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preface

Why a study of nymphs? The field of religious studies has seen a recent trend

toward examination of popular traditions as opposed to elite ones, for ex-

ample, the series Princeton Readings in Religions, edited by Donald Lopez,

Jr. This approach can be applied fruitfully to the field of classics, where both

the sources themselves and the preferences of scholars have favored the ex-

periences of the elite and the city dwellers over those of the more numerous

rural populations. The gap that until recently existed in the scholarship on

Greek magic, an aspect of the culture seldom mentioned in canonical litera-

ture, illustrates this point. The worship of nymphs was conceptually aligned

with the rural and non-elite populations, though not confined to these groups.

In the literature of classical Athens, we find comparatively few references to

nymphs, while in the rural areas surrounding the city, their cults thrived at

this period. The Hellenistic interest in pastoral themes and local traditions,

however, made nymphs fashionable subjects for the sophisticated scholar-

poets of Alexandria. Hence, in addition to improving our perception of

ancient Greek religion, a study of nymphs can also shed light on the rela-

tionship between popular and elite traditions in Greek culture as a whole. A

further and related focus of interest is the contribution that the study of

nymphs can make to our understanding of women’s lives in ancient Greece.

Much attention has been given to the roles of goddesses in the rituals and

myths that surrounded female rites of passage, but little attention has been

paid to nymphs, figures who were probably much closer to the everyday

lives of the majority of women.
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In this text, I sometimes speak of devotion or devotionalism, which has

special relevance to the worship of nymphs (and of many other Greek dei-

ties). By this term, I refer to individual piety, especially as expressed out-

wardly and materially through, for example, ex-voto offerings. Devotionalism

also implies an emotional, not merely intellectual, apprehension of the di-

vine. Participation in group rituals, such as processions or sacrifices, may

partake of devotionalism insofar as the individual’s sense of personal rela-

tionship with the deity is engaged. Devotional practices are to be found in

all the world religions, though they have received little scholarly attention

in comparison with theology and sacred texts. In the past, Western scholars

of world religions have erroneously attributed devotionalism primarily to

non-elite populations and women, and they have subscribed to a hierarchi-

cal model that valued internal, intellectual apprehension of the divine over

emotional experience and external, material expressions of piety.

A final reason for undertaking this project is that little beyond the infor-

mation in standard handbooks has been published that specifically addresses

the nature and function of nymphs, and no book-length works in any lan-

guage currently exist. The materials available to readers of English are par-

ticularly few. Much information is scattered in archaeological reports, cor-

pora of inscriptions, and scholarly studies of other subjects. Yet nymphs and

their cults were ubiquitous in the Greek world before Homer and remained

so through the Hellenistic period and beyond. The nymph, in the guise of

the modern Greek neraïda, is one of the small number of ancient deities who

survived the transition to Christianity. Few other aspects of Greek religion

have been so pervasive yet so little studied.

What is a nymph? This question, which I first asked myself when under-

taking the research for a book on Greek heroines, has rarely been discussed

in a scholarly fashion. I believe it has escaped attention because the answer

was assumed to be self-evident, but the question of definition is not a simple

one. Chapter 1 begins with a section that addresses basic problems of defi-

nition and taxonomy. In order to discuss the roles and functions of nymphs

in Greek culture, we must be able to distinguish them from other, similar

figures. Second, I discuss the conceptual and physical contexts in which the

nymphs pursue their activities—the archetypal landscapes of mountain, spring,

cave, grove, and meadow—and I examine some of the taxonomic catego-

ries that were applied to the nymphs by ancient commentators. An impor-

tant social dimension of nymph worship is introduced in the section on divi-

nation and nympholepsy. Finally, a brief review of nymphs in Greek poetry

through the Hellenistic period helps to clarify the ways in which the charac-

terization of nymphs changed over time or by author and addresses their

relative popularity in various genres and periods. Classical scholars will al-

ready be familiar with most of the texts discussed in this section, but I hope

it will form a helpful introduction for general readers.

The second chapter, “Ancient and Modern Narratives,” explores the kinds

of relationships between heroes (or heroines) and nymphs illustrated in an-
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tique literary sources, and it examines the striking parallels between these

ancient narratives and their modern counterparts. The chapter argues for

some degree of continuity between the ancient and modern materials, and

it uses the insights of modern folklorists to provide an interpretation of the

stories, focusing especially on the gender-related fears and desires expressed

in them.

Chapter 3, “Gods, Goddesses, and Nymphs,” shows how the nymphs in-

teract in myth and cult with other deities of the Greek pantheon. Again,

gender provides a strong organizational principle: the nymphs’ relations with

gods are usually envisioned in terms of sexual contact or familial relation-

ship (lover, nurse, or daughter), while for goddesses they act as a supportive

group of attendants who share a given goddess’s functional and geographical

sphere of influence. Both nymphs and goddesses are closely concerned with

the stages of the female life cycle as these are conceptualized in Greek thought.

The fourth chapter, “Lore of the Nymphs in the Greek World,” is a ref-

erence tool that summarizes the lore for each district of the ancient Greek

world, excluding cave sites. To my mind, a geographical survey, illustrating

the regional character of the myths and cults, is more useful for the present

work than a chronological one. Though developments did, of course, take

place over the centuries, they seem as a whole less helpful as a structural frame-

work and less dramatic than regional differences. I balance this synchronic

approach by summarizing chronological changes and by keeping the reader

informed of and aware of chronological considerations throughout, particu-

larly with regard to the dates of primary sources.

The final chapter, “Caves of the Nymphs and Votive Iconography,” pro-

vides a detailed look at two important features of the nymphs’ cult. The

discussion of excavated nymph caves, arranged in roughly chronological

order, examines the development and functions of these distinctive sites. The

remainder of this chapter is a discussion of nymph iconography as it appears

in the stone votive reliefs first popularized in fourth-century Attica. In this

section, I examine the reliefs primarily from the perspective of content and

function, and I am little concerned with the minutiae of attributions or dat-

ing (interested readers may further explore these issues through some of the

sources in the bibliography). In order to provide context for the reader, I

survey the iconographic antecedents of the votive reliefs, but considerations

of space prevent a full treatment of the ways in which nymphs were visually

represented in antiquity. Further iconographic information is scattered through-

out the other sections, especially the geographical survey.

The chronological limits of the book are the eighth century B.C.E. through

the Hellenistic period. Archaeological and art-historical evidence of the

Roman period has generally been excluded, except where it could be as-

sumed to cast light on previous ages (in this category, I would place, for

example, the dedications to the nymphs in Roman Lykia and the funerary

monument of Isidora in Egypt). Similarly, there has been no attempt at com-

prehensive coverage of Latin or late antique literature, but certain essential
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texts, such as Porphyry’s Cave of the Nymphs or Longus’ Daphnis and Chloë,

receive selective treatment.

Like many authors of books on classical subjects, I have failed to achieve

consistency in the transliteration of Greek names. Generally, I prefer a di-

rect transliteration, but several familiar names retain familiar Latinized spell-

ings (Delphi, Corinth, Muses, Oedipus). Names of ancient authors and titles

keep the Latinized spelling commonly used in reference works. All dates are

B.C.E. unless otherwise specified, and all translations are my own except where

otherwise noted.

Writing a manuscript is a solitary enterprise, but many people contribute

to the making of a book. I owe thanks to the Kent State University Re-

search Council and the Center for Hellenic Studies, which supported my

scholarly activities. The interlibrary loan staff at KSU were extraordinarily

helpful during the five years it took to prepare this book. Rosa Commisso

and Mark Rubin helped me to obtain photographs. Professor Hans R. Goette

of the Deutsches Archäologisches Institut (DAI) generously offered me photos

from his private collection. Rick Newton helped me with modern Greek.

Christina Clark supplied useful references and encouragement. Finally, I

would like to thank my dear husband, Bob, for his love and support.

August 2000 J. L.

Kent, Ohio
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1

1.1 Toward a Taxonomy

Scholars face a taxonomic dilemma in discussing the female figures of Greek

mythology and cult. If the female under discussion is not a well-recognized

goddess, one must decide (in the absence of convenient labeling by the an-

cient sources) whether to refer to her as a mortal woman (that is, a heroine),

as a nymph, or as a member of some other group. Did the Greeks make a

significant conceptual distinction between heroines and nymphs, and if so,

what factors were used to distinguish them? No detailed discussion of these

questions exists, and the matter of nomenclature has so far been idiosyncratic.

It is, of course, made more tricky by the ambiguity of the term numphê, which

can refer not only to the minor female divinities of the wild places but also

to any nubile woman or, more commonly, to a bride.1 The semantics of the

term in the context of marriage is very close to the English bride, which de-

scribes a woman’s status during limited periods both before and after her

wedding. There is no necessary qualification of virginity. Occasionally, a

numphê may be a mature, even matronly woman. In the Odyssey, Penelope

is addressed as numphê by Eurykleia, and on classical Attic reliefs dedicated

to the nymphs, the conventions permitted sculptors to show the three nymphs

as women of various ages (though never as aged crones). The crucial point is

that, when applied to a mortal woman, the term numphê points to her status

as a sexual being.2

The Greeks at all periods do seem to have recognized a distinction be-

tween mythological females who were to be understood as mortal women

what is a nymph?
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and those who were divine nymphs, even when they did not invoke the

terms nymph or heroine. In the sphere of cult, the same distinction applied.

Below are enumerated the main criteria on which I base my understanding

of this distinction.

1. Terminology used by ancient sources. Surprisingly often, the Greek

sources take the trouble to identify nymphs. The clues are easy to miss if, for

example, one passes over the formula “daughter of Asopos” without realiz-

ing that the father mentioned is a river god. More often, the terms naiad and

nymph are juxtaposed in order to make the sense unmistakable. This practice

begins in Homer and continues as a habit of diction through late authors.

Similarly, certain names are typical of nymphs, particularly names contain-

ing the element naïs (naiad) or those ending in the suffix -rhoê, so that they

describe the flowing movement of water. Such etymologies are suggestive,

but not infallible, indicators.

2. Parentage. Nymphs are described with great frequency as the daugh-

ters of Zeus, of Ge, or of various river gods. Acheloös, to some degree a

generalized river god, often figures as the father, but many others are also

invoked, depending on the region. Heroines, on the other hand, are nor-

mally the daughters of heroes. One gray area in this regard, discussed below,

involves the daughters of primordial and indigenous kings, such as the Danaids

and the daughters of Kekrops.

3. Mortality and the death narrative. While the ultimate mortality of

nymphs was debated among ancient authors (1.4.1, 2.4), it was clear to the

ancients that they enjoyed a superhuman lifespan far outstripping that of

mortal men and women. For practical purposes, they were immortal, while

heroines were all too easily killed. In the myths of heroines, as in those of

heroes, the manner and location of death is often a matter of great interest.

This mythic emphasis on death is complemented by the focus of heroic cults

at what were believed to be the tombs of the heroes and heroines.

4. Gender restrictions and vulnerability to mortal men. The nymph is a

highly ambiguous figure. Though sexually desirable, she is usually free of

the familial restrictions applied to mortal women and can rarely be fully

domesticated. Nymphs may be sexually promiscuous, and they often act as

the aggressors in ephemeral affairs with mortals. Furthermore, such affairs

can be deadly to the male, as the cases of Daphnis and Rhoikos show. Un-

like nymphs, mythological heroines who indulge in promiscuity or violence

are usually punished in one fashion or another. Moreover, the narratives of

cult heroines often emphasize their passive availability to men’s use and their

vulnerability to male violence.3

5. Role in heroic genealogies and narrative flexibility. The nymph often

played a role in local genealogies as the earliest, autochthonous ancestor and

provided a link to and an implicit claim upon the land and its resources.

Nymphs likewise seem to figure significantly in mythic genealogies that deal

with the period of the Great Flood and with colonization. The activities or

characters of such nymphs are seldom described in a detailed narrative. This
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is in contrast to heroines, who may be virgins, wives, or crones, admirable

or villainous, and who play detailed roles in the local myths.

6. Association with a water source. Nymphs regularly personify and in-

habit springs, rivers, and lakes. One of their main mythic and cultic func-

tions is to provide fresh water. The same is not true of heroines, though they

are sometimes associated with springs. When this is the case, there may be a

parallel tradition that involves a tomb.4

7. Special functions in relation to the gods. A female who is part of Artemis’

or Dionysos’ mythic retinues or who takes part in the care of infant gods is

likely to be a nymph. While the cult of heroines usually exists within a fa-

milial context, so that they are worshiped in conjunction with a husband or

son, nymphs are associated with Hermes, Apollo, Pan, the river god Acheloös,

and other deities. Their cult organization is not analogous to the family but

to the relationship between a god and his thiasos or the chorus leader and

chorus.

8. Cultic functions. Comparison of the discernable functions of nymph

and heroine cults reveals some overlap. This is not surprising: Greek deities

presided over a limited number of timeless human concerns, and no sharp

division of labor existed. The main area of overlap encompasses human fer-

tility, childbirth, and childcare. This kourotrophic function can be further

divided into concern for young children and concern for those who are

approaching adulthood, a group of special interest to the community as fu-

ture warriors and fertile wives.5 These concerns form a spectrum of life

experiences with birth at one end and entry into adult status at the other.

The participation of nymphs at each stage of this process is well documented

(3.2). Heroines may play similar roles, especially when concerns about

nurturance are given a civic focus, and the association of heroines with the

Attic Arrhephoria and Arkteia has been much discussed.6

Some important divergences in function can also be discerned between

the two groups. Nymphs, because of their association with springs, are often

healing deities. Healing gods as a rule are close to a water source, preferably

one that is heated or has interesting mineral properties, such as the sulfurous

springs of the Anigrid nymphs at Samikon. Though there are several examples

of heroes who heal, there is little evidence for heroine healers; Kearns sug-

gests that this gap corresponds to the societal restraints on female physicians.7

Another area that nymphs normally do not share with heroines is that of

inspiration and, to a lesser extent, divination.

9. Physical setting and significance of the cult places. Heroines’ tombs and

shrines, like those of heroes, tend to be strategically located in central spots

within the city walls, usually in the agora or, occasionally, at gates as protec-

tive guardians. Sometimes, they are literally focal points of the city. The tomb

of Antinoë, founder of the city of Mantineia, was the hestia koinê, the “pub-

lic hearth.”8 The cult places of nymphs, on the other hand, are as a rule asso-

ciated with natural features: rivers, caves, and springs. Many, if not most,

nymph cults are rural (unsurprising in view of their importance in pastoral
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life), and the fact that they are tied to naturally occurring caves and water

sources limits their spatial flexibility. However, it is too simplistic to say that

nymphs are rural and heroines are urban, for exceptions abound.

Both nymphs and heroines contribute to the community’s sense of itself

in history (through the presence in the community of well-known water

sources or natural objects and of heroic monuments, respectively). On the

other hand, heroines are more likely to have civic functions of little concern

to nymphs. The political importance of heroic relics is well recognized, and

the relics of Alkmene and Hippodameia were prized and disputed in the same

way as those of Orestes.

10. Objects commemorating cult. For fourth-century Attica, especially,

two separate series of votive reliefs with well-developed iconography can be

compared: one for heroic figures and one for nymphs. Sculptural conven-

tions oppose the domestic setting of a banquet for heroic figures with natu-

ral settings in caves for nymphs, and familial relationships with “choric” ones.

The fourth-century calendars of the Attic demes Erchia and Marathon honor

nymphs and heroines separately, which suggests that even in the case of

localized anonymous figures, the distinction still holds.9

11. Other narrative or cultic motifs. Satyrs or silens, herding and pasto-

ralism, caves, trees, bees, and honey are all common motifs in the myths and

cults of nymphs. None of these criteria should be employed alone or applied

too rigidly, but taken as a whole they can provide a workable method for us

to distinguish nymphs from heroines as well as from various minor goddesses,

and they indicate that the Greeks generally did the same. Of course, there

are hybrid cases of female figures who exhibit some characteristics of both

nymph and heroine; there is no use attempting to force such individuals into

one category or the other. Again, our picture of most mythic and cultic fig-

ures is built up from various ancient sources, which may or may not agree

on essential points.

As mentioned above, the daughters of early kings are often ambiguous figures.

In Greek Heroine Cults, I classified Aglauros, Pandrosos, and Herse as hero-

ines because of their conformity to an Attic and Boiotian pattern in which

the king’s daughters willingly sacrifice themselves to save the city.10 Yet the

daughters are nymphlike in their association with Pan’s sanctuary on the north

slope of the Akropolis (4.2.1). The daughters of Danaus are closely associ-

ated with water sources and the myth of a drought in the Argolid. Amymone,

in particular, shows several nymphlike characteristics. There is a spring or

stream Amymone in which maidens bathe for ritual purposes. Amymone

was sent to find water, pursued by a lusty satyr (a motif borrowed from the

early iconography of nymphs), and impregnated by Poseidon, who showed

her the springs of Lerna as a reward for her favors (4.4.2).

Dirke is another good example of a hybrid type. Dirke is a river that flows

through Thebes and, in some accounts, a spring. She is described as a daughter

of Acheloös by Euripides. Yet Dirke also infiltrates human genealogies as
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the wife of Lykos and rival of Antiope. She has an important death narra-

tive, the story that she was trampled beneath a bull in punishment for her

cruelty to Antiope. Finally, she had a tomb in Thebes, a secret spot where

the old archon passed on his office to the new. Thus, Dirke with her human

genealogy, tomb, and civic importance ends up looking more like a heroine

than a nymph.11

Kallisto is often considered a nymph because of her companionship with

Artemis. Yet Kallisto’s tomb was a cult place in Arkadia; the ancient sources

reflect the confusion over her status (4.4.3). Kallisto illustrates another prob-

lem in identifying nymphs: local goddesses were sometimes assimilated into

the Olympian pantheon by demotion to the rank of nymph. This appears to

be the case for Kallisto as well as for certain Kretan nymphs, such as Diktynna

or Britomartis, both of whom seem to have been cult figures supplanted by

Artemis.

Female pluralities, particularly triads, are ubiquitous in Greek mythology

and cult. Some of these, like the daughters of Proitos or Minyas, are mortal

women, and others are divine. The Okeanids are the daughters of the pri-

mordial river Okeanos and are hence an early generation of nymphs. Okeanids

appear occasionally in myths (most notably as the companions of Persephone

before her abduction), figure rarely in cult, and serve mainly as genealogical

starting points.12 Nereids are the daughters of the sea god Nereus and are the

marine counterpart of the nymphs who live in springs and woods. The most

famous of the Nereids is Thetis, who has an important cosmological status as

well as being the mother of Achilles. The Nereids share many features with

the nymphs who live on land, particularly their love of the dance and their

occasional liaisons with mortals. I do not treat the Nereids at length in this

book, because a detailed study of them already exists.13 The Pleiades are the

daughters of the Titans Atlas and Pleione. Their status as primordial figures

is consistent with what we know of nymphs. Maia, the mother of Hermes,

is a Pleiad whose name means “nurse.” The Pleiads as a group are especially

important in the genealogies of the Peloponnese (4.4.3), Samothrace, Boiotia,

and Euboia. Sources disagree on the parentage of the Hesperides, though

they always favor primordial deities, such as Night, Hesperis, and Atlas. These

maidens, with the serpent Ladon, were the guardians of a tree of golden apples,

located in the famous garden of the Hesperides at the western border of the

river Okeanos, given to Hera as a wedding gift. Like other female plurali-

ties, they were famous for their singing. Apollonius of Rhodes regarded them

as tree nymphs and goddesses of vegetation.14

The Muses, Charites, and Horai are groups closely allied to the nymphs,

and they fulfill under other names many of the functions otherwise attrib-

uted to nymphs (e.g., causing the crops to ripen or producing inspiration).

They are primarily cultic entities, though we do find some mythic mentions

of their choruses and their function as escorts of the gods and goddesses. There

can be little doubt that the Muses and the Charites developed from the same

ancestral stock as the nymphs and are in fact more specialized members of



8 greek nymphs

the same general group. Both had localized cults that spread within limited

areas, yet they became known on a Panhellenic scale at an early date. The

Muses’ function (4.3.1, 4.7.1) as the catalysts of divine inspiration correlates

with aspects of the more humble phenomenon of nympholepsy, and their

associations with mountains, springs, and the pastoral milieu are definitely

nymphlike.15

Later in this book, I discuss the convergence of nymph and Muse in Thrace,

Attica, Boiotia, Lydia, Lykia, and Sicily. The Charites, or Graces, had

important cults at Athens, Orchomenos, and Paros. Like the nymphs, they

act as companions and attendants of certain Olympian deities, particularly

Aphrodite and Hermes. They, too, are goddesses of vegetative abundance

and moisture as well as creative inspiration. The most striking correspon-

dences between Charites and nymphs, however, appear in iconography,

where both groups are depicted as dancing triads. Charites and nymphs oc-

casionally appear together in both poetry and iconography.16 The Horai, or

Seasons, said by Hesiod to be daughters of Zeus and Themis, resemble the

Charites but are closer to simple personifications of natural abundance. They,

too, act as escorts of the gods, and Homer describes them opening the gates

of the sky for Hera. Like the nymphs and Charites, they are associated with

weddings, childcare, and choruses.17 Female pluralities are further discussed

in the section on votive iconography (5.2).

1.2 Nymphs in the Landscape

In the Greek imagination, nymphs are inseparable from the landscape. To a

greater degree than most other Greek deities, they are closely associated with

certain topographical features. The most basic of these is the spring, for

nymphs are above all deities of water. While many nymph names contain

the transparent root -rhoê (e.g., Kallirhoë, “lovely flowing”; Okyrhoë, “swift

flowing”), derivations from Indo-European roots describing the properties

of running water have been proposed for nymph names as diverse as Peirene,

Salmakis, Neda, Gargaphia, and Arethousa.18 Nymphs are thought to inhabit

all watery places, and the many collective designations for nymphs include

those of the rivers (potamêides, epipotamides), springs (naiades, krênaiai), marshes

(limnaiai, limnades, heleionomoi), and water in general (hudriades, ephudriades).19

Although most of these terms are attested only after the classical period, the

term naiad (naïs is related to the Greek verb naô, “flow”) is used from the

time of Homer forward as a substitute or qualifier for numphê.20 From Homer

to the late epigrams in the Greek Anthology, nymphs are consistently the in-

habitants of water sources and providers of fresh water. Their cultural sig-

nificance thus stretches far beyond the spring itself to all the symbolic and

practical uses of water.21

The spring might be described as the microhabitat of the nymph; if this is

so, the macrohabitat is the mountain, which is regularly defined in both
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ancient and modern Greece not by a specific height but by its opposition to

“the plain.” A “mountain,” oros, need be little more than a hill in terms of

altitude. Yet oros carries a consistent range of associations in Greek thought.

In myth and cult, it is regularly the meeting place of gods and mortals (Hesiod

and the Muses or Anchises and Aphrodite) and a place where societal norms

undergo temporary reversal, as in Dionysiac revels. It is space beyond, and

contrasted with, urban areas.22 It is the setting for many activities of eco-

nomic importance. To take Attica as an example, Parnes (like Pelion in

Thessaly) was a source of timber and charcoal; Pentelikon and Hymettos were

sources of marble; Hymettos was a site for apiculture. The economic signifi-

cance of mountains also lay in the age-old practice of pastoral transhumance.23

Herders of sheep and goats grazed their stock on the plain during the colder

half of the year (September through March), and during the hot months,

when the lower areas were barren and dry, they moved to the higher alti-

tudes where green plants and water could still be found.

Goats and, to a lesser extent, sheep can be grazed well in the rocky scrub

and wooded areas of the mountain slopes. They share part of this habitat

with bees, who are dependent on the wildflowers in the open areas like the

slopes of Hymettos. Finally, the hunt took place in the wild mountain spaces,

particularly in the pine and oak woods. The nymphs are associated with all

of these occupations at one time or another. The activities of herding, bee-

keeping, tree cutting, hunting, and even quarrying might fall under their

purview because of their spatial and conceptual ties to the oros. Homer calls

them orestiades numphai, and we hear later of oressigonoi numphai (mountain-

born nymphs) and oreades.24

The third specific landscape feature associated with nymphs is the cave

(also, of course, a feature of the oros). Geology has played a serendipitous

role here, for the rocky karst landscape of Greece is riddled with caves cre-

ated by the action of water (5.1). Caves large and small are likely to contain

springs, and in fact the cave is the most common cult site of the nymphs,

although by no means belonging exclusively to them. Again, caves were used

in antiquity both as convenient homes for bees, who require shelter plus a

water source, and as temporary shelters for herders and quarrymen. Caves

had a symbolic value out of proportion to their minor economic value: they

regularly appear in mythology as the birthplaces and homes of deities and

monsters, the sites for sexual intercourse (usually of an illicit character), and

the spots where heroic infants are exposed.25 The nymphs, as cave deities,

figure in many of these stories.

Finally, certain places characterized by abundant water, shade, and vege-

tation, often semicultivated vegetation, were imbued with the nymphs’ pres-

ence. These places were above all pleasing to the senses; they invited pass-

ersby to stop and refresh themselves. The traditional motif of the locus amoenus,

or pleasant spot, goes back to Hesiod’s description of his midday rest beside

a cooling spring.26 Hesiod himself does not mention the nymphs, but many

later versions of the locus amoenus include them. Homer, for his part, uses the
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characteristic triad of spring, cave, and vegetation, particularly poplar trees,

to describe the lovely abodes of Kalypso, the Ithakan nymphs, and the nymphs

of Goat Island, opposite the Kyklopes (1.4.1).

The classic example of a locus amoenus is Plato’s description in the Phaedrus

of a pleasant spot beside the Ilissos River. Sokrates and his companions reach

a certain place marked by a plane tree and a spring, a shrine for the nymphs

and Acheloös (the generalized river god who often appears with them in

cultic contexts). Both the landscape and the time of day are significant. The

plane trees and their cool shade, the riverbank, the grassy slope, the sound of

cicadas all combine to create an inviting place to rest. The hour of midday,

when one is inclined to seek shade beneath a tree, is also the hour when

divine epiphanies are most likely.27

Such a place as this is never without a divine presence, which accounts for

the appeal of the landscape and its strong influence upon the susceptible

observer. As Sokrates says, “Truly the place seems divine [theios], so do not

be surprised if I often seem to be numpholêptos as my discourse progresses,

for I am already almost uttering dithyrambics.”28 The term numpholêptos, or

“seized by the nymphs,” has several possible meanings, but in this case it

describes an access of poetic inspiration brought on by Sokrates’ surround-

ings. Contrary to his usual custom of questioning his interlocutors, he is

voluble, expressing himself in an elevated poetic fashion. The close relation-

ship between poetic inspiration and prophecy in Greek culture is well known,

and nympholepsy could also be manifested as a prophetic gift (1.3).

Any spot that is refreshingly cool, green, and pleasing to the eye might be

the abode of nymphs. According to Dionysius of Halikarnassos, each natural

space has a divinity appropriate to it. The spaces that belong particularly to

nymphs, he says, are meadows and verdant areas. Some of these spots were

unmarked places in the wild, but more often there was minimal cultivation

and improvement on nature: the pêgê, or spring, in its natural state might

become a krênê, a “fountain” with a basin or cistern.29 There might be a shrine,

an altar, or a grove set apart by a low wall as a sacred area. Such places were

gardens of the nymphs, a more overtly erotic concept, which overlaps with

that of the locus amoenus. Often the garden was located at the mouth of a

cave, an arrangement well attested in both literature and cult.

With the “dear nymphs,” unlike the Olympian gods, one could feel an

intimate bond, and the nymphs had a sensual, sexual aura shared by none of

the Olympian goddesses except Aphrodite. Aphrodite too was worshiped in

gardens, and the fertile, moist parts of the landscape were associated with

female anatomy in a metaphor that is probably universal. The words kêpos

(garden), leimôn (meadow), delta, and pedion (plain) were all informal terms

that referred to the female genitalia, and maidens picking flowers in mead-

ows, like Kore or Europe, are archetypes of sexual vulnerability.30

The nymphs, as providers of water, are naturally associated with all types

of vegetation, including grasses, flowers, and, above all, trees. The oak, the

plane tree, and the black poplar are their special favorites, the latter two spe-
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cies being most abundant beside rivers and springs. While hamadryads and

dryads (2.4) are most often mentioned in the late sources, we also hear of

elm and ash nymphs (pteleades, meliai) as well as nymphs connected with fruit,

nut, and other trees.31 Other nymphs associated with vegetation include

Syrinx (reed), Leiriope (lily), the Ionides (violets), Rhodos (rose), and the

Pterides (ferns).32

Mnesimachus of Phaselis, with the gusto for classification characteristic of

the Hellenistic period, comments that some of the nymphs are heavenly

(presumably the Pleiades or Hyades), some are upon the earth, some are in

the rivers, some on marshes, and some in the sea.33 The tendency of gener-

alizing late sources is to classify nymphs by the landscape features they in-

habited, and while this concept certainly existed from Homer’s time onward,

we should also keep in mind the local character of nymphs. In poetry and

cult, they were just as likely to be described with reference to specific rivers,

islands, or mountains. Examples discussed in this book include the Leibe-

thrides, Kithaironides, Anigrides, Amnisides, and Asopides.

1.3 Nympholepsy and Divination

The attribution of divinatory powers to the nymphs or to those inspired by

them was not uncommon in the Greek world. The nymphs’ fundamental

association with water, the vector of prophecy and inspiration, and their close

association with the mantic god Apollo were both salient factors. In a frag-

ment of Aeschylus, we hear of nymphs who are namerteis, truthful or infal-

lible. The word is also a favorite epithet for the watery prophets Proteus and

Nereus.34 Prophetic nymphs, though not abundant in mythology, appear

regularly, including Daphnis, the nymph who first prophesied at Delphi

before Apollo’s arrival; Erato, the Arkadian nymph who gave oracles of Pan;

and Oinone, the nymph who foretold her lover, Paris’, death. The mothers

of prophets tend to be nymphs, as Teiresias’ mother is Chariklo, the favorite

nymph of Athena.

Few actual oracles of the nymphs, in the sense of sanctuaries where oracu-

lar responses could be obtained, are known. An outstanding example is the

oracle at the Korykian cave of the nymphs at Delphi (5.1.5). Amandry, the

excavator, argued that the 23,000 astragaloi deposited at the cave had served

an oracular function.35 Astragaloi, the “knucklebones” of sheep and goats,

were used for both gaming and divination in a manner similar to dice. Chil-

dren formed collections of them, and they are found as grave gifts and as

occasional dedications in sanctuaries. But in any sanctuary with such a huge

number of astragaloi, the likelihood is that their dedication as gifts was inci-

dental to their main purpose as divinatory tools. In antiquity, people con-

sulted astragaloi as they might now use tarot cards or read tea leaves. The use

of astragaloi, however, was a poor person’s method of divination, much in

keeping with the other offerings at the cave, which were almost uniformly
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humble and of poor quality. Those who could not afford consultation at the

oracle of Apollo made the journey up to the cave to consult the nymphs,

perhaps in conjunction with Hermes.

At the end of the Homeric Hymn to Hermes, Apollo bestows upon Hermes

certain oracular bee maidens as a sort of consolation prize for his refusal to

let the younger god share in his own mantic privileges. These three sisters

live “beneath a ridge of Parnassos” and teach a form of divination that Apollo

practiced as a boy when he still worked as a herdsman. Apollo cedes this

method to his younger brother, Hermes, along with dominion over domes-

tic animals but denies to him the loftier mantic privilege: knowledge of the

will of Zeus. These bee maidens have long been identified with the Thriai,

Parnassian nymphs who nursed Apollo and were the personification of divi-

nation with pebbles, thriai.36 But the bee maidens are more probably the

Korykian nymphs, whose cave corresponds to the Hymn’s description of an

oracle near Delphi but “apart from” Apollo. Myths that identify bees with

nymphs or that make bees the nymphs’ proxies are plentiful enough to make

this explanation plausible.37

In Apollodorus’ version of the myth, Hermes trades his shepherd’s pipes

for Apollo’s golden wand, which Apollo owned when he herded cattle, plus

the rights to divination by pebbles.38 Hermes’ role as the god of cleromancy,

a humble form of divination with small objects, such as lots, pebbles, dice,

or astragaloi, fits the evidence from the cave well, but the oracle mentioned

in the Hymn works only through the agency of prophetic bees, who must be

given offerings of honey. Visitors to the Korykian cave probably began their

consultation by making a libation of this liquid, then asked a question and

cast their astragaloi in order to receive a simple yes or no answer. It is also

possible that bees, whether wild or domesticated, inhabited the cave and

played some role in the divination process.

The only other historical example of a nymph sanctuary that served as an

oracle is the nymphaion at Apollonia in Illyria, which provided yes or no

answers to petitioners who threw incense into its fires (4.5.3). Far from

being the products of a fixed sanctuary, oracles inspired by nymphs were

much more likely to circulate as verse collections under the name of the

nympholept prophet Bakis. There were supposedly several individuals called

Bakis, so that the name is actually a categorical term for male prophets, just

as Sibyl is more a designation of occupation than a personal name and was

applied to several different female prophets. The oldest of the Bakides was

from Eleon in Boiotia and was inspired by the nymphs. Prophets called Bakis

were also linked to Attica, Lokris, and Arkadia.39 Though actual Bakides

probably gave oracles firsthand in the early archaic period, by the fifth and

fourth centuries the Bakides and Sibyls themselves had been largely replaced

by wandering chresmologues, oracle mongers who compiled and offered

access to collections of oracles attributed to famous seers. Attitudes toward

the chresmologues varied. More sophisticated observers, such as the comic

poets, made a practice of lampooning oracle mongers, their influence over
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the demos, and their manipulation by politicians. Herodotus quotes with

credulous approval several oracles of Bakis that refer to the outcome of specific

battles in the Persian war.40

Several further references to oracles of Bakis are preserved in the com-

edies of Aristophanes, most notably in the Peace, in which the chresmologue

Hierokles arrives and declares the oracular authority of the nymphs in order

to pour gloom over Trygaios’ celebration of the return of Peace. These comic

oracles take riddling and somewhat hackneyed forms, which are neverthe-

less not far in style from genuine examples: “timorous gulls, you have trusted

the fox cubs” and “it is not pleasing to the blessed immortals that we cease

the battle cry, until the wolf and the sheep be wedded.” In the Knights, Kleon/

Paphlagon attempts to use a collection of Bakid oracles to maintain control

over Demos.41 Such collections of oracles, which drew heavily upon bodies

of popular wisdom, such as proverbs, could be easily interpreted and ma-

nipulated to serve political purposes. At the same time, the public had an

inexhaustible appetite for supernatural pronouncements and predictions, and

oracles were also held in high regard by many statesmen. Access to and con-

trol over oracles was a source of political prestige and authority throughout

antiquity but appears to have been especially important in archaic Greece.

The Athenian tyrant Peisistratos’ political use of oracles and amassing of oracle

collections is well known; he also is said to have gone by the epithet Bakis,

as if he himself were a nympholept.42 That the tyrant might have wished to

take on himself the authority of the nymphs, in much the same way he did

that of Athena, is not surprising.

This brings us to the term nympholepsy, which is a blanket word that can

be used to describe several overlapping concepts. First and foremost, as

Connor has shown, the term refers to a heightening of awareness and ele-

vated verbal skills believed to result from the nymphs’ influence on a sus-

ceptible individual. It is in this sense that Boiotian Bakis was inspired to

produce oracles, and it is this form of nympholepsy to which Sokrates al-

ludes when he playfully announces that he is on the verge of speaking in

dithyrambs under the influence of the nymphs of Ilissos (1.2). In such con-

texts, poetry and prophecy, always closely related, cannot be separated, and

the nympholept, like the poet, the Sibyl, or the Pythia, experiences a state

of divine madness but not one that his or her contemporaries would re-

gard as pathological. Similarly, Amelasagoras (or Melesagoras) of Eleusis, the

reputed author of a history of Attica, claimed to be wise (sophos) and pro-

phetic (mantikos) because he was ek numphôn katochos, “overpowered by the

nymphs.”43

In the postclassical period, however, possession by the nymphs began to

be seen as an abnormal and dangerous state hardly distinguishable from ill-

ness, and this idea is the direct precursor of the fear, prominent in modern

Greek folklore, of being beaten or stricken by the neraïdes (2.1, 2.3.2). An-

other sense of the term nympholepsy, also best attested in the postclassical

period, is that of physical rather than mental rapture by the nymphs. In
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mythology and cult, we have Hylas, Bormos, and Dryope, who were snatched

away into the company of the nymphs, and in funerary inscriptions, we find

that children or young women were sometimes said to have been so abducted

or received (2.3.1).

Finally, the term nympholept could be used to describe someone who

exhibited an unusual degree of religious devotion to the nymphs. This state

need not exclude the qualities of heightened sensation and expression de-

scribed above but was not manifested primarily in poetic or prophetic utter-

ances. Instead, it was evident in a person’s extended commitment to the

maintenance of a specific cult of the nymphs, especially through the embel-

lishment of cave sanctuaries. The investment of time, resources, and physical

labor needed for such devotions, which were highly personal in character,

would have set the nympholept apart from the rest of the population.

Epimenides of Phaistos, the famous wonder worker of the archaic age, ap-

pears to have been a nympholept of sorts. His 57-year slumber in a cave is

reminiscent of modern Greek folktales about men held captive in caves by

the neraïdes. According to one account, he wished to build a sanctuary of the

nymphs (a behavior typical of the nympholept) but heard a voice saying,

“not a hieron of the nymphs, but of Zeus.” Other stories have him receiving

magic food from the nymphs, which he kept in a cow’s hoof. This food,

perhaps honey, allowed him to subsist with no other form of nutrition and

was completely absorbed by his body. Finally, as in the case of many other

prophets, his mother, Balte, was reputedly a nymph.44 The neo-Pythagorean

holy man Apollonios of Tyana argued that water was superior to wine as a

beverage to facilitate divination “for we are nympholepts and Bacchants of

sobriety.”45

For a number of years, around the turn of the fifth century, the Attic

cave of Vari (5.1.9, figure 1.1) was the haunt of a Theran immigrant named

Archedamos, who thought of himself as a nympholept. Archedamos did a

great deal of physical labor in order to improve the cave, cutting stairs,

inscriptions, and sculptures into the rock, including a self-portrait. This

relief, clearly an amateur work, shows him wearing a short chiton and

holding stone-cutting tools. It is inscribed twice with his name, which

appears a total of six times on inscriptions from the cave. Two rupestral

examples appear near the first landing as one descends into the cave. One

simply says “Archedamos the Theran,” and the other states, “Archedamos

the Theran, a nympholept, at the instructions of the nymphs [phradaisi

numphôn] worked out this cave.” A block of stone found near the large

enthroned figure in the south chamber was probably once set up near the

entrance to the cave. Each side recounts different activities of the nym-

pholept. The first says that “Archedamos the Theran cultivated a garden

for the nymphs.” The other side, more difficult to interpret, says that

Archedamos built a dwelling for the nymph (singular) and further describes

him as cholonodches, an unknown word. Connor suggests that it might re-
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Figure 1.1 Vari cave: Archedamos on left. Deutsches Archäologisches Institut, Athens.
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fer to bile, cholos, since an Aristotelian medical text attributes inspired states

to an abundance of hot bile.46 Archedamos could have been referring to

what he considered the physical basis of his condition, while the spiritual

basis was possession by the nymphs. All three of the lengthier inscriptions

have heightened, poetic diction and hexametric cadences. The inscriptions

show variations in both dialectal and letter forms, which suggest that they

were carved over a long period. Yet all could be accommodated within

the lifetime of Archedamos.

Certain features of the evidence are worthy of comment. First, Archedamos

seems proud of his physical exertions on behalf of the nymph(s); he does not

share the elite aversion to manual labor. We do not know whether he was a

freed slave or simply an immigrant, whether he supported himself through

some trade or lived at the cave and was supported by the offerings of visi-

tors. In any case, both his metic status and his retreat to this isolated rural

spot make him marginal to Athenian society. The cult he oversees seem-

ingly has no civic, tribal, domestic, or deme affiliation. His marginality is

typical of visionaries across cultures, who either belong to an outsider class

in the first place or deliberately remove themselves from the mainstream.

This separation, however, does not imply complete disengagement from

society. The nympholept, like possessed persons in other cultures, had a rec-

ognized social role that was enhanced by his withdrawal and isolation. Connor

plausibly suggests that Archedamos, as a nympholept, prophesied for pilgrims

to the cave.47

Second, Archedamos speaks twice of plural nymphs, at whose suggestion

he worked out the cave and for whom he tended the garden, and once of an

individual nymph for whom he built a dwelling. These activities have under-

tones that, in view of the erotic significance of gardens and enclosed cham-

bers, might have been much more obvious to the ancients. One thinks both

of Odysseus’ sexual captivity in the cave and garden of Kalypso and of his

building with his own hands a nuptial chamber and bed for his bride, the

symbols of their marital intimacy. Onesagoras, another nympholept who filled

a cave in third-century Cyprus with dedications to an individual nymph,

referred to her as sister, daughter, and possibly as lover. Like Archedamos,

Onesagoras created self-portraits, incised faces on the pots that he dedicated

to the nymph. The nympholept’s devotion is not self-effacing; on the con-

trary, he feels the need to proclaim his presence over and over, asserting the

exclusive character of his relationship with the nymph(s).

Thessalian Pantalkes, a near-contemporary of Archedamos, similarly main-

tained a cave near Pharsalos and left inscriptions that detail his activities

(5.1.6).48 The earlier inscription, dating from the fifth century, announces

that Pantalkes dedicated something (“this work” or, perhaps, “this tree”) to

the goddesses (i.e., the nymphs); a second sentence, difficult to interpret,

mentions a laurel.49 The later inscription belongs several decades later, some-

time in the fourth century. Composed in dactylic hexameters of simple dic-

tion, it reads:
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qeov"
tuvca
Caivrete toi; prosiovnte", a{pa" qh'luv" te kai; a[rshn,
a[ndre" te hjde; gunai'ke", oJmw'" pai'dev" te kovrai te,
cwrovnd j eij" iJero;n Nuvmfai" kai; Pani; kai; @Ermh'i,
jApovllwni a[nakti kai; @Hraklei' kai; eJtaivrai",
Civrwno" t j a[ntron kai; !Asklapivou hjd j  JUgieiva":
touvtwn ejsti; to; cwrivon a{pan iJarwtav t j ejn aujtw'i
e[mfuta kai; pivnake" kai; ajgavlmata dw'ra te pollav:
a[ndra d j ejpoivhsant j ajgaqo;n Pantavlkea Nuvmfai
tw'nd j ejpibainevmenai cwvrwn kai; ejpivsskopon ei\nai,
o{sper tau't j ejfuvteuse kai; ejxeponhvsato cerssivn,
ajntivdosan, d j aujtw'i bivon a[fqonon h[mata pavnta:
JJJHraklevh" me;n e[dwk j ijscuvn, ajrethvn te kravto" te
w|iper touvsde livqou" tuvptwn ejpovhs j ajnabaivnein,
jApovllwn de; divdwsi kai; uiJo;" tou'de kai; @Ermh'"
aijw'n j eij" to;n a{panta ujgiveian kai; bivon ejsqlovn,
Pa;n de; gevlwta kai; eujfrosuvnhn u{brin te dikaivan,
Civrwn d j aujtw'i dw'ke sofovn t j h\men kai; ajoidovn:
ajlla; tuvcai" ajgaqai'" ajnabaivnete, quvete pavnte",
eu[cesqe, eujfraivnesqe: kakw'n de; ejpivlhsi" aJpavntwn
ejnqavd j e[nest j, ajgaqw'n de;..rh polevmoio te n[iv]kh.

god
fortune

Welcome visitors, every male and female,

men and women, boys and girls,

to a place holy to the Nymphs and Pan and Hermes,

Lord Apollo and Herakles and his companions [fem.],

the cave of Chiron, and of Asklepios and Hygeia.

Theirs is the place, and all the sacred things in it,

growing things and tablets and dedications and many gifts.

The Nymphs made Pantalkes a gentleman

they who walk these places; and made him overseer.

He tended these plants and shaped things with his hands

and in return they gave abundance for all his days.

Herakles gave him strength, excellence and power

with which he smote the stones and made a way up.

Apollo and his son Hermes give

health and prosperous living through the whole age;

Pan gave laughter and good cheer and righteous unrestraint;

Chiron gave him to be wise and a poet.

But go up with good fortunes. Let all sacrifice,

pray, and enjoy yourselves. Forgetfulness of all cares

is here, and a share of good things, and victory in strife.50
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The first part of the inscription welcomes visitors and lists the deities who

are honored in the cave. The second part recounts Pantalkes’ role in the

administration of the cave as a cult site: how he created a path to the cave

opening, planted a garden outside it, and oversaw the votive offerings. The

nymphs provided the original impetus for his actions, and other deities con-

tributed to his efforts by giving him strength, health, a good living, and hap-

piness. It has been suggested that Pantalkes and Archedamos are both leg-

endary founder figures rather than historical persons, but their distinct, vivid

personalities seem to belie this view. It is possible that some of the inscrip-

tions were carved by followers rather than by the nympholepts themselves.

Yet Pantalkes could have been the author of both of the inscriptions that

bear his name, in spite of their apparent chronological separation. He might

have begun his work as a young man with the shorter inscription and com-

posed the longer one as a valedictory, summarizing his achievements and

making it clear that he expected the cave to be maintained for posterity.

(Onesagoras, the Cypriot devotee of the nymph at Kafizin, seems to have

dedicated an inscribed pot after his retirement, in which he calls himself the

good steward of the nymph.)51 In that case, the age of the dedications in the

cave, as at Vari, would indicate that votives were already being placed there

when Pantalkes began his work.

Pantalkes does not refer to himself as a nympholept, and he seems more

gregarious and self-confident than Archedamos, with his hearty invitation

to visitors and his greater skill at versification. But, as in Archedamos’ case,

it was the nymphs who conferred a special status on Pantalkes, making him

anêr agathos and episkopos. It is they who appear in the earlier inscription as

the sole recipients of his attentions (the cults of the other deities must have

accrued over the years as the cave’s reputation grew). And, like Archedamos,

he is proud of his physical labor. There have been attempts, none so far suc-

cessful, to link the Vari and Pharsalos caves historically.52 More likely than a

direct influence from Thessaly to Attica is that there was a widespread, shared

concept in the late fifth century of how devotion to the nymphs might mani-

fest itself.

This religious mentality was still in force when Onesagoras worshiped a

nymph at a cave in third-century Cyprus, though there are some noticeable

differences. Onesagoras’ cave, in spite of his own enthusiasm, did not be-

come a place of pilgrimage like the caves of Vari and Pharsalos. The cult was

of interest only within Onesagoras’ own circle of associates and quickly faded

when Onesagoras died (5.1.13). As late as the third century C.E., we find an

unusual degree of devotion to the nymphs attested in the gravestone inscrip-

tion of one Chrysogonos of Kos, who calls himself latris numphôn, “servant”

of the nymphs.53

Gender and sexuality appear to be significant in the phenomenon of nym-

pholepsy as a whole. It is certainly no coincidence that the male Bakid prophets

were thought to be possessed by nymphs, while the Sibyls and the Pythia

were possessed by Apollo. Possession may be understood in sexual terms, so
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that the possessing deity acts as an overmastering sexual partner (as in Vergil’s

famous description of the Sibyl’s struggle with Apollo).54 Obviously, male

possession by female deities raises interesting questions of sex-role reversal.

Though none of our sources explicitly address this aspect of nympholeptic

prophecy, such a role reversal should not be surprising in view of similar

reversals in the mythological material: not only is Hylas passively possessed

by lustful nymphs, but Rhoikos and Daphnis are punished for indiscretions by

their nymph mistresses (2.4.1, 2.5.1). For devotional nympholepts, similar

dynamics might have been at work.55 The use of titles such as despotis for the

nymph and other language that suggests the subordination of the devotee to

the nymphs’ will might have had erotic connotations. There are no attested

examples of female nympholepts except in the mythological and funerary

materials, where they are thought of as joining the company of the nymphs.

One outstanding instance of nympholepsy remains to be discussed. Near

Plataia on the border of Attica and Boiotia was a well-known cave of the

nymphs, which today remains unidentified. According to Pausanias, it lay

on Mount Kithairon about two miles down from the site of the altar for

the Great Daidala. “There is the cave of the Kithaironides nymphs, called

the Sphragidion, and there is a story that the nymphs used to give oracles

[manteusthai] there in the old days.” The cave came to the attention of au-

thors like Pausanias not because of its oracles but because it figured in a

Delphic oracle concerning the battle of Plataia. Upon Mardonios’ invasion

in 479, Aristides received a response from the Pythia assuring him that the

Athenians would be victorious if they made prayers to Zeus, Hera Kithaironia,

Pan, and the Sphragitic nymphs and sacrificed to seven heroes. These were

all deities of the area around Plataia, where the battle was expected to take

place.56 After the war, the tribe Aiantis, because of its great valor in the battle,

was chosen to conduct sacrifices for the Sphragitic nymphs on behalf of the

whole city, with the victims and other paraphernalia provided at state ex-

pense. Thus, the state’s interest in the cult developed only through a quirk

of fate; had it not been for the war, the cave would have remained an ob-

scure site of purely local interest, as described by Plutarch: “The cave was

on one of the peaks of Kithairon facing the summer sunsets, and in it there

was also an oracle [manteion] in former days. Many of the locals, whom they

called nympholepts, were possessed [kateichonto].”57

This account is of particular interest because it brings together elements of

the phenomenon of nympholepsy that remain separate in the rest of our

evidence. Nympholepsy occurs as a result of the supernatural influence that

emanates from a specific site, the Sphragidion. This recalls Sokrates’ state-

ment in the Phaedrus that his altered mental state was linked to the location

itself: the shrine of the nymphs and Acheloös on the Ilissos River. As in that

dialogue, not everyone who inhabits or visits the place is affected; only cer-

tain individuals seem susceptible to the state of nympholepsy. On the other

hand, we hear of “many” possessed persons in connection with this cave, a

fact that diverges significantly from the evidence of Archedamos, Pantalkes,
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and Onesagoras, all isolated individuals who associated themselves with caves.

In the community around the Sphragidion, nympholepsy seems to have been,

if not a group phenomenon, at least a recognized characteristic of the resi-

dents. Moreover, this characteristic probably worked to benefit the com-

munity, since outsiders would have visited and brought offerings for the

purpose of consulting the oracle.

The name of the Sphragitic nymphs presents something of a mystery.

Sphragidion, the name of the cave, derives from the word sphragis, “seal” or

“signet ring.” The same word is used in enigmatic fashion by Theognis, who

speaks of placing a “seal” upon his utterances lest they be stolen or altered.58

Ford has offered an interpretation of the Theognidean passage, which I think

applies equally well to the Sphragitic nymphs. In his reading, the metaphorical

application of the seal is not an assertion of authorship but of authority. The

concern was not that verses be attributable to a specific author, but that their

essential soundness, as products of divine inspiration, be identifiable.59 Seals

were used to guarantee the genuineness of documents, that of oracles in

particular. The authenticity of oracles, which carried a great deal of political

weight, was a matter of great moment in the archaic period. Hipparchos, for

example, expelled the chresmologue Onomakritos from Athens when he was

discovered tampering with an oracle of Musaios. Theognis, with regard to

poetry, insists that no one shall “substitute an inferior thing for the genuine

[esthlon] thing that is there.” And later in the corpus, we hear of the duty

owed by the theoros to whom an oracular response is entrusted: “You will

not find any remedy if you add anything, nor will you escape from veering,

in the eyes of the gods, if you take anything away.” Poetic authority, which

derives from the Muses, and oracular authority, which derives from other

gods, such as Apollo or the nymphs, are two sides of the same coin.60

Thus it seems possible that the name applied to our nymphs and their cave

referred specifically to their oracular authority. The symbolic power of the

sphragis might also have been at work in the Korykian cave, where the exca-

vators found an extraordinary accumulation of signet rings (5.1.5). These are

uniformly of cheap quality, made of bronze or lead rather than gold and sil-

ver, but display a wide range of iconography, most of it not immediately

relevant to the nymphs. Apparently, it was the dedication of the signet itself,

not the scene upon it, that pleased the oracular goddesses.

1.4 Nymphs in Greek Poetry

1.4.1 Homer, Hesiod, and the

Homeric Hymns

In the Homeric epics, our earliest literary sources, the nymphs already have

most of their defining characteristics. The picture that we find in Homer,

furthermore, proves to be remarkably stable through time, with only a few
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major developments occurring later. The word numphê is used from the

beginning to mean both “bride” and “female water/landscape deity.” In

addition, both Helen and Penelope are addressed flatteringly as numpha philê,

presumably referring to their status as sexually desirable wives.61

Toward the end of the Iliad, Zeus tells Themis to summon all the gods to

a council. Even the gods who inhabit the surface of the earth are included,

and virtually all come to the palace of Zeus on Olympos:

ou[te ti" ou\n potamw'n ajpevhn novsf! !Wkeanoi'o,
ou[t j a[ra numfavwn, ai{ t j a[lsea kala; nevmontai
kai; phga;" potamw'n kai; pivsea poihventa. (Hom. Il. 20.7–9)

None of the rivers was absent, except Okeanos, nor any of the

nymphs who inhabit the lovely groves and the springs of rivers and

the grassy meadows.

The nymphs are listed together with the rivers, an association that will long

continue. The homes of the nymphs are enumerated: groves, springs, and

meadows. Odyssey 6.123–24 adds mountains to the formulaic list of places

where one is likely to find nymphs. The standard Homeric parentage of the

nymphs is provided somewhat earlier in this book, in the famous simile that

compares Nausikaä among her maidens to Artemis surrounded by a chorus

of nymphs:

th/' dev q j a{ma nuvmfai, kou'rai Dio;" aijgiovcoio,
ajgronovmoi paivzousi: gevghqe dev te frevna Lhtwv:
pasavwn d j uJpe;r h{ ge kavrh e[cei hjde; mevtwpa,
rJei'av t j ajrignwvth pevletai, kalai; dev te pa'sai: (Hom. Od. 6.105–8)

and with her dance the nymphs of the wild places, the daughters of

aigis-bearing Zeus, and Leto is delighted in her heart; for above them

all she holds her head and easily outshines them, though all are

lovely.

The phrase “daughters of aigis-bearing Zeus” is the usual formula applied to

the nymphs (though it is not exclusive to them), and the nymphs are pro-

vided no alternative genealogies in Homer except in special cases like those

of Kalypso, whose father is Atlas, or the daughters of Helios, Phaëthousa and

Lampetië.62 The nymphs’ association with Artemis will remain a fixture in

epic contexts though rare in other genres and only occasionally attested in

cult (3.2.2).

Returning to the Iliad, we find the earliest examples of what will later

become a staple of folktales, the idea that nymphs sometimes couple with

mortal men (2.2). Homer relates the genealogies of several Trojans and Tro-

jan allies killed in battle, and he mentions that their parentage is unusual:
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Drh'son d j Eujruvalo" kai; !Ofevltion ejxenavrixe:
bh' de; met j Ai[shpon kai; Phvdason, ou{" pote nuvmfh
nhi`" !Abarbarevh tevk j ajmuvmoni Boukolivwni.
Boukolivwn d j h\n uiJo;" ajgauou' Laomevdonto"
presbuvtato" geneh/', skovtion dev eJ geivnato mhvthr:
poimaivnwn d j ejp j o[essi mivgh filovthti kai; eujnh'/
hJ d j uJpokusamevnh didumavone geivnato pai'de. (Hom. Il. 6.20–26)

Now Euryalos slaughtered Opheltios and Dresos, and went after

Aisepos and Pedasos, whom the naiad nymph Abarbareë once bore to

noble Boukolion. Boukolion himself was the son of haughty

Laomedon, eldest born, but his mother conceived him in secrecy.

While herding his flocks he [Boukolion] made love with the nymph,

and she became pregnant and bore twin boys.

This is the first recorded use of naïs (naiad), a term indicating that Boukolion’s

lover was a spring nymph. Boukolion, “the cowherd,” was the illegitimate

son of the Trojan king Laomedon and the nymph Kalybe, according to

Apollodorus, and like his father sired offspring with a nymph (Abarbareë) in

an illicit encounter. Their sons, Aisepos and Pedasos, were eponyms of a river

and town in the Troad.63 The description of Boukolion looks forward to

pastoral themes that would later become popular (4.9.1).

The motif of a mortal’s sexual encounter with a naiad nymph recurs twice

more in the Iliad:

e[nqa polu; prwvtisto" !Oi>lh'o" tacu;" Ai[a"
Savtnion ou[tase douri; metavlmeno" ojxuoventi
!Hnopivdhn, o}n a[ra nuvmfh tevke nhi`" ajmuvmwn
]Hnopi boukolevonti par j o[cqa" Satniovento". (Hom. Il. 14.442–45)

First then, swift Aias, son of Oileus, rushed out and stabbed with his

sharp spear Satnios, Enops’ son, whom the excellent naiad nymph

bore to Enops as he tended his herds by the Satnioeis River.

!Ifitivwna
ejsqlo;n !Otruntei?dhn polevwn hJghvtora law'n,
o}n nuvmfh tevke nhi`" !Otrunth'i> ptolipovrqw/
Tmwvlw/ u{po nifoventi ^Udh" ejn pivoni dhvmw/: (Hom. Il. 20.382–85)

[Achilles killed] Iphition, the noble son of Otrynteus and a lord

over many people, whom a naiad nymph bore to Otrynteus, sacker

of cities, under snowy Tmolos in the rich countryside of Hyde.

In all three of the passages I have cited, the nymphs or their offspring are

associated with specific local topography: the Satnioeis River, the eponyms

Aisepos and Pedasos, and Mount Tmolos in Lydia. In the Iliad, such encoun-



What Is a Nymph? 23

ters happen only to the Trojans and their allies and are absent from the

genealogies given for the Achaians. Apparently, the motif of the mortal herds-

man who is loved by a local nymph was at first confined to Asia Minor; Griffin

has suggested that it is in origin a variation of the union of the Great God-

dess with a mortal consort (2.5.2). Unions between nymphs and mortals,

however, were not unknown to the Achaians, for Achilles was born of Peleus

and the unwilling Nereid, Thetis.

In book 6 of the Iliad, we hear how Achilles killed Andromache’s family,

including her father:

kata; d j e[ktanen !Hetivwna,
oujdev min ejxenavrixe, sebavssato ga;r tov ge qumw/',
ajll j a[ra min katevkhe su;n e[ntesi daidalevoisin
hjd j ejpi; sh'm j e[ceen: peri; de; pteleva" ejfuvteusan
nuvmfai ojrestiavde", kou'rai Dio;" aijgiovcoio. (Hom. Il. 6.416–20)

He killed Eëtion, but did not strip his armor, for he felt scruples at

this. But he burned the body with its cunningly wrought armor, and

piled a grave mound over it, and the mountain nymphs, daughters of

aigis-bearing Zeus, planted elm trees about it.

The participation of the mountain nymphs in the hero’s funeral is intrigu-

ing. Why did they honor Eëtion thus? Did Eëtion, like some of the other

Asiatic noblemen, have a liaison with a nymph? Or is this an early example

of the pathetic fallacy, whereby the natural world, personified in the nymphs,

expresses its sorrow at his death? Certainly, the respect shown by the nymphs

seems to parallel the actions of Achilles in seeing to Eëtion’s funeral.

Andromache’s father was such a great man that even his enemy honored

him, while the nymphs came out of the mountains to do the same. This

passage is later imitated more than once, and the nymphs are said to plant

trees on the graves of Protesilaus and other heroes (1.4.4).

In the last book of the Iliad, Achilles tells Priam the story of Lydian Niobe,

who dared to compare herself to Leto and was punished by the loss of her

children and by metamorphosis into a stone. Priam must eat in spite of his

grief, for even Niobe once did so:

h} d j a[ra sivtou mnhvsat j, ejpei; kavme davkru cevousa.
nu'n dev pou ejn pevtrh/sin ejn ou[resin oijopovloisin
ejn Sipuvlw/, o{qi fasi; qeavwn e[mmenai eujna;"
numfavwn, ai{ t j ajmf j !Acelwvi>on ejrrwvsanto,
e[nqa livqo" per ejou'sa qew'n ejk khvdea pevssei. (Hom. Il. 24.613–17)

But when she was worn out with weeping, she remembered her

food. And now somewhere among the rocks, in the lonely mountains

of Sipylos, where they say are the couches of the divine nymphs who
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dance around the river Acheloios, there even as a stone she nurses her

sorrows from the gods.

Here again, the nymphs are at home beside mountain and river. They en-

gage in one of their favorite activities, dancing, and they have “couches” or

“beds,” probably in a cave. The habitations of the nymphs were often imag-

ined to contain furniture of a sort, perhaps suggested by the natural rock

formations found in caves. This is the case with the cave of the nymphs on

Thrinakia, the home of the Sun’s cattle:

h\mo" d j hjrigevneia favnh rJododavktulo" !Hwv",
nh'a me;n wJrmivsamen, koi'lon spevo" eijseruvsante":
e[nqa d j e[san numfevwn kaloi; coroi; hjde; qovwkoi. (Hom. Od.

12.316–18)

As soon as early-born, rosy-fingered Dawn appeared, we dragged up

our ship and drew her into a hollow cave, and there were the lovely

dancing floors and seats of the nymphs.

And, again, in the cave of the nymphs on Ithake, there are wonderful

furnishings:

aujta;r ejpi; krato;" limevno" tanuvfullo" ejlaivh,
ajgcovqi d j aujth'" a[ntron ejphvraton hjeroeidev",
iJro;n numfavwn, ai} nhi>avde" kalevontai.
ejn de; krhth'rev" te kai; ajmfiforh'e" e[asi
lavi>noi: e[nqa d j e[peita tiqaibwvssousi mevlissai.
ejn d j iJstoi; livqeoi perimhvkee", e[nqa te nuvmfai
favre j uJfaivnousin aJlipovrfura, qau'ma ijdevsqai:
ejn d j u{dat j ajenavonta. duvw dev tev oiJ quvrai eijsivn,
aiJ me;n pro;" borevao kataibatai; ajnqrwvpoisin,
aiJ d j au\ pro;" novtou eijsi; qewvterai: oujdev ti keivnh/
a[ndre" ejsevrcontai, ajll j ajqanavtwn oJdov" ejstin. (Hom. Od.

13.102–12)

At the head of the harbor is a long-leafed olive tree, and near it is a

pleasant, shadowy cave sacred to the nymphs called naiads. In it are

stone mixing bowls and jars and there too the bees store honey. And

in the cave are long looms of stone, where the nymphs weave sea-

purple cloth, a wonder to see, and there are ever-flowing springs.

There are two doors: that toward the north wind is the way down for

humans; but that toward the south wind is holy indeed. Men do not

enter by that way, but it is the path of the immortals.

The elements of the Homeric nymph cave often reappear in later cult and

literature. The nymphs’ abode is always described as a pleasant, cool place.

A tree or grove stands outside, while in or near the cave is a water source.
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These scenes influenced the motif of the locus amoenus so familiar in later Greek

literature. Here, too, for the first time, we see the close association of nymphs

and bees in Greek thought. This link must be due to the fact that the wild

bees’ favorite homes were tree trunks and caves, also two principal haunts of

nymphs. The two entrances, one for mortals and one for gods, reappear in

later descriptions of nymph caves (1.4.5).

In the Ithakan portions of the Odyssey, we also get a first look at the cultic

relationship between mortals and nymphs. As Odysseus begins to realize he

has reached Ithake at last, Athena tells him that he will recognize his home

beyond doubt by the landmark of the nymphs’ cave:

tou'to dev toi spevo" eujru; kathrefev", e[nqa su; polla;"
e[rdeske" nuvmfh/si telhevssa" eJkatovmba":
tou'to de; Nhvritovn ejstin o[ro" kataeimevnon u{lh/. (Hom. Od.

13.349–51)

This is the vaulted cave, where you used to offer to the nymphs many

complete hekatombs; and here is Mount Neriton, clothed in trees.

According to Athena, it was Odysseus’ regular practice to offer hekatombs,

costly sacrifices that traditionally consisted of a hundred oxen. This is a gen-

erous offering indeed for nymphs, and one that is unparalleled in later litera-

ture and cult, though animal sacrifices for the nymphs are common enough.

When Odysseus recognizes his home, he first kisses the earth, then prays to

the nymphs:

nuvmfai nhi>avde", kou'rai Diov", ou[ pot j ejgwv ge
o[yesq j u[mm j ejfavmhn: nu'n d j eujcwlh'/" ajganh/'si
caivret j: ajta;r kai; dw'ra didwvsomen, wJ" to; pavro" per,
ai[ ken eja/' provfrwn me Dio;" qugavthr ajgeleivh
aujtovn te zwvein kaiv moi fivlon uiJo;n ajevxh/. (Hom. Od. 13.356–60)

You naiad nymphs, daughters of Zeus, I never thought I would see

you again, but now I greet you with loving prayers. And I will give

gifts too, as before, if the daughter of Zeus, she that drives the spoil,

will graciously allow me to live, and bring to manhood my dear son.

Clever Odysseus divides his prayer between the goddesses of his home and

the powerful Olympian who stands before him. The Ithakan nymphs are

never presented as active players in the narrative the way Athena is. We see

places associated with them, and we hear characters praying to them, but

they do not show themselves. Odysseus is now back in the “real” world as

opposed to the fantastic world of his travels, and the only overt supernatural

element in the Ithakan narrative is Athena herself. On the other hand, the

unseen presence of the nymphs is constantly suggested. By a sort of divine

metonymy, they are the island itself, and they represent all that Odysseus is
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struggling to regain, homecoming in every sense of the word—not merely a

physical homecoming and reclaiming of the land but recognition of his true

identity.64 In spite of Odysseus’ craftiness, there is a special poignancy about

his prayer to the nymphs, native goddesses of the island. This scene is the

first of a series of emotional reunions, which bring Odysseus ever closer to

the ultimate meeting with his bride, Penelope. Near the town is another cult

place of Ithakan nymphs, a classic locus amoenus:

a[steo" ejggu;" e[san kai; ejpi; krhvnhn ajfivkonto
tukth;n kallivroon, o{qen uJdreuvonto poli'tai,
th;n poivhs j #Iqako" kai; Nhvrito" hjde; Poluvktwr:
ajmfi; d j a[r j aijgeivrwn uJdatotrefevwn h\n a[lso",
pavntose kukloterev", kata; de; yucro;n rJeven u{dwr
uJyovqen ejk pevtrh": bwmo;" d j ejfuvperqe tevtukto
numfavwn, o{qi pavnte" ejpirrevzeskon oJdi'tai: (Hom. Od. 17.205–11)

They came to a fair-flowing wrought fountain, whence the towns-

people drew water. Ithakos had made it, and Neritos, and Polyktor,

and completely encircling it was a grove of water-nourished poplars.

Cold water flowed down from the rock above, and on the top was

built an altar of the nymphs where all passers-by made offerings.

Nymphs preside at the water sources used by the townsfolk as well as those

in the rural and wild areas. This fountain is a krênê, a built fountain with a

spout and basin, rather than a simple spring welling out of the ground. It

was built by Ithakos, Neritos, and Polyktor, apparently the first colonists of

the island. Ithakos is the eponymous hero of the island, while Neriton is one

of its mountains. As in the Iliadic descriptions of nymphs in the Troad, the

Ithakan nymphs here are closely associated with topography and aboriginal

heroes. We learn that it was customary for anyone passing by to pay his or

her respects to the nymphs; this also was true in later cult practice.65

In the humble hut of the swineherd Eumaios, we witness a private offer-

ing to the nymphs. A boar is slaughtered for the herdsmen’s evening meal,

and during the sacrificial ritual, “first offerings” of bristles from its head and

bits of flesh and fat from its limbs are made to “the immortals.” After cook-

ing the meat, Eumaios carefully carves it:

kai; ta; me;n e{ptaca pavnta diemoira'to dai?zwn:
th;n me;n i[an nuvmfh/si kai; @Ermh/', Maiavdo" uiJei',
qh'ken ejpeuxavmeno", ta;" d j a[lla" nei'men eJkavstw/: (Hom. Od.

14.434–36)

And dividing up the whole, he allotted seven portions. With a prayer

he put down one for the nymphs and Hermes, son of Maia, and the

others he distributed to each man.
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It is appropriate for Eumaios, as a herdsman, to make an offering to the nymphs

and Hermes together, for they are rustic gods who protect and increase live-

stock. (Note that Hermes is also evoked in the Ithakan landscape at the Hill of

Hermes.)66 When Odysseus meets the princess Nausikaä, the nymphs are de-

scribed as a chorus flocking about Artemis, who is taller and lovelier than they.

This epic simile has an aristocratic flavor in its themes of choral competition

and physical beauty and presents the nymphs as chaste yet desirable. With the

sacrifice of Eumaios, we have an entirely different picture of the nymphs as

the objects of veneration by a humble herdsman (the swineherd being lower

on the social ladder than any other). Nymphs were the sexual companions of

Hermes, and their cultic linkage with him promoted fertility. These two op-

posed ways of looking at nymphs, in relation to Artemis and in relation to

Hermes, continued to exist side by side in later Greek culture (3.2.2).

Homer also touches upon the role of the nymphs as guardians of herds in

book 12, in which nymphs act as divine keepers for the flocks of their fa-

ther Helios (Od. 12.131–36), and in book 9, when Odysseus and his men

arrive on a game-filled island opposite that of the Kyklopes. The nymphs of

the island are well disposed toward the visitors and allow them to partake of

the island’s wild livestock. Their abode is a locus amoenus, well watered and

green with vegetation:

aujta;r ejpi; krato;" limevno" rJevei ajglao;n u{dwr,
krhvnh uJpo; speivou": peri; d j ai[geiroi pefuvasin.

(Hom. Od. 9.140–41)

At the head of the harbor, a spring of bright water flows from

beneath a cave. And round about it poplars grow.

h\mo" d j hjrigevneia favnh rJododavktulo" !Hwv",
nh'son qaumavzonte" ejdineovmesqa kat j aujthvn.
w\rsan de; nuvmfai, kou'rai Dio;" aijgiovcoio,
ai\ga" ojreskwv/ou", i{na deipnhvseian eJtai'roi. (Hom. Od. 9.152–55)

When early-born, rosy-fingered Dawn appeared, we walked around

the island marveling at it. And the nymphs, daughters of aigis-bearing

Zeus, roused the mountain goats, so that my comrades might dine.

Finally, there are Kalypso and Kirke, both of whom seem to have an odd

intermediate status between the other nymphs in the Homeric poems and

the major goddesses, like Athena. Of the two, Kalypso is by far the more

nymphlike. In Odyssey book 5, she is called “nymph,” “queenly nymph,”

and “lovely-haired nymph.” She is also referred to numerous times as a god-

dess.67 Later, in his account of his adventures, Odysseus refers to her as “dread

goddess” and “dread goddess with human speech.”68 Kalypso lives on an

extremely remote island, Ogygië, far from the areas where either mortals or

other gods live, as Hermes ruefully remarks after his journey there. Like other
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nymphs, she inhabits a cave, which opens onto a garden so lovely it pleases

even Hermes, with trees, birds, fruiting vines, wildflowers, and four foun-

tains. Her cave dwelling, her garden, and her “abduction” of Odysseus for

sexual purposes are her most nymphlike characteristics. On the other hand,

her remote home contrasts with those of other terrestrial nymphs, who live

in relative proximity to mortals.

That the nymph Kalypso is in fact immortal and ageless in the same way as

the Olympian goddesses is integral to the narrative because of the choice she

offers Odysseus between immortality and the chance to return home. His

mortal condition (and that of Penelope) is several times contrasted with her

divine status. At table, he eats regular food, while she partakes of nectar and

ambrosia. He is forced to admit that Kalypso, as an ageless goddess, is taller

and better looking than Penelope. And Kalypso complains to Hermes that

goddess-mortal unions are always frowned upon by the gods (2.3). As we

might expect from her unusual status, Kalypso does not have a typical nymph’s

parentage (daughter of Zeus, Gaia, or a river god) but is the daughter of Atlas,

who holds up the sky at the borders of the earth. Hence it is fitting that she

lives on such a remote island at an “untold” distance. She is part of the older

generation of gods, the grandchild of the Titan Iapetos. Her status is similar

to that of the Okeanids, daughters of the Titans Okeanos and Tethys, and

Hesiod, in fact, lists her among the Okeanids (Theog. 359).

Kirke shares several epithets with Kalypso. She too is queenly, a goddess,

and lovely haired. The appellation “dread goddess with human speech” (deinê

theos audêessa), while it is used once of Kalypso, seems to belong more prop-

erly to Kirke. She is more obviously sinister, a sorceress (polupharmakos). Kirke

is called a nymph only once, in a formulaic dressing passage that is duplicated

at a similar point in the account of Kalypso (both dress in order to see Odysseus

off). She lives not in a cave but in a house built of polished stone. Within, she

sings and works the loom just as Kalypso does. Outside, there is no garden but

a wood, and the house is surrounded by her metamorphosed victims. Kirke’s

parentage, however, is divine: she is the child of Helios and an Okeanid, Perse.

Her rank seems to be confirmed by the handmaidens (amphipoloi) who serve

in her house: “they are born of the springs and groves, and the sacred rivers

that flow forth to the sea.” In other words, Kirke is served by local nymphs.

(Kalypso also has female servants, but their identity is not specified.)69

The Hesiodic corpus is much less comprehensive on the subject of nymphs

than Homer and much more enigmatic. As for the origin of the nymphs,

the Theogony says they appeared in the early stages of creation as the offspring

of the Earth:

Gai'a dev toi prw'ton me;n ejgeivnato i\son eJwuth/'
Oujrano;n ajsterovenq j, i{na min peri; pa'san ejevrgoi,
o[fr j ei[h makavressi qeoi'" e{do" ajsfale;" aijeiv.
geivnato d j ou[rea makrav, qea'n cariventa" ejnauvlou"
Numfevwn, ai} naivousin ajn j ou[rea bhsshventa. (Hes. Theog. 126–30)
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Gaia first bore starry Ouranos [Heaven], equal to herself, to enclose

her on all sides and be an ever-steadfast seat for the blessed gods. And

she brought forth long hills, lovely abodes of the goddess-nymphs

who dwell up along the wooded hills.

Hesiod does not say explicitly that the nymphs are created along with their

hills, though this is the most likely interpretation. On the one hand, it is

unexpected for them to have such pride of place in the creation, yet as we

have seen, they are inseparable from the landscape. Like Kalypso, these

nymphs are not only numphai but goddesses (theai).

More puzzling is the passage in which Hesiod describes the creation of

the Meliai immediately following Ouranos’ castration:

o{ssai ga;r rJaqavmigge" ajpevssuqen aiJmatovessai,
pavsa" devxato Gai'a: periplomevnou d j ejniautou'
geivnat j !Erinu'" te kratera;" megavlou" te Givganta",
teuvcesi lampomevnou", dolivc j e[gcea cersi;n e[conta",
nuvmfa" q j a}" Meliva" kalevous j ejp j ajpeivrona gai'an. (Hes. Theog.

183–7)

All the bloody drops that gushed forth Gaia received, and as the year

moved round she bore the strong Erinyes and the great Giants

gleaming in their armor, with long spears in their hands, and the

nymphs whom they call Meliai upon the boundless earth.

If (as most commentators agree) the Meliai are ash-tree nymphs, this passage

is the first specific reference to tree nymphs in Greek literature. Unlike the

Homeric nymphs, daughters of Zeus, these deities are earthborn and belong

to the earliest generation of gods. We also hear of Meliai in Works and Days,

where they again play a role in the primordial creation:

Zeu;" de; path;r trivton a[llo gevno" merovpwn ajnqrwvpwn
cavlkeion poivhs j, oujk ajrgurevw/ oujde;n oJmoi'on,
ejk melia'n, deinovn te kai; o[brimon: (Hes. Op. 143–45)

Father Zeus made a third race of mortal men, a bronze race from the

meliai, in no way like the silver race but terrible and strong.

Here, the term meliai seems to refer to ash trees themselves, though Proclus

thought it meant ash-tree nymphs. Hesiod may be mingling the myth of the

metallic races with another myth, which traced human origins to the trees.70

In a Hesiodic fragment, we have the earliest known discussion of the

nymphs’ lifespan. The primary characteristic of gods is their immortality, and

nymphs are sometimes said to be goddesses or godlike. Yet Hesiod is clear

that they do not have the same absolute immortality as the gods. We rarely

hear of nymphs dying, and yet a spring could dry up, and even a mighty oak

or ash tree is not immortal. According to the poet:
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ejnneva toi zwvei genea;" lakevruza korwvnh
ajndrw'n hJbwvntwn: e[lafo" dev te tetrakovrwno":
trei'" d j ejlavfou" oJ kovrax ghravsketai: aujta;r oJ foi'nix
ejnneva tou;" kovraka": devka d j hJmei'" tou;" foivnika"
nuvmfai ejuplovkamoi, kou'rai Dio;" aijgiovcoio. (Hes. fr. 304)

A chattering crow lives out nine generations of mature men, but a

stag’s life is four times a crow’s, and a raven’s life makes three stags

old, while the phoenix outlives nine ravens. But we, the rich-haired

nymphs, daughters of aigis-bearing Zeus, outlive ten phoenixes.

This is a riddling way of saying “untold numbers of years.” Relative to

humans, nymphs were immortal, but relative to the Olympian gods, they

were not.

The Theogony catalogues the offspring of the Titans Okeanos and Tethys:

first is a list of their sons, the river gods, followed by a list of forty-one daugh-

ters, which is described as a partial accounting:

tivkte de; qugatevrwn iJero;n gevno", ai} kata; gai'an
a[ndra" kourivzousi su;n !Apovllwni a[nakti
kai; potamoi'", tauvthn de; Dio;" pavra moi'ran e[cousi . . . (Hes. Theog.

346–48)

And she bore a holy race of daughters, who bring up boys to men

with the help of Lord Apollo and the rivers; this they have as their

charge from Zeus . . .

au|tai d j !Wkeanou' kai; Thquvo" ejxegevnonto
presbuvtatai kou'rai: pollaiv ge mevn eijsi kai; a[llai:
tri;" ga;r civliaiv eijsi tanivsfuroi !Wkeani'nai,
ai{ rJa poluspereve" gai'an kai; bevnqea livmnh"
pavnth/ oJmw'" ejfevpousi, qeavwn ajglaa; tevkna. (Hes. Theog. 362–66)

These are the eldest daughters born from Okeanos and Tethys, but

there are many others. For there are three thousand neat-ankled

Okeanids, who scattered far in every place alike govern the earth and

the deep waters, glorious offspring among the goddesses.

The Okeanids are primordial nymphs, daughters of the first and greatest river.

In both myth and cult, nymphs regularly act as kourotrophoi, or protectors of

the young. In the case of infants, they are imagined as nurses, while for older

children and youths they (often in conjunction with the local river and Apollo)

are protective, nurturing powers (3.1.3). In mythology, nymphs are the nurses

of numerous divine and heroic infants, most notably Zeus himself, Dionysos,

and Aineias. In another Hesiodic fragment (fr. 145.1–2), Zeus entrusts a son,

probably Minos, to the nymphs of Ide.
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A puzzling passage from the Theogony concerns Echidna, one of the many

monsters in the family of Pontos. Echidna is a hybrid creature who lives,

like a nymph, in a cave. She is

h{misu me;n nuvmfhn eJlikwvpida kallipavrhon,
h{misu d j au\te pevlwron o[fin deinovn te mevgan te

(Hes. Theog. 297–99)

half nymph, with glancing eyes and fair cheeks, and half monstrous

snake, terrible and huge

The formless sea gives rise to monstrous shapes. Immortal and ageless like

the gods and possessed of a terrible beauty, Echidna is yet a monster likely to

devour anything that passes by her lair. In the Odyssey, the parents of the

man-eating Kyklops Polyphemos are said to be Poseidon and a nymph,

Thoösa, daughter of Phorkys, who lay with the god in hollow caves (Hom.

Od. 1.71–73).

Moving on to the Homeric Hymns and fragments from the epic cycle, we

come to the most detailed and lengthy description of nymphs in all of early

Greek literature, which appears in the Homeric Hymn to Aphrodite (5.256–

75). It reminds us more of Hesiod than Homer in its strong association of

nymphs with trees and its insistence that nymphs are long-lived but not

immortal. In the Hymn, Anchises meets the goddess Aphrodite while tend-

ing his flocks on Mount Ide. He does not realize that she has disguised her-

self with the intention of seducing him, but he speculates that such a lovely

female must be a goddess of some kind. Just as Nausikaä seemed to Odysseus

to be a goddess, this strange beauty seems more than human to Anchises:

cai're a[nass j, h{ ti" makavrwn tavde dwvmaq j iJkavnei",
#Artemi" h] Lhtw; hje; crusevh !Afrodivth
h] Qevmi" hju>genh;" hje; glaukw'pi" !Aqhvnh
h[ pouv ti" Carivtwn deu'r j h[luqe", ai{ te qeoi'si
pa'sin eJtairivzousi kai; ajqavnatoi kalevontai,
h[ ti" numfavwn ai{ t j a[lsea kala; nevmontai,
h] numfw'n ai} kalo;n o[ro" tovde naietavousi
kai; phga;" potamw'n kai; pivsea poihventa. (Hom. Hymn Ven. 5.92–99)

Welcome to this house, lady, whoever of the blessed ones you are:

Artemis, or Leto, or golden Aphrodite, or well-born Themis, or

gray-eyed Athena. Or maybe you are one of the Charites, who bear

the gods company and are called immortal, or else one of the nymphs

who inhabit the lovely groves, or of those who haunt this lovely

mountain and the springs of rivers and grassy meadows.

The poet of the Hymn uses the familiar Homeric list of nymph habitations

but modifies it slightly to refer specifically to Mount Ide. This mountain was
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famous as a home of nymphs, perhaps because of its many springs and the

rivers that flowed from it into the coastal plains. We find these same nymphs

of Ide as companions of Aphrodite in a fragment of the Cypria, an epic poem

that told of the Judgment of Paris and the beginning of the Trojan war:

h} de; su;n ajmfipovloisi filommeidh;" !Afrodivth
[lacuna]

plexavmenai stefavnou" eujwvdea", a[nqea gaivh",
a]n kefalai'sin e[qento qeai; liparokrhvdemnoi,
nuvmfai kai Cavrite", a{ma de; crush' !Afrodivth,
kalo;n ajeivdousai kat j o[ro" polupidavkou  [Idh". (Cypr. fr. 5)

And laughter-loving Aphrodite with her handmaidens . . . weaving

sweet-smelling crowns, flowers of the earth, they put them upon

their heads, the bright-veiled goddesses, nymphs, and Charites, and

golden Aphrodite too, singing sweetly on the mount of many-

fountained Ide.

The love goddess is of course a successful seductress and conceives a child

with the Trojan hero. Ashamed of her association with a mortal, she wishes

him to put it about that the child’s mother is one of the beings called nymphs:

ai{ rJ j ou[te qnhtoi'" ou[t j ajqanavtoisin e{pontai:
dhro;n me;n zwvousi kai; a[mbroton ei\dar e[dousi,
kaiv te met j ajqanavtoisi kalo;n coro;n ejrrwvsanto.
th'/si de; Seilhnoi; kai; ejuvskopo" !Argeifovnth"
mivsgont j ejn filovthti mucw'/ speivwn ejroevntwn. (Hom. Hymn Ven.

5.259–63)

They belong neither with mortals nor with immortals. They live for

a long time, and eat divine food and with the immortals they join the

lovely dance. With them the Silenoi and sharp-eyed Argeiphontes

[Hermes] mate in the recesses of pleasant caves.

The nymphs, we gather, are sexually promiscuous, for they welcome Hermes

and the silens (horse men) alike, and nobody would be surprised if one of

them lay with a shepherd and conceived a child. Note that the association

with Hermes was made in the Odyssey and that the canonical spot for these

amours is the “pleasant cave.” This is the first time nymphs are paired with

silens, though the connection is logical (silens are minor rustic daimones, or

spirits). Early Athenian black-figure vases show nymphs and silens cavorting

together (3.1.1). Aphrodite continues:

geinomevnh/sin e[fusan ejpi; cqoni; bwtianeivrh/
kalai; thleqavousai ejn ou[resin uJyhloi'sin.
eJsta's j hjlivbatoi, temevnh dev eJ kiklhvskousin
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ajqanavtwn: ta;" d j ou[ ti brotoi; keivrousi sidhvrw/.
ajll j o{te ken dh; moi'ra paresthvkh/ qanavtoio
ajzavnetai me;n prw'ton ejpi; cqoni; devndrea kalav,
floio;" d j ajmfiperifqinuvqei, pivptousi d j a[p j o[zoi,
tw'n dev q j oJmou' yuch; leivpei favo" hjelivoio. (Hom. Hymn Ven.

5.265–72)

But when they are born, pines or high-topped oaks spring up with

them upon the fruitful earth, beautiful lush trees standing high on the

lofty mountains. They call them the sanctuaries of the immortals, and

mortals never cut them with an ax. But when the fate of death is

near, first those lovely trees wither where they stand, and the bark

shrivels about them and the twigs fall, and the soul of both [nymph

and tree] leaves the light of the sun together.

The concept of nymphs as tree spirits is ancient. As a belief in female tree

spirits (and spring spirits) is common to many peoples speaking Indo-

European languages, these nymphs might have a high pedigree indeed. The

terms dryad and hamadryad, though not used in this poem, became common-

place after the archaic period, and Pindar used the term isodendron, “equal

with the tree,” to describe the lifespan of a nymph. The mention of the taboo

against cutting one of these trees brings to mind the folktale pattern of the

woodsman who either cuts the tree and is punished or spares the tree and is

rewarded by the grateful nymph (2.4).

In keeping with one of their usual roles, the nymphs will act as nurses to

Aphrodite’s infant son, Aineias:

aiJ me;n ejmo;n qrevyousi para; sfivsin uiJo;n e[cousai.
to;n me;n ejph;n dh; prw'ton e{lh/ poluhvrato" h{bh
a[xousivn soi deu'ro qeaiv, deivxousiv te pai'da: (Hom. Hymn Ven.

5.273–75)

They shall keep my son beside them and nurse him. And as soon as

he reaches lovely boyhood, the goddesses will bring him here to you

and show you the child.

h]n dev ti" ei[rhtaiv se kataqnhtw'n ajnqrwvpwn
h{ ti" soi; fivlon uiJo;n uJpo; zwvnh/ qevto mhvthr,
tw/' de; su; muqei'sqai memnhmevno" w{" se keleuvw:
fasivn toi nuvmfh" kalukwvpido" e[kgonon ei\nai
ai} tovde naietavousin o[ro" kataeimevnon u{lh/. (Hom. Hymn Ven.

5.281–85)

But if any mortal man should ask you what mother got your dear son

beneath her belt, remember to tell him as I bid you: say he is the

offspring of one of the flowerlike nymphs, they who inhabit this

forest-clad hill.
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The forest-clad hill is Ide in the Troad, and the nymphs there seem eager for

male companionship. We have already seen that nymphs from this area have

intercourse with the silens and Hermes, and they bear to mortal lovers the

Trojan heroes Aisepos and Pedasos and the Trojan ally Satnios. Paris, too,

was supposed to have taken to wife a nymph of Ide (2.5.2).

Around the start of the fifth century, we find in the Homeric Hymns our

first evidence of the nymphs’ association with Pan, which was soon to be-

come prominent in cult:

!Amfiv moi @Ermeivao fivlon govnon e[nnepe Mou'sa,
aijgipovdhn dikevrwta filovkroton o{" t j ajna; pivsh
dendrhvent j a[mudi" foita/' corohvqesi nuvmfai"
ai{ te kat j aijgivlipo" pevtrh" steivbousi kavrhna
Pa'n j ajnakeklovmenai novmion qeo;n ajglaevqeiron
aujcmhvenq j . . . (Hom. Hymn Pan 19.1–6)

Muse, tell me of Hermes’ dear son, goat-footed, horned, lover of the

beat. He roams through wooded meadows with nymphs who delight

in the dance, they who tread the peak of the sheer rock, calling upon

Pan, the shepherd god, shaggy and rough . . .

The image of Pan as a musician surrounded by a chorus of dancing nymphs

quickly became canonical.

The epic poets who succeeded Homer, such as Eumelus and Asius, used

nymphs as literary devices in order to stake claims to territory and to assert

prestigious genealogical claims (4.1). This practice was characteristic of the

archaic period, and we will meet it again in the works of Pindar.

1.4.2 Lyric and Choral Poetry

The fragments of the Greek lyric poets are so meager that it is risky to gener-

alize from them. In the fragments of Sappho, for example, nymphs are not

mentioned explicitly. Sappho does pray to Kypris (Aphrodite) and the Nereids

that her brother “may arrive safely.”71 The Nereids are here protectors of sea

travelers, like Helen and the Dioskouroi. Yet the themes of Sappho’s extant

poetry overlap strikingly with the conceptual sphere of the nymphs: lush na-

ture, eroticism, nuptials. An ancient commentator, in discussing Sappho’s sub-

ject matter, wrote, “The charm is sometimes inherent in the object, such as

the gardens of the nymphs, wedding songs, love affairs, all the poetry of

Sappho.”72 These gardens of the nymphs (numphaioi kêpoi) epitomize motifs

that Sappho used again and again: the sensuous appeal of natural objects and

settings such as flowers, fruit, the splashing of cold water, light filtering through

trees. Sappho’s patron is Aphrodite, the goddess who made garlands of flowers

with the Charites and nymphs on Ide. In a fragment of the Anacreontea,

Aphrodite and the nymphs both bring to mind flowers, gardens, and blushes73:
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rJododavktulo" me;n !Hwv",
rJodophvcee" de; nuvmfai,
rJodovcrou" de; kajfrodivta
para; tw'ën sofw'n kale'itai. (Anacr. fr. 55.20–23)

Rosy-fingered dawn, rosy-armed nymphs, rosy-hued Aphrodite, so

the poets call them.

A moist garden of the nymphs is also described by Ibycus:

h\ri me;n ai{ te Kudwvniai
mhlivde" ajrdovmenai rJoa'n
ejk potamw'n i{na Parqevnwn
kh'po" ajkhvrato" . . . (Ibyc. fr. 286.1–4)

In the spring flourish Kydonian quince trees watered from flowing

rivers where [stands] the inviolate garden of the Maidens . . .

The Spartan poet Alcman described yet another such sacred spot, inhabited

by minor goddesses called Leukotheai:

Leukoqea'n ejrato;n tevmeno"
ejk Trugea'n ajniwvn, e[con
de; sivda" duvw glukhva".

tai; d j o{te dh; potamw'i kallirrovwi
ajravsant j ejrato;n televsai gavmon
kai; ta; paqh'n a} gunaixi; kai; ajndrav[si
fivlt]ata kwridiva" t j eujna'" [tu]ch'n (Alcm. fr. 4a.11–17)

[I came to] the lovely sanctuary of the Leukotheai by going up from

Trygeai, and I carried two sweet pomegranates, and when they [fem.]

had prayed to the fair flowing river that they achieve lovely wedlock

and experience those things that are [dearest] to women and men and

find a lawful marriage bed . . .

The Leukotheai, or White Goddesses, are closely related to nymphs because

of their association with the god whose river flows through their sanctuary

and the responsibility that they share in preparing the young for marriage.74

The predominance of female sexual aggressors in Sappho, a pattern shared

with extant narratives about the nymphs (2.5.1–2), is also suggestive. In addi-

tion to Aphrodite, Sappho speaks of both Selene and Eos, goddesses famous

for their love affairs with mortals. Sappho is also thought to have written of

Phaon, an Adonis-like figure who was beloved of Aphrodite and who ap-

pears on Meidian vase paintings in a sensuous garden setting surrounded by

Aphrodite’s female retinue.75
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Sappho’s compatriot Alcaeus seems to have referred to Achilles’ mother,

Thetis, as a naiad nymph (fr. 44), though she is more commonly considered

a Nereid. In another fragment, possibly a hymn to the nymphs, he invokes

the Homeric version of their parentage, though he avoids the explicit

Homeric formulation of the nymphs as Zeus’ daughters:

Nuvmfai" tai;" Divo" ejx aijgiovcw fai'si tetucmevnai" . . . (Alc. fr. 343)

They say that the nymphs created by aigis-bearing Zeus . . .

A new development in lyric and choral poetry is the frequent appearance

of Dionysos, who is accompanied by an ecstatic swarm of nymphs. The theme

of Dionysiac nurses first appeared in the Iliadic story of Lykourgos (3.1.1),

but now the nymphs appear as regular companions of the adult god, paral-

leling the popularity of the subject in contemporary vase painting. As early

as Alcman, “naiads and Lampads and Thyiads” are juxtaposed.76 In Anacreon,

we find Dionysos invoked in an erotic context:

w\nax, w|/ damavlh" #Erw"
kai; nuvmfai kuanwvpide"
porfurh' t j jAfrodivth
sumpaivzousin, ejpistrevfeai
d j uJyhla;" ojrevwn korufav":
gounou'mai se, su; d j eujmenh;"
e]lq j hJmivn . . . (Anac. fr. 357)

Lord with whom Eros the subduer and the blue-eyed nymphs and

radiant Aphrodite play, as you haunt the lofty mountain peaks, I

beseech you: come to me with a kindly heart . . .

We have already learned that the nymphs and Aphrodite are at home on a

mountain top; Dionysos too is native to this milieu. In a fragment of Pratinas,

the chorus imagines itself participating in the boisterous mountain revels with

the god and his entourage77:

ejmo;" ejmo;" oJ Brovmio", ejme; dei' keladei'n, ejme; dei'
patagei'n
ajn j o[rea suvmenon meta; nai>avdwn
oi|av te kuvknon a[gonta poikilovpteron mevlo". (Pratin. fr. 708.3–5)

Mine, mine is Bromios: it is for me to shout and stamp, racing over

the mountains with the naiads singing a song of flashing wings like

the swan.

That this image has become canonical is confirmed by a Pindaric dithyramb

in which the ecstatic rites of Dionysos and the Great Mother are combined78:
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ejn de; nai?dwn ejrivgdoupoi stonacaiv
manivai t j ajlalaiv t j ojrivnetai rJiyauvceni
su;n klovnw/. (Pind. fr. 70b.12–13)

there too the loud-sounding groans of the naiads and the ecstatic cries

are aroused in the agitation of tossing necks.

In the odes of Pindar, written for victorious athletes from various cities,

we see nymphs in a different light. An individual nymph is elevated to rep-

resent the city itself; she personifies at once the land, its familiar topographi-

cal features, and the local mythic genealogy. These nymphs take honored

positions at the beginning or end of many odes and are usually apostrophized,

or addressed directly, by the poet.79 An ode for Psaumis of Kamarina begins:

@Uyhla'n ajreta'n kai; stefavnwn a[wton glukuvn
tw'n Oujlumpiva/, !Wkeanou' quvgater, kardiva/ gelanei'
ajkamantovpodov" t j ajphvna" devkeu Yauvmiov" te dw'ra: (Pind. Ol. 5.1–3)

Daughter of Okeanos, with a glad heart receive this finest sweet

reward for lofty deeds and crowns won at Olympia, gifts of the

tirelessly running mule-car and of Psaumis.

The “daughter of Ocean” is the nymph of the lake also called Kamarina. If

it were not for this epithet, we would assume that Pindar was simply apos-

trophizing the city. In Olympian 4.10–12, similar ambiguity is present: “Psaumis

who, crowned with Pisan olive, is eager to arouse glory for Kamarina.” Pindar

refers at once to both nymph and city.80

Often the nymph is the eponym of the city and is therefore a named indi-

vidual. However, in an ode for Ergoteles of Himera in Sicily, Pindar refers

to a group of unnamed nymphs:

nu'n d j !Olumpiva/ stefanwsavmeno"
kai; di;" ejk Puqw'no" !Isqmoi' t j, !Ergovtele",
qerma; Numfa'n loutra; bastavzei" oJmi-

levwn par j oijkeivai" ajrouvrai". (Pind. Ol. 12.19)

But now, having won a crown at Olympia, and twice from Pytho

and at the Isthmos, Ergoteles, you exalt the nymphs’ warm baths,

living by lands that are your own.

“The nymphs’ warm baths” is metonymy for Himera, famed then and now

for its hot springs. Hence the nymphs, even if not obvious personifications,

represent the city as a whole in one of its famous natural features. The nymphs

of the baths were important enough to be depicted on Himera’s coins (4.10.4,

figure 1.2).

Another named example is Aigina, nymph of the island in the Saronic gulf

(4.3.3). Aigina was the most famous daughter of the river Asopos, which flows
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south of Thebes. The myth had it that Zeus abducted Aigina and brought

her to the island, which henceforth took her name:

uJdavt<ess>i d j ejp j  jAs[w-
pou' p[ot j aj]po; proquvrwn baquvkol-
pon ajn≥e≥revyato parqevnon
Ai[ginan: tovte cruvseai aj-
evro" e[kruyan kom[a]i
ejpicwvrion katavskion nw'ton uJmevteron,
i{na lecevwn ejp j ajmbrovtwn . . . (Pind. fr. 52f. 134–40)

By the waters of the Asopos, he once carried off from her portal the

deep-bosomed virgin, Aigina. Then the golden tresses of the air hid

the shadowy ridge of your native land, so that in an immortal bed . . .

Aigina bore Aiakos, who had a great reputation for justice and was often

said to be a judge in the underworld. Aiakos, in turn, mated with Cheiron’s

daughter Endaïs and sired Peleus and Telamon, the respective fathers of

Achilles and Ajax. At the end of Pythian 8, the poet addresses this ancestral

nymph and makes a request:

Ai[gina fivla ma'ter, ejleuqevrw/ stovlw'/
povlin tavnde kovmize Di; kai; krevonti su;n Aijakw'/
Phlei' te kajgaqw'/ Telamw'ni suvn t j  jAcillei'. (Pind. Pyth. 8.98–100)

Dear mother Aigina, on its voyage of freedom safeguard this city,

together with Zeus and king Aiakos, Peleus and noble Telamon, and

with Achilles.

Figure 1.2 Coin from Thermai

Himereiai: three nymphs. Photo

copyright British Museum.
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The nymph is here a sort of tutelary spirit, presumed to have the power to

give (or at least encourage) prosperity in cooperation with the local heroes.

In time of peril (here, on the eve of Aigina’s loss of independence to Athens),

a prayer to her is appropriate.81 She is “mother” as the ancestor of a great

line of heroes and also in the sense that she nourishes and watches over the

land named for her.

Nagy has emphasized the importance of the ancestral hero in Pindar’s vic-

tory odes; such heroes, he suggests, reflect the prestige of elite groups in the

polis. In the Aiginetan odes (about a quarter of the total extant), we find

“the notion of the Aiakidai [a local family] as a totality consisting of the body

of the ancestor Aiakos and an unbroken succession of descendants.”82 What

then is the significance of the nymphs whom Pindar so often invokes? They

seem to represent the polis itself or the land it sits on, as opposed to the more

narrowly defined, elite groups who claimed descent from the heroic ances-

tor. The eponymous nymph of the city, she who is represented on its coins,

cannot be claimed by any one family.83

Pindar was not the first to make a point of genealogies; the Hesiodic Ehoeae,

now fragmentary, was organized around a list of (mostly mortal) females who

bore the great heroes. But Pindar does emphasize the connection between

local nymphs and civic identity more than any previous author. This reflects

a historical trend rather than Pindar’s own eccentricity, for the coins of sev-

eral cities show these local nymphs. Some, such as Aigina, are better attested

than others, but the pedigrees of those mentioned by Pindar do not seem to

stretch back very far (Aigina, for all the ancient sound of the myth, is not

well attested as the mother of Aiakos until the fifth century, when she be-

comes prominent in Pindar and in vase paintings).84 This special role of

the individual nymph as city emblem is characteristic of the late archaic

and early classical periods, when competition between poleis was perhaps

at its strongest.

Genealogy could also be used to establish mythic links between friendly

cities. By making Aigina and Thebe twin daughters of Asopos, Pindar al-

ludes to Thebes’ and Aigina’s shared ideologies (both were conservative, aris-

tocratic, and hostile to Athens). In another ode, a connection is established

between Pindar’s Thebes and the Arkadian city Stymphalis, homeland of the

athlete Hagesias; Thebe had Arkadian roots, for her mother was Metope, a

nymph of the river Stymphalis.85

The abduction of the nymph by a god and her relocation in a new home

are popular mythic motifs because they establish links between mother city

and colony, or they give a less-distinguished town a better pedigree by align-

ing it with a greater one. In these genealogies of the Greek families (as op-

posed to the Homeric ones we saw for the Trojans and their allies), the nymph

usually has a divine partner, one of the major gods. Aigina was paired with

Zeus, Kyrene with Apollo, and so on.86 A fragment of the Boiotian poet

Corinna tells of the daughters of Asopos, nine of whom were abducted by

gods. Asopos is at first angry at this high-handed behavior, she writes, until
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a seer, apparently the local hero Akraiphen, explains to him the future of his

family:

ta'n de; phvdw[n tri'" m]e;n e[ci
Deu;" patei;[r pavntw]n basileuv",
tri'" de; povnt[w ga'me] mevdwn
P[otidavwn, t]a'n de; doui'n
Fu'bo" levkt[ra] kratouvni,

ta'n d j i[an Mhv[a"] ajgaqo;"
ph'" @Erma'": ou{[t]w ga;r  [Erw"
kh; Kouvpri" piqevtan, tiw;"
ejn dovmw" bavnta" kroufavdan
kwvra" ejnniv j eJlevsqh:

thv pok j eiJrwvwn genevqlan
ejsgennavsonq j eiJm[iqiv]wn,
ka[ssonqh p[o]lou[sp]erive"
t j ajgeivrw t!: ej" [m]a[ntos]ouvnw
trivpodo" w{it[. . . . . . .]. (Cor. fr. 654.12–26)

And of your daughters, father Zeus, king of all, has three; and

Poseidon, ruler of the sea, married three; and Phoibos is master of the

beds of two of them, and of one Hermes, good son of Maia. For so

did the pair Eros and the Kyprian persuade them, that they should go

in secret to your house and take your nine daughters. One day they

shall give birth to a race of heroes half-divine, and they shall be

fruitful and ageless; so [I was instructed] from the oracular tripod.

With this explanation, Asopos is satisfied, and his anger changes to joy. The

rest of the tale is too fragmentary to interpret, except that the local moun-

tains Parnes and Kithairon join the conversation.

This notion of heroes mothered by nymphs plays a prominent role in the

extant fragments of Corinna; she also speaks of

jWriv[wna] mevgan
kh; penteiv[kont!] ouJyibiva"
ph'da[" ou{" nouv]mfhsi mig[iv]"
tevketo . . . (Cor. fr. 655.14–16)

great Orion and the fifty sons of high strength whom [he fathered] by

intercourse with nymphs.

A look back at Corinna fr. 654.27–31 assures us that among these very sons

of nymphs was the seer Akraiphen, who prophesied to Asopos. The same

theme of heroes as the progeny of nymphs and gods appears in Pindar, who

tells of the Okeanid consort of Apollo, Melia. She bore to Apollo the sons
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Teneros, a prophet, and Ismenios, who gave his name to the local river and

to the temple itself, the Ismenion (4.3.1).

For the Boiotians, then, the generation of heroes from whom they them-

selves were descended had been the result of unions between two categories

of deities: first, the Olympian gods (or heroes of godlike stature, such as Orion)

and second, the rivers and their female offspring. The first group provided a

link to the other Greeks, who shared with the Boiotians Zeus, Apollo,

Poseidon, and Hermes. The prestige of naming an Olympian god as one’s

progenitor cannot be underestimated, as Theseus’ struggle to prove his di-

vine paternity shows. Yet, in their own way, the humbler Asopos and his

daughters, and Melia, are as important in the genealogies because they pro-

vide a crucial link to to the local landscape. Apollo is the god of the Ismenion,

yet Pindar’s attention is mostly bestowed upon Melia, who makes this temple

of Apollo unique. According to Vivante, Melia, Metope, Asopos, and the

others “underlie the delicate and elusive relations which bind places to the

sense of divinity emanating from them.”87

Pindar disagrees with Homer that the nymphs are “daughters of aigis-bearing

Zeus.” Instead, he gives them an older and thus more awe-inspiring history

akin to that described in the Theogony. Kyrene’s grandmother Kreousa is a

daughter of Gaia; thus she belongs to the first generation of created beings.

The Theban nymph Melia is a daughter of Okeanos, as is Kamarina.

1.4.3 Tragedy and Comedy

In the poetry of the classical period, which was dominated by cosmopolitan

Athenian dramatists, the nymphs became less visible, even as their rural cults

enjoyed a period of peak activity.88 Tragedies, of course, dealt primarily with

mortal heroes and heroines; most passages of interest to us here appear in the

choral sections of the plays, which employ a wide spectrum of subjects for

meditative commentary upon the characters and events in the plot. The tra-

gedians, like most extant authors of the classical period, belong to Athens,

but their treatment of nymphs echoes that of the more geographically di-

verse archaic materials. The picture presented in Homer, Hesiod, and other

archaic poetry is not substantially changed (though city nymphs, like those

in Pindar, are unusual). Nymphs continue to be linked with gods who have

rural or pastoral associations: Dionysos, Hermes, Pan, and Apollo.89 A cho-

rus in Sophocles’ Oedipus Tyrannus speculates on the mysterious origins of

their king:

Tiv" se, tevknon, tiv" s j e[ti-
kte ta'n makraiwvnwn a[ra
Pano;" ojressibavta pa-
tro;" pelasqei's!_ h] sev g j eujnavteirav ti"
Loxivou_ tw/' ga;r plavke" ajgrovnomoi pa'sai

fivlai:
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ei[q j oJ Kullavna" ajnavsswn,
ei[q j oJ Bakcei'o" qeo;"
naivwn ejp j a[krwn ojrevwn eu{-
rhma devxat j e[k tou
numfa'n eJlikwpivdwn, ai|"
plei'sta sumpaivzei. (Soph. OT 1099–1109)

Who of the blessed ones [i.e., nymphs] bore you, child, lying with

mountain-roving father Pan? Or did a bedmate of Loxias [Apollo]

give you birth? For all the grassy slopes are dear to him. Or was it the

ruler of Kyllene [Hermes] or the Bacchic god dwelling on the high

hills that received you as a foundling child from the dark-eyed

nymphs, with whom he dances the most?

Thus Oedipus is imagined to be the offspring of a nymph and one of the gods

with whom they consort. These idylls with gods of a pastoral or rustic charac-

ter seem to belong to the lore of the humble, while myths of a nymph’s union

with Zeus or Poseidon to produce a city founder or heroic ancestor (as in Pindar)

are products of the urban elites. This passage suggests a folkloric belief that an

abandoned infant, perhaps found in the shelter of a cave, might be the child of

a nymph.90 In Greek myths, both nymphs and mortal women are said to ex-

pose their infants, though their motivations seem to be different. For a hero-

ine, the motive is shame at an illegitimate birth or actual persecution (usually

by her father or other relatives). Nymphs expose their children or give them

into the keeping of others because they are by nature free of familial responsi-

bilities. Paradoxically, nymphs often act as nurses, but the infants they care for

belong to someone else. Typically, too, a group shares responsibility for the

child, as in the cases of Aineias and the hero Rhesos (4.7.2).

Dionysos’ divine nurses make an appearance in the Oedipus at Colonus,

when the chorus characterizes their sacred grove as a place

i{n j oJ Bakciwv-
ta" ajei; Diovnuso" ejmbateuvei
qeivai" ajmfipolw'n tiqhvnai". (Soph. OC 680)

where the reveler Dionysos ever treads, companion of the goddesses

who nursed him.

In the Hippolytus, Euripides compares Herakles’ unwilling bride, Iole, who

was raped during the sack of Oichalia, to “a running naiad or a bacchant.”91

The nymph and the bacchant have in common their physical freedom, their

wildness, and a certain sexual vulnerability that is associated with their “out-

door” status (though fight and flight are both possible options in the face of

attack). The description of the running naiad, in the context of Iole’s rape,

recalls another Euripidean passage, which describes Pan’s rape of a nymph

in a cave:
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nuvmfa ti" oi|a nai`"
o[resi fugavda novmon iJei'sa
goerovn, uJpo; de; pevtrina ømuvcalaØ guvala
klaggai's<i> Pano;" ajnaboa' gavmou". (Eur. Hel. 185–90)

Just as some naiad nymph, caught fleeing on the hills, voices with

shrieks beneath the rocky hollows her mournful song, crying out on

Pan’s nuptials.

Shorter dramatic works, known as “satyr plays,” were produced as a sort of

comic relief at the tragic festivals, one for every three tragedies. Though frag-

mentary, they yield a surprising variety of passages that concern nymphs and

their relations with the satyrs and Dionysos (3.1.1).

A sacrifice to the nymphs is an important plot point in Euripides’ Electra.

Upon Orestes’ arrival in Argos, he learns that Aigisthos has retired to a

sanctuary of the nymphs in order to prepare a feast (erotis) for them. He

asks:

trofei'a paivdwn h] pro; mevllonto" tovkou; (Eur. El. 626)

For the rearing of children, or for a birth soon to come?

Orestes goes to the well-watered garden, where Aigisthos and his men are

preparing to sacrifice a calf. Unrecognized, he is invited to participate in

accordance with the laws of hospitality. Aigisthos prays:

Nuvmfai petrai'ai, pollavki" me bouqutei'n
kai; th;n kat j oi[kou" Tundarivda davmart j ejmh;n
pravssonta" wJ" nu'n, tou;" d j ejmou;" ejcqrou;" kakw'". (Eur. El. 805–7)

Nymphs of the rocks, often may I sacrifice, and my Tyndarid spouse

at home, faring as we now do. And may it go ill for our enemies.

Aigisthos thus requests of the nymphs that they grant him peace and security

by freeing him from his greatest fear: that Agamemnon’s son might return

to exact vengeance. Orestes meanwhile prays to the nymphs under his breath

for the opposite outcome. The sacrifice is carried out, but Aigisthos receives

an ill omen, for the slaughtered calf’s liver is missing its lobe. As Aigisthos

stares at the calf’s innards, Orestes strikes. Why does Euripides make the

sacrifice to the nymphs, described in great detail, the centerpiece of the play?

Aigisthos expects the nymphs, as kourotrophic deities, to aid in the care of

his young sons by Klytaimnestra (El. 61–62) or to further his dynastic hopes

through the conception of additional offspring. Hence, Orestes’ question as

to whether the sacrifice is made for heirs already born or for heirs-to-be is

quite pertinent. The sacrifice of Aigisthos, as the omen shows, is rejected by

the deities of the land itself. A typical Euripidean moral ambiguity is intro-
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duced, however, in the fact that Orestes, the putative hero, kills his host during

a sacrifice, while Aigisthos meets his end during an act of piety.92

Above all, tragedy echoes the Homeric picture of nymphs as integral to

the landscape, sometimes sharing in and reflecting the emotions of the prin-

cipals in the drama through the so-called pathetic fallacy. The chorus in

Euripides’ Heracles calls upon the streams Ismenos and Dirke and the local

nymphs to help celebrate the victory over Lykos:93

Divrka q j aJ kallirreveqro",
suvn t j !Aswpiavde" kovrai,

patro;" u{dwr ba'te lipou'sai sunaoidoi;
nuvmfai to;n @Hraklevou"
kallivnikon ajgw'na. (Eur. Heracl. 784–88)

Come, fair-flowing Dirke, with the nymphs, daughters of Asopos,

leaving their father’s waters; sing together the lovely victory of

Herakles.

Because Dirke is emblematic of Thebes, this passage is similar in feel to the

victory odes in which Pindar addresses the nymph of the city. Nymphs also

live in the waters of exotic foreign rivers:

Neivlou me;n ai{de kallipavrqenoi rJoaiv. (Eur. Hel. 1)

These are the lovely-maiden streams of Nile.

And in Iphigenia at Aulis, the chorus visualizes the upbringing of Paris as a

herdsman in a well-watered garden of the nymphs:

mhvpot j w[fele" to;n ajmfi;
bousi; boukovlon trafevnt j  jA-

levxandron oijkivsai
ajmfi; to; leuko;n u{dwr, o{qi krh'nai
Numfa'n kei'ntai
leimwvn t j e[rnesi qavllwn
clwroi'" kai; rJodovent j
ajnqe j uJakivnqinav te qeai'" drevpein. (Eur. IA 1291–99)

Would you had never reared Alexander, herdsman of cattle, to dwell

by the silvery water, where the fountains of the nymphs lie, and the

meadow blooming with tender shoots, and to pluck roses and

hyacinths for goddesses.

The setting is the fertile and flowery Mount Ide from the Homeric Hymn to

Aphrodite. In winter, the same mountain and nymphs reflect the terrible grief

and isolation of Demeter after the loss of her daughter:
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cionoqrevmmonav" t j ejpevra-
s j !Idaia'n Numfa'n skopiav",

rJivptei d j ejn pevnqei
pevtrina kata; driva polunifeva: (Eur. Hel. 1323–26)

she crossed the snow-bearing watch-places of the Idaian nymphs and

in her grief flung herself down the stony thickets in deep snow . . .

Perhaps the most poignant use of the landscape theme appears in Sophocles’

Philoctetes, when the castaway hero must say farewell to the isolated spot that

has so long been his home.94 In the last lines of the play, he enumerates the

features of the landscape, taking his leave nostalgically in spite of the suffer-

ing and the harsh life that he endured there:

cai'r j, w\ mevlaqron xuvmfrouron ejmoiv,
Nuvmfai t j e[nudroi leimwniavde",
kai; ktuvpo" a[rshn povntou probolh'",
ou| pollavki dh; toujmo;n ejtevgcqh
kra't j ejndovmucon plhgh'si novtou,
polla; de; fwnh" th'" hJmetevra"
JJErmai'on o[ro" parevpemyen ejmoi;
stovnon ajntivtupon ceimazomevnw/.
nu'n d j, w\ krh'nai Luvkiovn te potovn,
leivpomen uJma'" . . . (Soph. Phil. 1453–62)

Farewell, you cave that shared my vigil, you watery meadow

nymphs, and virile thunder of the sea’s spur, where many a time, in

the inmost part of my cave, my head was drenched with the lashings

of the south wind, and you Hill of Hermes, which often in answer to

my voice, sent me back a groan as I labored under the storm. And

now, you springs and Lykian water, I am leaving you . . .

This passage brings to mind and reverses Odysseus’ rapturous greeting of the

nymphs on Ithake, where there was also a Hill of Hermes. The nymphs are

the animating spirit of the coast of Lemnos, to which Philoktetes has grown

attached in spite of his sufferings. Yet, as for Odysseus, there are nymphs

waiting to receive Philoktetes beside the banks of the Spercheios, in his one

true home (Soph. Phil. 724–26).

In the Old Comedy of Aristophanes, with its fantastic yet often con-

temporary (as opposed to mythological) settings, we touch more closely

upon popular ideas of the nymphs and their role in everyday piety. In the

Thesmophoriazusae, the female herald leads a prayer to a long list of gods ar-

ranged just as they might be on a cultic inscription: “Demeter and Persephone,

and Pluto and Kalligeneia and Kourotrophos, and Hermes and the Charites.”

The chorus answers with its own prayer to Zeus, Apollo, Athena, Artemis,
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Poseidon, the Nereids, and the mountain-roving nymphs (Ar. Thesm. 325–

26). The purpose of these litanies is to avoid offending any god by omission.

The list opens with the gods of fertility traditionally invoked first, moves on

to the Olympians, and finally covers the minor gods of sea and land. Later,

the chorus invokes a traditional pastoral triad:

@Ermh'n te novmion a[ntomai
kai; Pa'na kai; Nuvmfa" fivla" (Ar. Thesm. 977–78)

I entreat Hermes Nomios and Pan and the dear nymphs

The use of the phrase “dear nymphs” indicates a level of familiarity, affec-

tion, and daily contact rarely found in relationships with other deities.95 The

affective element or feeling of emotional closeness to the deity, which we

also see in Sappho’s description of her relationship with Aphrodite, is a cen-

tral aspect of religious devotion in many traditions.

The Aristophanic comedies contain several references to the nymph-inspired

prophet known as Bakis (1.3). The nymphs, according to popular tradition,

could inspire certain persons with supernormal abilities of prophecy or verbal

expression. This idea, though it was undoubtedly very old, is particularly well

attested in the classical period, and we find it in Aristophanes and Plato, whose

works also have a contemporary setting, rather than in the tragedians.

In the Birds, the fanciful bird chorus reports that it spends much of its time

with the nymphs:

Ceimavzw d j ejn koivloi" a[ntroi"
nuvmfai" oujreivai" xumpaivzwn:

hjrinav te boskovmeqa parqevnia
leukovtrofa muvrta Carivtwn te khpeuvmata. (Ar. Av. 1097–1100)

I winter in the hollow caves playing with the mountain nymphs. In

spring I feed on the virgin white myrtle and the gardens of the

Charites.

Likewise, the chorus in the Clouds, who seem to be minor goddesses, are

proper companions for the nymphs:

ei[t j ejp j !Oluvmpou korufai'" iJerai'" cionoblhvtoisi kavqhsqe,
ei[t j !Wkeanou' patro;" ejn khvpoi" iJero;n coro;n i{state nuvmfai". (Ar.

Nub. 270–71)

whether you sit on the sacred snow-covered peaks of Olympos or set

up the sacred chorus with the nymphs in the gardens of father

Okeanos.

These Oceanic gardens of the nymphs are perhaps those of the Hesperides,

who tended the apples of immortality.96



What Is a Nymph? 47

Our only (more or less) complete example of New Comedy is Menander’s

Dyscolus, “The Misanthrope.” This charming play is set in the Attic deme of

Phyle upon the slopes of Mount Parnes, beside a shrine of the nymphs and

Pan, which has been archaeologically identified (5.1.9, figure 1.3). The shrine

is represented onstage as a structure beside Knemon’s house, though in real-

ity it was a cave in the side of a steep gorge. As in Aristophanes, the local,

contemporary setting and the lighthearted mood both contribute to an in-

formal treatment of religious material (relative to tragedy or choral poetry).97

The play illustrates for us a fourth-century Athenian citizen’s view of the

nymphs in his own backyard, as it were. Menander makes good use of the

setting, allowing the local deities (naturally well disposed toward erotic love)

to influence the outcome of the story. Pan begins the prologue:

th'" !Attikh'" nomivzet j ei\nai to;n tovpon,
Fulhvn, to; numfai'on d j o{qen proevrcomai
Fulasivwn kai; tw'n dunamevnwn ta;" pevtra"
ejnqavde gewrgei'n, iJero;n ejpifane;" pavnu. (Men. Dys.1–4)

Imagine that this place is Phyle in Attica; that this nymphaion from

which I come forth is the well-known shrine of the people of Phyle,

they who can farm the rocks here.

He explains that he has caused a wealthy young man, Sostratos, to fall in

love with the daughter of the farmer Knemon, in reward for her piety:

hJ de; parqevno"
gevgonen oJmoiva th'i trofh'i ti", oujde; e}n
eijdui'a flau'ron. ta;" de; suntrovfou" ejmoi;
Nuvmfa" kolakeuvous j ejpimelw'" timw'sav te
pevpeiken aujth'" ejpimevleian scei'n tina
hJma'": (Men. Dys. 34–39)

The maiden is like her upbringing, wholly innocent. By honoring

and carefully tending my companions, the nymphs, she has caused us

to care for her in return.

The irascible Knemon, however, takes a violent dislike to the would-be suitor.

Various misadventures follow, which come to a climax when Knemon falls

down the well. After being rescued by his stepson, Gorgias, and Sostratos,

he has a change of heart and agrees to the proposed match. The play ends

with a final teasing of Knemon, now defenseless, by the slave Getas and the

cook Sikon, whom he had earlier insulted. All don garlands, and they carry

Knemon into the shrine to participate in the revelry.

Though Pan is not seen again after the prologue, both he and the nymphs

are represented onstage throughout by statues. The deities themselves are

mentioned repeatedly in the text, so that their continuing presence and influ-
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Figure 1.3 Area in front of entrance, east cave at Phyle. Photo courtesy H. R. Goette.
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ence are not forgotten.98 The influence of the nymphs is manifested particu-

larly in Knemon’s fall down the well, which Sikon attributes to them (Men.

Dys. 643–44). This is the earliest known text to suggest that the nymphs were

responsible for drownings in wells and springs, though the belief must have

had a long folkloric history. The subject is treated in funerary epigrams, which

usually feature toddlers and children (those most likely to suffer this sort of

accident). There are also the myth of Hylas, the beautiful youth who was

pulled by amorous nymphs into a spring, and the related myths of Narkissos

and Hermaphroditos. Grouchy old Knemon’s fall into the well is a comic

reversal of the expected pattern, for the nymphs were known to prefer the

young and beautiful.

1.4.4 Hellenistic Poetry

In the Hellenistic period, we find an increased interest in rustic and bucolic

themes, even as the consumers of contemporary poetry become more urban

and elite. The pastoral or bucolic genre is, of course, rooted in earlier liter-

ary motifs, such as the locus amoenus, as well as in poets’ observations of the

age-old practice of song competitions among herdsmen. Theocritus, cred-

ited with the invention of the pastoral genre, was influenced to some degree

by his sixth-century Sicilian compatriot Stesichorus, who is thought to have

composed “bucolic songs.” Yet pastoral poetry thrives primarily in urban

elite society, where the rural, the working class, and the mundane are ideal-

ized to provide readers with a fantasy of escape. This fantasy of an unchang-

ing land of simple pleasures, under the eye of benevolent rural gods, was

especially attractive to those experiencing the widespread social and politi-

cal upheavals of the period.

One of Theocritus’ forerunners was Anyte of Tegea, an Arkadian poet

who was active during the early third century. Anyte was the first to import

rural themes and female perspectives into the genre of epigram, which had

previously celebrated the values of the male-dominated polis. Epigrams, as

the term implies, began as funerary or dedicatory inscriptions that celebrated,

for example, fallen warriors or the prizes donated to the gods by victorious

athletes. During the third century, epigrams began to be collected for pub-

lication, and they emerged as a poetic genre independent of the carved stone.

According to Gutzwiller, Anyte was the first to fashion an individualized

persona and attach it to a collection of epigrams. As a woman of Arkadia, an

isolated district known for its poverty, its pastoral economy, and its patron

god, Pan, she was well positioned to appeal to readers through her novel

emphasis on the hitherto marginal subjects of rural life, women, children,

and animals. As these subjects later became central to the Hellenistic aes-

thetic, the influence of Anyte and her immediate successors, who also treated

these themes, can hardly be underestimated.99

Two examples of Anyte’s work illustrate her interest in animals and her

feeling for the rustic landscape, of which the nymphs are a standard element:
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Qaveo to;n Bromivou kerao;n travgon, wJ" ajgerwvcw"
o[mma kata; lasia'n gau'ron e[cei genuvwn

kudiovwn o{ti oiJ qavm j ejn ou[resin ajmfi; parh'/da
bovstrucon eij" rJodevan Nai`" e[dekto cevra. (Anyte 14, Anth. Pal.

9.745)

Look at the horned goat of Bromios [Dionysos], how like a lord he

casts his haughty eye down over his shaggy face, glorying because

often in the mountains a naiad took the tuft of his cheek into her rosy

hand.

Frixokovma/ tovde Pani; kai; aujliavsin qevto Nuvmfai"
dw'ron uJpo; skopia'" Qeuvdoto" oijonovmo"

ou{nec j uJp j ajzalevou qevreo" mevga kekmhw'ta
pau'san ojrevxasai cersi; melicro;n u{dwr. (Anyte 3, Anth.

Pal. 16.291)

For bristly-haired Pan and the nymphs of the grotto, the lonely

herder Theudotos placed this gift under the crag, because when he

was greatly weary from the summer heat, they refreshed him, offering

honey-sweet water in their hands.

Leonidas of Tarentum was another early epigrammatist who favored rural

themes. Taking a philosophical stance in support of the simple life, self-suffi-

ciency, and the dignity of physical labor, he seems to have been influenced

by the Cynics.100 Several of his dedicatory epigrams are miniature vignettes

of the rustic sanctuaries and their gods:

Nuvmfai ejfudriavde" Dwvrou gevno", ajrdeuvoite
tou'ton Timoklevou" ka'pon ejpessuvmenai,

kai; ga;r Timoklevh" u[mmin, kovrai, aije;n oJ kapeuv"
kavpwn ejk touvtwn w{ria dwroforei'. (Leon. 6, Anth. Pal.

9.329)

Nymphs of the water, offspring of Doros, quickly water this garden

of Timokles, for the gardener always brings you gifts in season,

maidens, from these gardens.

Pevtrh" ejk dissh'" yucro;n katapalmevnon u{dwr,
caivroi", kai; Numfevwn poimenika; xovana,

pevtrai te krhnevwn kai; ejn u{dasi kovsmia tau'ta
uJmevwn, w\ kou'rai, muriva teggovmena

caivret j:  jAristoklevh" o{d j, oJdoipovro" w|/per a[pwsa
divyan bayavmeno", tou'to divdwmi gevra". (Leon. 5, Anth. Pal.

9.326)
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Hail, icy stream that leaps down from the split rock, and rustic images

of the nymphs, and rocks of the fountain and these your myriad dolls

moistened in the waters, maidens. Hail! I, Aristokles the wayfarer, give

you as a prize this cup, which I dipped in the water to quench my thirst.

The rustic images (poimenika xoana) are those carved by the shepherds them-

selves. An anonymous epigram in Leonidas’ style (Anth. Pal. 9.328) speaks

also of xesmata (carved images) dedicated to the naiad nymphs. Dolls or doll-

like votives were left in the water basins, much as we throw coins into foun-

tains today (figure 1.4). Leonidas and other epigrammatists show a great deal

Figure 1.4 Athena washing at fountain with doll votives. Bibliothèque

nationale.
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of interest in the quotidian details of rustic shrines and devotions, but mythic

elements are also present in some of the poems. The motif of the nymphs’

chorus is a favorite:

Sigavtw lavsion Druavdwn levpa" oi{ t j ajpo; pevtra"
krounoi; kai; blhch; poulumigh;" tokavdwn,

aujto;" ejpei; suvriggi melivsdetai eujkelavdwi Pavn
uJgro;n iJei;" zeuktw'n cei'lo" uJpe;r kalavmwn:

aiJ de; pevrix qaleroi'si coro;n posi;n ejsthvsanto
uJdriavde" nuvmfai, nuvmfai aJmadruavde". (Plato 16, Anth. Pal.

9.823)

Let the bushy cliff of the dryads be silent, and the springs from the

rock, and the mingled bleatings of the mother ewes, for Pan himself

plays on his melodious pipe, running his moist lip over the joined

reeds. All around they have started the dance with their fresh feet, the

hydriad nymphs and the hamadryads.101

In the pastoral poems of Theocritus, rustic motifs and themes that had al-

ready been well established coalesced into a distinct genre. Readers could

immerse themselves in an alternate universe of lovesick herdsmen, recalci-

trant nymphs, and meditations on the nature of poetry, where the nymphs

act as rustic counterparts of the Muses:102

Lukivda fivle, polla; me;n a[lla
Nuvmfai khjme; didavxin ajn j w[rea boukolevonta. (Theoc. Id. 7.91–92)

Dear Lykidas, many another thing have the nymphs taught me as I

herded my cattle upon the hills.

Theocritus often combines erotic and rustic themes, in contrast to early

Hellenistic epigrams, which tended to keep these areas separate. The myth

of Sicilian Daphnis and his doomed love affair with a nymph is prominent

in the corpus (Id. 1, 7, 8), and the erotic adventures of Polyphemos (Id. 11)

and Hylas (Id. 13) are recounted.

The Alexandrian scholar-poets Callimachus and Apollonius of Rhodes found

endless opportunities for the display of erudition in the vast mythological rep-

ertoire of nymphs. Unlike Theocritus and the epigrammatists, they wished less

to evoke an ideal landscape than to recapitulate the roles the nymphs had played

in archaic poetry, especially epic, and in the logographers, or early historians.

With the great resources of the Library at their disposal, they had access to

virtually limitless details of local rites and genealogies, which they deployed in

sophisticated literary fashion for the delectation of fellow antiquarians.

Fragments 65–66 of Callimachus’ Aetia, for example, deal with Argive

water sources and their role in Hera’s cult. They clearly illustrate the am-
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biguity of certain Danaids’ status as heroines, on the one hand, and nymphs,

on the other, a conundrum that probably exercised Callimachus as much

as it does us (1.1). Fragment 66.1 appears to call the Danaids heroines

(hêrôissai). In the next line, Amymone is addressed as numpha Poseidaônos

ephudrias, “watery nymph/bride of Poseidon.” There is a deliberate play

on the double meaning of nymph, since Amymone is the bride of Poseidon,

but the term ephudrias is elsewhere reserved for nymphs. Four water sources

are mentioned, probably wells (3.2.4, 4.4.2): Amymone, Automate,

Physadeia, and Hippe. In fragments 66.8–9, the four are hailed as “vener-

able homes of nymphs” (i.e., water), palaitata numpheôn oikia. These lines,

which employ a metonymy of “nymphs” for water (see below), support

the rationalizing view that the fountains are simply named after the Danaids

and that they are not, in fact, their divine embodiments. Yet, the end of

the line continues, “flow, brilliant Pelasgiades.” Here, the Pelasgian maid-

ens are simultaneously Danaids and fountains. Thus, Callimachus constantly

exploits the ambiguities in both the term numphê and the concept of the

personified water source.103

Apollonius’ epic poem, the Argonautica, is a virtual encyclopedia of mytho-

poetic and genealogical themes pertaining to nymphs. Orpheus’ cosmogonic

song is reminiscent of Hesiod’s account of the nymphs’ origin; they come into

being with the rest of the natural world:

ou[reav q j wJ" ajnevteile, kai; wJ" potamoi; kelavdonte"
aujth'/sin nuvmfh'/si kai; eJrpeta; pavnt j ejgevnonto. (Ap. Rhod.

Argon. 1.501–2)

[He sang] how the mountains rose and how with their nymphs the

sounding rivers and all the animals were born.

He also reworks the famous epic comparison of Nausikaä and her maidens

with Artemis and her nymphs, applying the simile this time to Medeia and

enumerating the homes of the nymphs in typical epic manner:104

th'/ d j a{ma nuvmfai e{pontai ajmorbavde", aiJ me;n ajp j aujth'"
ajgrovmenai phgh'" !Amnisivdo", aiJ de; lipou'sai
a[lsea kai; skopia;" polupivdaka". (Ap. Rhod. Argon. 3.881–83)

The nymphs follow along with her as attendants, some flocking from

the source of Amnisos, some leaving the woods and the high peaks

with their many springs.

Apollonius recounts the familiar abductions of Kyrene by Apollo and Korkyra,

daughter of Asopos, by Poseidon, but also provides several more obscure

local genealogies, using formulas reminiscent of the pathetic genealogies in

the Iliad:
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to;n rJa Qovanti
Nhia;" Oijnoivh nuvmfh tevken eujnhqei'sa. (Ap. Rhod. Argon.

1.625–26)

[Sikinos] whom the naiad nymph Oinoie bore, when she lay with

Thoas.

Tivkte dev min nuvmfh leimwniav". (Ap. Rhod. Argon. 2.655)

Him [Dipsakos] a meadow nymph bore.

To;n me;n Kaukasivh nuvmfh tevken !Asterovdaia. (Ap. Rhod.

Argon. 3.242)

Him a Kaukasian nymph bore, Asterodaia.

Finally, he touches upon themes newly popular in Hellenistic poetry, such

as the erotic abduction of Hylas by the nymphs (2.3.1) and the pathetic fal-

lacy, the depiction of nature as sharing in human emotions. A favorite means

of suggesting this harmony of natural and human feeling is to show nature

personified through the nymphs.105 Thus, the nymphs fittingly bemoan the

suicide of the young bride Kleite:

th;n de; kai; aujtai;
nuvmfai ajpofqimevnhn ajlshivde" wjduvranto:
kai; oiJ ajpo; blefavrwn o{sa davkrua ceu'an e[raze,
pavnta tav ge krhvnhn teu'xan qeaiv, h}n kalevousi
Kleivthn, dusthvnoio periklee;" ou[noma nuvmfh". (Ap. Rhod.

Argon. 1.1065–69)

The very nymphs of the woods mourned her when she perished, and

the goddesses made a spring of all the tears their eyes poured to the

earth for her. This they call Kleite, the far-famed name of the

unhappy bride [numphê].

We find similar mourning by the nymphs in the pastoral laments for Adonis

and Bion.106 These mourning nymphs have their origin in the Homeric

themes of the Nereids’ mourning for Achilles and of the nymphs’ attendance

at Eëtion’s grave (1.4.1).107

Alcaeus of Messene composed two funerary epigrams in honor of Homer

and Hesiod, portraying the nymphs and Nereids as mourners who have

physical contact with both corpses and tombs. In the first (Alcaeus 11, Anth.

Pal. 7.1), the Nereids anoint Homer’s body (nekun) with nectar and bury it

beneath a rocky outcropping. In the second, nymphs care for the body of

Hesiod:



What Is a Nymph? 55

Lokrivdo" ejn nevmei> skierw'/ nevkun @Hsiovdoio
nuvmfai krhnivdwn lou'san ajpo; sfetevrwn,
kai; tavfon uJywvsanto. (Alcaeus 12, Anth. Pal. 7.55.1–3)

In the shady grove of Lokris, the nymphs washed the the body of

Hesiod from their own springs, and heaped up his grave.

Both poems emphasize the handling of the body and the intimate services

that are normally performed by the women of the family: anointing with

oil (here, nectar) in the first case and bathing in the second. Finally, the

nymphs in each poem prepare the tomb itself and lay the body to rest. It is

unclear whether the poet had in mind the Iliadic passage about Eëtion,

but certainly he sees nothing untoward in making the nymphs the poets’

morticians, in spite of the Greek gods’ traditional aversion to contact with

the dead.

Mourning nymphs long continued to be a favorite theme in epic con-

texts. In the first century C.E., Antiphilus of Byzantium mentions that the

nymphs, in much the same fashion as for Eëtion, “tend and encircle with

overshadowing elms” the grave of Protesilaus, the first of the Greek he-

roes to die at Troy. The motif appears again in Quintus of Smyrna’s de-

scription of the tomb of Memnon: when the body had been set down by

the winds, the daughters of the river Aisepos raised a mound, planted a

grove of trees about it, and lamented the hero. Similarly, Glaukos’ body

was borne to Lykia, where the nymphs caused a stream to gush from the

rock under which he was entombed, and Paris was mourned by the nymphs

of Ide. Another tale, preserved by Photius, says that Euphorion, the winged

son born to Achilles and Helen in the Isles of the Blessed, was loved by

Zeus who, failing to seduce him, peevishly struck him with a thunderbolt.

The nymphs on the island of Melos buried him but were transformed into

frogs as punishment.108

In the late Hellenistic period, we find that the metonymic identification

of nymphs with water has solidified into a convention. Nicander, the second-

century poet of pharmacology, regularly uses the term numphê this way:109

h] nuvmfai" thvxaio balw;n aJlo;" e[mplea kuvmbhn. (Nic. Alex. 164)

Or cast a cupful of water into salt and let it dissolve.

glhcw; potamhivsi nuvmfai"
ejmplhvdhn kukew'na povroi" ejn kuvmbei> teuvxa" (Nic. Alex. 128)

Give as a posset doses of pennyroyal mixed in a cup with river water.

The later epigrammatists made more playful use of the convention, particu-

larly in conjunction with Dionysos as the personification of wine, which the

Greeks normally drank mixed with water:
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AiJ nuvmfai to;n Bavkcon, o{t j ejk puro;" h{laq j oJ kou'ro",
nivyan uJpe;r tevfrh" a[rti kuliovmenon.

tou[neka su;n nuvmfai" Brovmio" fivlo": h]n dev nin ei[rgh/"
mivsgesqai, devxh/ pu'r e[ti kaiovmenon. (Meleager 127,

Anth. Pal. 9.331)

The nymphs washed Bakchos when the lad leapt from the fire after

rolling in the ashes. Therefore Bromios with nymphs is dear to men.

But if you prevent them from mixing, you shall receive a still-

burning fire.110

1.4.5 Excursus: The Cave of the Nymphs

in Later Greek Literature

Though it falls outside the chronological limits set for this book, we must

conclude with a brief discussion of the literary renaissance of the third cen-

tury C.E. At this period, a renewed interest in the nymphs, and particularly

in the motif of the nymphs’ cave is evident among Greek prose authors and

poets.111 The nymphs’ cave was at once a literary topos of great antiquity, a

familiar cult space, and, in the form of public baths modeled on grottoes, a

civic space in contemporary use. As a source of rebirth, an earthly paradise,

a meeting place of gods and mortals, or an exemplar of the cosmos itself, its

symbolic power was inexhaustible.

Longus’ pastoral romance, Daphnis and Chloë, which belongs to the sec-

ond or early third century C.E., draws upon New Comedy and lyric poetry

(primarily Sappho) as well as the Greek and Roman bucolic poets. Longus

recounts the romantic adventures of two abandoned children, who grow up

together in a rustic environment on Lesbos. Daphnis was found being suck-

led by a nanny goat, while Chloë had been left in a cave of the nymphs to be

cared for by a ewe. Throughout the amorous adventures of the pair, which

include erotic rivalries, kidnappings, and joyous reunions, the nymphs act as

patrons. It is through their agency that Daphnis and Chloë are destined for

each other in love and marriage, and the nymphs, with the gods Pan and

Eros, help the pair through all their travails.

The character Daphnis shares little with the mythic Sicilian Daphnis ex-

cept his name and occupation, and the romance as a whole references rela-

tively few classical myths (that of the nymph Echo being a prominent excep-

tion). On the other hand, the detailed descriptions of rustic sanctuaries

and devotional activities are quite valuable for our study, in spite of the

way Longus idealizes them in keeping with pastoral convention. The

nymphs regularly intervene by appearing to the characters in dream vi-

sions (a religious experience that was by no means uncommon in Longus’

time), and the entire work is filled with accounts of fervent prayers and

dedications to them. It is not known whether Longus himself was a native

of Lesbos or had actually seen there a nymphaion of the kind he describes,
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but the constant, almost oppressive presence of the nymphs and Pan in the

narrative hints that his interest might have been more than academic. In

the proem, he says that the impetus for the writing of the romance was a

painting he saw in a grove of the nymphs on Lesbos, and he presents the

work itself as a dedication (anathêma) to Eros, Pan, and the nymphs.112 The

description of the nymphs’ cave will suffice to convey the atmosphere of

the whole:

numfw'n a[ntron h\n, pevtra megavlh, ta; e[ndoqen koivlh, ta; e[xwqen
periferhv". ta; ajgavlmata tw'n numfw'n aujtw'n livqoi" pepoivhto:
povde" ajnupovdhtoi, cei're" eij" w[mou" gumnaiv, kovmai mevcri tw'n
aujcevnwn lelumevnai, zw'ma peri; th;n ijxuvn, meidivama peri; th;n
ojfruvn: to; pa'n sch'ma coreiva h\n ojrcoumevnwn. hJ w[a tou' a[ntrou th'"
megavlh" pevtra" h\n to; mesaivtaton. ejk de; ajnabluvzon u{dwr ajphvei
ceovmenon, w{ste kai; leimw;n pavnu glafuro;" ejktevtato pro; tou'
a[ntrou, pollh'" kai; malakh'" pova" uJpo; th'" notivdo" trefomevnh".
ajnevkeinto de; kai; gauloi; kai; aujloi; plavgioi kai; suvrigge" kai;
kavlamoi, presbutevrwn poimevnwn ajnaqhvmata. (Longus DC 1.4)

There was a cave of the nymphs, a great rock, hollow within and

rounded on the outside. The images of the nymphs themselves had

been made in stone; their feet were unshod, their arms bare to the

shoulder, their hair loose to their necks. Their garments were tucked

up at the waist, and there was a smile about their eyes. The whole

scene was like a chorus of dancers. The mouth of the cave was in the

middle of the great rock, and gushing water spouted from it, so that a

hollowed meadow was created before the cave, and plentiful soft

grass was nourished by the moisture. There were hung up milking

pails, double flutes, and syrinxes and whistles, dedications of the elder

shepherds.

Longus’ description of musical instruments hung up as dedications is cor-

roborated by finds from the Korykian cave at Delphi. At the end of the ro-

mance, Daphnis and Chloë discover their true identities and are married,

but maintain their rustic mode of life. They give much of their time to the

maintenance of the cave, adorning it and setting up statues and altars of the

deities (Longus DC 4.39–40). This form of intense devotion to the nymphs

also has historical precedent, as we have seen (1.3).

Longus appears to draw upon both literary models and direct knowledge

of cult practice in describing the Lesbian cave of the nymphs. The ultimate

source is, of course, the Ithakan cave in the Odyssey, but other wondrous

caves had been described as well, particularly the famous cave of Nysa. Lon-

gus might have been acquainted with picturesque literary accounts, such as

that of Diodorus Siculus. Here, Nysa is located in Africa on an island sur-

rounded by the river Triton. The cave is circular in shape and fashioned of
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multicolored stone. Before the entrance is a grove of trees, and within the

cave itself, flowering plants grow and exude a lovely fragrance.113

oJra'sqai de; kai; numfw'n eujna;" ejn aujtw'/ pleivou" ejx ajnqw'n
pantodapw'n, ouj ceiropoihvtou", ajll j uJp jaujth'" th'" fuvsew"
ajneimevna" qeoprepw'". Kata; pavnta de; to;n th'" perifereiva"
kuvklon oujt j a[nqo" oujte fuvllon peptwko;" oJra'sqai.
(Diod. Sic. 3.69.3–4)

In it are also to be seen several beds of the nymphs, formed of all sorts

of flowers, made not by hand but by nature herself, in a manner

fitting for a god. What is more, in the entire circular area not a fallen

flower or leaf can be seen.

Longus’ cave shares with Diodorus’ the conventional elements of a nearby

water source, lush vegetation, and a circular shape indicative of natural per-

fection, yet the cave at Nysa is a much more fanciful creation. Diodorus’

account stresses that its contents have not been “made by hand” in the way

devotees usually ornament sacred caves. Instead, all its decorations and fur-

niture are wrought by nature. No cult or votive images are necessary be-

cause the cave is the abode of immortals alone. By contrast, Longus’ cave is

full of the signs of human devotion.

Quintus of Smyrna, in his epic Posthomerica, combines an Iliad-style pa-

thetic genealogy with a description of a Paphlagonian cave reminiscent of

that in Ithake:

Lavsson, o}n ajntivqeon Pronovh tevken ajmfi; rJeevqroi"
Numfaivou potamoi'o mavla scedo;n eujrevo" a[ntrou,
a[ntrou qhhtoi'o, to; dh; favti" e[mmenai aujtw'n
iJro;n Numfavwn oJpovsai peri; makra; nevmontai
ou[rea Paflagovnwn kai; o{sai peri; botruovessan
naivous j @Hravkleian: e[oike de; kei'no qeoi'sin
a[ntron, ejpeiv rJa tevtuktai ajpeirevsion me;n ijdevsqai,
lai?neon, yucro;n de; dia; spevo" e[rcetai u{dwr
krustavllw/ ajtavlanton, ejni; mucavtoisi de; pavnth/
lai?neoi krhth're" ejpi; stufelh'/si pevtrh'/sin
aijzhw'n wJ" cersi; tetugmevnoi ijndavllontai:
ajmf j aujtoi'si de; Pa'ne" oJmw'" Nuvmfai t j ejrateinai;
iJstoiv t j hjlakavtai te kai; a[ll j o{sa tecnhventa
e[rga pevlei qnhtoi'si, ta; kai; peri; qau'ma brotoi'sin
ei[detai ejrcomevnoisin e[sw iJeroi'o mucoi'o: (Quint. Smyrn.

Posth. 6.469–83)

Lassos, whom godlike Pronoë bore by the streams of the Nymphaios

River near a wide cave. This wondrous cave was said to be a sacred

place of the nymphs, all who inhabit the long hills of the
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Paphlagonians and all who dwell by Herakleia rich in grape clusters.

It was a fitting cave for the gods, hewn from stone yet boundless to

the eye. Cold, crystalline water flows through the cave, and in niches

all round there are stone kraters on the rough rocks, seemingly

wrought by strong men’s hands. And about them are Pans and

charming nymphs alike, looms and spindles, and all the other skillful

works that belong to mortals. And these things seem to be wonders

to the people who come within the sacred recess.

Quintus follows the Homeric precedent of having stone kraters and looms

in the cave, but he adds the images of Pan and the nymphs, which he would

have expected to see in a contemporary cult site. Like the cave on Ithake,

this cave has two entries: the north is the path for humans, while the south,

which opens onto a great chasm, is reserved to the gods. Such double en-

trances are not uncommon phenomena in caves, and observation of nature

probably lay behind the original Homeric description.114

The cosmological significance of this detail interested Porphyry, whose

essay On the Cave of the Nymphs in the Odyssey is a celebrated work of schol-

arly exegesis, discussing the Odyssey 13.102–12 from a neo-Platonic perspec-

tive. Porphyry interprets the cave and its contents allegorically. The cave,

both “lovely” and “murky,” represents the cosmos. The naiad nymphs and

the bees are both representative of souls coming into being (genesis). It is

through the agency of moisture that souls become embodied:

nai?de" ou\n nuvmfai aiJ eij" gevnesin ijou'sai yucaiv. o{qen kai; ta;"
gamoumevna" e[qo" wJ" a]n eij" gevnesin sunezeugmevna" nuvmfa" te
kalei'n kai; loutroi'" katacei'n ejk phgw'n h] namavtwn h] krhnw'n
ajenavwn eijlhmmevnoi". ajlla; yucai'" me;n teloumevnai" eij" fuvsin kai;
geneqlivoi" daivmosin iJerov" te oJ kovsmo" kai; ejpevrasto" kaivper
skoteino;" w]n fuvsei kai; hjeroeidhv": ajf j ou| kai; au\tai ajerwvdei"
kai; ejx ajevro" e[cein th;n oujsivan uJpwpteuvqhsan. dia; tou'to de; kai;
oijkei'on aujtai" iJero;n ejpi; gh'" a]n ei[h a[ntron ejphvraton hjeroeide;"
kat! eijkovna tou' kovsmou, ejn w|/ wJ" megivstw/ iJerw'/ aiJ yucai;
diatrivbousi. (Porph. De antr. nymph.11–12)115

Thus souls coming into genesis are naiad nymphs and so it is the

custom to call brides “nymphs” as well, since they are being married

for childbearing [genesis], and to pour over them water drawn from

springs or streams or everflowing fountains. For souls that have been

initiated into the material world and for the deities that preside over

genesis [i.e., the nymphs], the cosmos is both holy and pleasing,

though by nature it is shadowy and “murky”: that is why these

beings are considered to have the substance of mist or air. For the

same reason an appropriate temple for them would be a “pleasant

grotto,” a “murky” one, in the image of the cosmos in which souls

dwell as in the greatest of temples.
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As deities of moisture and of birth, the nymphs preside over the embodi-

ment of souls when children are conceived and born. At the same time, they

themselves are representative of the soul, which enters material existence when

it enters the “pleasant grotto” of the cosmos. Porphyry spends some time

discussing whether the cave is Homer’s fiction or historical fact, but he argues

that ultimately it does not matter. His interpretation, as he observes, applies

equally well to the literary text of the Odyssey and to historical caves of the

nymphs (De antr. nymph. 5). Thus, his analysis uncovers hidden transcen-

dence in the cult tradition itself, a transcendence that he believed Homer, in

the capacity of theologian, wished to express.



2 ancient and modern narratives

2.1 Modern Greek Folklore

and the Ancient Nymphs

The identification of continuities between ancient Greek and modern Greek

culture is now controversial. In an influential article, Loring Danforth ex-

posed some of the methodological pitfalls of this practice, which has long

dominated modern Greek folklore studies. These include a failure to con-

sider “survivals” as part of an integrated contemporary culture and failure to

demonstrate continuity with evidence from the late antique, Byzantine, and

Turkish occupation periods. The ideological underpinnings of the search for

continuities have also been closely examined. The need for a national iden-

tity, specifically one that links the modern Greeks to the culturally presti-

gious ancient Hellenes, spurred the development of Greek folklore studies

in the nineteenth century. This goal was openly avowed by Greek scholars,

including Nikolaos Politis, the father of the modern discipline.1 Works by

many non-Greek scholars, such as Lawson’s Modern Greek Folklore and An-

cient Greek Religion (1910), followed the same path in attempting to show

that contemporary beliefs and practices bear witness to “the genuinely Hel-

lenic” character of the modern Greeks.2 One often-cited example of the

continuous survival of an ancient belief into modern times is the modern

Greek neraïda. The term neraïda is derived from ancient nêrêis (a daughter of

Nereus, i.e., a nymph of the sea), though it refers in modern usage to a group

of supernatural females who inhabit not only the sea but woods, springs, and
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wild places in general.3 The modern term numphê, meanwhile, has retained

only the ancient meaning of “bride.”

The object of comparisons between the ancient nymphs and the neraïdes is

first of all to determine whether the neraïdes are in any sense the “descen-

dants” of the classical nymphs. The second object is, from the classicist’s point

of view, to determine what light the modern material can shed upon the

ancient. Since ancient sources are biased away from the viewpoints of women,

the uneducated, the poor, and the rural, those for whom the cult of the

nymphs was most important, we may profit by looking at modern material

collected from analogous populations.

In the modern era, the neraïdes are only one category of a large population

of supernatural beings known as (e)xôtika, “things outside or beyond.”4 Some

of these beings have apparently classical origins, to judge from their names

and functions, including Gello, the child-killing demon, and Charos, the lord

of the dead; others are not as easily placed, such as the kallikántzaroi (goblins)

or the vrykólakes (revenants or vampires). These exist alongside a host of saints,

angels, and demons who belong to Christian cosmology. All of the exôtika

have been profoundly influenced by Orthodox Christianity, and it is worth

emphasizing that the neraïda exists within a Christian matrix of beliefs. This

fact alone accounts for some significant differences between nymph and

neraïda. Most informants in collected material on the exôtika indicate that

the neraïda, like other exôtika, belongs to or is somehow allied with the devil.5

The neraïda is more often a cause of misfortune and disease or death than

prosperity and health, while precisely the opposite was true for the nymph.

Even a cursory look at the parallels between the neraïda and the classical

nymph is suggestive of continuity. Many of the characteristics of the nymphs

in antiquity are equally applicable to neraïdes: they haunt springs, caves,

mountains, and groves of trees; they have the form of beautiful young women;

they dance and weave; and so on.6 Even more significant, postclassical sources

can be marshaled to demonstrate the transition from nymph to neraïda. As

the centuries passed, the more sinister and disturbing aspects of nymph be-

liefs in classical Greece were selected for emphasis. For example, the phe-

nomenon of nympholepsy, which in archaic and classical times was a posi-

tive or, at worst, ambiguous event (1.3), eventually became a grievous attack.

In the fourth century, we begin to find possession or inspiration by gods

associated in both popular and intellectual opinion with pathological states.

A medical text attributed to Aristotle suggests that those in whom black bile

is both excessive and hot may be “affected by the diseases of madness or en-

thusiasm, which accounts for the Sibyls and Bakides [nymph-inspired proph-

ets] and all inspired persons.”7

While the cult of the nymphs remained strong in the Roman Imperial

period, nympholepsy itself was widely considered an illness or madness with

no positive connotations of inspiration. According to the lexicographer Festus,

“Popular belief has it that whoever sees a certain vision in a fountain, that is,

an apparition of a nymph, will go quite mad. These people the Greeks call
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numpholêptoi and the Romans, lymphatici.”8 The shift toward negative inter-

pretations of “seizure by the nymphs” seems to have been largely completed

during the Byzantine period, when the classical nymphs were syncretized

with malignant demons, both the fallen angels of Christian orthodoxy and

older Greek demons like the lamiai and gelloudes. A Byzantine demonological

text called The Testament of Solomon depicts a beautiful female called Onoskelis

(Donkey-leg), who lurks in caves and gorges and entice men sexually only

to strangle them. A much later magical text gives a protective spell against

the demons of night and day, including “the Fair One of the Mountains or

the Nereid Onoskelis.” Neraïdes who are otherwise beautiful but with the

lower legs of donkeys or goats are sometimes mentioned in modern Greek

material.9

The Byzantine dialogue Peri Daimonôn attributed to Michael Psellus iden-

tifies the ancient nymphs as a class of demons: “those which live in damp

places and are fond of a softer way of life make themselves into the resem-

blance of women, wherefore these were also called in a feminine way by the

sons of the Greeks Naiads, Nereids, and Dryades.”10 While intellectuals ar-

gued that demons had no gender but merely assumed an outward male or

female appearance, popular belief continued to recognize certain classes of

demons who were not only female but whose activities were marked for

gender: the Gello type attacked pregnant women and babies, while the

Onoskelis type seduced, then harmed men. Both of these activities have been

attributed to neraïdes in the modern period.

The fourteenth-century preacher Joseph Bryennios attributed the rise of

the Turks to God’s punishment of the Christians for their superstitious be-

liefs, including various forms of divination and the belief that “Nereids” lived

in the sea. Joannes Canabutzes, a Greco-Italian scholar who wrote a com-

mentary on Dionysius of Halicarnassus in the first half of the fifteenth cen-

tury, also produced a manuscript entitled “Concerning Nymphs, and What

Type of Demons Those Are which the Common People call Neragides.”11

Seventeenth-century sources relate tales that both reflect Byzantine tradi-

tions and look forward to material collected in modern times. Hieronimo

Giustiniani, a Chian belonging to the Genovese nobility ousted from power

by the Turks, wrote a history of his native island in which he recounted much

of interest to the folklorist. He tells of certain spirits who inhabited water

and took upon themselves the appearance of females in order to lure men

into the river to drown. These he compares both to ancient Nereids or naiads

and to succubi. He also speculates that the Fair One of the Mountains (usu-

ally spoken of as the “queen of the neraïdes”) might be a mountain or tree

nymph.12 Another Chian of the same century, Leo Allatius, recounts a story

of a young girl who saw some lovely ladies in a well and climbed in at their

invitation. When the girl’s father searched for her, he saw her sitting on the

water’s surface. He too climbed in and was suspended in the same way.

Relatives then rescued the pair with a ladder. These strange events were

attributed to the neraïdes, whose home was in the well.13
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The Byzantines and later observers through the seventeenth century, then,

identified a specific kind of female demon with the nymph of the classical

world. Furthermore, the ancient nymphs were inevitable candidates for such

a transformation to the status of demons because of the well-known phe-

nomenon of nympholepsy, which already in pre-Christian antiquity had lost

its positive connotations. In antiquity, as in all later periods, nympholepsy

could be manifested either as an abduction, a literal “rapture,” or as an aber-

rant mental or physical state observed in an individual. According to Nilsson,

daimones like the neraïdes survived because they resisted Christianity more

successfully than the Olympians, being more basic to people’s daily lives.14

There is much truth to this, but observation of the role of exôtika in modern

Greece suggests that certain classical daimones survived because they also fit

comfortably within the developing Christian context. Concern with the

malignant influence of evil spirits and demons and the dangers of interaction

with them was a feature of the Hellenistic world, but it seems only to have

increased with the introduction of Christianity and its emphatic division of

the supernatural into the categories of good and evil.15

2.2 Patterns of Interaction

In the preceding section, I collected evidence that traced the historical

development of the classical nymph into a Christian demon, the neraïda.

The balance of the chapter takes a comparative approach to the questions

of continuity and typological similarity by discussing parallels between an-

cient and modern stories about the interactions of these figures with mor-

tals. As context, I include in the notes parallels from Thompson’s Motif Index

of Folk Literature. Comparison of neraïda and nymph lore with the huge

body of world folklore in the Motif Index shows the greatest similarities

with Celtic, particularly Irish tales, on the one hand, and those of India,

on the other. (The majority of MI numbers cited below are Irish or Indian

parallels.) Hence we may at least speculate that water and/or tree spirits

who occasionally took human lovers were a feature of Indo-European

mythology. A major distinction between the Irish and Indian material, on

the one hand, and the Greek, on the other, is that the former deals with

races of supernatural beings both male and female, while the Greek nymphs

are exclusively female (male neraïdes, however, are attested). It is possible

that the silens and satyrs, regular companions of the nymphs, were once

their male counterparts (3.1.1).16

In the following discussion, stories that deal with abduction by and cap-

ture of nymph(s) fall naturally into one group, as do stories that involve

nymphs and their trees. This leaves a somewhat heterogeneous group of

narratives, which I have kept together on the basis of their common con-

cern with herdsmen. I include a discussion of Anchises’ encounter with

Aphrodite in the Homeric Hymn to Aphrodite because it closely resembles
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and may be an adaptation of a stereotypical herdsman’s encounter with a

nymph. For each group, I discuss both the ancient context and the modern

parallels. Here, the question of any particular narrative’s continuity from

antiquity becomes complicated, since we are occasionally dealing with folktale

types and motifs that are not unique to Greek culture, ancient or modern

(e.g., a supernatural wife).17 Also, the folklore of the neraïda displays a strong

admixture of European tale types and motifs that deal with supernatural

beings; this factor, as well as the change to Christianity, accounts for many

differences between the ancient nymph and modern neraïda.18

As we will see, typical interactions between nymphs and heroes reveal two

main preoccupations. First is the possibility of sexual contact with a nymph

or nymphs; such contact plays a role in the majority of the stories. With some

notable exceptions (e.g., Aphrodite and Anchises or Eos and her various

lovers), Greek goddesses do not engage in sex with mortals. In fact, aspiring

to sex with a goddess is a prime example of hubris, as the cases of Iasion,

Tityos, and Ixion show.19 Yet, if we except the chorus of Artemis and cer-

tain other special cases, it would be reasonable to say of the nymphs that their

habit of sexual relations with mortals constitutes a defining characteristic.

Structuralists would say that the nymphs thus mediate between the divine

and human conditions. Yet no mediation is required in the case of Olym-

pian gods, who freely have intercourse with mortal maidens.

Perhaps this aspect of the nymphs has less to do with mediation than with

the cultural significance attached to female sexuality and the adolescent girl.

The nymphs combine the forbidden allure of the virgin Artemis with the

lust of the sexually aware Aphrodite; yet as local deities believed to inhabit

not Olympos but the caves, trees, and springs, they are much more acces-

sible than these goddesses. The nymph is also an idealized mythopoetic ver-

sion of the village girl at the peak of her sexual desirability, so that her inter-

actions with mortal men can hardly avoid connotations of sexual attraction.

Just as gods are attracted to nubile maidens, men are attracted to nymphs.

But there is much more variety in tales of nymph-mortal liaisons than in

those of gods and maidens. Typically, gods “consummate their desire on the

spot, then leave the maiden to become the founding mother” of an elite

family.20 Nothing is said about the female partner’s will or desire; she is a

simple vehicle for the god’s pleasure. The case is very different when mortal

men interact with nymphs. The nymph’s supernatural power balances or

overwhelms the assumed superiority of the male, so that her desires are often

central to the narrative.

Second is the danger of displeasing the nymphs; many nymph stories are

similar in structure to the numerous myths of hubristic mortals (Niobe,

Tantalos, etc.) insulting Olympian gods, who immediately take action to

preserve their dignity. Mortal men occasionally display hubris in regard to

the nymphs by cutting their trees or by boasting of relations with them. Simply

aspiring to sexual relations with a nymph, however, is not a crime as it is in

the case of other goddesses. The Daphnis pattern, in which the hero is ini-
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tially the nymph’s favorite, but later incurs her anger through his disobedi-

ence, will be revisited several times below.

2.3 Abduction and Capture

Abduction of mortals is a familiar motif in myths of the gods. Zeus’ abduc-

tions of Ganymedes and Europe are among the most famous examples, but

many others exist (Boreas, the North Wind, was famed for his abduction of

the Athenian maiden Oreithyia). The abduction is usually erotic in nature,

and the interest may be heterosexual or homosexual. Abductions of hero-

ines (and nymphs) by gods are common and typically involve a journey to a

different land, where the relationship is consummated (for example, Zeus

brings Europe to Krete). Of course, heroes engage in abductions too: Laios

abducts Chrysippos, and Theseus abducts Helen. What distinguishes the

divine sort of abduction is that it involves immortalization and/or heroization

when a mortal is the abductee. The gods made Ganymedes immortal and

brought him to Olympos because of his surpassing beauty.21

Abduction (like the fulfillment of sexual desire) is the prerogative of the

more powerful over the weaker: Olympian over nymph, immortal over

mortal, older over younger, and male over female, to the Greek way of think-

ing. Thus abductions of mortals by nymphs fit the expected pattern in one

way (immortal over mortal) and reverse it in another (female over male).

The same is true for abductions of mortals by other goddesses, such as that of

Tithonos by Eos.22 The tension produced by the reversal of “normal” power

relationships between the sexes is reflected in the outcomes of these myths.

Tithonos suffers a terrible fate when he is given immortality without eternal

youth. When Hermes brings Zeus’ orders for Kalypso to set free her captive

lover, Odysseus, she complains bitterly of unequal treatment (Hom. Od.

5.118–28) and cites the doomed relationships of Eos with Orion and Demeter

with Iasion, which the gods swiftly ended by killing the male partners.

Abduction by a god or goddess is conceptually similar to death, for the

abductee undergoes a transformation (heroization/immortalization) that is

analogous to death. Certain categories of death are thought of as a kind of

selection by the gods and are associated with heroization or transition into

an immortal state: being struck by lightning, swallowed by the earth, or car-

ried away in a whirlwind.23 Drowning in a river or spring is another ex-

ample, attributable to the nymphs as water deities.

2.3.1 Hylas and Bormos

The myth of the beautiful youth Hylas, though certainly of local Bithynian

origin, was absorbed into the adventures of the Argonauts.24 Apollonius of

Rhodes relates that Herakles had carried off Hylas after killing his father in

a raid. On the journey to Kolchis, he acted as Herakles’ companion and ser-
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vant. At a landfall near Kios, Hylas went to fetch water from a spring in the

woods:

hJ de; nevon krhvnh" ajneduveto kallinavoio
nuvmfh ejfudativh. to;n de; scedo;n eijsenovhsen
kavllei> kai; glukerh'/sin ejreuqovmenon carivtessi,
pro;" ga;r oiJ dicovmhni" ajp j aijqevro" aujgavzousa
bavlle selhnaivh: th'" de; frevna" ejptoivhse
Kuvpri", ajmhcanivh/ de; movgi" sunageivrato qumovn.
aujta;r o{ g j wJ" ta; prw'ta rJovw/ e[ni kavlpin e[reise
levcri" ejpicrimfqeiv", peri; d j a[speton e[bracen u{dwr
calko;n ej" hjchventa foreuvmenon, aujtivka d j h{ ge
laio;n me;n kaquvperqen ejp j aujcevno" a[nqeto ph'cun,
kuvssai ejpiquvousa tevren stovma, dexiterh'/ de;
ajgkw'n j e[spase ceiriv, mevsh/ d j ejni; kavbbale divnh/. (Ap. Rhod.

Argon. 1.1228–39)

The water nymph was just rising from the fair-flowing spring. She

noticed him nearby, flushed with beauty and the sweet graces, for the

full moonlight struck him as it shone from the sky. Kypris excited her

heart, and in her confusion she could scarcely keep her spirit within

her. But as soon as he dipped his pitcher in the stream, touching the

surface crosswise, and the brimming water sounded loudly on the

ringing bronze, she quickly put her left arm up and around his neck,

longing to kiss his tender mouth, and with her right hand she pulled

down his elbow. And he plunged into the pool’s midst.

Hylas cried out for help but to no avail. The Argonauts set sail the next day,

not realizing that Polyphemos and Herakles had been left behind, still search-

ing for Hylas. Later, the sea god Glaukos informed them that a nymph had

made Hylas her husband (posis).25 Theocritus tells essentially the same story

but has three nymphs in place of Apollonius’ one:

u{dati d j ejn mevssw/ nuvmfai coro;n ajrtivzonto,
nuvmfai ajkoivmhtoi, deinai; qeai; ajgroiwvtai",
Eujnivka kai; Mali;" e[ar q j oJrovwsa Nuvceia.
h[toi oJ kou'ro" ejpei'ce potw'/ polucandeva krwssovn
bavyai ejpeigovmeno": tai; d j ejn ceri; pa'sai e[fusan:
pasavwn ga;r e[rw" aJpala;" frevna" ejxefovbhsen
jArgeivw/ ejpi; paidiv. kathvripe d j ej" mevlan u{dwr
ajqrovo" . . . (Theoc. Id. 13.43–50)

And in the water the nymphs were arraying the dance, the sleepless

nymphs, dread goddesses for countryfolk, Eunika, and Malis, and

Nycheia with her eyes of May. Eagerly the boy reached down to dip

his great pitcher in the fount, but they all clung to his hand, for love
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of the Argive lad had fluttered all their tender hearts; and headlong

into the dark pool he fell.26

Apollonius’ account more closely approximates conventional relationships

by making Hylas the husband of a nymph, while Theocritus eerily describes

an erotic yet infantilized Hylas, the common possession of a group of nymphs:

“There in their laps the nymphs sought to comfort the weeping lad with

gentle words.”27 Both accounts describe the nymphs dancing immediately

before the abduction takes place, and both set the scene at night, details that

recur in modern accounts of abduction by neraïdes.

Just beyond the Bosporos, east of the site of Hylas’ abduction, lay the

territory of the Mariandynoi, who told a similar tale. According to a local

historian:

oJmoivw" de; kai; tw'n wjidw'n ejniva" katanohvseien a[n ti", a}" ejkei'noi
katav tina ejpicwriazomevnhn par j aujtoi'" <eJorth;n> a[idonte"
ajnakalou'ntaiv tina tw'n ajrcaivwn, prosagoreuvonte" Bw'rmon.
tou'ton de; levgousin uiJo;n genevsqai ajndro;" ejpifanou'" kai;
plousivou, tw'i de; kavllei kai; th'i kata; th;n ajkmh;n w{rai polu; tw'n
a[llwn dienegkei'n, o}n ejfestw'ta e[rgoi" ijdivoi" kai; boulovmenon
toi'" qerivzousin dou'nai piei'n, badivzonta ejf j u{dwr ajfanisqh'nai.
(Nymphis 432 F 5b)

Likewise one may note some of the songs which they sing during a

certain festival that is held in their country, repeatedly invoking one

of their ancient heroes and addressing him as Bormos. They say he

was the son of an eminent rich man, and that in the beauty and

perfection of his prime he far surpassed all others. While superintend-

ing work in his own fields, wishing to give the reapers a drink, he

went to get water and disappeared.

Nymphis does not say who was responsible for the disappearance of the lovely

youth Bormos, but the lexicographer Hesychius tells us that he was numpholêptos,

snatched by the nymphs. Both Hylas and Bormos were heroized and com-

memorated in ritualized searches. Nymphis says that the Mariandynoi who

lived in the countryside searched for Bormos “to the strains of a dirge with

repeated invocation, which they all continue to use to this very day,” while

the people of Kios conducted a periodic sacrifice and “search” for Hylas in

which the priest repeatedly called out Hylas’ name.28

The affinity of the Hylas myth with that of Echo and Narkissos was rec-

ognized by Nicander, in whose Metamorphoses Hylas was transformed to an

echo. The nymphs, having abducted Hylas, feared the wrath of Herakles and

effected the transformation, which is recalled in Hylas’ echoing voice dur-

ing the ritual search at Kios. In both the Hylas and Echo myths, a nymph
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aggressively pursues a lovely youth, and one of the protagonists is trans-

formed to a mere voice. A spring is central to both these myths as well as

that of another enamored nymph, Salmakis. When the beautiful youth

Hermaphroditos bathed in her spring, Salmakis embraced him and prayed

that they might never again be separated. The gods answered this prayer,

and Hermaphroditos, finding that his body had fused with hers, prayed suc-

cessfully that any male henceforth bathing in the spring might find himself

enfeebled and emasculated.29

There is some question as to whether the more torrid erotic myths about

nymphs and mortals, such as those of Hylas, Echo, and Salmakis, are entirely

products of the Hellenistic period. This book demonstrates that accounts of

liaisons between mortal and nymph are found in sources from all periods,

beginning with Homer. The accounts that can be traced to the archaic and

classical periods, such as those of Daphnis, Rhoikos, and Arkas (discussed

below), tend to be concerned with the genealogical fruits of these liaisons or

with the powers and prerogatives of the nymphs in their relation to mortals.

In stories known only from Hellenistic or later accounts, such as those of

Echo or Salmakis, the focus has shifted to the erotic and psychological de-

tails of the liaisons, and there is a special emphasis on unrequited or thwarted

female desire. Thus Ovid’s versions of the Echo and Salmakis myths, as well

as his tale of Galateia’s disastrous love for the youth Akis, all tend to reduce

the distinction between nymph and mortal by describing their psychological

states in similar detail and in favoring accounts in which nymphs, like love-

stricken mortal girls, are unable to fulfill their desires without help from

“the gods.” Echo does not spitefully punish Narkissos for his scorn. Instead,

it is another scorned lover, a male, who implores Nemesis to punish the

arrogant youth. Interestingly, Ovid does not treat the myth of Hylas, which

emphasizes the nymphs’ ability to choose and coerce their lovers, betraying

an affinity with accounts of nymphs found in early sources.30 It is impossible

to tell when the Echo and Salmakis myths originated, but if of ancient vin-

tage, they bear clear marks of modification to suit Hellenistic and Roman

tastes.

Another abduction story is related in an epigram by the Hellenistic poet

and scholar Callimachus:

jAstakivdhn to;n Krh'ta to;n aijpovlon h{rpase nuvmfh
ejx o[reo", kai; nu'n iJero"  jAstakivdh":

oujkevti Diktaivh/sin uJpo; drusivn, oujkevti Davfnin
poimevne",  jAstakivdhn d j aije;n ajeisovmeqa. (Callim. Ep. 22)

A nymph carried off Astakides the Kretan goatherd

from the mountain, and now Astakides is holy.

No longer beneath the Diktaian oaks, no longer

shall we sing Daphnis, shepherds, but ever Astakides.
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Interpretations of this little poem vary, since we do not know the identity of

Astakides and cannot be certain whether the intent is humorous or serious.

Callimachus is perhaps paying a compliment to the pseudonymous Astakides

who, like Daphnis, composed pastoral songs and, like Hylas, was “abducted

by a nymph.” As in the cases of Hylas and Bormos, Astakides’ abduction

makes him hieros (holy), deserving of ritual commemoration. The repetition

of Astakides’ name in the epigram is reminiscent of the invocations for the

two mythical abductees and of the repetitions found in Hellenistic pastoral

laments.31 The pastoral hero Daphnis, too, though he was not abducted, died

a mysterious death after erotic involvement with a nymph, and a cult was

instituted in his honor (2.5.1).

The idea that young people who died had been carried off by the nymphs

became a popular conceit in funerary art and verse in the Hellenistic and

Roman worlds. (Note that the funerary element was present from the start

in the Hylas and Bormos myths and is emphasized in Callimachus’ epigram.)

Several epitaphs offer consolation to the bereaved in the belief that a loved

one was “snatched by the nymphs” because of his (or her) beauty. For ex-

ample, the second-century C.E. epitaph of a five-year-old girl states: “Not

Death, but the naiads snatched the excellent child as a playmate.” Similarly,

the first- or second-century epitaph of a two-year-old says: “The spring

nymphs snatched me from life.” It is impossible to tell whether these deaths

were due to drownings, but this seems likely in view of the emphasis upon

water nymphs. The funerary epitaphs, however, seem to differ from the Hylas

and Bormos myths in that they lack the erotic element and focus on the

nymphs’ abduction of children rather than of youths or men. They usually

involve very young children, and many of the examples (perhaps the major-

ity) were written for females. The epitaphs belong to a cosmopolitan, prob-

ably widespread funerary tradition that draws upon the abduction myths.32

The dissemination of the Hylas myth in literary sources, such as Apollonius

of Rhodes’ Argonautica, must have been a major influence upon this tradi-

tion. An example is Isidora, an Egyptian girl whose funerary inscriptions

explicitly compare her to Hylas (4.8.9).

A few atypical stories that involve heroines and nymphs are closer the-

matically to these funerary inscriptions than they are to the Hylas-Bormos

pattern, since they express the belief that the nymphs desire a playmate

rather than a lover. Dryope, the Thessalian shepherdess who bore a son,

Amphissos, to Apollo, was such a favorite of the hamadryad nymphs that

they later snatched her and made her one of themselves (4.6). Essentially

the same pattern is present in the story of another Thessalian shepherdess,

Kyrene (4.8.8).33

2.3.2 Abductions by Neraïdes

Both erotic abduction and the snatching of children are practiced by the

neraïdes. In a Greek folktale from Kos, a young man is seized and “kissed all
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over” by the neraïdes. Weakened by their attentions, he is kept enchanted in

a cave, where he is forced to dance with them every night until dawn. He

finally escapes the enchantment with the help of a protective cloth marked

with crosses.34 In village lore, men or women are sometimes seized and forced

to dance until they drop from exhaustion, or they are simply carried away

by the nymphs to a remote mountain top. Sleeping outdoors, especially beside

a spring or under a tree, is considered especially dangerous. The same verb,

(h)arpazô (“snatch” or “seize”), is used in both ancient and modern accounts.

One man who was walking with his wife was suddenly seized and carried

away; he was later found dead by a fountain, his body covered with bruises.35

Both the sudden seizure and the location of the body indicate the identity of

his attackers.

Very much as in the epitaphs mentioned above, children who die or dis-

appear are said to have been taken by the neraïdes. There is even a story,

reminiscent of Dryope’s myth, about an adolescent girl who used to run wild

in the woods until she slowly sickened and died. It was said that the neraïdes

wanted her, and neighbors told how they had seen her dancing with the

neraïdes in the woods only days before her death. Another girl was cured of

her desire to join the neraïdes only by a ceremony of exorcism. Leo Allatius’

seventeenth-century Chian story about a pretty young girl enticed into a well

bears a certain resemblance to the Hylas myth, and mothers are duly warned

to keep children away from wells and springs, especially at the critical times

of late night and midday.36

2.3.3 Capturing a Nymph: Thetis and the

Swan Maidens

The capture of a supernatural creature is a common folklore motif in many

cultures.37 If a human succeeds in capturing the otherworldly creature, he or

she can expect a reward for letting it go. In Greek myths, the motif was applied

to deities of water such as Proteus, who commonly had the power both to

shapeshift and to tell the future. The capture motif was used in some ver-

sions of the myth of Peleus and the Nereid Thetis. Thetis was an unwilling

bride but had to marry Peleus after he hung on while she changed into a

variety of terrifying shapes. A doublet of the myth is the conquest by Aiakos,

Peleus’ father, of another Nereid. Psamathe, whose name means “sea sand,”

turned herself into a seal while trying to escape Aiakos; their son was called

Phokos, “seal.”38

The earliest reference to Peleus and Thetis appears in the Iliad, where Thetis

does not mention her actual capture by Peleus but gives a rather different

explanation:

ejk mevn m j ajllavwn aJliavwn ajndri; davmassen,
Aijakivdh/ Phlh'i> kai; e[tlhn ajnevro" eujnh;n
polla; mavl j oujk ejqevlousa. (Hom. Il. 18.432–34)
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Out of all the sea goddesses, he [Zeus] subjected me to a man,

Aiakos’ son Peleus, and I endured the bed of a mortal man, though I

was completely unwilling.

There are in fact two distinct traditions about Peleus and Thetis. The ver-

sion followed by Homer attributes the marriage to Zeus’ command that Thetis

marry a mortal, either out of spite, because she refused him in order to please

Hera; or prudently, because an oracle that Thetis was destined to bear a son

greater than his father made her a danger to the hegemony of the Olym-

pians. This version is better suited to epic because of its cosmogonic signifi-

cance.39 The other version, naturally a favorite of vase painters and plastic

artists because of its visual possibilities, emphasizes the physical trial endured

by Peleus in the capture of his wife—surely unnecessary if Zeus had com-

manded her obedience. Pindar gives both versions of the tale though not in

the same ode. In both cases, he makes the marriage to Thetis follow imme-

diately upon Peleus’ demonstration of superior virtue in refusing the lewd

advances of Akastos’ wife, Hippolyte.40

Peleus’ capture of Thetis is an ancient example of what is known in mod-

ern folklore as the “swan maiden” type.41 This is one of the most widespread

of European tale types and indeed is often found in non-European cultures.

In one common version, a man captures a bird maiden by stealing her coat

of feathers while she bathes. Once a wild and free creature, she must now

return home with him and be his wife. This she does and usually serves as a

model wife and mother. However, she often is said to be completely silent

during this period of captivity. (A fragment of Sophocles refers to the “voice-

less marriage” of Peleus and Thetis.42 ) Eventually, she regains possession of

the coat and disappears, though she may return periodically to check on or

aid her children. In modern Greek folklore, a youth commonly captures a

neraïda by stealing her scarf or another article of clothing and leads her home

to be his wife. But, as in the case of the swan maiden, she always gets her

scarf back and vanishes. One variant has the youth capturing the neraïda by

holding onto her hair as she changes into different beasts. Later, he consults

an old woman as to how he might make his wife speak; she recommends

that he pretend to burn their child in the fire. When he does so, the neraïda

screams, “Let go of my child, you dog!” and leaves forever, taking the child

with her. This version clearly draws upon the myth of Thetis’ shapeshifting

and her attempt to immortalize Achilles in the fire.43

Capture of a neraïda would seem to be a reversal of the theme of abduc-

tion by nymphs and to reflect the “normal” power relationships between

male and female. Such a capture of a fairy spouse is always effected by a man,

never by a woman, thus coinciding with established gender roles. Why, then,

are only two examples of this motif (Thetis and Psamathe) known from an-

cient Greek material, while it is one of the commonest stories about neraïdes?

Certainly, the influence of European fairy-capture stories has played a role.

Yet it also appears that the notion of a deity placed within a mortal’s power
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was repugnant to classical Greek religious sensibilities.44 The only explana-

tion for such an anomalous reversal of the normal relations between mortal

and god was the intervention of Zeus: Apollo is ordered to serve the mortal

king Admetos as punishment for his disobedience; Thetis is made subject to

a mortal husband to prevent the birth of rivals to Zeus’ power. Furthermore,

the claims of both Peleus and his father, Aiakos, to the mastery of divine

brides were bolstered by their reputations for righteous behavior. Aiakos was

among the “most pious” of men, able by his prayers to end a famine (Apollod.

Bibl. 3.12.6), while Peleus virtuously rejected the advances of Akastos’ wife

(Pind. Nem. 5.25–34).

In contrast to the respect accorded these Nereids, the exôtika of orthodox

Christianity are quite low in the hierarchy of supernatural power. They stand

at the end of a long tradition of magical manipulation of demons and are

powerless to resist certain talismans and prayers. Thus, it is not surprising

that the swan maiden type thrives in modern Greek lore. On the other hand,

the supernatural female always defies the mortal woman’s role and ultimately

rejects her wifely and motherly duties. The neraïda’s inevitable escape shows

that the mortal husband’s power over her is temporary at best.

2.4 The Nymph’s Tree

The simple idea that a hamadryad nymph is coeval with her tree is well at-

tested in archaic and classical literature. The word hamadryad itself, a com-

pound of hama, “together with,” and drus, “tree,” “oak,” contains this idea.

Plutarch suggests that the word was first used by Pindar, but the idea is at-

tested as early as the Homeric Hymn to Aphrodite (1.4.1).45

Sources of widely varying date elaborate the basic motif of the hamadryad

into narratives about heroes’ encounters with these tree-dwelling nymphs.

Sometimes, the hero observes that the tree is in imminent danger and pre-

serves it, to be rewarded by the nymph. (Not surprisingly, sex comes into

the picture here.) Other times, the hero wickedly cuts the tree in spite of the

nymph’s pleas and is duly punished.46 Both stories are moral exemplars; the

latter is probably the elder of the two, since it fits the ancient paradigm of

hubris punished.

2.4.1 Saving the Tree: Rhoikos and Arkas

The hero Rhoikos is known to us from three sources. A fragment of the

historian Charon of Lampsakos, who was roughly contemporary with

Herodotus, is the fullest of these. It relates how Rhoikos, seeing that an

oak was about to fall, had it propped up. The nymph, who had been doomed

to perish with the tree, acknowledged her debt to Rhoikos and bade him

ask for whatever he wished. When he asked to have sex with her, she told

him to avoid relations with other women and said that a bee would act as a
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messenger between them. The bee flew by while he was playing draughts,

and Rhoikos spoke so crudely that he angered the nymph, who “maimed”

him.47 (It is unclear whether the bee itself irritated Rhoikos or was simply

the witness to his offensive speech.)

The second source is a scholiast to Theocritus 3.13, who tells us that

Rhoikos, a Knidian by birth, saw in Assyrian Nineveh a well-grown tree

that was leaning over and about to fall. He steadied it with a stake, and the

nymph having witnessed this act thanked him, for she was coeval with the

tree. She then bade him ask for whatever he wished as a reward. He requested

sex, and she told him that a bee would announce the time of their meeting;

here the story ends without mention of Rhoikos’ punishment. The combi-

nation of the Near Eastern setting with the detail that Rhoikos is a Knidian

is puzzling (perhaps arising from the period of Persian domination of Knidos).

The third source is a fragment of Pindar, unfortunately preserved only in

a Latin translation of Plutarch’s Quaestiones Naturales. Plutarch quotes the

fragment in his answer to the question: “Why are bees quicker to sting those

who have recently committed adultery [stuprum]?” He explains that those

who are debauched are unclean and hence are quickly detected by bees, who

are “devoted to cleanliness and neatness.” To illustrate his point, he cites

Pindar: “You little builder of honeycombs who struck Rhoikos, subduing

with a sting his treachery.”48 This seems to imply yet another version, prob-

ably one in which Rhoikos, like the herdsman hero Daphnis, broke a promise

not to consort with other women and in which his punishment was adminis-

tered by the bee. The folklore of bees had it that they were pure, fastidious

creatures (2.5.3), easily offended. The bee was angered by sexual infidelity

or even the uncleanliness of a recent sexual act.49 In Charon’s version, how-

ever, the nymph is angered by the hero’s “crude” speech, perhaps his boast-

ing of his anticipated sexual conquest. As we shall see, both infidelity and

indiscretion in speech are taboo for mortals who have affairs with nymphs.

On mainland Greece, the hero Arkas, eponymous ancestor of the Arkadians,

is supposed to have married a nymph; Charon is again the earliest source for

this tale. When hunting one day, Arkas came upon a hamadryad’s oak in dan-

ger of perishing, about to be swept away by a snow-swollen stream. Arkas

rerouted the stream and steadied the tree’s foundation, and “the nymph, whose

name according to Eumelus was Chrysopeleia, mated with him and bore

Elatos and Aphidamas, from whom all the Arkadians are descended.” Arkas’

marriage to the nymph Chrysopeleia is also ascribed to the early epic poet

Eumelus by Apollodorus, while Pausanias specifies that Arkas’ wife was a dryad

nymph, whom he calls Erato. He further describes a sanctuary of Pan in Arkadia

where “in older days this god used to give oracles through the lips of the nymph

Erato, the same Erato who married Arkas son of Kallisto” (4.4.3). Presum-

ably, the prophetic nymph aided Arkas in his capacity as king.50

The idea that the hero who saves a nymph’s tree is entitled to sexual rela-

tions with her has certain similarities to the Peleus and Thetis capture myth.

In both cases, the hero does something that puts the supernatural female within
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his power, at least temporarily. Rhoikos forfeits his privilege by breaking a

taboo, either of fidelity or of silence. Arkas, like Peleus, marries the nymph

and sires offspring. A myth with interesting similarities to these is that of

Thamyris, who challenged the Muses to a singing contest. If he won, he was

to have had intercourse with one or all of them; his punishments upon los-

ing the contest were blinding and the loss of his musical talent.51 Here are

the familiar elements of the mortal’s desire for intercourse with the super-

natural female, his attempt (in this case, unsuccessful) to gain power over

her, and his ultimate punishment by blinding (2.5.1).

2.4.2 Cutting the Tree: Paraibios and

Erysichthon

The most obvious way to offend a hamadryad nymph is to damage the tree

that is the nymph’s abode. The digression on nymphs in the Homeric Hymn

to Aphrodite speaks of the respect in which men hold large pines or oaks on

the mountains: “they call them holy places of the immortals; these trees no

mortals cut with the ax.” Similarly, in modern times, respect for trees re-

mained strong. According to Lawson, the first days of August were regarded

as sacred to neraïdes in many parts of Greece, so that both the cutting of trees

and the use of water for washing was prohibited. In the forests of northern

Arkadia, he adds, the woodcutters refrained from speech while a tree was

falling, lest a neraïda hear them, and the cutting of the finest trees was the

most dangerous, since they were more likely to harbor neraïdes.52

Apollonius of Rhodes relates the tale of Paraibios, whose father had cut a

nymph’s tree “in the pride of youth” in spite of the nymph’s protests. This

hubris resulted in a curse upon the man and his descendants, and appar-

ently did not kill the nymph, as the description in the Homeric Hymn would

lead us to expect. The seer Phineus advised Paraibios to erect an altar and

sacrifice to “the Thynian nymph” in order to restore her good favor.53 The

same motif of tree cutting appears in Callimachus’ Hymn to Demeter, in which

Erysichthon, son of Triopas, attempts to cut down Demeter’s grove in spite

of her warnings (in the guise of the priestess Nikippe) and is punished by an

insatiable hunger. Here, the goddess has been substituted for the nymph as

the offended party, and Erysichthon attacks her sacred grove, not just one

tree. Yet the nymphs have not been expunged completely from the story,

and one tree in particular is singled out for attention and personified:

h\" dev ti" ai[geiro", mevga devndreon aijqevri ku'ron,
tw'/ d j e[pi tai; nuvmfai poti; tw[ndion eJyiovwnto,
a} pravta plagei'sa kako;n mevlo" i[acen a[llai". (Callim. Hymn

6.37–39)54

There was a certain poplar, a huge tree reaching to the sky, near

which the nymphs used to play at noon. This was the first tree struck,

and it wailed an anguished song to the others.
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In Ovid’s version of the Erysichthon myth (Met. 8.738–878), the tree nymphs

are similarly present, as is the focus on an individual tree. One of the mighty

oaks in a grove that belongs to Ceres is hung with fillets, garlands, and vo-

tive tablets. Around it, the dryads are accustomed to dance. When Erysichthon

impiously attacks the “oak of Deo,” blood flows from it, and the nymph

within the tree cries out a prophetic curse as she dies. The dryads then peti-

tion Ceres for vengeance; Ceres sends an Oread nymph to fetch Fames (Hun-

ger) from the Caucasus. The hideous hag Fames attacks Erysichthon, who

proceeds to use up his patrimony, sell his own daughter, and finally to con-

sume his own flesh.

A modern Greek folktale called “Myrmidonia and Pharaonia” is very similar

to these ancient tree-cutting myths. The king of Myrmidonia loved a girl

called Dimitroula, but she reserved her love for a humble plowman. The

king had this man murdered, but “the spirits” (ta stoichia), an inclusive term

for supernatural beings, caused the king and his men to be drowned in a

hidden well. (This death by drowning in a water source provides a hint as to

the identity of the offended spirits.) The king’s son then had a nearby grove

cut down in revenge (again, showing his awareness that a supernatural agent

had caused his father’s death). A great oak tree bled as it was cut, and

Dimitroula was seen in its severed trunk, cursing the men. The king’s son,

crying out against “the female spirits” (ta thêlika stoichia), attacked her with

his sword but could not draw it back because it was embedded in the tree.

He left the sword sticking in the tree and ran away.

Now all men were saying that this was either one of the neraïdes

[anerades] or one of the Good Women [tes kales gunaikes] or in short

some daughter of the spirits [korê tôn stoichiôn]. But in fact as for

Dimitroula, everyone said that she was a daughter of the neraïdes

[neraïdopoula]. And this was made the surer because the prince [soon

after] suffered a great and unthought-of evil, and this because he had

cut down her mother’s trees, killing her [Dimitroula] also.55

The prince began to be plagued by dreams of the neraïda threatening revenge.

She caused him first to be burned, then chilled to the bone, saying, “This

and very much worse is the lot of those who cut my beautiful trees.” Finally,

he was visited by Ravening Hunger, personified as an old hag who struck

him in the belly, using the sword with which he had killed Dimitroula. He

ate so voraciously that he was forced to sell all his possessions, even trying to

sell his son and daughter. Finally, he died, tearing at his own flesh. (There

follows a long sequel, rarely discussed by classical scholars, in which the wicked

prince’s niece marries a neighboring king. Her brother, now the king of

Myrmidonia, wagers his life on her chastity. Through a palace intrigue, the

girl is accused of adultery, and her brother is ordered to give up his life. On

the way to his execution, he reproaches Dimitroula that her enmity still haunts
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the family even though the third generation is innocent, and he is miracu-

lously saved.)

Dawkins, who collected the folktale, comments that this story is not a

widespread type; he knows of no modern parallels to this punishment for

cutting a tree. The resemblance to the ancient story of Erysichthon, on the

other hand, is striking. The question is whether this tale represents a con-

tinuous tradition or a literary borrowing; scholarly opinion has been divided

on the issue since Dawkins first published the tale. In favor of the tale’s an-

tiquity is the fact that it includes details present in both the Ovidian and

Callimachean versions of the Erysichthon myth. For example, the extended

description of the haglike Hunger strongly recalls Ovid, while the descrip-

tion of the offender leaving his weapon behind and running off in a panic is

present in Callimachus but not in Ovid.56 Also pertinent are the facts that

the modern tale was collected on Kos directly opposite the Knidian prom-

ontory, where the ancient myth was set, and that this area was continuously

populated by Greeks since antiquity.57 (Rhoikos, who saved a nymph’s tree

and asked for sex as a reward, was also a Knidian.) The most recent scholar-

ship, however, has not accepted Dawkins’s tale as an authentic survival.

Fehling, followed by Hopkinson and others, has argued that the tale’s simi-

larity to the literary sources makes it suspect, since the centuries should have

produced a dramatic divergence, and that there is no parallel for such a de-

tailed correspondence between ancient and modern material. He concludes

that the folktale is actually a nineteenth-century amalgam of Callimachus and

Ovid.58

The tale’s resemblance to Ovid, in particular, is suspicious, but if we are to

identify Ovid as the source (perhaps in the Greek translation of Planudes),59

we must then dismiss the locale near Knidos as a coincidence and accept

Fehling’s unlikely reconstruction of borrowings from both ancient authors.

Furthermore, the degree of the tale’s similarity to or divergence from the lit-

erary sources is a surprisingly subjective matter. Several important elements

of the modern tale are present in neither ancient version, suggesting to me a

plausible degree of divergence (for example, the entire prelude of Dimitroula’s

love for the plowman and his murder; the neraïda ‘s punishment of the prince

with heat and cold; the long sequel to the tree episode that, like the Paraibios

tale, emphasizes the curse through generations). Another possibility is that

“Myrmidonia and Pharaonia” combines an authentic antique tradition with

contamination from later sources, most likely Ovid in translation.

Fehling further argues that the modern tale has no internal coherence

because Christian rationalization has transformed Ovid’s Demeter and hama-

dryad into the human girl Dimitroula, leaving no reason for the cutting to

be considered a crime.60 He ignores the neraïda, who is clearly identified in

the tale as the offended party. Christian rationalization admittedly caused the

elimination of Demeter from the story (hence the awkwardness of the hun-

ger punishment), but her place was easily taken by the neraïda, that is, one of
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the nymphs who in all versions are present at the tree. This change is quite

natural, since the Erysichthon myth is itself a variation on a folktale about

cutting or preserving a nymph’s tree (we have the parallels of Rhoikos, Arkas,

and Paraibios for the nymph’s tree but no parallel stories of Demeter and

trees). The early transference of the story to Demeter was probably the re-

sult of the influence of Demeter’s prominent cult at Knidos.61 With the ad-

vent of Christianity, Demeter must disappear, but there would have been

little pressure to rationalize a nymph out of the story, since as we have seen,

the nymphs were smoothly assimilated as neraïdes into the Christian system.

The presence of a neraïda is exactly what we should expect in a modern ver-

sion descended from the ancient myths.

2.5 Nymphs and Herdsmen

The ancient nymphs, with Apollo, Hermes, and Pan, were the favorite deities

of herdsmen. They protected and increased the flocks; they were associated

with the cooling water and shade of caves and areas with abundant vegeta-

tion; and they delighted in music, the pastime of the solitary herdsman.62

And it was the herdsman (or the above-named gods) with whom the nymphs

most often interacted. An account of a herdsman given by Nicander illus-

trates the benefits and hazards of the relationship. Kerambos, a Thessalian

shepherd, was once a great favorite of the nymphs, who gathered about to

hear his beautiful songs. Yet he rejected the kindly advice of their associate

Pan to remove his flocks to lower ground for the winter. To this foolish whim,

he added the offense of insulting the nymphs by denying that Zeus was their

father. Thus, when winter came, his flocks froze to death and he was trans-

formed to a wood-gnawing beetle.63 The nymphs, with Pan and the other

rustic gods, could aid the herdsman in protecting and increasing his flocks.

But neglect or insult of these deities could lead to dire punishment, particu-

larly for an erstwhile favorite. Kerambos’ tale is similar to other stories of

hubris punished but illustrates the specific sphere in which the nymphs were

expected to act.64

Often the relationship between herdsman and nymph is complicated by a

sexual liaison. Homer mentions several sexual encounters between princely

herdsmen and local nymphs, which in every case lead to the birth of royal

Trojans or their allies (1.4.1, 4.9.1). The Homeric examples and the case of

Arkas who, with his nymph wife, was the progenitor of the Arkadian kings

have genealogical raisons d’être that set them apart, as successful outcomes,

from the prevailing pattern of disaster following sexual contact with a nymph.

Sex with a nymph is always considered an alluring prospect, but these sto-

ries also focus on the inherent danger of a liaison with a female more pow-

erful than the hero is. Moreover, unhappiness in love seems to be regularly

associated with herdsmen, as with their patron god, Pan.65 The Daphnis myth
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perhaps best illustrates the intersection between pastoral themes and the erotic

danger of nymphs.

2.5.1 Daphnis

The Sicilian cowherd Daphnis was the nymphs’ favorite, an exceptionally

beautiful son of Hermes, according to several accounts derived from the

fourth-century historian Timaeus. Parthenius’ account is the only one ex-

plicitly ascribed to Timaeus’ Sicelica:

ejn Sikelivai de; Davfni" @Ermou' pai'" ejgevneto, suvriggi dhv te dexiw'"
crhvsasqai kai; th;n ijdevan ejkprephv". ou|to" eij" me;n to;n polu;n
o{milon ajndrw'n ouj kathviei, boukolw'n de; kata; th;n Ai[tnhn
ceivmatov" te kai; qevrou" hjgrauvlei. touvtou levgousin !Ecenaivda
nuvmfhn ejrasqei'san, parakeleuvsasqai aujtw'i gunaiki; mh;
plhsiavzein: mh; peiqomevnou ga;r aujtou', sumbhvsesqai ta;" o[yei"
ajpobalei'n. oJ de; crovnon mevn tina karterw'" ajntei'cen, kaivper oujk
ojlivgwn ejpimainomevnwn aujtw'i, u{steron de; miva tw'n kata; th;n
Sikelivan basilivdwn oi[nwi pollw'i dhlhsamevnh aujtovn, h[gagen eij"
ejpiqumivan aujth'i migh'nai: kai; ou{tw" ejk tou'de oJmoivw" Qamuvrai
tw'i Qraki; di j ajfrosuvnhn ejpephvrwto. (Timaeus 566 F 83)66

Daphnis, the son of Hermes, was born in Sicily; he was skilled at

playing the syrinx and exceptionally good looking. He did not enter

into the company of men, but he lived in the open, herding his cattle

winter and summer on Mount Aitne. They say that a nymph,

Echenaïs, fell in love with him and forbade him to draw near to any

other woman. If he disobeyed, he would become blind. For some

time, he resisted strongly, although many women were mad for him.

Finally, one of the Sicilian princesses caused his ruin with much

wine, arousing in him a desire to sleep with her. As a result, like the

Thracian Thamyris, he was blinded because of his foolishness.

We find the earliest attestation of the myth in Aelian’s observation that the

sixth-century Sicilian poet Stesichorus wrote about Daphnis, though we have

little idea what his poems contained or whether they bore any resemblance

to later accounts. Aelian tells a story identical in essentials to that of Timaeus

and adds that “because of this incident, bucolic song was first heard and the

blinding of Daphnis was the subject. Stesichorus began such poetry.” A late

tradition, perhaps due to Theocritus’ influence, assigns to Daphnis himself

the invention of pastoral, or bucolic, song. Other versions of the myth be-

sides the Timaean exist, and the best known, that of Theocritus, is deliber-

ately enigmatic.67

Theocritus’ Idyll 1 depicts a series of visitors to Daphnis, who is wasting

away with love. First, Hermes, the local herdsmen, and Priapos come, all
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asking Daphnis what ails him, but the youth is unresponsive. Finally,

Aphrodite arrives and asks whether Daphnis admits defeat. She says with a

smile, “Surely, Daphnis, you vowed that you would give Love a fall, but

have you not yourself been thrown by cruel Love?” (the metaphor is from

wrestling). Daphnis angrily reproaches her and insists that “even in Hades

Daphnis will be a bitter grief to Eros.” He scornfully taxes her with her love

of the mortals Anchises and Adonis and her defeat at the hands of Diomedes.

Last of all, Daphnis apparently dies in spite of Aphrodite’s wish to prevent

this; he bids his surroundings farewell, then “goes to the stream,” or dies.68

What relation this version has to Timaeus’ Sicilian account is unclear, though

theories abound. Most either attempt to reconcile the two or, conversely,

see the Theocritean version as completely different from the Timaean and

similar to the Hippolytos myth in that Daphnis dies after incurring the anger

of Aphrodite with a vow of chastity.69 (Diodorus Siculus’ account mentions

that Daphnis liked to accompany Artemis, though this detail is found in no

other version.)

Gutzwiller, however, has convincingly suggested that Daphnis is more like

Phaidra: he wastes away because he refuses to submit to his love for the mortal

woman. Thus, Theocritus changes the ending so that Daphnis does not be-

tray the nymph, but when he finds that his love for the mortal woman is

incurable, he allows himself to die. Daphnis, in the position of being forced

to choose between his communion with nature (represented by the nymphs,

the landscape, and the animals) and his overwhelming erotic passion (repre-

sented by the mortal girl, referred to as Xenea in Id. 7), confounds Aphrodite

by choosing death. Daphnis’ bond with nature and rejection of human soci-

ety is present even in the Timaean version, which says that he “did not enter

into the company of men, but he lived in the open.” This misanthropy is

attributed to other mythical herdsmen as well. Essentially the same conflict

is present in the Sumerian Gilgamesh epic, in which the wild man Enkidu,

once in perfect harmony with nature, is seduced by the harlot from the city

and is therefore rejected by his animal companions. Daphnis avoids this fate

but dies prematurely, like Achilles, because of his unbending adherence to a

pastoral version of the heroic code.70 Theocritus’ Daphnis, then, represents

a major departure from the folktale pattern found in Timaeus. Daphnis’ infi-

delity to the nymph and his resulting blindness, both characteristic folktale

motifs, are jettisoned.

Yet, there might have been Sicilian versions of the Daphnis myth that spoke

of his death. Because Daphnis was worshiped as a hero (Servius reports that

the Sicilians sacrificed at a spring, which replaced Daphnis’ translated body),

an account of his death would have been an important part of the cult. There

is also a tradition that Daphnis’ hounds were buried with him, another prob-

able reference to hero cult.71 The folktale account, which emphasizes Daphnis’

punishment of blindness, could have coexisted with a cult in which Daphnis’

death was the principal focus.
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The fact that blindness is not mentioned in Theocritus’ account, while

death is not mentioned by Timaeus and Parthenius, fits Devereux’s obser-

vation that death, blindness, and castration, while usually mutually exclusive

fates, are symbolically equivalent. Devereux’s Freudian perspective on blind-

ness is given a significant corrective by Buxton, who argues that blindness in

Greek mythology has a much broader range of connotations than a strictly

Freudian view allows.72 For example, must we always interpret the blind-

ness of singers and seers as a symbolic castration? On the other hand, Devereux

provides a long list of ancient citations that link blinding with sexual tres-

pass, and in this specific context, we must consider the possibility that blind-

ness is a symbolic substitute for the dire fate of “unmanning” feared by mortals

who cohabit with goddesses. Odysseus fears that Kirke will leave him “weak

and unmanned”; Rhoikos and Daphnis are blinded; and Anchises after his

encounter with Aphrodite is either “enfeebled” or blinded. Giacomelli has

argued persuasively that Anchises’ plea to Aphrodite not to leave him “liv-

ing amenênos among men” refers to fear of lifelong impotence; she cites at

the same time many examples of the association between the head (espe-

cially the eyes) and the male generative organs.73

There are many modern Greek accounts, moreover, of men who suffer

illness, impotence, or death after a sexual encounter with a neraïda. Others

enjoy a period of unusual prosperity followed by a disaster. The misfortune

is the result of displeasing the neraïda by breaking a taboo: either having sex

with someone else (as in the Daphnis myth) or boasting of the relationship

(as in the Anchises myth).74 Usually, those reported to have liaisons with

neraïdes are herdsmen, whose long periods of isolation in the wild make the

story plausible. Stewart collected some particularly horrifying accounts of this

kind during his fieldwork on Naxos. In two cases, men who spoke of their

relations with neraïdes sickened and died after enduring a painful swelling of

the genitals. In another case, a man had so many sheep and goats that every-

one wondered how he could tend them alone. He foolishly bragged to Kyría

Sophía (Stewart’s informant) that he kept company with neraïdes. She, in turn,

told the man’s wife, who determined to visit him on the mountain. The angry

neraïda first abandoned, then destroyed both flock and herdsman, who died

within a few days.75

2.5.2 Trojan Herdsmen: Anchises in the

Homeric Hymn to Aphrodite

Segal, Clay, and others have illuminated the structural function of the nymph

digression in the Homeric Hymn to Aphrodite (1.4.1): mediation of the con-

tradiction between mortality and immortality, which forms the core of the

poem. But other, external factors can also shed light on the prominence of

the nymphs in the Hymn. A possible model for the Hymn’s interaction be-

tween a female divinity and a mortal man is the folkloric union of herdsman
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and nymph, a motif that appears, in spite of Sicilian Daphnis, to have been

particularly characteristic of the Troad and is found as early as the Iliad.76

The best-known example of union between a nymph and a member of

the Trojan royal family is that of Paris and Oinone. The story seems late

because of its romantic features, but it can be traced back to Hellanicus, who

mentions Paris and Oinone’s son, Korythos. Paris meets and marries Oinone

while working as a solitary shepherd on Ide, before his true identity is known.

This nymph has divinatory and healing powers and warns Paris that if he is

ever wounded, only she can cure him. He abandons Oinone for Helen and

is ultimately punished when, mortally wounded by Philoktetes’ arrow, he is

refused treatment by the spiteful nymph. Hegesianax and Apollodorus say

that she repented of her decision, but when she found that she was too late,

she killed herself. We can see in this story, though tailored to fit the circum-

stances, the basic elements of the Daphnis pattern: hero meets and has erotic

encounter with nymph, who enjoins fidelity; when he angers the nymph by

his disobedience, he is punished.77 Paris’ marriage to Oinone and her sui-

cide are details more characteristic of a heroine’s story than a nymph’s. In-

deed, Oinone is not always identified as a nymph, though her special powers,

her home on Ide, and her river-god father, Kebren, demonstrate her basic

affinities.

In interpreting the relationship between Anchises and Aphrodite, most

commentators have chosen between two models of immortal-mortal inter-

course. The first is the abduction model, as practiced by Eos upon Tithonos

and her other mortal lovers or by Zeus upon Ganymedes. As these examples

are mentioned in the Hymn itself, we might expect them to be relevant.

Structuralist analysis has shown that their significance lies in the contrast of

the fate of Anchises, on the one hand, with Ganymedes’ eternal youth and,

on the other, with Tithonos’ old age.78 Anchises will remain mortal and will

age normally; the point is that his case is, in fact, different from theirs. Un-

like Anchises, both Ganymedes and Tithonos are permanently removed,

spatially and temporally, from the world of mortal men. They are both swept

away suddenly to a divine realm, whereas Anchises meets and is seduced by

his divine lover on earth. Thus, while Tithonos and Ganymedes are impor-

tant points of reference within the context of the Hymn, their myths are not

parallel to that of Anchises.

The other obvious model for sexual contact between a goddess and a mortal

is the great Near Eastern complex of Ishtar/Astarte and Tammuz (Sumerian

Innana and Dumuzi) and, closer geographically to the setting of our Hymn,

Anatolian Kybele and Attis. Since the relationship of Aphrodite’s lover Adonis

to Tammuz is well known, she might be expected, especially in the neigh-

borhood of Phrygia, to play the counterpart to Kybele. This theory, that the

Aphrodite of the Hymn was closely related to the Anatolian Great Mother

(and hence that Anchises is a mythic relative of Tammuz, Adonis, and, par-

ticularly, Attis), was widely accepted in the first half of the twentieth cen-

tury but has now largely fallen out of favor. Still, most scholars agree that
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certain details of the Hymn are suggestive of Anatolian and/or Near Eastern

influence. The behavior of the wild animals that fawn upon Aphrodite calls

to mind Kybele’s status as potnia therôn.79 Then, too, the motif of the young,

beautiful herdsman-prince, so prominent in the myths of the Trojan royal

family discussed below, is suggestive of the herdsmen Dumuzi, Tammuz,

and Attis. (Dumuzi was both shepherd and king, a fact that is integral to his

myth.)80 On the other hand, in narrative terms, the Anatolian–Near Eastern

pattern is no better a match for the Anchises myth than the Tithonos-

Ganymedes pattern. Adonis, a herdsman or, more often, a hunter, dies and

is mourned by Aphrodite; Ishtar/Astarte deliberately sends her lover to the

underworld, then decrees mourning for him. Attis is driven mad by Kybele

and castrates himself, then dies or is turned into a fir tree; again, mourning is

a significant element of the myth. Anchises clearly does not fit this pattern,

which has as its most significant element the death of the goddess’s lover.

He is killed by the bolt of Zeus only in Hyginus’ account; in the other ex-

tant accounts, he lives out his life in an enfeebled state.

The tale of Aphrodite’s union with Anchises, then, is a narrative match

for neither of the proposed models of goddess-mortal interaction. Instead, it

reproduces a folkloric story pattern that appears most often in accounts of

nymph-mortal relations.81 In this “Daphnis pattern” there is a rustic (moun-

tain) setting; the goddess meets her lover, usually a herdsman, in a solitary

location rather than snatching him away in the style of Eos82; the goddess

places a restriction or taboo on her lover; and she threatens her lover with

punishment if he disobeys (which he eventually does). All of these elements

are present in the Hymn, and all are typical of narratives about nymph-hero

unions. In addition, both the specific taboo of silence placed upon Anchises

and his fear that his encounter will result in impotence have parallels in

modern folklore about herdsmen’s affairs with neraïdes.

All the accounts of goddess-mortal unions I have so far discussed have at

their root the same male fear of placing oneself at the mercy of a more power-

ful female (with, perhaps, an attendant unconscious attraction to this idea).

The reversal of expected gender roles creates a powerful anxiety that is com-

pletely absent when gods have their way with mortal maidens. The three

models I have discussed, however, have quite distinct outcomes. Tithonos,

Endymion, and Odysseus, who all experience variations of the abduction

model, have their identities erased or threatened through senility, uncon-

sciousness, and isolation, respectively. Dumuzi/Tammuz, Attis, and Ado-

nis, on the Near Eastern model, are killed outright in horrifying ways and

make trips to the underworld. Daphnis and Anchises, by contrast, are maimed

physically but continue to live. Daphnis’ death and lamentation, it is true,

are certainly prominent elements of the later pastoral tradition. Yet the

Timaean account, our earliest detailed source, speaks only of Daphnis’ blind-

ing, not his death, and blinding is prominent in most accounts of his fate.

According to Aelian, “the first bucolic songs” had the blinding of Daphnis

as their subject. We have seen that Theocritus’ account of Daphnis’ death is
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a poetic elaboration on the folktale, designed to lend the hero a tragic dig-

nity and pathos. Hence, Anchises appears to have more in common with

the Timaean Daphnis than with Dumuzi.

To return to the Homeric Hymn, Anchises is alone herding cattle on

Mount Ide when Aphrodite arrives. In order to seduce Anchises, the god-

dess must make him believe that she is a mortal maiden ready for mar-

riage. Thus, Anchises is enabled to assert himself sexually and take a domi-

nant role, undressing the goddess while she coyly keeps her eyes lowered.

After the sex, however, she wastes no time in abandoning the game and

revealing her true identity to the terrified Anchises. She demands a cover

story that will protect her identity and plausibly explain the origin of Aineias:

Anchises’ lover was a nymph of Mount Ide. In fact, no story could be more

plausible in the context of the royal genealogy (4.9.1). Anchises is com-

manded to tell nobody of the true encounter; the Hymn alludes to his even-

tual punishment for disobeying this order. As we have seen, such a require-

ment of silence is common in modern tales of erotic encounters with

neraïdes; the man who divulges the secret usually sickens and dies. The idea,

emphasized in the Hymn, that Aphrodite is ashamed of her affair with a

mortal and thus demands silence is a rationalization of the folkloric taboo

against telling of a supernatural encounter, particularly one of a sexual

nature. In the Iliad, there is no secrecy, and Aphrodite does not appear to

be ashamed.83

Viewed in this light, the presence of the nymphs in the poem is less of a

digression than a sign, perhaps a conscious recognition by the poet, of their

pervasive influence on the narrative. The problem of the sexual politics of

such a union is eased by placing it within a familiar paradigm. Three possibili-

ties are envisioned in the poem: sex with a goddess (the true state of affairs and

disturbing to Greek sensibilities), sex with a mortal woman (Aphrodite’s ploy

to seduce Anchises), and sex with a nymph, plausible because of the bucolic

setting and the local tradition of unions between herdsmen and nymphs. The

flowerlike nymphs of Ide not only provide the childcare for Anchises’ son but

the explanation of his origin.84

2.5.3 Aristaios and the Helpful Nymphs

Nymphs often act as nurses for young gods and heroes (as the Okeanids do

in the Theogony) or as helpers in a hero’s quest. Nymphs also play a minor

role in several quest myths, as an intermediate source of helpful information

or objects.85 Aristaios, the herdsman-hero par excellence, enjoyed a relation-

ship with the nymphs very different from that of the unfortunate Daphnis or

any of the other heroes we have so far examined. The tale that Aristaios

offended the nymphs when he attempted to rape Eurydike is familiar to

readers of Vergil’s fourth Georgic, but the connection with Eurydike (hence

the offense) is generally thought to be Vergil’s invention.86 The Greek ver-

sions of the Aristaios myth do not include this episode. Instead, they depict
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Aristaios as a benefactor of humanity, who has acquired knowledge of the

rural arts as well as a virtuous lifestyle through the tutelage of the nymphs or

from other figures prominent in rustic cult, such as Ge, the Horai, and

Cheiron.

The myths of Aristaios are abundant, complex, and occasionally self-

contradictory. This results in part from the fact that his cult, like that of

Herakles, was more widespread than those of most other heroes. Unlike

Herakles, however, Aristaios never quite achieved Panhellenic status, and

there was no concerted attempt to rationalize his myths into a coherent nar-

rative.87 The traditions about Aristaios fall into two main groups, with some

ancillary material. First (and probably oldest) is the Thessalian-Libyan ac-

count, which focuses on Aristaios’ mother, Kyrene (4.8.8). In this version,

Aristaios is born in Libya but reared in Thessaly by the Horai and Ge (Pindar)

or by Cheiron and the Muses (Apollonius of Rhodes).88

The second group of myths belongs to the islands of Keos and Euboia.89

In this view, the infant Aristaios was reared not by Cheiron or Ge but by

nymphs, who taught him all of his famed skills: herding, cheesemaking,

olive culture, and especially beekeeping. Kean bee nymphs called Brisai

were the source of this last skill.90 Pseudo-Oppian’s Euboian account makes

Aristaios the pedagogue, so to speak, of the young Dionysos. He lives in a

cave on a mountain in Euboia at Karyai (i.e., Karystos) and is renowned

for the same list of rustic skills as in the Kean myth. There, he receives

from Boiotian Ino the infant Dionysos, whom he rears with the help of

the Euboian women and the local nymphs, including the dryads and “the

nymphs who have the care of bees,” melissonomoi numphai.91 Both Keos

and Euboia, then, possessed myths that portrayed the nymphs as the source

of Aristaios’ knowledge about apiculture and other rural arts. Both might

have claimed to be the hero’s birthplace as well. It is interesting that a frag-

ment of Aristotle makes the nymphs of Keos flee to Karystos when they

are frightened by a great lion; perhaps this is an attempt to explain the dual

traditions.92

There is a parallel to this picture of Aristaios as caretaker of the young god

in Diodorus’s account of Dionysos’ birth, drawn from an Alexandrian source,

Dionysius Scytobrachion. There, the Libyan god (Zeus) Ammon takes his

son to the nymphs and to Nysa, “one of the daughters of Aristaios,” to be

reared in a miraculous cave on an island in the river Triton (1.4.5). Aristaios

is appointed guardian of the child because of his understanding, learning,

and self-control, sôphrosunê.93

Apollo, who is Aristaios’ father in most accounts, was also taught by bee

nymphs (1.3). The story of Apollo’s tutelage by the nymphs in a herding

context was transferred to his son, Aristaios, who shares Apollo’s cult title

of Nomios. Yet the similarity between Aristaios’ nymph nurse-teachers and

those of Dionysos is perhaps even more striking. Thus, we have a number

of stories that share a basic outline: a rural culture hero/god is reared or

receives tutelage from supernatural figures with similar rural associations:
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God/Hero Teacher Skill Mentioned Version

Apollo bee maidens divination Hom. Hymn 4.555–57

Aristaios Horai, Gaia “guardian of flocks” Pind. Pyth. 9.59–65

Aristaios nymphs, herds, cheese, Aristotle; Diod. Sic. 4.81

bee nymphs honey, olives

Aristaios Cheiron, Muses healing/divination, Ap. Rhod. 2.509–15

herding

Dionysos Nysa, nymphs, ingenuity, Diod. Sic. 3.70

Aristaios self-control

Dionysos nymphs, herds, olives, Oppian 4.265–72

bee nymphs, cheese, honey

Aristaios

What is the role of nymphs in these accounts beyond the simple fact that

nymphs are kourotrophic and belong to a large group of figures who have

the care of the young as their purview? The nymphs appear to have a special

function not merely as nurses but as the ultimate source of specific customs

and skills, which are then passed to humankind through the conduit of a

culture hero or god. Healing and divination may seem odd in tandem with

cheesemaking and herding, yet their rustic origins are recognized in both

the Homeric Hymn to Hermes account of Apollo’s youth, which connects

divination with herding, and the accounts of Cheiron’s tutelage of heroes in

healing.94 For the survival of his flocks, the herdsman needed a working

knowledge of both weather prediction and the properties of beneficial and

harmful plants. The nymphs are variously said to teach divination and a range

of pastoral skills; they are especially associated with beekeeping.

The folklore and mythology of the bee is extensive, and this insect is regu-

larly associated with the civilizing virtues of order, cleanliness, and conti-

nence. The antiquarian Mnaseas’ account of certain bee nymphs gives a good

picture of their function in this respect.95 He says that in the Peloponnese,

melissai (nymphs) stopped men from eating human flesh and convinced them

to eat instead the fruit of trees. At the same time, a certain one of these, named

Melissa, first found a honeycomb, tasted it, then mixed it with water as a

beverage. She taught others to do this, and thus the creature was named for

her, and she was made its guardian. The scholiast quoting Mnaseas (FHG

fr. 5) adds:

Without nymphs there is no honoring of Demeter, for they first

showed men the use of produce [karpos], how to avoid cannibalism

[allêlophagia], and how to contrive coverings for themselves from the

woods for the sake of modesty. Nor is any marriage celebrated

without them, but we honor them first as a recognition, because they

were the originators [archêgoi] of piety [eusebeia] and observance of

divine law [hosiotês].
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The bee nymphs here are regarded as teachers of the earliest skills and moral

values that distinguished civilized humans from bestial savages.96 They thus

make fitting teachers of Aristaios, who brings humanity to the next level

of civilization, pastoralism. (Perhaps because of the existence of pastoral

nomads, the Greeks regarded pastoralism as an earlier stage than agriculture,

though the archaeological evidence suggests that the two developed in tan-

dem.)97 Aristaios, in turn, acts in concert with the nymphs as the teacher of

Dionysos.

Dionysos’ various teachers presumably are not themselves the source of

knowledge about viticulture but act as a moderating influence on the wild

young god, just as the bee nymphs moderated the savage behavior of early

humans. This, at least, is how Plutarch understood the function of the nymphs:

“The ancients made Zeus’ nurses two [Ide and Adrasteia], Hera’s one [Euboia],

and Apollo’s of course two [Aletheia and Korythaleia] but gave Dionysos

more, for it was necessary to make this god more gentle [hêmerôteros] and

prudent [phronimôteros] by giving him nymphs in greater measure to tame

and train him.” Aristaios the bee master, who is famed for his sôphrosunê,

was chosen as the guardian of the infant Dionysos for the same reason.98

The nymphs’ role in the Aristaios myth thus diverges from the other pat-

terns we have examined. First, the nymphs stand in a maternal relationship

to Aristaios, and sex never enters the picture (unless one believes that the

Vergilian Aristaios, would-be rapist of the nymph Eurydike, has a Greek

antecedent).99 Aristaios is never said to interact with one nymph in particu-

lar; the nymphs are always treated as an undifferentiated group. Because of

his actual identification with Zeus and Apollo, as well as the spread of his

cult throughout the Greek world, Aristaios seems to inhabit an august sphere

far removed from the popular tales of Daphnis or Rhoikos. In fact, he has a

close typological kinship with Dionysos, who similarly was reared by nymphs,

benefited mortals with knowledge of a rustic art, and was raised to the status

of a god. Not surprisingly, there are no close parallels for the myth of Aristaios

in modern Greek folklore, because the neraïdes are rarely seen as a source of

civilizing benefits. As we have seen, however, they have the power to in-

crease or decrease a man’s flocks.100

2.6 Interpreting Ancient and

Modern Narratives

A dominant theme in both the ancient and modern accounts we have ex-

amined is that of actual or potential sexual relations between a mortal male

and a supernatural female. Stewart observes that women often report hear-

ing or seeing neraïdes, “but they do not have the same type of contact with

them.” Neraïdes occasionally accept a young girl into their society, but the

majority of neraïda stories focus on their sexually charged relations with males.

The same is true of the ancient examples collected here, which include only
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a few female protagonists, those who “join the nymphs.” The relations of

males and females to the nymphs in traditional narratives are qualitatively

different because they are predicated on gender difference and the potential

for sexual activity. As we have seen, moreover, stories about the neraïdes and

nymphs seem to represent in their respective societies some of the same cul-

tural concerns about the dangers of female sexuality and status. Several folk-

lorists have theorized about the function of neraïdes and the exôtika in gen-

eral in modern Greek culture. Stewart concludes that “an image such as the

nereid is perhaps most of all an image that enables the expression and nego-

tiation of sensitive issues of gender and sexuality.”101 It is in exploring the

psychosexual significance of ancient stories about nymphs, then, that the

comparative folklore approach can aid us most.

Again, we must allow for certain differences. The most important is the

neraïdes’ position on a spectrum of good and evil. In popular belief, they

partake strongly of the devil’s end of the spectrum. The nymphs, on the

other hand, are neither good nor evil, for the gods of classical antiquity

did not exist on a moral spectrum of the Christian type. Thus, while the

spheres of interest of nymphs and neraïdes are largely identical, their activi-

ties are interpreted differently. The nymphs were generally seen as pro-

viders of benefits who were dangerous when provoked, but a certain mal-

ice is usually assumed to underlie the activities of the neraïdes. The second

important difference is that the ancient nymphs possessed a dignity and

cultural prestige as (mostly) beneficent goddesses, which their modern

counterparts lack. Hence, the nymphs could play important roles in mythic

accounts of the origin of basic institutions and skills, as in the training of

the culture heroes Dionysos and Aristaios or the civilizing behaviors taught

by the bee nymph Melissa.

In modern Greek culture, the neraïdes as well as other exôtika are associ-

ated with deviance from expected behavior, sexual or otherwise. Roaming

about at times when others in the village are sleeping (i.e., at night or at

midday) indicates an abnormal desire for sex, and it is not coincidental that

these are precisely the times when the exôtika are active (the same was true

of nymphs).102 On the one hand, the exôtika embody fears about unfaithful

spouses or unchaste offspring, who may be a danger to the order of family

and village; on the other, they represent the desires that are held in check by

social strictures. In the modern Greek setting, there is a strong overlay of

Christian sexual mores, but there is no reason the nymph could not have

functioned in much the same way for the ancients, especially since the strict

control of female sexuality is of major concern for both cultures. The neraïdes

appear, at first, to be wholly negative examples for women because of their

license and freedom, while the Panaghia (the Virgin) seems to be the only

sanctioned role model. But the picture is more complex than this, because

beautiful girls or those accomplished at domestic tasks are often compared

to neraïdes. Furthermore, the neraïdes themselves are often described as brides

(nuphes), a state that is (and was in antiquity) the recognized goal for young
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women.103 Thus, the neraïdes are at once the epitome of what the young Greek

woman both should and should not be. The same paradox is present in the

ancient conception of the nymph, who is sometimes a chaste companion of

Artemis, sometimes a sexual aggressor, but always beautiful and accomplished.

The Blums and Stewart observe that neraïda stories are told by both sexes

in a variety of contexts and that the context often affects the interpretation

of a given story. In modern times, the men often tell each other those neraïda

stories “which show how one controls a woman, refusing to allow her free-

dom, keeping her tokens (children, clothes, affection, responsibility, repu-

tation) to prevent the flight of the wild bird.” The women, by contrast, “in

warning men of how nereids will harm them . . . indirectly express their own

aggressive wishes and frighten the men into good behavior.”104 Versions of

the Rhoikos myth told in antiquity, then, might have emphasized the titil-

lating prospect of sex with a nymph when told in an all-male group, while

in a group of women or a mixed group, the dominant element might have

been Rhoikos’ punishment for infidelity.

The Blums concluded from their fieldwork that neraïdes both embodied

female fantasies, whether conscious or not, and were a projection of male

anxieties about women.105 Likewise, we can see that, as a sexually indepen-

dent female, the nymph is a powerful figure of fantasy who arouses desires

and fears in both sexes. Her beauty and eroticism make her a fantasy figure

for men. The myths of capturing a nymph, on the one hand, and being ab-

ducted by one, on the other, appeal to different kinds of male fantasies. Yet

she is also powerful enough to inflict punishment upon those who displease.

The fear of being “unmanned” by such a female is translated into the mythi-

cal punishments of blinding or laming (though, in modern tales, impotence

is mentioned openly).106 The nymph’s sexual aggressiveness is both attrac-

tive and repellent. Stories of handsome youths’ abduction by nymphs, for

example, express male desire for a passive sexual experience, yet the same

desire cannot be separated from the fear that such a surrender is equivalent

to death. Odysseus’ experience as the captive and unwilling lover of Kalypso

also fits this paradigm.

It is well recognized that Greek culture distinguished conceptually between

females ready for or newly entered into the state of marriage (numphai) and

wives (gunaikes). Unmarried girls were associated with the wild and com-

pared to spirited horses who needed to be “tamed” or fields to be “culti-

vated.”107 Only through marriage could they be properly integrated into

society. This idea is clearly operative in the physical domination of Thetis

by Peleus, as in many of the modern swan maiden folktales. But the stories

about heroes and nymphs provide a counterpoint to male complacency about

the taming of women. If the bride truly belongs to wild nature, she may be

as unpredictably powerful as the natural world. The state of cultivation only

lasts as long as the farmer continues his efforts; as soon as land is neglected, it

returns to its former wild state. Thus, Thetis and the swan maidens ultimately

abandon their mates and leave their children in the care of others.
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From a female point of view, the nymph represents different desires and

fears. On the one hand, the nymph’s sexuality can spell disaster in the wrong

context. Myths of nymphs expelled from Artemis’ chaste choruses when they

are found to be pregnant by gods warn against spurning social expectations.

The nymph can also represent “the other woman,” the deviant member of

the community who lures others’ husbands into her bed and is thus a threat-

ening figure (as Kalypso is Penelope’s rival for Odysseus). On the other hand,

the nymph embodies a fantasy of total female independence. Eternally young

and lovely, she enjoys both sexual freedom and, equally important, the physi-

cal freedom that was denied most Greek women. The nymphs are most

often represented in the dance, which combines the twin aspects of eroti-

cism and physical activity. Only in dance could a Greek woman be the cen-

ter of attention, both male and female. Thus, the nymph represents sexual

pleasure without the restricting aspects of marriage and, what is more, with-

out the duties of caring for children. Interpreting from the female point of

view the material on neraïdes they collected in 1962, the Blums draw several

conclusions.108 First, there is a desire to be free of the subordination and re-

sponsibility of marriage. Second, there is recognition that even well-loved

children are a burden that one sometimes would wish to overthrow. Finally,

there is a wish for the ecstatic experiences of dancing and music, which might

also include sexual license and, ultimately, doing violence to men.

The Blums collected two stories in which neraïdes forced women to dance

naked with them until dawn, leaving them exhausted.109 The detail of naked-

ness, in view of the strict standards of female modesty current in the Greek

women’s community, is a surprisingly candid expression of the fantasy of

sexual and physical freedom. Finally, the nymph is able to demand the sexual

fidelity of her mortal lovers and punish those who stray. While ancient Greek

society as a whole condoned extramarital sex for husbands, it did recognize

the sexual jealousy (and loss of dignity) of neglected wives. Jealous Hera,

ever on the watch to punish Zeus’ mortal lovers, is a figure of fun. Thus, the

nymphs possessed a power for which many Greek women must have wished

in vain. In stories of mortals and nymphs, the sexual double standard is turned

on its head.
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3.1 Nymphs and the Rustic Gods

The nymphs’ relations with the Olympian gods, particularly Zeus and

Poseidon, are usually envisioned in terms of abduction and sexual contact,

which lead to colonization and the birth of eponymous heroes. These rela-

tionships are discussed in chapter 4. The focus of the present discussion is

the special attraction between the nymphs, deities of the untamed or par-

tially tamed landscape, and those gods who have strong rural or pastoral

associations. In these cases, the relationships are sometimes best described as

familial (Dionysos and his nurses, the rivers as fathers of nymphs) and some-

times as sexual (nymphs and silens). A third category is one we might call

choregic, which describes the relationship between a male chorus leader and

his female dancers; this too can have a sexual subtext (Apollo, Hermes, or

Pan and nymphs).

3.1.1 Nymphs, Silens, and Dionysos

Silens, or satyrs, are mythical horse-man hybrids, often depicted in vase paint-

ings with a horse’s tail and ears and, occasionally, with horselike legs and

hooves instead of feet. Unlike centaurs, they do not have four legs; they also

lack the centaurs’ social organization and bellicose temperament. They are

portrayed as cowardly, lazy, and sexually insatiable. On the François vase,

the only vase to identify the creatures as a group, they are called silênoi, silens.

Another name, often used in literary sources but absent from the vases, is
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saturos, satyr. Though the names were probably used synonymously in the

classical period, I use the term silen in this discussion except where “satyr” is

specified in the sources.1

In spite of the strong Dionysiac aura the silens possess in the classical pe-

riod, some evidence suggests that in origin they were unattached to the wine

god. There are numerous myths of silens who seem independent of Dionysos.

For example, King Midas captured a silen, and a silen attempted to rape

Amymone when she was searching for a spring. There are legends of towns

terrorized by marauding satyrs, and satyrs are reported to have dwelled in

distant, uncivilized lands.2 In the mythic universe of the early archaic Greeks,

silens and nymphs were natural companions for each other, lusty and bois-

terous beings of the wild who engaged in promiscuous sex and were unre-

strained by the social conventions applied to mere mortals.

There is also evidence that the silens and nymphs formed part of a single

phylogeny in early Greek myth. The earliest literary reference to the silens,

in the Homeric Hymn to Aphrodite, describes them as mating with the nymphs

in pleasant caves. The satyrs are identified in a fragment of Hesiod as cousins

of the nymphs, and silens are said in various ancient sources to have nymphs

as consorts, mothers, or companions.3 Satyric drama also sheds some light

on these relationships. Little remains of these plays, which portrayed Silenos

and a band of mischievous silens intruding into various mythological stories.

Yet, in this meager material, we find abundant references to nymphs. The

plays often had rustic settings, for which the front door of the skênê repre-

sented the mouth of a cave.4 In a fragment, perhaps from the Oineus of

Sophocles, the silens describe themselves: “We come as suitors, children of

nymphs, servants of Bakchos, neighbors of the gods.” This is not the only

text to call silens children of nymphs. A line in Sophocles’ Ichneutae that

mentions “any nymph-born wild creature of the mountains” seems also to

refer to silens. Their father is usually considered to be Silenos, who brags of

his achievements to his unruly brood in the same fragment: “Yet your father,

you worthless creatures, in his manly youth set up many elaborate offerings

in the nymphs’ abodes.”5 It was customary to set up hunting trophies, such

as skins or heads, as thank offerings to the nymphs or Pan; in this case, the

offering can also be viewed as a love gift. A Hellenistic epigram witnesses a

trophy of a boar’s head and skin, dedicated to Pan and “the silens’ mates that

dwell in caves.”6

Euripides’ Cyclops reinforces our view of the close relationship between

nymphs and silens, on the one hand, and Dionysos with both these groups,

on the other. Silenos tells how he accompanied Dionysos on his youthful

adventures: “first, when Hera drove you mad and you left your nurses, the

mountain nymphs; then in the battle against the earthborn giants.” Scholars

think these lines refer to earlier satyr plays. One candidate is Sophocles’

Dionysiscus, which probably told of Dionysos’ persecution by Hera and his

parting from the nymphs of Nysa. Later, the chorus of Cyclops, stranded in

Sicily, laments the loss of their revels: “no more in Nysa with the nymphs
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do I sing the Iakchos song to Aphrodite.” And Odysseus asks whether the

silens want to escape their servitude to Polyphemos, return to their former

haunts, and “live with the naiad nymphs in the halls of Bakchos.”7

In spite of their own anthropomorphism, then, nymphs apparently shared

their essence as beings of the wild with the various man-beast hybrids (satyrs

or silens, centaurs, and Pan). At least in early times, silens and nymphs seem

to have been male and female counterparts. Perhaps this symmetry was al-

ways limited to certain contexts, since both nymph and silen have unique

qualities. Satyrs or silens are often characterized as worthless and lazy, quali-

ties that are never attributed to nymphs. Nymphs, in turn, have a wide range

of cultic and social functions, while the silens are usually not cult recipients

nor did they develop specific roles outside of their familiar Dionysiac pres-

ence. Both display a robust sexuality, though in the silens’ case it is comic

and crude; in the case of the nymphs, seductive and awesome.

Hedreen has made an important contribution to our understanding of the

silens’ relationship with Dionysos by emphasizing the role of narrative con-

text in interpreting vase paintings. Silens appear in certain literary and visual

Dionysiac contexts and not in others. For example, silens are not among the

characters in Euripides’ Bacchae, nor do they appear in the other narratives

of Theban and Argive resistance to the god. They are, however, prominent

in visual representations of the return of Hephaistos and the union of Dionysos

and Ariadne. Hedreen argues, in fact, that the silens of Dionysos were indige-

nous to Naxos, and that in Attic vase paintings, the silens appear primarily

in mythic contexts associated with that island.8 Whether or not one fully

accepts this argument, the Dionysiac silens can be seen as a specialized sub-

group of silens in general, albeit one that became predominant in the ico-

nography of Dionysos by the archaic period.

Similarly, nymphs had no original association with Dionysos, but a sub-

group of nymphs, whom we will describe as Dionysiac, became a part of the

god’s regular entourage at an early period. This was partly the result of their

preexisting relationship with the silens and partly because of the myth that

the god himself was reared by the nymphs of Nysa. The nurses (tithênai) of

Dionysos are first mentioned in Homer’s Iliad 6.132–35, where Thracian

Lykourgos chases them down from Nysa with an ox goad (4.7.2). In terror,

they throw down their thusthla, a word usually interpreted as an early equiva-

lent of thursos, an ivy-tipped staff common in Dionysiac iconography.

Hermes, a regular companion of the nymphs, is supposed to have deliv-

ered the infant Dionysos to his waiting nurses, and this episode was a favor-

ite subject in Greek art and poetry. Athenian vases generally show a mixed

group of silens and nymphs on Nysa, and an elderly silen, or papposilênos, is

sometimes shown receiving the divine infant while the nymphs stand by. At

other times, an individual nymph, Nysa, is envisioned, as on an ancient plaster

cast of classical Greek metalware, which shows a single motherly nymph

opening the folds of her robe to accept the infant from Hermes. Among the

many votive reliefs dedicated to the nymphs in Attica is an elaborate ex-
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ample given by the influential citizen Neoptolemos in the late fourth cen-

tury. It shows Hermes presenting the infant to the nymphs, while Zeus pre-

sides overhead, and other gods, including Artemis, Apollo, Demeter, Pan,

and Acheloös, witness the scene. All are depicted within a frame sculpted to

resemble a cave.9 This divine cave was also depicted in a renowned religious

procession, which took place during the reign of Ptolemy Philadelphos at

Alexandria. Among the other wonders of the procession were a tableau of

the cave with springs of milk and wine, gold-crowned nymphs, and a twelve-

foot statue of Nysa, which automatically stood and poured a libation of milk.10

Silens are especially plentiful in the black-figure vase paintings of the sixth

century, where they are often accompanied by female figures, who must be

nymphs. Dionysos does not appear on the earliest vases that show silens and

nymphs together, and some scholars have suggested that these vases pre-date

the silens’ association with Dionysos. On the François vase, the first extant

vase to illustrate this association, the silens who appear with Dionysos in the

return of Hephaistos are accompanied by females labeled nuphai, nymphs.11

On sixth-century vases, not only at Athens but in the Greek west, Ionia,

and Boiotia, we find silens cavorting with nymphs in a fashion that strongly

recalls the description of their sexual intimacy in the Homeric Hymn to

Aphrodite. Silens dance with nymphs, they kiss and walk arm in arm with

nymphs, and they carry them about on their shoulders. Some vases depict

intercourse with nymphs. Cordial relations are the rule, and few examples

indicate unwillingness on the part of the nymphs to engage in these activi-

ties. The nymphs themselves are sometimes fully clothed (even during inter-

course) and sometimes nude. Their nudity, in my view, is an indication of

their divine status, for female nudity is otherwise rare in Greek art of the

sixth century. The nymphs are shown nude for the same reasons that

Aphrodite is disrobed in later art: their divine nature frees them from the

conventional standards of modesty otherwise applied to representations

of females, and their overt sexuality is at this period, as later, a defining

characteristic.

During the second half of the sixth century, the companions of the silens

in Athenian vase painting gradually acquire a number of iconographic attri-

butes associated with Dionysos: fawn- or panther-skin garments, snakes,

thyrsoi, ivy crowns, and so on. These attributes, which correspond to those

of the Dionysiac worshipers described by Euripides in the Bacchae, have led

a number of scholars to identify the silens’ female companions as maenads

rather than nymphs.12 Maenads may be defined either as mythic mortal

women under the maddening influence of Dionysos, such as Agave in the

Bacchae or the daughters of Minyas, or as participants in actual, historical

ecstatic rites in honor of the god. Neither of these descriptions fits the fig-

ures on the vases well. The maenads in the myths that tell of resistance to

Dionysos’ cult have nothing to do with silens, and they are described in the

Bacchae as chaste. Historical maenads, on the other hand, are unattested until

the Hellenistic period, and while there has been a great deal of debate over
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whether maenadic celebrations could have taken place in classical Attica, the

only evidence for them is the vase iconography, so that a circular argument

becomes unavoidable.13

It remains doubtful, too, whether historical maenads would have been

depicted dancing with the mythic silens in the presence of the god; it seems

much more likely that all the figures in these compositions are to be regarded

as mythical. The best argument we can make for retaining the term maenad

is to say that the maenads of the vases are mythic counterparts of the puta-

tive historical celebrants but that their ontological status (as mortals or im-

mortals) is unclear. In fact, no such logical contortions are necessary. The

possession of Dionysiac attributes does not automatically exclude the identifi-

cation of the silens’ companions as nymphs, particularly not if we think of

the nymphs as Dionysos’ former nurses, who seem to be equipped with thyrsoi

even in the Iliad. Furthermore, the depiction of the silens’ companions in

black-figure vase painting belies any conclusion that they are “maddened”

in the destructive, frenzied fashion of the maenads in literature. The per-

sonal name Mainas (“madwoman”) does occasionally appear as a nymph name

on the vases, as do Methuse (“drunken woman”), Choreia (“dancer”), and

Thaleia (“blooming”). These names express general Dionysiac concepts, and

nothing iconographically distinguishes the individuals named Mainas from

the other nymphs.14

Over the past few decades there has been an ever-growing tendency to

recognize the silens’ companions in Attic vase painting as nymphs, even when

they possess Dionysiac attributes.15 In the case of red-figure iconography,

the argument is more difficult, because the companions of the silens undergo

a significant change in behavior at the end of the sixth century. Far from

welcoming the sexual advances of the silens, they begin first to resist and

then to repel them aggressively. This iconographic shift has been interpreted

in the past as indicating a change in the identity of the silens’ companions

from promiscuous nymphs to chaste maenads. Yet nothing about their be-

havior precludes identifying them as nymphs; the vase painters might sim-

ply have tired of the archaic cliché about the lusty nymphs. Inspired perhaps

by contemporary satyric drama, they might have seen more interesting pos-

sibilities in the portrayal of sexually frustrated silens, humiliated by their erst-

while partners. A similar iconographic shift took place during this period in

the depictions of silens and nymphs on northern Aegean coins, but in this

case, the nymphs were at first resistant and later compliant (4.7.2).16

To conclude, the companions of the silens on Attic (and other) vase paint-

ings, whatever amount of Dionysiac paraphernalia they may boast, should

in general be considered nymphs. Though there are certain important par-

allels between nymphs and maenads, in that the latter have rejected male

authority and have abandoned their normal sphere of the oikos, or home, for

the wild mountains, still it is possible to maintain a distinction even when

the nymphs are garbed in maenadic attire. The skins, thyrsoi, and ivy leaves

indicate recognition and acknowledgment of the god, not necessarily a mad-
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dened state; and they are, of course, not exclusive to maenads. In the Bacchae

(175–77), old Kadmos and Teiresias dress themselves in full Dionysiac gear

in order to honor the god, and they experience not madness but a state of

heightened energy. Thus the nymphs, both as age-old companions of the

silens and as nurses of the god, are a regular part of his mythic entourage,

just as nymphs in different contexts form escorts for and act as companions

to other gods and goddesses.

3.1.2 Nymphs and the Pastoral Gods

In keeping with Greek conceptual ties between the rustic life and certain

forms of song, pastoral (in the socioeconomic sense) and choral themes are

regularly combined in literary, iconographic, and cultic representations of

the nymphs. Above all, the nymphs act as a chorus, dancing to the music of

a male choregos and/or musician. The gods Apollo, Hermes, and (later) Pan,

who all share important pastoral functions with the nymphs, appear as di-

vine musicians or leaders in the dance. Though the earliest clear-cut icono-

graphic examples of such musical scenes are black-figure vase paintings of

the late sixth century (5.2.1), the cultic affinity of these gods with the nymphs

is doubtless of great antiquity. The seventh-century poet Semonides, echo-

ing the Homeric account of Eumaios’ sacrifice, told how shepherds sacrifice

to the nymphs “and to the offspring of Maia [Hermes]; for these have kin-

ship with the herdsmen.”17 And the oldest extant cult relief that shows the

nymphs pairs them with Apollo Nymphagetes, who holds his lyre (4.7.2).

Nymphagetes is a widespread epithet of Apollo, attested in Thasos, Attica,

Phokis, Kyrene, and Samos.

At least in the archaic and classical periods, Dionysos’ relationship with

the nymphs seems to be more or less chaste because it is based on their

motherly services as his nurses and because his erotic energies are directed

primarily toward his consort, Ariadne, while theirs are shared with the silens.

In contrast, the pastoral gods Apollo, Hermes, and Pan relate to the nymphs

in a more overtly sexual manner. Their potential sexual partnering, whether

or not it is depicted, seems to be an important ingredient in the chemistry of

cult, and the familiar literary juxtaposition of these deities certainly derives

from cultic practice. Perhaps its ultimate origin lay in a form of sympathetic

magic, by which the sexual arousal of the pastoral gods themselves, whether

frustrated or fulfilled, was understood to stimulate the animals they protected.

(An erotically stimulating effect was attributed to their music as well; Apollo

is supposed to have played “pastoral wedding songs” on the syrinx during

his time as a herdsman for Admetos.) While Hermes is a regular sexual part-

ner of nymphs in the Homeric Hymn to Aphrodite, Apollo and, especially,

Pan are often portrayed as unsuccessful lovers. Pan’s fruitless pursuits of Syr-

inx, Pitys, and Echo recall—and in their late literary forms were probably

modeled upon—Apollo’s pursuit of Daphne.18
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Just as cultic heroines are usually subordinated to their heroic consorts,

there is a potential for the nymphs to be conceptually subordinated to the

dominant figure(s) with whom they are linked.19 This phenomenon is mani-

fested most dramatically in the case of Pan. The cult of the nymphs received

a great deal of attention when the god Pan was introduced to Attica after the

battle of Marathon in 490. According to Herodotus 6.105, the herald and

trained runner Philippides was sent to the Spartans and, on his way through

Arkadia, was accosted by the goat-footed god, who asked why the Athe-

nians did not honor him, since he had often helped them before and would

do so again. Afterward, the Athenians, believing that the Arkadian god had

aided them at Marathon, installed Pan’s cult in a cave on the north slope of

the Akropolis. The sudden surge in the number of Attic rural sites devoted to

Pan and the nymphs in the second quarter of the fifth century, including a site

near Marathon, may or may not be the result of official encouragement but

was certainly due to this new interest in Pan. Once Pan made his entrance, he

became exceedingly popular, and he was associated with the nymphs first in

Attic caves, then at virtually every Greek nymph cave, with the old sanctuary

at Pitsa in the area of Sikyon (5.1.4) being a rare exception.

How well established was the cult of the nymphs in Attica before the com-

ing of Pan? Urban cults of the nymphs, such as those at the springs Empedo

and Kallirhoë, certainly existed at Athens before Pan’s arrival, as did the ar-

chaic cult of Nymphe (3.2.3). Nymphs also appear in the Attic deme calen-

dars, while Pan is entirely absent from these, which suggests that the former

belonged to older traditions of worship. Three of the Attic cave sites that

showed classical deposits also yielded a few black-figure sherds and archaic-

looking terra-cottas (Vari, Phyle, and Daphni). This evidence confounded

excavators, who believed that the cave cults could not have been established

until after the Persian wars.20 Yet an archaic cult of the nymphs might have

existed at these sites, just as it did in many cave sites outside Attica, includ-

ing the Korykian, Pitsa, and Pharsalos caves. The Attic cave sites were prob-

ably not established specifically for Pan, since Pan does not appear to have

inhabited caves in his homeland; instead he was honored there with manmade

shrines and temples.21 Nymphs are present at every classical Attic Pan cave,

with the important exception of the state-sponsored Akropolis cave (this,

however, seems to have been associated with the Klepsydra spring and with

the daughters of Kekrops). Hence, Pan seems to have been grafted onto a

preexisting Attic tradition of nymph worship in caves, but he quickly be-

came equal in status with his cult partners and, in several cases, overshad-

owed them.

Borgeaud has shown that Pan’s installation took place in caves because the

god’s significance for the urban-oriented Athenians diverged from his pre-

vious role as tutelary god of the Arkadians. Pan’s symbolic power lay in his

evocation of an imagined primitive past, a period of protocivilization that,

while harsh and savage, was also in some sense an idealized golden age. He
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was a stranger who belonged to the physical and psychological frontiers of

civilized life, a bestial god who shared the erotic urges and frustrations of the

silens, yet transcended their comic antics.22 Pan, the savage cave dweller, is

both beast and god. He is far more than a mere cultic projection of the shep-

herd, just as the nymphs themselves are not merely divine realizations of the

bride.

Like Hermes and Apollo, Pan had a natural affinity with the nymphs as a

musical and pastoral deity. After 490, he quickly began to accompany or even

supersede these gods as the nymphs’ regular companion in poetry and ico-

nography. Typical is the addition of Pan to the cultic group of Hermes

Nomios and the nymphs in an Aristophanic prayer.23 On the Attic votive

reliefs of the fourth century, Hermes and Pan are equally in evidence, while

the round dance of Pan and the nymphs (with Hermes no longer present)

dominates the relief sculptures thereafter. Pan and the nymphs share the

quality of immanence in the landscape; they both inspire a sense, alternately

reassuring and unsettling, of the presence of the supernatural in everyday life.

Both are considered responsible for altered states of consciouness linked to

the influence of the landscape itself: in Pan’s case, the phenomenon of “panic”

might strike the herdsman alone in a wild, isolated spot, or it might appear

during battles. “Panolepsy” is attested as a counterpart to the better-known

phenomenon of nympholepsy.24

3.1.3 Acheloös and the Rivers

The longest river in Greece, located in Akarnania, is the Acheloös, which

has a special prominence among mythic rivers and is called the eldest of

Okeanos’ sons. The earliest literary source to refer to the nymphs as his daugh-

ters is Plato; he is also named as the father of individual springs or streams,

like Dirke and Kastalia.25 Acheloös’ association with the nymphs is of great

antiquity. As water deities, the nymphs are often said to be daughters of

Acheloös, Okeanos, or other river gods. Hesiod says that Tethys bore the

world’s rivers to the greatest and eldest river, Okeanos, and also the nymphs

known as Okeanids, “who over the earth bring men to adulthood with Lord

Apollo and the rivers.” Acheloös became a generalized river god, who stood

in much the same relation to the nymphs as the Hesiodic Okeanos. Yet, while

Okeanos is rarely, if ever, the object of cult, Acheloös is widely honored in

conjunction with the nymphs and other gods, perhaps as a result of active

propaganda by the ancient oracle of Zeus at Dodone. Together with the

nymphs and the other rivers, his function is to ensure the successful nurture

of the young, particularly young males. The koureion ritual, in which youths

at their maturity cut and dedicate their hair to the local river, is well attested.26

In archaic thought, the local river often stands in preference to district or

town as a man’s birthplace. Heroes are conceived and born beside a river,

which thereafter represents the land of their nurture and is an important focus

of their loyalty and identity.27 Rivers were usually, though not universally,
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imagined as male deities with the physical and sexual vigor of bulls. In rivers,

the bull’s fertility, physical power, and aggressive unpredictability are recog-

nizable, and the standard iconography shows rivers either as horned men or

as bulls with human faces. Like Apollo, Hermes, and Pan, they enjoy a natural

sexual chemistry with their companions, the nymphs. Such cult groupings,

bringing male and female generative powers together, were probably felt to

increase the efficacy of prayers and offerings. Myths of sexual contact be-

tween the river gods and the nymphs vary in popularity by region. The best

known in mainland Greece is the tale of Alpheios’ lust for Arethousa, but in

the western Greek colonies, the rivers seem regularly to have had nymphs as

consorts. Many rivers of the Greek mainland, on the other hand, such as

Asopos, Peneios, Inachos, and Kephisos, were thought of as progenitors of

nymphs, in spite of the observable fact that rivers arise from springs and not

the reverse.

Acheloös, with Hermes and Pan, appears by convention in the iconographic

schemes of most Attic votive reliefs to the nymphs (5.2.2, figure 3.1). Notice-

able, however, is the fact that he is never fully depicted but always appears

either as the front half of a human-faced bull who protrudes into the cave

frame or simply as a masklike face against one wall. Acheloös, like Dionysos

and the silens, often appears in other media as a protome or mask. A series of

roof antefixes from Sicily shows the heads of horned river gods alternating

Figure 3.1 Quirinal relief: dedicant, Hermes, three nymphs, and Acheloös.

Staatliche Museen zu Berlin, Preussischer Kulturbesitz, Antikensammlung.
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with those of nymphs, and the head of Acheloös is also a popular motif for

jewelry (which might have functioned as amulets). It is possible that Acheloös

protomes, such as a marble mask found at Marathon, were normally hung in

Attic cave sanctuaries as a symbol of the nymphs’ affinity with the river gods,

though there is no independent evidence of such a practice.28 The protomes

in the votive reliefs could be iconographic symbols of the relationship rather

than attempts to depict the furniture of the caves realistically.

3.2 Nymphs, Goddesses, and the

Female Life Cycle

The Greeks conceptualized a woman’s life as a series of stages and events

related to reproduction. A young girl was a potential bride and mother, a

wild creature who needed to be socialized and reconciled to the culturally

approved restrictions on female behavior, a goal that was achieved in part

through participation in rituals. Young girls learned about gender roles

through maturation rituals, like the Athenian Arkteia, and through the use

and dedication of doll-like votives. A girl near puberty joined her first cho-

rus or made dedications to mark her entry into the pool of marriageable

females. The wedding itself and its preliminaries involved sacrifices and a

nuptial bath. The consummation of the marriage was considered second-

ary in significance to the birth of a child, but ritual baths were in order

after both of these events. With the birth of the first child, the all-impor-

tant transformation from korê to numphê to mêtêr or gunê was complete. This

process, far from being of merely personal significance, was recognized as

a fundamental and crucial requirement for social continuity. Abundant

myths illustrate the drama of the young woman’s resistance to her forfei-

ture of freedom and her inevitable, necessary submission to the require-

ments of the group.29

These areas of female life were under the purview of major goddesses, for

example, Artemis, Hera, Persephone, and Eileithyia. Each district and city

had its own customs in this regard and relied on its own combination of deities

and rituals to achieve essentially the same ends. The elasticity of the concept

of the nymph, coupled with the almost universal presence of water in ritual

contexts, allowed the nymphs, unlike the major goddesses, to play impor-

tant roles at one locale or another in most of the acculturative stages and events

I have just described. The nymphs in various contexts could represent the

wild prepubertal girl, the chaste chorus member, the bride before and after

consummation, and even the mother, whereas the sexual and familial iden-

tities of the major goddesses were more firmly fixed. While the nymphs were

ubiquitous, moreover, the cults of goddesses such as Hera or Persephone

tended to dominate certain geographical areas, so that we find a recurrent

pattern of one great goddess who is attended and aided by nymphs. The nature

of the evidence makes it difficult to reconstruct fully a picture of the female
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ritual cycle for any one area, but it is clear that goddesses and nymphs some-

times functioned separately and sometimes in concert.

In the following sections, I juxtapose female rites of passage, rituals per-

formed in the worship of goddesses and nymphs, and accompanying myths

in order to show how they are related. Goddesses and nymphs, as divine

exemplars, enacted at both mythic and ritual levels the choruses, baths, and

other symbolic events of the female life cycle. Girls and women, in turn,

believed they were emulating the deities by their participation in these events,

while the community as a whole celebrated and affirmed gender expecta-

tions through the deities’ public cults. My intent is not to claim or provide

a full account of any one cult or myth but to point out areas of contact and

to identify recurrent patterns with regard to the concept(s) of the numphê.

3.2.1 Dolls and Female Socialization

Several Attic grave reliefs show young girls, some clearly prepubertal, who

appear to be playing with dolls or holding doll-like objects. These objects

fall into three categories: clothed, seated figures; full-length nude figures; and

nude figures truncated at the shoulders and thighs. Though all the figures

have traditionally been called “dolls,” Reilly has argued that the naked fig-

ures are not to be considered toys but votives dedicated by the girls to help

ensure their sexual maturation.30 She interprets them as “anatomical votives”

analogous to those dedicated in sanctuaries of Asklepios and other healing

deities. True dolls can be identified by their articulated limbs, and examples

of dolls with articulated limbs are not found on the reliefs. The dedication

of anatomical votives also had a socializing function as they taught the girls

that the important parts of their bodies were the womb and breasts: that their

identities and destinies were inseparably bound to reproduction.

While Reilly’s insights about the votive and socializing functions of the

figures are surely correct, no such strict distinction between toy and votive

is supportable or necessary. Several of the reliefs show the girls in conven-

tional “play” contexts: for example, the young Melisto in a relief at the Sackler

Museum holds the truncated figure with her left hand while she teases her

small pet dog with a bird held in her right hand (figure 3.2). Reliefs carved

for boys show the same dog-bird iconography, while the boy holds a toy

corresponding to the girl’s doll: a ball, wheeled toy, or astragaloi. Attic grave

reliefs of females normally show domestic scenes of daily life, not special ritual

occasions. Finally, the strict interpretation of the truncated figures as ana-

tomical votives and not toys leaves unanswered the question of why both

fully-formed naked figures and seated, clothed figures also appear on the

reliefs. These admittedly are less common, but they share the same conven-

tional play iconography as the examples with truncated figures.31

There is no reason why all the doll-like objects should not be interpreted

as both toys and (potential) votives. Perhaps, in the case of the truncated fig-

ures, the eventual votive use was more obvious, but we know that a wide
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range of articles from daily life, including toys, could easily be turned to votive

use. Articulated dolls, which were clearly used as toys, turn up regularly as

dedications in caves of the nymphs and other sites. We probably ought to

think not of a strict dividing line between toy and votive but of a spectrum

along which some objects to our eyes have more votivelike characteristics

and some seem more toylike. Yet either category could easily fulfill the func-

tion of the other. Terra-cotta dolls and votive figures of seated or standing

women share many stylistic features because they were produced by the same

craftspeople. Clothing, hairstyles, and the modeling of face and body all pro-

Figure 3.2 Grave stele of Melisto: girl with doll and

pet dog. Arthur M. Sackler Museum, Harvard

University Art Museums.
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gressed in parallel fashion, reflected equally in votives and dolls. There is also

reason to believe that many of the same terra-cotta figurines we would con-

sider votives if found in sanctuaries were bought and kept as personal pos-

sessions by adults and children.32

The fact that some of the figures are naked and/or without limbs does not

preclude their use as toys, though it might strike us initially as an oddity. The

category “doll” can and has included a wide range of objects, from clothespins

and corncobs to the anatomically exaggerated fashion dolls of the modern West.

To qualify as a doll, an object need not realistically reproduce the full human

figure.33 The socializing function attributed to these objects, moreover, could

be fulfilled equally well whether they were dolls or votives. The socializing

functions of dolls across cultures are well recognized and, as Reilly notes, many

of the fully-formed naked figures look to modern eyes like an ancient version

of the American perennial favorite, the Barbie doll (figure 3.3).34 They are

roughly the same size: the length varies from twelve to twenty-five centime-

ters (truncated examples have the same size torsos as the full-figure dolls). Like

the Barbie, they approximate the adult proportions culturally favored as ideal

for the nubile female. This fact is of special interest because ancient sources tell

us that one of the words for doll was numphê.

Literary references to dolls are surprisingly scarce compared to the archaeo-

logical evidence. A fragment by the poet Erinna on her dead friend Baukis

contains poignant lines describing the two girls’ childhood play with dolls

and juxtaposing the word dagus with numphê. With Bowra’s supplements,

the lines read, “When we were young we held our dolls [dagudes] in our

rooms, like numphai free from care.” In Theocritus’ Idyll 2.110, the speaker,

Simaitha, recalls how her body stiffened like that of a doll (dagus) when her

lover appeared on the threshold. The scholia explain that a dagus is a numphê

or korokosmion, which girls dress (kosmountai); among the Athenians, a doll

formed from wax was called a plangôn. Hesychius further defines the word

datus (apparently a doublet of dagus) as a little korê (kourallion) or a doll of

white wax (numphê leukokêros). Clement of Alexandria speaks of wax and

clay images and korokosmia, which the scholiast defines as “figures modeled

from wax or chalk of numphai or parthenoi, which the Dorians call dagudes

and the Athenians korokosmia.”35 The abbreviated term kosmion also appears

as a synonym for doll or doll-like votive in the Palatine Anthology 9.326.3,

which describes dedications placed in or around a fountain of the nymphs.

Korai, too, could be both dolls and small votive images; both were supplied

by the terra-cotta craftspeople known as coroplasts. Korai, probably doll-sized,

were among the dedications in the shrine of Acheloös and the nymphs on

the Ilissos (Pl. Phdr. 230b). Thus, there were several terms signifying “doll,”

among which numphê seems to have been widely recognized. Dolls were made

of a variety of materials, although generally only the terra-cotta examples

have been preserved.

The sources above also suggest that dressing dolls was a common pastime

for girls. The naked doll, as we have seen, had its own significance, but the
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Figure 3.3 Grave stele: girl with doll. National Archaeological Museum, Athens.
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dressed doll must also have had an important socializing function. Like

Aphrodite (to images of whom the term dagus could be applied),36 the nymphs

appear in Greek visual media sometimes naked and sometimes carefully or-

namented. Both the naked and ornamented states, as well as the process of

ornamentation itself, had archetypal significance. (In this regard, we think

of Aphrodite’s special toilet before her meeting with Anchises or the dress-

ing of Pandora by the gods.) The ornamentation, or kosmêsis, of the doll

corresponds to the value placed upon conventional measures of female beauty,

especially in the contexts of chorus and wedding. An ensemble taken from a

fifth-century Athenian tomb illustrates this point. A nude terra-cotta doll in

a permanent seated position can be placed on a matching thronos, a chair

elaborately fashioned with female heads supporting the armrests. Her min-

iature accessories include a pair of shoes, an epinetron (knee piece over which

wool is worked), and a lebês gamikos, a ritual vessel with special nuptial con-

notations (figure 3.4). It is highly likely that the accessories also included a

textile wardrobe suitable for an Athenian lady, now long since disintegrated.

All of the objects are ones that elite Athenian brides might have expected to

receive as wedding gifts. This girl’s toys, then, had specific relevance to what

Figure 3.4 Doll ensemble from Athenian tomb. Photo copyright British Museum.
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should have been her future state as a bride. It is no wonder that dolls were

called numphai.

Another point is that articulated terra-cotta dolls often hold castanets

(krotala) or tambourines (tumpana) in their hands, indicating that they were

conceived of as dancers or chorus members. Many articulated dolls were

designed to be dangled on a string so that their limbs could move as in a

dance. These details reflect both the mythic ideal of the dancing, musical

nymph and the young girl’s expectation that she would one day emulate the

nymphs by becoming a member of a chorus. Many dolls wear a tall crown

(polos) or other special headgear, which indicates they were representations

of goddesses (figure 3.5).37 The only goddess for whom we have direct evi-

dence of doll versions is Aphrodite, but it is likely that dolls often repre-

Figure 3.5 Corinthian jointed doll with polos

and krotala. Photo copyright British Museum.
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sented nymphs and goddesses, and this possibility will be explored further

below. We can at least note here that the kosmêsis of sacred images was a

serious matter in Greek religion and that the dressing of dolls could have

been seen as a form of play with close analogies to the ritual dressing and

ornamentation of cult images often undertaken by older girls and women.

A Hellenistic epigram that describes the dedication of Timareta has often

been cited to support the idea that girls dedicated dolls in connection with

the proteleia, or prenuptial sacrifice. Before marriage, Timareta dedicates to

Artemis a tumpanon, a ball, and other objects interpreted either as her dolls

and dolls’ dresses or her hair and girl’s clothing (the latter comes from the

reading of komas instead of the emendation koras). As Daux has shown, the

latter reading is preferable in this epigram; hence we can claim no specific

tie between the dedication of dolls and the prenuptial ceremonies.38 On the

other hand, dedications of dolls and doll-like votives are widely attested in the

archaeological record, and this epigram and others show that toys such as

Timareta’s tambourine and ball were common gifts to the gods. (Boys dedi-

cated their toys to the ephebic gods Apollo and Hermes.)39 As such, they must

have marked the child’s entry into adult status or, perhaps, particularly in the

case of the dolls, represented hopes for successful maturation. Other possible

links among dolls, deities, and nuptial rites are discussed below.

3.2.2 Handmaidens of Artemis?

Traditionally, the nymphs have been pictured as a band of lovely, chaste

maidens who surround Artemis, herself a youthful virgin. This familiar image

owes much to the famous Odyssean simile that compares Nausikaä and her

companions to Artemis and the nymphs. Artemis is hunting on Mount

Taygetos, or Erymanthos, and about her the nymphs dance, and Leto is glad

at heart because Artemis stands out as the most beautiful of all. As Burkert

says, the Artemis simile “became the definitive picture of the goddess: Artemis

with her swarms of nymphs, hunting, dancing, and playing on mountains

and meadows.” Apollonius of Rhodes uses a similar comparison with Artemis

and her nymphs to describe the beauty of Medeia going to meet Jason, and

Vergil speaks similarly of Dido about to meet Aeneas.40 Yet, this “defini-

tive” image of Artemis belongs almost exclusively to epic, and outside of

Homer, the association of Artemis and the nymphs is surprisingly limited in

Greek literature before the Hellenistic period. In Hesiod, the Homeric Hymns,

Pindar, Bacchylides, and the extant lyric poets, both Artemis and the nymphs

are mentioned frequently but not in the same breath. Instead, we find the

nymphs linked with Dionysos, Aphrodite, Hermes, and Pan.41 The Homeric

Hymn to Aphrodite yields one exception (119–20), when the goddess claims

to have been abducted by Hermes from a chorus where Artemis was danc-

ing with “nymphs and marriageable maidens.” This motif appears to be

borrowed from the Iliadic description of Polymele’s abduction from an

Artemisian chorus by Hermes (Hom. Il. 16.179). The sole example in ex-
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tant tragedy occurs in the Trachiniae, where the chorus sings a joyous song

that praises Artemis Ortygia and her neighbor nymphs. Clearly, the numphê

in tragedy is primarily the human bride rather than her divine counterpart.42

Hellenistic and Roman depictions of Artemis with her band introduce the

idea that the nymphs are the maidservants of Artemis and perform various menial

tasks. In Callimachus’ Hymn to Artemis, the goddess chooses nymphs to care

for her boots and dogs, like a Hellenistic matron selecting suitable help, and

the parents, Okeanos, Tethys, and the Kretan rivers Amnisos and Kairatos,

seem glad that their daughters have secured such good employment. Similarly,

in Ovid’s version of the Aktaion myth, Diana has nymphs with the special

tasks of caring for her armor, disrobing her, dressing her hair, and fetching

water for her bath.43 This notion of the nymphs as maidservants also seems to

derive ultimately from the Odyssean simile, though it recalls the description

of Nausikaä and her handmaidens as much as that of Artemis and her chorus.

While the association of Artemis and the nymphs is surprisingly limited in

early Greek poetry, in the sphere of cult, it is equally so. In spite of the fact

that Artemis is regularly associated with woods, lakes, trees, hot springs, and

so on, nymphs are not a part of the widespread cults of Artemis Agrotera or

Limnaia or any other Artemis cults, with certain important exceptions.44 Our

sources mention numerous sacrifices to Artemis, but the nymphs are never

included in these. Nor is Artemis normally honored in nymph cults. Greek

inscriptions to Artemis and the nymphs together are extremely rare; the few

examples of which I am aware list Artemis and the nymphs among other

deities and not contiguously, so that no special relationship can be inferred.

The hundreds of votive reliefs dedicated specifically to the nymphs do not

depict them with Artemis but with Hermes, Pan, and Acheloös. Dedicatory

and other kinds of epigrams that mention the nymphs are plentiful in the

Palatine Anthology, those mentioning Artemis somewhat less so, but they are

never mentioned together.45 Again, in the most prominent cult sites of the

nymphs, the caves of Parnes and Vari in Attica, the Korykian cave at Delphi,

and so on, we find no explicit links to Artemis. Instead, the nymphs are

worshiped independently, or they have various cult companions, especially

Hermes and Apollo. In Artemis’ own cults, she is linked unambiguously to

the nymphs only in the Peloponnese: at Karyai in Lakedaimonia (4.4.3) and

at Letrinoi near Elis (4.4.4).46 These two examples of Artemis and the nymphs

as cult partners are the only certain ones attested, and in both cases it is clear

that the primary expression of their link is the choral dance, not a sacrifice,

a dedicatory relief, nor even a shared sanctuary.47

Ritual bathing is another possible point of contact, and a link between

Artemis and the nymphs might have existed in this context at Kyrene. In a

late fourth-century inscription of Kyrene’s cathartic laws, we learn that dur-

ing the festival of the Artemisia, newly married women were expected to

“go down to Artemis” to the nymphaion, presumably for a purifying bath

after the loss of their virginity. Pregnant women were also required to visit
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the nymphaion and to give an animal skin to the priestess of Artemis. Here,

the rites of passage that accompany the transition from maiden to wife and

mother are, as often, within the sphere of Artemis. But they take place in a

location called the numphaion, which would normally be translated as “shrine

of the nymphs” but in this context has been called “the bride room.” Both

translations may be appropriate, if the nymphaion has been correctly iden-

tified as the cave to the northwest of the spring of Apollo. A series of steps

leads down into this apparently manmade grotto, which would explain the

odd expression “go down to Artemis.” Within the cave are a number of

hollowed depressions in the stone, which served as basins, apparently for ritual

bathing.48 Nothing here explicitly links Artemis to the nymphs, but the term

nymphaion, the fact that the nymphaion is a grotto with a water source, and

the proximity of the cave to an attested cult site of Apollo Nymphagetes and

the nymphs (4.8.8) are all suggestive.

Unlike the chorus of Artemis, which attempts to preserve sexual purity,

the nymphs in general are likely to engage in sexual sport with Hermes, the

silens, or even a bemused shepherd. In relation to the chaste Artemisian

nymphs, Hermes is an outsider who resorts to abduction, but for other

nymphs, he is a welcome sexual partner and fellow reveler. He himself leads

the dance on most nymph reliefs, and he shares with these nymphs the con-

cerns of pastoral deities (from which Artemis is, for the most part, excluded).

Dancing is a major activity for both kinds of nymphs, but the dance has a

different significance in each case. When Artemis is present, the dance takes

on special associations of courtship, sexual initiation, and the tensions be-

tween the requirement of maidenly chastity and the force of male desire—

hence the constant theme of threatened rape and abduction. Artemis’ nymphs

are bound to chastity by the same conventions that expect the dance to be,

for their human counterparts, a stage of courtship that will lead ultimately to

socially approved marriage and motherhood.

The nymphs, then, have two functions in relation to Artemis. First, they

serve as a divine escort of the type that many other deities, such as Aphrodite,

Apollo, and Dionysos, have. Second, as has been well recognized by Calame

and others, they, like Artemis herself, are mythopoetic representatives of the

Greek maiden at adolescence. Artemis has a special relationship with her

chorus: she herself is one of the chorus members, the most beautiful and

outstanding, the one who leads the dance. As Burkert notes, her virginity is

not asexual, like that of Athena, but is highly eroticized, just like that of the

Greek maiden of marriageable age. Nymphs in their relations with Artemis

are not themselves objects of cult, nor do they give or withhold blessings,

but they are representative of the social rituals by which females come of age

and take their place in society.49

The word numphê, paradoxically, can refer to the Greek maiden as a vir-

gin bride and her divine counterpart in the chorus of Artemis, or it can refer

to a local fertility deity, often manifestly unchaste, who presides over the
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spring and woodland.50 Of course, it is neither possible nor desirable to keep

these two conceptions of the nymph completely separate. Indeed, the wood-

land nymph worshiped by the shepherd has some of the same combination

of forbidden sexual allure, innocence, and capricious cruelty that we see in

Artemis. The goddess is a sort of über-nymph and might have begun as a

local nymph who became differentiated from the rest, just as she stands out

from her companions in the Homeric simile.51 Why then is her association

with nymphs expressed primarily in narrative (epic) and choral contexts, rather

than through the sharing of votives or sacred space?

Part of the answer may lie in the early development of sacred space, be-

cause Artemis was one of the principal temple deities. The significance of

temples in the religious life of the polis tended to draw the worship of Artemis

into the city sphere, a somewhat paradoxical development in view of her

traditional associations with the wild. This conflict is illustrated as early as

the Homeric Hymn to Aphrodite (20), which states that Artemis not only liked

hunting but the “cities of just men.” Similarly, in Callimachus’ Hymn to

Artemis, we find the young goddess stating that she will only visit cities when

women in labor cry out for help, but her indulgent father, Zeus, later prom-

ises that thrice-ten cities will be named for her, and many others both inland

and on the islands will honor her. Later in the poem, she is apostrophized as

“lady of many shrines and many cities.”52 The cults of nymphs have no nec-

essary association with cities and require no large outlay of resources but are

tied closely to a particular natural feature, whether spring, cave, or moun-

tain, which makes their location arbitrary and tends to favor rural sites. Thus,

a cultic separation of Artemis and the nymphs was inevitable from early times.

Hermes, it should be noted, was one of the gods least often honored with a

temple, coming sixteenth in frequency after Eileithyia and the Dioskouroi.53

Instead, he had a rustic monument: a pile of stones amassed by travelers and,

eventually, the outdoor herm of the classical period. Finally, Artemis’ insis-

tence on virginity results not only in the mythic expulsion of pregnant nymphs

from her band but has a corresponding effect of separation in all cultic con-

texts except those in which sexual purity or virginity are themselves central

themes. The maiden chorus is one such cultic context; ritual bathing is

another.

The Artemisian nymphs, then, can be seen as a subgroup whose func-

tion is to act as a mythic paradigm of the community’s adolescent, mar-

riageable girls. This affects their cultural manifestation since, unlike other

nymphs, they are sexually chaste, and as mythic counterparts of Artemis’

worshipers, they do not themselves receive offerings or confer blessings, as

nymphs do in other contexts. The Artemisian nymphs had their origin in

the institution of maiden choruses to the goddess, which were imagina-

tively transformed into divine choruses in epic. The image of Artemis sur-

rounded by nymphs, though not traditional in cult or in other literary

genres, was disseminated through the authority of epic to become definitive

in the Hellenistic and Roman periods.
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3.2.3 Nymphe and the Prenuptial Bath

The prenuptial ritual bath is similar to the chorus in that both have arche-

typal significance (that is, both are represented extensively in myth and

enacted by goddesses), both can be rites of passage, and both are commu-

nal activities in which the focus falls upon one member of the group. There

exist numerous myths of bathing goddesses; we can be confident that

many of these reflect rituals in which the cult image was bathed.54 The

mythic nymph attendants, who provide water for bathing goddesses and

act as their escorts, are sometimes paralleled in ritual by priestesses, who

carry water or otherwise assist at the rite. Bathing is an important part of

the kosmêsis before a sexual encounter, as the Homeric Hymn to Aphrodite

shows. Aphrodite’s constant companions, the Charites and nymphs, are

cosmetic and bathing attendants. While examples of the bathing of both

male and female cult images are known, goddesses predominate in these

rituals, and, in the case of images bathed in rivers, all the attested examples

involve goddesses.

Beside the river, the concepts of chorus and bath are melded together,

as in Helen’s chorus dancing by the river Eurotas, the chorus of Artemis

Alpheiousa daubed with mud, or Nausikaä’s maidens at their washing and

games. The primary purpose of the maiden’s bath is fecundating: all the river

deities, including the river gods and their offspring, the nymphs, aid in con-

ception as well as in nurturing children after birth. The mythic dance of the

chorus beside the river partakes of a complex of interlocking ideas about the

generative powers of water, its relationship to the young woman’s life cycle,

and, not least, the ties between an individual and the water sources that help

define local identity (3.1.3).55 Thus, when Iphigeneia goes to be married at

Aulis, her bathwater must be brought from her home town.

Not only the goddesses but the nymphs are enthusiastic bathers. Bathing

nymphs are a frequent subject in black-figure vase painting. On an amphora

by the Priam painter, seven nymphs bathe in a grotto with fountains, a div-

ing platform, and two trees. More often, communal outdoor bathing by

nymphs is overtly erotic, as silens creep up to spy on the naked bathers.56

This scene is an earthier version of the myths in which goddesses’ baths are

interrupted or otherwise violated.

Plutarch speaks of a girl, Aristokleia, making a proteleia to the nymphs at

the spring Kissoëssa in Boiotia. It is unclear whether the word here indi-

cates a sacrifice, the ritual collection of water from the spring for a pre-

nuptial bath, or both.57 There is some question as to the exact details of

the proteleia, a ceremony that, like the bath, preceded the wedding ban-

quet and consummation of the marriage. Artemis is the goddess for whom

the proteleia is best attested. In her case, sacrifices are specifically described

as the payment of a penalty for the bride’s loss of virginity. Other gods,

however, are known to have received proteleia, including Hera and Zeus,

the Tritopatores and Athena at Athens, and the Erinyes, as well as the nymphs;
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the significance of these prenuptial sacrifices must have been understood

differently.58

Ritual bathing was an indispensable part of prenuptial celebrations. In

Attica, the primary symbol of the prenuptial bath—and indeed of the wed-

ding itself—was the loutrophoros, a long-necked vessel used to carry the

bathwater. The water had to come from a running source, a river, spring, or

fountain, and we are told that in Athens the traditional source was Kallirhoë

(4.2.1). The loutrophoros was such an important symbol of transition to the

wedded state that it was also used to mark the graves of those who had died

before marriage, standing as a sort of compensatory substitute for the rite.59

After the wedding, some loutrophoroi might have been kept as souvenirs.

Vase paintings often show loutrophoroi proudly displayed among the wed-

ding gifts. Others were certainly dedicated to the gods, particularly to the

nymphs. Some were full-sized, though miniature versions were also popular

(perhaps as a substitute for the genuine article, which the bride wished to

keep). They are regularly found in votive deposits of the classical period in

Attic nymph caves. Others come from the shrine of Artemis Brauronia on

the Akropolis, that of the hero Amynos, and finally, that of a personage called

Nymphe, whose shrine lay in the agora.

The shrine of Nymphe is significant because of its age: though no literary

sources mention it, votives were being deposited there from at least the sev-

enth century. It has yielded some of the earliest loutrophoroi found in Ath-

ens. It was a large, open-air enclosure, located near the present-day Odeion

of Herodes Atticus. In the fifth century, an ellipsoid building was added. The

deposits, not only loutrophoroi (though these are the most numerous) but

aryballoi, lekythoi, plates, lamps, plaques, masks, and terra-cotta figurines,

continued until the third century. The recipient of the cult, Nymphe, is

identified on pot graffiti and on a marble boundary stele.60

The shrine is unlike other Attic shrines to the nymphs not only because

the cult is directed toward a single nymph but because of its earlier date and

because it lacks association with a special natural feature, such as a spring or

cave. Nevertheless, a clear association of some kind exists between Nymphe

and the nymphs because of the similar deposits of loutrophoroi in Attic caves.

Nymphe should probably be thought of as a personification of the Bride, a

divine being in some ways parallel to Hera Nympheuomene in Boiotia or

Persephone in her Western cults. A chthonic association has been attributed

to Nymphe because a fourth-century stele dedicated to Zeus Meilichios,

which shows a snake, also belonged to the sanctuary. Perhaps Nymphe was

thought of as the consort of this Zeus.61 Also of interest is the fact that Nymphe

had her own priestess. A late Hellenistic inscription, now extant only in a

sketchbook copy, records a decree of the Athenian genos Theoinidai in honor

of this priestess, and she had a special seat in the theater of Dionysos.62 These

late notices indicate that the cult of Nymphe continued even after votive

deposits were no longer made at the agora site.
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3.2.4 Hera and the Nymphs: Boiotia,

Argolis, Paestum

Hera and the nymphs share an important sphere of influence: the marriage

of young girls and the attendant concerns of fertility and childbirth. Hence,

it would be surprising if their cults never overlapped with respect to the

preparations for marriage, the purifications after childbirth, and so on. Hera’s

cult sphere overlaps with that of Artemis in the area of transition from ado-

lescence to adulthood, but Hera in her virginal, prenuptial guise of Parthenos

is always paired with Hera Teleia, the goddess fulfilled by marriage. In cer-

tain areas, such as Boiotia and Argos, Hera’s influence is such that she over-

shadows Artemis as a guardian of adolescent girls.63

The Daidala, the Boiotian festival of Hera conducted at Plataia and Mount

Kithairon, had much in common with the festival of the goddess on her

ancient stronghold of Samos. Both involved the ritual clothing of an aniconic

wooden image. Both probably included a procession in which the statue was

carried to and from a river, where it received a ritual bath. The Daidala fes-

tival itself involved the bathing and dressing in bridal gear of a roughly carved

log or plank. This plank was then placed in a cart with a bridesmaid and

ceremoniously conducted from the river Asopos to the top of Kithairon,

where it was burned along with sacrifices, a specially made wooden altar,

and other xoana, or wooden images, contributed by the Boiotian towns. The

festival itself was named for these wooden figures, which were locally termed

daidala. The etiological myths attached to this ritual say that Hera had be-

come angry with Zeus and had hidden herself away. To bring her back, Zeus

arranged a sham marriage with Plataia, or Daidale, the wooden plank. The

hymeneal was duly sung, the nymphs of the local river Triton brought water

for the nuptial bath, and the procession began. Hera, getting news of the

impending wedding, rushed down from Kithairon with the women of Plataia

and ripped the clothes from her rival. Then, laughing at the ruse, she accom-

panied the procession to the top of Kithairon, where she insisted that the

impostor be burned.64

O’Brien has made a strong case that the major cults of Hera underwent a

transformation about 600, partly as the result of the influence of Homeric

epic, from celebrations of a powerful nature goddess of the potnia therôn

(mistress of animals) type, to a more limited depiction of Hera as bride of

Zeus and guardian of marriage. The wild nature goddess was tamed accord-

ing to the contemporary understanding of marriage as the acculturation of

the female; the clothing and bathing of the image, in earlier times a devo-

tional activity and a ritual renewal of the goddess’s powers, now took on the

more specific denotations of the bridal raiment and bath. Hera’s high crown,

the polos, came to be shared by brides, and her fertility symbol of the pome-

granate also gained (or was narrowed to) a nuptial significance.65 In this

context, Hera becomes an Olympian counterpart to the nymph, who shares
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the same duality of the wild, unconstrained embodiment of nature and the

bride who must be tamed and acculturated. Thus, Hera has her own cadre

of nymphs, who are specifically concerned with the wedding preparations.

On a sixth-century Boiotian ceramic polos, the goddess is shown wearing

her polos, standing in a hieratic pose with both arms extended to the sides.

Two birds fly down toward her, reminding us of the potnia therôn. On each

side are two female attendants, also wearing the polos and bringing ritual vessels

to the goddess. These are apparently nymphs, and as we learned in the etio-

logical myth of the Daidala, nymphs of the river Triton (running into Lake

Kopaïs) brought water for the bath of the impostor bride.66

The myth, then, is more than a simple rationalization of the Daidala ritual.

It reflects the imposition of Hera’s new role as bride of Zeus and her subor-

dination to him as husband. It has the same comic tone as the Homeric sto-

ries of Hera’s schemes, jealousies, and chastenings by Zeus. Hera’s paramount

concern, like that of the Plataian women, is now to assert and preserve the

rights of the wife: though husbands might have sexual freedom, they could

have only one wife at a time. The wife’s legitimacy and social status was thus

enshrined. Hera, while allowing herself to be acculturated and returned to

Zeus, insists on her privilege of exclusivity and primacy. Hera had two cult

statues in her sanctuary at Plataia, one as Nympheuomene (Led as Bride) and

one as Teleia (Fulfilled). The Daidala, then, while ostensibly the burning of

Hera’s rival, also becomes a celebration of Hera’s own nuptials, and the focus

of the cult is Hera as Bride, or Nymphe. Though the myth as recounted by

Plutarch mentions the nymphs of Triton as bridal attendants, there existed

on Kithairon a cult of the nymphs, which could have been associated with

Hera in this capacity.67

It has been suggested that a certain type of archaic Boiotian terra-cotta fig-

ure, planklike and decorated with polos, pomegranate, and double waterbirds,

represents the wooden Daidala used in the ritual.68 Some of the earliest Greek

articulated dolls are from geometric Boiotia and share the double bird motif.

Other examples are decorated with fish, vegetation, or a female chorus. They

have bell-shaped bodies with strange, elongated necks and movable legs at-

tached under their skirts; their sexual maturity is indicated by small but

protruberant breasts.69 If indeed these are dolls, it is possible that they repre-

sented the goddess Hera for their young owners.

In a fragment of Aeschylus, Argive Hera approaches young women in the

guise of a priestess to solicit a donation for the Inachid nymphs, who concern

themselves with wedding hymns, “newly bedded, newly wedded girls” (koras

neolektrous artigamous te), and the fruitful engendering of children. Robertson

convincingly argues that the fragment is from a play entitled Xantriae (Wool

Carders), and that it deals not with Semele, as was previously thought, but

with the daughters of Proitos.70 He shows that the ritual begging practiced by

the disguised Hera has parallels at Delos and Kos and is especially concerned

with marriage, fertility, and childbirth. In the Hesiodic myth of the daughters

of Proitos, the girls were punished for their scorn of Hera (and their rejection
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of marriage) by the destruction of their “bloom,” disfigurement caused by a

loathsome skin disease. The affliction, in later versions conflated with Dionysiac

madness, was cured by Melampous, and the Proitid sisters went on, significantly,

to marry him and his brother, Bias.71 Several places in the Peloponnese claimed

to be the site of the cure, including the healing springs of the Anigrid nymphs

(who specialized in skin diseases). This association of springs with the Proitid

myth indicates that the girls were thought to have been cured by a ritual bath.

The Proitids’ bathing is not merely a healing ritual but a prenuptial one, which

reconciles them to Hera and her expectations of young women. In an alterna-

tive version, they are reconciled to Hera with the help of Artemis, to whom

they institute choruses (as we have seen, the chorus is a motif closely analo-

gous to the ritual bath).72

Baths of goddesses play an important cultic role in Argolis, where statues of

both Athena and Hera were periodically bathed. The nymphs who accompany

Athena in Callimachus’ Hymn on the goddess’s bath had their counterpart in

the human numphai who washed the statue in the river Inachos. The hymn is

sung by a chorus of girls, who invoke Athena as protector of Argos. Athena

Akria, goddess of the Argive citadel, seems to have functioned as the sponsor

of adolescent girls in their relationship to the polis, while Hera’s concerns were

more directly connected with marriage, fertility, and birth. There were spe-

cial priestesses in the Argive cult, korai known as the Eresides, who carried

Hera’s bathwater.73 Hera’s annual bath to restore her virginity in the Kanathos

spring at Nauplia, like the bathing of Hera’s image at the Argive Heraion, was

considered a mystery, not to be revealed to the profane.

These mythic baths of the goddesses were reenacted through ritual baths

for Argive women: nuptial baths for fertility, purifying baths after childbirth,

and other purifications. Callimachus mentions the spring Amymone’s role

in the cult of Hera (1.4.4): the women who are to weave the robe for Hera

must purify themselves beforehand by sitting on the “sacred rock” of the

fountain and bathing in the water. The rock is perhaps associated with the

one that Poseidon strikes in a vase painting of the Amymone myth, causing

fresh water to flow.74 Water is drawn from Automate, on the other hand,

for the purpose of bathing slaves after childbirth.

The nymphs of Argos are drawn from two different mythological strata,

both associated with Hera. There are the daughters of Inachos, autochtho-

nous nymphs who are invoked by Hera in the Xantriae. Then there are the

daughters of the primordial king Danaos, certain of whom are identified with

water sources and associated with Hera in cult. Both groups are concerned

with women’s rites of passage, and the two strata are linked in the person of

Io, priestess of Hera and the ancestor of the Danaids, who is often called

“daughter of Inachos.”

At Poseidonia (Paestum), an important cult center of Hera in Magna

Graecia, an enigmatic structure was built in the late sixth century. It is a

hypogaeum, or underground shrine.75 The surrounding stone is flush with

the structure on three sides, while the fourth side, on the east, is free. It takes
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the form of a rectangular building, with a gabled roof in two layers, one of

stone and one of terra-cotta tiles. When completed, the structure was com-

pletely sealed off, with no doors or windows, and apparently covered with

earth to form a mound. The excavators entered through the roof and found

the contents undisturbed: six hydriai and two amphorai of gilt bronze, filled

with honey; an Athenian black-figure amphora that depicts the apotheosis

of Herakles and a Dionysiac scene (Dionysos, Hermes, satyrs, and nymphs);

and in the middle of the room, two travertine blocks upon which were laid

five large iron spits, with fragments of wood, iron netting, and textiles.76 The

only clue as to the purpose of the building comes from a vase found outside,

which is decorated with a flower and two marsh birds and incised with the

dedication “I am sacred to the numphê.”

The hypogaeum has been the subject of much discussion, and the evidence

is simply not decisive enough to support any one interpretation conclusively.

The three main schools of thought hold that the structure is a shrine to a

hero, that it is a shrine to the nymphs, or finally, that it is devoted to a god-

dess under the epithet of Nymphe.77 In any case, a chronological connec-

tion can be established with the destruction of Sybaris (c. 510). Because the

hypogaeum is extraordinary in that it was completely sealed at the time of

its construction, it is thought to be a one-time offering, perhaps made by

Sybarite refugees who were received at Poseidonia. That the spot continued

to be held in reverence is indicated by the remains of an enclosure wall that

was built in the late fourth or early third century.

If we take the pot graffito as solid evidence that a Nymphe of some descrip-

tion was the object of the cult, several features of the hypogaeum call for

more detailed discussion. First, there is no satisfactory parallel for the wor-

ship of nymphs in a subterranean structure (as opposed to a cave); the hypo-

gaeum itself naturally brings to mind tombs and cults of a chthonic (under-

world) nature and is, in fact similar in structure to local tombs.78 The closest

parallel is the archaic cult similarly addressed to a singular Nymphe in the

Athenian agora (3.2.3). The Athenian cult was not, however, conducted in

a hypogaeum but within a sacred enclosure. Furthermore, the site contained

votive deposits over a long period, which do not seem to be in evidence at

the Paestan shrine, in spite of the spot’s continuing sacredness as attested by

the later enclosure wall. (The earth fill of the enclosure did, however, con-

tain fragments of votive vases from the end of the sixth century.)79

The contents of the hypogaeum are similarly ambiguous. Both the hydriai,

water vessels decorated with lion motifs, and their contents point to the

nymphs; one cannot help thinking of the vessels of honey stored in the cave

of the nymphs on Ithake. On the other hand, the richness of the dedication

(a large number of bronze vessels) is unparalleled for the nymphs, and the

significance of the Athenian amphora, which was included in spite of prior

repairs to its base, is unexplained. Again, the hydriai are distinctly feminine

in character: according to Sestieri, such vases are found at Paestum in women’s

graves but not men’s. The most curious feature is the arrangement of blocks,
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spits, and textiles at the room’s center, which has been interpreted as the

remains of a bed. If this is correct, parallels can again be drawn with the model

beds attested as dedications to the nymphs from the Phyle and Caruso caves

(5.1.9, 5.1.12). The bed could be a nuptial couch, but it could also be inter-

preted as the couch on which heroes recline in the feast of the afterlife. The

most likely of the possibilities is that the hypogaeum was built as an offering

to either Kore or Hera in the guise of Nymphe, or Bride. The combination

of nuptial and chthonic themes in cult is, after all, characteristic of Magna

Graecia and Sicily, most notably in the case of Persephone, who is at once

the archetypal bride and the goddess of the dead. The location of the

hypogaeum at Paestum, however, points to Hera, who also has a strong

claim to the title of Nymphe. The vase on which the graffito was inscribed

was decorated with a flower and water birds, possibly as references to Hera’s

sanctuary in the Sele estuary. Athenaeus records that Hera was angered at

the conduct of the Sybarites, and the construction of the hypogaeum might

have been an attempt to propitiate the angry goddess.80

3.2.5 Other Goddesses

Sicily and Magna Graecia afford numerous examples of minor mythic and

cultic links between the nymphs and the major goddesses Hera, Artemis,

Athena, and above all Persephone (4.10). An important group of terra-cottas

from the Caruso nymph grotto in Lokroi Epizephyroi, represented by sev-

eral hundred examples, depicts seated females, nude except for a polos (fig-

ure 3.6).81 Most of these date from the third and second centuries, though

a few are thought to belong to the fourth century. The figures are molded in

a sitting position, with their arms close to their sides. No chair or throne is

depicted, though separate thrones were found, on which some of the figu-

rines fitted. The majority appear to have lacked a throne, and they are able

to be placed in an upright position because the legs end at the knee. This

gives the impression that the figures are kneeling with legs tucked under-

neath, though there is no indication of lower legs or feet in the modeling.

Some examples have obviously had their lower legs broken off, but others

are deliberately modeled so that the legs taper off smoothly at the knee. The

situation is similar with regard to the lower arms: some figures have com-

plete arms with hands held in a relaxed position along the thighs; others are

missing lower arms but show insertion points for them, and still other ex-

amples were simply abbreviated, with no lower arms at all.

The Caruso terra-cottas as a group constitute a remarkable parallel to the

dolls of the previous two centuries in Corinth and Attica, which similarly depict

nude, polos-wearing women, sometimes as complete figures and sometimes

with limbs truncated at the upper arm and thigh. There are further close par-

allels to a subcategory of seated dolls, well attested from Attica, the area of

Kyrene, Taras, and Sicily.82 These, like the Caruso figures, are nude, wear only

a polos or jewelry, and are molded in a seated position. They are sometimes
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Figure 3.6 Seated “nuptial” figure from Caruso cave. Museo di

Reggio Calabria.

provided with their own thronoi and sometimes not. They always have articu-

lated upper limbs, a feature found on only a few of the Caruso examples.

The majority of the figures are roughly contemporary with the semicircular

basin built in the last stage of the sanctuary’s long life, and most were found in

the basin itself. Similar nude figures have been found at Morgantina in Sicily

and at several sites in Magna Graecia; some were placed in the graves of young

women.83 The most likely interpretation is that the figures are nuptial dedica-

tions, given to the nymphs on the occasion of the ritual bath before marriage

(or placed in the grave in the case of premature death).84 Whether or not they

were played with by girls is unclear, but their superficial similarity to dolls is

surely significant. Their nudity is erotic yet formal and stylized; they seem to

represent the concept of the bride, numphê, rather than any specific goddess.
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But their appearance in the cave is probably related to the fact that both

Persephone and Aphrodite have a cultic presence there (5.1.12).

Another interesting assemblage of seated figures with jointed arms comes

from the Hellenistic cemeteries at Myrina in Asia Minor. Some of these

examples are nude, seated figures with no special attributes, of the kind usu-

ally accepted as dolls (figure 3.7). Others, however, are provided with elabo-

rate adornments. While some are nude and some draped, they all wear elabo-

Figure 3.7 Seated, jointed doll from tomb at

Myrina. Photo by M. and P. Chuzeville. Louvre

Museum.
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rate, tall headdresses and high platform shoes of the type worn by actors.

Some have large circular pendants between the breasts. These figures, in spite

of their jointed arms, are usually not considered dolls. They are thought to

be representations of an oriental Aphrodite, derived perhaps from a cult image.

Because the figures were found in graves and were the personal possessions

of the deceased, it has been suggested that they were “decorative” or, on the

basis of the jointed arms, that they were used in miniature theatricals along

with similarly jointed figures of boys, probably intended to represent Ado-

nis.85 Objects such as these show how nebulous the distinction between toys

and religious articles can be, and it is probably unwise to insist on a strict

one. As we have seen, certain dolls referred to as dagudes were thought to be

images of Aphrodite, and it would not be surprising if playing with Aphrodite

and Adonis toys contributed to girls’ socialization in this part of the Greek

world, just as dolls that represented Hera might have existed in Boiotia along-

side analogous sacred images.



4 lore of the nymphs
in the greek world

4.1 Introduction to Sources and

Chronology

In the sections that follow, I draw upon a wide spectrum of evidence to re-

construct, as far as possible, the nymph lore that belongs to each part of the

ancient Greek world. The most useful literary sources for this task are the

Greek poets, especially Homer, the Hesiodic corpus, the fragments of Greek

epic, and Pindar; the fragments of the classical and Hellenistic Greek logog-

raphers and historians; and finally, the numerous histories and compilations

of mythological, linguistic, and geographical information produced during the

Roman Imperial period. Other evidence is provided by excavation reports,

inscriptions, and above all, coins.

A few words are in order regarding the role of the logographers in the

collection and preservation of materials that relate to the nymphs. The logo-

graphers, who wrote prose works treating the myths, legends, and popular

history of the Greek world, were the fifth-century predecessors and con-

temporaries of Herodotus. They especially delighted in genealogies and in

founding stories, or ktiseis, and to them we owe much of our knowledge of

the roles nymphs played in local traditions as ancestors and founders. They

made use of a variety of sources, including official civic records, epic poetry,

and folk traditions. In part because the logographers were not popular at

Athens, their voluminous works now exist only in fragments. Herodotus and

Thucydides both claim complete independence from them but were clearly

familiar with their work.1
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Hecataeus inaugurated the tradition, producing mythographic and geo-

graphical works in prose. These two subject areas provided the guiding

organizational principles for later logographers. The most important of them,

Hellanicus, wrote mythographic studies, such as the Deucalionea and Phoronis;

ethnographic studies arranged by region, such as the Aeolica, Argolica, and

Lydiaca; and studies of mythohistorical chronology, such as the Atthis and

Priestesses of Hera. Discussing the Pelasgian colonization of Italy, Hellanicus

gives the genealogy of the founder, Nanas, in detail, beginning five genera-

tions back with the union of Pelasgos and the nymph Menippe, daughter of

Peneios. His method contrasts with that of Herodotus, whose treatment of

the Pelasgians excludes genealogical concerns completely.2 Herodotus’ love

for anecdote and ethnography, however, are logographic characteristics.

Relationships between peoples and places are expressed mythically through

eponymous heroes and genealogies: this is a Mediterranean practice, as promi-

nent in the Old Testament as in Greek mythology. Endemic to Greek mythol-

ogy from a very early period, it is well established in the Iliad, in which Homer

uses nymph genealogies to express the relationships between land and people

in the Troad. Hellanicus and the other logographers systematized the gene-

alogical lore of the Greek world, reconciling contradictory versions and filling

in missing generations. Doubtless, some elements of these accounts were

fabricated by the logographers, and it is now virtually impossible to distin-

guish between materials of local origin and those that resulted from rational-

ization and extrapolation on the part of the logographers.

The Ionian logographers and a wide variety of local historians who fol-

lowed their lead were enthusiastically taken up by the Alexandrians, who

were equally attracted to the minutiae of local cults and family trees. Both

the logographers and their Hellenistic successors favored ktiseis, aitia (found-

ing stories of cities and customs), eponymous heroes, and of course, local

nymphs. Callimachus, for example, drew extensively on local histories for

his poem entitled Aetia, or Origins. In his account of Akontios and Kydippe,

he even cites “old Xenomedes,” a fifth-century Kean chronicler, as his source.

Later, many of the mythographers used these classical sources for their com-

pilations. The Bibliotheca attributed to Apollodorus of Athens, a compendi-

ous library of myths often cited in the discussions below, makes extensive

use of Hellanicus and Pherecydes of Athens. Other important sources of

Roman date, the periegete Pausanias and the geographer Strabo, are in spirit

the successors of the logographers and had access to many of their works.

They, the lexicographers, and the scholiasts, who provide other materials

for our study, draw upon a body of tradition that was substantially formed

by the fifth and fourth centuries.

Finally, it is helpful to keep in mind that our goal is not to ascertain one

“correct” version of any myth or custom. We may attempt to distinguish

between earlier and later versions, but pronouncements on the relative value

of these obscures an important point. Mythic genealogies were always laden

with serious political and social significance and were subject to manipula-
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tion from the earliest times. Indeed, manipulation and fabrication of these

stories for the purpose of gaining prestige were probably the norm in the

archaic period, whereas later would-be manipulators were more likely to be

inhibited by respect for older, written sources. I quote Huxley’s discussion

of a genealogy from the sixth-century epic poet Asius of Samos:

The naming a daughter of the Meander river Samia reflects Samian

interest in the Asiatic mainland on the Mykale peninsula not far from

the river; this interest culminated in a series of bloody battles with the

mainland Ionian city Priene for land on Mykale early in the sixth

century B.C. By making Samia a daughter of the great river of

southern Ionia, Asios was, in the Eumelian manner, asserting a claim

to territory long in dispute. Samia and her child Samos also compen-

sated a little for the neglect by Homer of Asios’ native island.3

Perhaps as early as the eighth century, the epic poet Eumelus had asserted

Corinthian interests in the Black Sea by making Sinope, an important prom-

ontory on the south coast, a daughter of the Peloponnesian river Asopos.

Because of their identification with water sources and other landscape fea-

tures, nymphs provided a useful mythographic shorthand for peoples, vil-

lages, and cities. Thus, Athenian vase paintings of Aigina’s abduction by Zeus

have a political dimension (4.3.3), and stories of a god’s intercourse with a

local nymph often underlie colonization narratives.4 The same strategy was

used regularly throughout the Hellenistic period. The founding of the

Bithynian city of Nikaia by Antigonos I saw the appearance of stories about

a corresponding nymph, the beloved of Dionysos. Presumably, the exis-

tence of an eponymous nymph gave the foundation an instant aura of ven-

erable antiquity.

Our first archaeological evidence for cultic activity addressed to the nymphs

belongs to the sixth or perhaps the seventh century. It is difficult to draw

general conclusions from archaeological patterns of cult distribution in the

sixth century, because the evidence is randomly or arbitrarily preserved.

Mainland Greece and, particularly, Attica have, of course, been more thor-

oughly explored, while other areas apparently crucial to the early develop-

ment of the cult of the nymphs, such as the northern Aegean and Ionia, have

received much less attention. These areas abound with late evidence of nymph

worship, but archaic and even classical evidence is rare.

Mythic and cultic recognition of the nymphs is well attested in Homer,

especially in the Odyssey. The Homeric testimonies to the cult of the nymphs

(on Ithake at a fountain, in a cave, and in the sacrifice by Eumaios) are im-

portant evidence that the cult was known in the eighth century, in much

the same forms it would take during the classical period. The similarity of

the Odyssean descriptions to later practices raises the question of what influ-

ence the Odyssey had in shaping these. The Homeric portrait of the cave as

the nymphs’ abode has counterparts in archaeologically established cult prac-
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tice in the early archaic period (Pitsa cave, the Korykian cave), but these are

spotty at best. It is only in the fifth and, especially, the fourth centuries, the

periods when the cave cult of the nymphs was at its height, that we begin to

suspect the influence of the Odyssey and its cave. We may then conclude

that the effect of the Homeric poems on this particular aspect of Greek reli-

gion was weak during the archaic period but grew as the poems became can-

onized, stable, and accessible on a Panhellenic scale.

The earliest and most accurately datable objects that represent nymphs are

coins and black-figure vases (3.1.1, 4.7.2, 5.2.1). The coins correspond to

the literary and archaeological evidence suggesting that the cult of the nymphs

in the archaic period was often focused on water sources, particularly those

abundant, accessible sources that were desiderata for the formation of urban

spaces, and for the establishment of colonies. Individual nymphs, as personifi-

cations of springs, made excellent emblems for the new medium of coinage.

The vogue for nymphs on coins began in the northern Aegean in the mid–

sixth century and continued throughout antiquity with much imitation of

motifs from one city to the next. This extensive cross-fertilization might lead

one to think that the use of nymphs was a mere decorative convention, but

we can see from the poems of Pindar and Bacchylides that certain nymphs

had important roles in their cities’ self-definition and self-advertisement. Each

city had a unique water source or sources, often linked to a local nymph and

an etiological myth. In those regions especially noted for nymph emblems

on coins, such as Magna Graecia and Thessaly, we find abundant evidence

of nymphs in local myth and cult. The individuality of water sources was

further enhanced by the archaic boom in the building of waterworks and

fountain houses. Carried out in some celebrated cases by tyrants, this activ-

ity was as competitive as the construction of the gods’ temples and could

give cities, as in the case of Megara, comparable fame.

There is also some reason to believe that the cult of the nymphs achieved

broader diffusion throughout the class structure of Greek society as the cen-

turies passed. The archaeological evidence suggests that, in the archaic pe-

riod, the worship of nymphs was primarily the concern of the rural poor.

This conclusion rests in part on negative evidence: we know from Homer

that certain assumptions about the cult of the nymphs were widely shared

and that the cult existed in the eighth century or before, yet the offerings

they received and, indeed, the sanctuaries where they were worshiped are

archaeologically invisible. In cases where archaic nymph sanctuaries have been

identified, the durable votive offerings are invariably of poor quality and

usually of local manufacture. There were some exceptions to this general rule.

First, nymphs could be important in cases of colonization or public works

that involved water sources. Second, some of the best evidence for worship

of the nymphs in the archaic period results from their association with nup-

tial rites, which might have crossed class lines but were certainly important

for elites. Finally, as we will see, archaic worship of the nymphs seems to

have come under state sponsorship earlier in Ionia than in Attica.
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During the classical period, elites began to take a strong interest in rural

cults of the nymphs, and the durable offerings found in sanctuaries rose in

quality and quantity. In Attica, this phenomenon came about because of the

new popularity of Pan’s cult after the Persian war, in conjunction with a strong

wave of devotionalism in which elites participated by purchasing and dedi-

cating stone monuments. The wide range in quality of fourth-century Attic

votive reliefs suggests that, while the worship of the nymphs and other “assist-

ing gods” had become fashionable for the well-to-do, it also remained a

concern of the less affluent. Attic votive iconography and techniques were

exported throughout the Aegean, and the stone relief remained a well-

established form of votive gift to the nymphs throughout the Hellenistic and

Roman periods.

The Hellenistic kingdoms saw a renewed interest in devotionalism directed

toward assisting gods, those who might be expected to aid the individual in

the travails of daily life. By this time, the cult of the nymphs had become

widely diffused both geographically and socially and was beginning a pro-

cess of urbanization and secularization in the establishment of a new form of

nymphaia, highly ornamented public waterworks. While the poets put forth

an idealized, antiquarian vision of the nymphs in their rustic idylls and schol-

arly dissertations on customs and genealogy, the cultic reality had evolved.

In some cases, the nymphs were identified with indigenous deities (hence,

with non-elite populations) through a process of syncretism; in other cases,

the nymphs represented Greek culture (hence, the elite classes). The clearest

examples of the latter phenomenon appear in the period of the Ptolemies,

when the deified Arsinoë Philadelphos could be envisioned as a nymph, and

Dionysiac nymphs appeared in the extravagantly luxurious Grand Proces-

sion of Ptolemy Philadelphos (3.1.1).

The relationship of Hellenistic poems (such as the Hymns of Callimachus

or dedicatory epigrams) to lived religion is still unclear. What is notable is

that aspects of Greek religion formerly perceived for the most part as unre-

markable and quotidian began to attract the interest of fashionable, intellec-

tual, and royal circles. Part of this cultural ascent was the tacit assumption

that subjects such as the lore of nymphs, by their very mundaneness and their

rural, local connotations, somehow distilled an essential, authentic quality

of Hellenism—much as the customs of nineteenth-century European peas-

ants were thought by Romantics to embody “true” European identity. The

vogue for nymphs was part of a broader antiquarian movement that sought

to maintain ties to Greek cultural roots.

The following sections discuss the archaeological and literary evidence

geographically, beginning in Attica and traveling in an outward spiral through

mainland Greece, the northern Aegean, and so on. This arrangement is some-

what arbitrary; I could just as well have begun with the Peloponnese or

Thessaly. I chose a geographical organization over a diachronic one because

only in this way can the distinctive local character of nymph lore be demon-

strated for the reader: the city nymphs of Sicily and Thessaly, the Muse-like
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plural nymphs of Boiotia, the solicitous nurses of the Peloponnese, and the

partially Hellenized nymphs of Lykia, Thrace, and northern Africa. Though

chronological developments did take place, notably the fluctuations in the

popularity of the nymphs in different social sectors as described above, the

cults and lore of the nymphs were remarkably stable and conservative over

the centuries. Three basic themes are sounded over and over: the nymphs’

presence in the landscape (including their connections with water supplies

and the concept of the nymphs’ garden); rites of passage and the social dimen-

sion of the numphê as bride; and lastly, genealogy and local identity, a major

focus of interest in the following sections. In an oft-recurring pattern, we

find the nymphs as daughters or consorts of the local rivers and as mothers

and wives of primordial heroes.

4.2 Attica

4.2.1 Athens

In the mythic accounts of Athens’ earliest period, as in foundation stories of

other cities, nymphs are often incorporated into the genealogies, though cult

activity is not necessarily attested for these figures. According to Apollodorus,

both Erichthonios and his son, Pandion, married naiad nymphs. Perhaps they

were daughters of the Kephisos River, like Praxithea, the wife of Erechtheus.

The daughters of the primordial king Kekrops have some characteristics in

common with nymphs, particularly their manifestation at the cave of Pan

on the northwest slope of the Akropolis, discussed below.5

Excluding the shrine of Nymphe on the south slope of the Akropolis (3.2.3),

the earliest known sites of the nymphs’ cult at Athens are three water sources:

Empedo, Kallirhoë, and a spring or springs by the Asklepieion. At the base

of the Akropolis on the northwest side, a spring was located in a deep cleft.

According to ancient sources, this spring once had the name Empedo but

was renamed Klepsydra when a spring house was constructed about 470–60

in order to collect its waters. (The Klepsydra cave seems to have been first

cleared and used as an outlet for the spring as early as the Bronze Age.)6 The

spring house incorporated the natural rock overhang of the cave and con-

sisted of rectangular poros walls, a drawbasin, and a nearby paved area de-

signed to collect rainwater pouring off the Akropolis. The fact that special

care was taken to preserve the natural rocky appearance of the spot (even to

the point of preserving the cave by supporting the roof with wooden posts)

suggests the sanctity of the place. A poros boundary stone found in the agora,

inscribed numphaio hiero horos (“boundary of the sacred nymphaion”) and

dating to the first half of the fifth century, has been ascribed to the Klepsydra

area and assumed to belong to a shrine of Empedo.7

The name Empedo is formed from empedos, meaning “firmly set,” hence

“in the ground” and, by extension, “steadfast” or “continual.” Parsons, who
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excavated the Klepsydra, observed that all these senses are appropriate to the

spring, which is both set deeply in the ground and reliable as a water source.

The name given to the new construction, Klepsydra, or “water hider,” refers

to the fact that the spring is hidden deep within the cave. Overlooking the

area are the Akropolis caves, which contained shrines of Apollo Hypakraios,

and Pan’s shrine, formally established after the battle of Marathon.8 The rock

in this area contains many niches cut to receive votive offerings. The com-

plex of caves is also the mythical site, mentioned in Euripides’ Ion, of Apollo’s

rape of Kreousa, and it also seems to be connected with the daughters of

Kekrops who, according to the Ion, threw themselves from the Akropolis

upon seeing the infant Erichthonios but still haunt the cliffs, dancing in the

neighborhood of Pan’s cave. The four small caves and the spring below prob-

ably made up a single sacred precinct.9

Another important spring is the famous Kallirhoë, “lovely flowing,” the

spring that supplied water for the nuptial baths of Athenian brides (3.2.3).10

In the time of the tyrants, a spring house known as the Enneakrounos, or

Nine Spout, was built over Kallirhoë. The name Kallirhoë appears on some

black-figure vase paintings that depict women at a splendid fountain house,

though the vases cannot reliably tell us much about its actual appearance.11

The location of Kallirhoë/Enneakrounos is a long-debated mystery. The

majority of ancient sources, including Thucydides, refer to a site south of the

Akropolis on the Ilissos, where a fountain known as Kallirhoë has existed up

until the present day; yet Pausanias’ description of the famous Enneakrounos

makes it clear he is standing in the agora near the Odeion. Hence we are left

with two candidates for the site: one is the spring on the bank of the Ilissos by

the church of Ayia Photeini. Here, there are two or three small cavelike shel-

ters and ancient cisterns, but no obvious remains of a sixth-century spring house.

Across the river from this Kallirhoë is a small shrine of Pan, with Pan’s figure

carved in a relief of the fifth century or later, now almost weathered away.

The second possible site is a sixth-century fountain house in the agora

(the Southeast Fountain House), which has been firmly identified with the

Enneakrounos seen by Pausanias, although the excavators were unable to con-

firm the nine spouts.12 Every imaginable solution has been brought to bear on

the riddle, including the possibilities of a corruption in the text of Thucydides,

the existence of two springs named Kallirhoë, and the removal of the Ilissos

fountain house to the agora in the Roman period.13

Thucydides’ account suggests that Kallirhoë was the main souce of water

for the early city, which included the Akropolis and the Ilissos area to the

southeast. As the urban area expanded, the use of water from Kallirhoë for

nuptial baths and other rites became a matter of cultic conservatism rather

than convenience. Kallirhoë’s cult is attested in a fourth-century relief dedi-

cated by Xenokrateia (4.2.2), and figures of Kallirhoë and Ilissos are thought

to have filled the opposite corners of the west pediment on the Parthenon.14

About 500 meters upstream from Kallirhoë, on the far side of the river, is

the hill of Ardettos at the foot of which the shrine of the nymphs and Acheloös
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mentioned in Plato’s Phaedrus was probably located.15 The spot where

Sokrates and his companions sit down is shaded by a large plane tree and a

willow; a spring of cool water flows beneath the plane tree; a grassy bank is

convenient for resting; and it is identified as a shrine of the nymphs and

Acheloös by the presence of korai and agalmata. The korai are probably not

statues, like the famous Akropolis maidens, but smaller, doll-like figures placed

in or near the spring. The agalmata might be stone reliefs fitted to bases, though

they could also be other objects pleasing to the resident gods. Interestingly,

it is between the dramatic date of the Phaedrus (c. 414) and the approximate

date of composition (c. 370) that the first known Attic votive reliefs to the

nymphs were carved.16

Kallirhoë and the shrine of the nymphs and Acheloös on the Ilissos are

part of a group of shrines and cults that could be said to exist on the margin

of the old city, in a quasi-rural setting where one would expect to find

nymphs. Even in Sokrates’ time, the trip to the shrine involved exiting the

city gates and strolling in a parklike area rather than an urban one. Across

the Ilissos, on the stadium side where the shrine of the nymphs lay, the dis-

trict was known as Agrai, “the Field,” and many of the cults of the Ilissos

area had a rustic character. Thucydides (2.15.3–6) mentions five landmark

sites in the southeast area: the shrine of Zeus Olympios, the shrine of Apollo

Pythios, the shrine of Ge, the shrine of Dionysos at Limnai, and Kallirhoë.

In Agrai itself, we have Zeus Meilichios, Artemis Agrotera, Demeter and

the Lesser Mysteries, Meter, and the shrine of the nymphs and Acheloös.

These cults were interconnected to some degree, and it is no surprise to find

the nymphs in this company.

Near the stadium and by the Ilissos riverbank was found a relief dedicated

to the nymphs and “all the gods” by an association of launderers, men and

women who worked in and beside the river (figure 4.1).17 The relief is di-

vided into two registers: the top shows an abbreviated version of the con-

ventional iconography for the nymphs (Hermes leads the dance while Pan

and Acheloös are in attendance). The lower and larger register, however,

depicts Demeter and Kore, who are approched by a bearded hero (perhaps

Demophon) leading a horse. This relief recognizes the neighborly relation-

ship between the Ilissos cult of the nymphs and the Lesser Mysteries of

Demeter and Kore, whose initiates bathed in the Ilissos.

The shrine of Dionysos at Limnai was also in the southeast district of the

city, and it has been suggested as the most likely site for the sanctuary of the

Horai with its altars of Dionysos Orthos and the nymphs. The association of

Dionysos with the Horai is also attested from copies of a relief sculpture (the

original was perhaps of the fourth century), which depicts the god leading a

dance of the Horai much as Hermes leads the nymphs on Attic nymph re-

liefs. The sanctuary of the Horai is mentioned in a fragment of the Attic

historian Philochorus, who considered the altar of Orthos the oldest monu-

ment of Dionysos in Athens. The name Dionysos Orthos presumably refers

to an ithyphallic, hermlike cult statue, and the associations of the Horai, the
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nymphs, and the sanctuary en limnais (“in the marshes”) all suggest a cult of

vegetative fertility. Philochorus further connected the site with a myth about

King Amphiktyon, who was the first to mix wine with water and who

founded the altars. The Horai, it is said, are responsible for the ripening of

the grapes; the nymphs provide water; and Dionysos, of course, presides over

the whole process. If Philochorus is recording an ancient tradition about this

site, we may have here unusual evidence of the cult of the nymphs in the

sixth century or earlier. On the other hand, the story of Amphiktyon is

uncomfortably reminiscent of Hellenistic epigrams on the mixing of wine,

many of which equate “nymphs” with “water” in a fashion that we rarely

find until that period (1.4.4). An undated Attic inscription to the Horai and

nymphs might have belonged to this sanctuary.18

A third area that contains sacred springs is the site of the Asklepieion, on the

south slope of the Akropolis. There are two candidates for the spring of the

Asklepieion, both associated with nymphs: the Round Spring House to

the east and the Slouth Slope Spring House to the west. If the nymphs were

the earliest inhabitants at either spring, the introduction of Asklepios to Athens

will have followed a pattern (also known from Lebena in Krete) of incorpo-

Figure 4.1 Launderers’ relief from area of the Stadium, Athens. Staatliche

Museum zu Berlin, Preussischer Kulturbesitz, Antikensammlung.
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rating an earlier nymph cult, probably one that had a healing emphasis.

Abundant water, of course, was necessary for the god’s healing operations,

and the logical place to establish his cult would be on a spot already associ-

ated with healing, as nymphs’ springs often were. Asklepios’ cult was intro-

duced to the site in 420–19, when Telemachos donated the first Asklepieion

building. Two small caves, an upper and lower, were incorporated into the

shrine at some point. The lower cave contains a spring and was built into an

early third-century Doric stoa as the Round Spring House. In this area were

discovered the earliest known Attic nymph relief, dedicated by Archandros

(figure 4.2), and other nymph reliefs, including one dedicated by a priest of

Asklepios.19

Another spring to the west was provided with a spring house (the South

Slope Spring House) in the late sixth century. Travlos suggests that this ar-

chaic spring house was associated with the Asklepieion and had been the site

of a shrine of the nymphs and (later) Pan. The Isis inscription (to Hermes,

Aphrodite, the nymphs, Pan, and Isis) and the remains of a small temple of

Isis were found nearby. Aleshire has provided convincing arguments that the

first Asklepieion was indeed the establishment to the east, so that we are left

Figure 4.2 Archandros relief. National Archaeological Museum, Athens.
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with a choice of counting this area as a late addition to the precinct or of

considering it merely a neighbor to the Asklepieion, a sacred precinct that

contained, at various periods, shrines of the nymphs, Themis, Aphrodite,

Hermes, Pan, and Isis.20

North of the Pnyx is the Hill of the Nymphs, on which stands the Church

of Ayia Marina, encompassing an older church with a large cavity in the rock

beneath. West of the church is a fifth-century rupestral inscription that marks

the shrine of the nymphs and Demos (the hill derives its modern name from

this inscription). The cult of Demos, the personification of the Athenian

citizenry, is more often attested in association with the Charites.21 Another

old (perhaps sixth-century) inscription, located thirty meters below the

church, refers to the boundary of Zeus (probably Zeus Meilichios, to judge

from dedications found on the north slope). A rock on the hill, highly pol-

ished and slippery from long wear, used to be employed as a slide for preg-

nant women, a charm for encouraging easy labor. Ervin has suggested that

the juxtaposition of the slide and the Church of Ayia Marina, a saint who

aids in childbirth, with an ancient cult site of the nymphs is not coinciden-

tal. Also found in the general vicinity was a fourth-century relief dedicated

to the numphai ompniai, which shows three nymphs in a cave, Pan, and a

seated male deity, probably Zeus. The adjective ompnios refers to grain or,

more generally, to abundance and prosperity.22

4.2.2 Peiraieus and the Demes

Moving outside of the main urban center toward Peiraieus, we find many

indications of the nymphs’ popularity, even excluding the rural cave sites

(5.1.9). In the area between the Long Walls known as New Phaleron, near

the ancient hippodrome, lay a sanctuary of the river god Kephisos. The dis-

trict was called Echelidai after an old hero, Echelos, and the river itself was

adjacent to the spot chosen for the sanctuary. A dam of sand and pebbles was

constructed to prevent the river from flooding the sacred precinct. Here, at

various times, have been found several remnants of the sanctuary’s contents,

including two votive reliefs with their bases and a small stone inscribed with

a sacrificial regulation. These objects belong to the last decade of the fifth

century or, perhaps, a few years later. Two dedicators and founders are named:

Xenokrateia of the deme Cholleidai and Kephisodotos of the deme Boutadai.

The river Kephisos runs through both demes, and Kephisodotos’ name (“gift

of Kephisos”) further attests his personal connection to the river god (3.1.3).

Xenokrateia, who claims to have founded the sanctuary, set up a votive

sculpture (figures 4.3 and 4.4) to Kephisos and “the gods of the same altar”

on behalf of her son, Xeniades, and for the sake of his education (didaskalia).

Accompanying the relief, which shows a crowded throng of figures remi-

niscent of those on the east frieze of the Parthenon, was an inscription on a

separate stone that listed (probably) twelve gods to whom sacrifice was indi-

cated. There is a rough, inexact correspondence between the list of gods in
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the cult regulation and those portrayed on the relief. The list below shows

the names and their corresponding figures on the relief (the numbers refer

to figure 4.4), according to the interpretation of Edwards.23

Regulation Relief

not present Hermes (no. 3)

not present Xenokrateia (no. 4)

not present Xeniades (no. 5)

not present Echelos? (no. 7)

not present Hekate statue (no. 13)

Hestia not present

Kephisos no. 6

Apollo Pythios no. 1

Leto no. 8

Artemis Lochia no. 2?

Eileithyia not present

Acheloös no. 12

Kallirhoë not present

Geraistai Nymphai Genethliai nos. 9, 10, 11

Rhapso not present

Those who appear on both the cult regulation and the relief, then, are

Kephisos, Apollo Pythios, Leto, Artemis Lochia, Acheloös, and the Geraistai

Nymphai Genethliai, “the Geraistian Nymphs of Birth.” The order of the

Figure 4.3 Xenokrateia relief. National Archaeological Museum, Athens.
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cult inscription seems significant, for after the preliminary sacrifice to Hestia,

Kephisos is honored first as the main god of the sanctuary. Then, the Apolline

triad takes pride of place in what looks like a descending order of prece-

dence. Apollo Pythios had a cult in the old southeast sector of Athens,24 and

he is also included in a Marathonian inscription concerned with the well-

being of youths, discussed below. Eileithyia is a venerable goddess but not

an Olympian. Acheloös precedes Kallirhoë, and the Geraistian nymphs and

Rhapso, perhaps a nymph of healing, come last. All these gods and goddesses

received sacrifice on the same altar.

The discrepancies between the cult regulation and the relief are explained

by their different functions. The regulation ensures that the correct gods will

receive sacrifice in the correct order, while the relief depicts the relationship

between Xenokrateia, her son, and the gods of the sanctuary. Hermes ap-

pears to escort Xenokrateia and the tiny Xeniades toward the welcoming

figure of Kephisos, who bends toward her. The attention of Apollo Pythios

and Artemis Lochia has already been drawn to Xenokrateia, while the deities

to the right of Kephisos have not yet become aware of the visitor. Since

there was insufficient space to include all of the minor goddesses, the

Geraistian nymphs were included as a representative group. The presence

of Acheloös in profile with the group of three nymphs brings to mind the

standard composition of fourth-century Attic nymph reliefs; this arrange-

ment was already becoming canonical (a similar Acheloös appears on another

early nymph votive, the Quirinal relief; see figure 3.1).25

The objects contributed by Kephisodotos are a double-sided relief (known

as the Echelos relief ) and an inscribed stele, which served as its base. Side A

of the relief, inscribed to Hermes and the nymphs, shows six figures: an

unidentified figure (who may be Artemis), a bearded male (perhaps a ma-

ture Echelos), a horned river god (presumably Kephisos), and three nymphs.

Side B shows the abduction of Iasile by the local hero Echelos, depicted as

Figure 4.4 Xenokrateia relief. Line drawing by author.
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a youth, while Hermes looks on. Thus, both Hermes and Echelos are gods

of this sanctuary and rightly appear in the iconographic welcome for Xeno-

krateia. They do not appear in the cult regulation, however, because they

had a separate altar of their own.26 Kephisodotos speaks of setting up an altar

in his dedicatory inscription, but his altar was distinct from the one Xenokrateia

must have contributed to serve the gods listed in her regulation. Edwards

suggests that side A depicts the introduction of Kephisos and the nymphs,

as occupants of the new sanctuary, to Artemis, who had an important shrine

at Mounychia near the Peiraieus and who also was honored in the regula-

tion as Lochia, a goddess of childbirth. Echelos is represented on side A in

“the present,” as a local hero seeing to the well-being of his district, and his

bearded aspect is consistent with depictions of the heroes feasting on votive

reliefs. In side B, an episode from his earthly life is depicted, and he is shown

as an energetic youth.

The founding and care of a sanctuary required a degree of piety some-

what beyond the normal, and the dedications themselves reflect highly per-

sonalized choices. It is likely that Xenokrateia and her associate, Kephisodotos,

felt a heightened sense of devotion to the local deities, analogous to the nym-

pholepsy that caused Archedamos to care for and embellish the cave shrine

of Vari. This type of devotion had its origin in the individual psyche and

was different in kind and degree from the piety expected of everyone. It

both was and was not conventional. The expression of piety must take place

within certain parameters recognized by all, including sacrifice and setting

up gifts to the gods. But most Athenians did not found sanctuaries. More-

over, the flexibility of Greek polytheism permitted a personalized selection

of gods. The primary gods of the place appear to have been Kephisos, the

nymphs, and Echelos (with Iasile), while Artemis or Bendis resided nearby.

The others are included based on the personal preferences of the dedicators

and the context surrounding the dedications. Xenokrateia’s choices consist

primarily of deities who concern themselves with birth and the well-being

of children (Leto, Artemis Lochia, Eileithyia, river gods, nymphs). Kephiso-

dotos’ choices complement those of Xenokrateia and, like hers, fulfill gender

expectations. He is interested in the hero Echelos and in Echelos’ demon-

stration of his male prowess by abducting a bride. He also takes an interest,

appropriate to a founder, in the proper introduction of the cult to the site

and incorporates Echelos into this scheme.27

In the Peiraieus, the harbor of Athens, several finds of votive reliefs indi-

cate the presence of a cult or cults of the nymphs. A nymphaion is also at-

tested in a third-century inscription, which deals with the procession of Bendis

witnessed by Sokrates at the opening of the Republic (c. 380). Those in charge

of the Thracian orgeones are to meet the procession of Bendis on its arrival

in the Peiraieus. The participants in the procession will be furnished with

sponges, basins, and water in the nymphaion and will then partake of a meal

in the Bendideion (the decree was not motivated simply by the need for water,

for the Bendideion had its own supply). The link between Bendis’ cult and
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that of the nymphs is confirmed by an earlier votive relief to Bendis (fig-

ure 4.5).28 The goddess stands with her consort, Deloptes; they look down

at the smaller figures of two men, who are being honored for their admin-

istration of the Bendideion. Above the heads of the honorees is carved a small

scene borrowed from the iconography of nymph votives: Hermes leads three

nymphs, while Pan looks on. What was the significance of this cult associa-

tion with the nymphs? Examination of Thracian cult reveals a close rela-

tionship between the goddess Parthenos (apparently, an epithet of Bendis)

and local nymphs (4.7.2, 4.8.1).

Yet another exotic god linked with nymphs was the Phrygian moon god

Men. Men’s cult arrived in Athens via the Peiraieus by the third century,

and his votaries, for the most part slaves and metics, associated him with Pan

and the nymphs. A second-century relief from Athens depicts Pan, Men, and

a nymph within the same rocky cave frame used in conventional votives to

the nymphs and Pan. About a century later, an inscription from the rim of a

well, found beside the Dipylon gate, invokes Pan, Men, and the beautiful

nymphs as bringers of rain. Men was also associated with nymphs at his prin-

cipal sanctuary in Antioch.29 In general, the rich evidence for the worship of

nymphs in the Peiraieus reflects their popularity in non-elite, including non-

citizen, portions of the population.

Each Athenian belonged not only to the polis but to one of the local neigh-

borhoods, or demes. Sacrificial calendars from several demes, first inscribed

during the fourth century in imitation of the city calendar, record offerings

to a range of obscure heroes and deities about whom we might otherwise

know nothing. It is likely that, were we able to examine the traditions of the

more than 130 Kleisthenic demes, we would find abundant cults of the

nymphs. Of the five extant calendric inscriptions, two mention nymphs, those

of Erchia and Marathon.

At Erchia, the nymphs exist in a cult partnership with Acheloös, Alochos,

Hermes, and Ge; a sacrifice is to be performed annually on the Hill of Erchia

and is to include one sheep for each deity (“the nymphs” are counted as one).

This was one of the larger sacrifices in the Erchian calendar and one of only

three days during the year when at least five victims were sacrificed. The

larger number of victims probably ensured a larger turnout of demesmen,

since more portions of meat would be available for distribution. The deities

are those we constantly find associated with the nymphs: Acheloös; Alochos,

whose name indicates that she is a deity of birth like Artemis or Iphigeneia;

Hermes, another representative of youth and the nymphs’ companion in their

pastoral functions; and Ge, the nymphs’ mother in some accounts and a pa-

tron of pasturing as Demeter is of agriculture.30 These are gods of the life

cycle, who ensure the successful conception, birth, and rearing of babies and

youths; at the same time, they are rural gods who govern the herdsmen’s

pursuits and the multiplication of kids and lambs. The importance of this

conceptual sphere to the demesmen (and, presumably, women) is illustrated

by the prominence given to the diety Kourotrophos (“Nourisher of Youths,”
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Figure 4.5 Bendis relief from the Peiraieus. Ny Carlsberg Glypototek.
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an epithet given to Ge at Athens) in three of the extant deme calendars

(Thorikos, Erchia, Marathon). A slightly different connotation is found in

the sacrifice on another day to Apollo Nymphagetes (one male goat) and the

nymphs (one female goat). Here, the rural, pastoral associations are still clear

in the goat sacrifice, but the focus is upon the nymphs as chorus, with Apollo

as the chorus leader and musician. This cult of Apollo as the “leader of the

nymphs” is also attested widely in the rest of the Greek world.

The calendar of the Marathonian Tetrapolis mentions one sacrifice of a

goat to a nymph, Euis, perhaps associated with Dionysos, but nothing more.31

There is, however, another document, possibly recording cults practiced by

a trittus (a tribal subgroup) of Marathon. The gods and heroes of this group

include Eros, Hippolytos, Poseidon, Zeus Tropaios, Herakles, Glaukos,

Apollo Pythios, and the nymphs with Acheloös. The choice of gods addresses

various aspects of the lives of young men who will soon be enrolled as citi-

zens. Zeus Tropaios is known from ephebic inscriptions, and the choices of

Eros, Hippolytos, Herakles, and the nymphs with Acheloös also have clear

significance for ephebes.32

These sacrifices are of interest because they confirm that the extraurban

cults of the nymphs were not confined to cave sites, numerous in Attica by

this period. We do not know whether any of the cave sites, such as Vari,

were included in official lists of cults administered by demes. A large pro-

portion of the cults and festivals celebrated by the demes must have come

down from archaic times rather than being newly instituted with Kleis-

thenes’ arrangements of 508–7.33 Would nearby demesmen have consid-

ered the cave sites to be under their purview, or were the caves, for the

most part archaeologically recognizable as cult sites only after 480, consid-

ered too recent or minor a development for inclusion in the calendars of

ancestral traditions? The appearance of the cave cults in the wake of Mara-

thon suggests that they were part of a devotional wave encouraged by the

state, so that these sites attracted pilgrims and wealthier outside dedicators

of stone votive reliefs. Though the cave cults were rural, they might not

have been deme cults per se, in that their administration was not a con-

cern of the demes.

In the neighborhood of Lamptrai, southeast of Hymettos, was found an

inscription (c. 440–30) that contained a sacred law said to originate from

the Delphic oracle.34 It is somewhat surprising to find the oracle taking an

interest in the detailed administration of a cult of the nymphs, particularly as

the cult in question belongs to an obscure spring rather than a famous one,

such as Kallirhoë or Klepsydra. According to Bousquet, the actual directive

from Delphi must have specified nothing more than a regular sacrifice to the

nymphs, while the local functionaries added a regulation that concerned fees

to be paid for the use of the spring water of Halykos. Residents were to pay

one obol per year for drinking water, while for other more intensive uses, a

surcharge was to be paid to the nymphs’ shrine. This law concerning spring

water can be compared with others from Attica and Kos, but seems to be
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unique in its concern with generating income rather than with the need to

prevent fouling of the spring with offal or other impurities.35

The deme of Phlya was the site of an old mystery cult. Pausanias describes

altars there of Dionysos Antheios, Apollo Dionysodotos with Artemis

Selasphoros, and the Ismenides nymphs with Ge, whom they called Great

Goddess. This deme was the home of the Lykomidai, a family involved in

various mystery cults. Themistokles, who was affiliated with the Lykomidai,

caused the shrine at Phlya to be restored after it was burned by the Persians,

while another member of the family was said to have reorganized the rites of

the Theban Kabeiroi. This Theban connection may expain the presence of

the Ismenides nymphs, who properly belong in Boiotia.36

4.3 Central Greece

4.3.1 Boiotia

More than in any other part of the Greek world, cults of female pluralities

were concentrated in Boiotia. The Boiotian nymphs were part of a local

tradition, stemming ultimately from sources in the areas of the north whence

the Boiotoi migrated, of female pluralities concerned, on the one hand, with

springs and, on the other, with the inspiration of mantic and other poetic

utterances. These pluralities include the Leibethrian and Sphragitic nymphs,

the Charites of Orchomenos, and, most famous of all, the Muses of Helikon.

The Parthenoi of Eleon and the Praxidikai of Haliartia probably also should

be included in this group. The tradition of divine female pluralities extends

into the realm of heroines and manifests itself in an unusual concentration of

female sacrifical sisters in Boiotian and Attic myths.37 Boiotia is also the

home of nymph-inspired oracles, the supposed birthplace of the nympho-

lept prophet Bakis (1.3).

The mountains of Boiotia are well supplied with female divinities. Mount

Helikon is the home of Hesiod’s Muses but also of the springs Hippokrene

and Aganippe and the cave of the Leibethrian nymphs, according to

Strabo. In the literary tradition, the Muses are sometimes conflated with

these nymphs.38 There is also a Mount Leibethrion, about five miles from

Koroneia, which Pausanias describes. He says the site had statues of the

nymphs and Muses, and two springs called Leibethrias and Petra, “like a

woman’s breasts with water flowing like milk.” Mount Leibethrion is one

of the peaks of the Helikon range, which explains why Strabo locates the

cave of the Leibethrian nymphs on Helikon, when we would naturally ex-

pect it to be on Leibethrion. Pausanias does not mention a cave, but in modern

times a cave was found, which contained an assemblage of terra-cottas con-

sistent with the presence of a cult of the nymphs (5.1.10). Mount Thourion,

east of Chaironeia, had its own cult of the Muses, and Mount Kithairon had

a cave of the Sphragitid nymphs.39
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Many of the place names connected with the Boiotian cults of the Muses

and nymphs are duplicated from the Macedonian district of Pieria, the birth-

place of the Muses in Hesiod: Leibethron, Helikon (a river of the Macedonian

city Dion), Thourion, and so on. Tradition has it that Thracians, who lived

in the district of Pieria from a very early period, established the cult of the

nine Muses and the associated cult of the Leibethrian nymphs in Boiotia

(4.7.1). We may not wish to accept Strabo’s statement that Thracians actu-

ally came to Boiotia; the Boiotoi themselves could have brought these ideas

to the area when they migrated from their earlier homes in the north.40

Helikon and, more specifically, the Hippokrene fountain was the locale

associated with the blinding of Teiresias, the famous seer and son of the nymph

Chariklo. According to Callimachus’ account, Teiresias unwittingly came

upon Athena at her bath. By the law of the gods, he was blinded, but Athena

gave him divinatory powers because of her love for her companion Chariklo.

Callimachus’ source might have been the fifth-century mythographer Phere-

cydes of Athens, who tells the same story.41

Like many other Greeks, the Boiotians closely associated the nymphs with

local rivers, in particular the Asopos River, which was and is something of

a natural boundary between Attica and Boiotia. The Asopos River was a

great progenitor of daughter nymphs, though ancient sources disagree on

whether the river in question is the Peloponnesian Asopos of Phlious and

Sikyon or the Boiotian Asopos. Stories about both rivers seem to have been

merged into one set of myths claimed by both districts; most agree that

Asopos’ bride, Metope, was herself a nymph, the daughter of the Arkadian

(or Boiotian) river Ladon.42 Most sources also agree that Korkyra, Aigina,

and Thebe were among their daughters. The earliest source is Homer, who

says that Antiope, daughter of Asopos, bore Amphion and Zethos to Zeus.

While Homer certainly referred to Boiotian Asopos, the Peloponnesians

found a way to lay claim to Antiope. In later versions, she was supposed to

have fled to Sikyon or been abducted by its king Epopeus, who fathered

one of her twins.43 Thus the Sikyonians were able to assert their own role in

one of the founding myths of Thebes.

Similarly, Pausanias reports that the Thebans objected to the Phliasian

characterization of Thebe as the daughter of the Peloponnesian river but that

the Phliasians nevertheless dedicated at Olympia a statue group of Asopos

with Nemea, Harpina, Korkyra, and Thebe, and Aigina being abducted by

Zeus. They also presented a statue group of Zeus and Aigina at Delphi.44

(The parentage of Aigina was hotly disputed, for from this nymph arose the

prestigious lines of Achilles and Ajax.) Pindar, while avoiding an overt state-

ment about the identity of Asopos, also wished to emphasize the mythical

kinship of Thebes and Aigina, which shared similar political and social ideolo-

gies. This point is illustrated by Herodotus, who describes the oracle received

by the Thebans when they wished to avenge themselves upon Athens: they

were told to ask their “nearest” to help them. The oracle caused confusion

until it was interpreted as a reference to the kinship of the sisters Aigina and
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Thebe, and the Thebans accordingly applied to the Aiginetans for help. Simi-

lar themes are sounded in Bacchylides’ account of Asopos’ daughters. The

deeds of Telamon, Peleus, Achilles, and Ajax are celebrated, and the poet

continues:

steivcei di j eujreiva" kele[uv]qou
muriva pavntai favti"
sa'" genea'" liparo-

zwvnwn qugatrw'n, a}" qe[o]iv
su;n tuvcai" wi[kissan ajrca-

gou" ajporqhvtwn ajguia'n.

tiv" ga;r oujk oi\den kuanoplokavmou
Qhvba" eju?dma[ton povli]n,

h] ta;n magalwvnu]mon Ai[ginan, meg[ivst]ou
Zhn]o;" [a} plaqei'sa l]evcei tevken h{rw . . . (Bacchyl. 9.47–56)45

On a wide path travel in all directions the countless reports of your

family, the bright-belted daughters whom gods settled with happy

fortunes as founders [archagoi] of inviolate cities. Who does not know

of the well-built town of dark-haired Thebe or of renowned Aigina,

who came to the bed of great Zeus and bore the hero . . .

Bacchylides speaks unabashedly of the Peloponnesian Asopos, writing as he

is for a Phliasian patron.

Unlike Theban Pindar, whose foreign patronage meant that he must employ

ambiguity where Asopos was concerned, Corinna of Tanagra came down firmly

on the side of the Boiotian river. Evidence of Boiotia’s local traditions about

Asopos comes from a fragment of Corinna, who wrote of Asopos’ anger at

the abduction of his nine daughters by the lustful Olympian gods (1.4.2).

Zeus was said to have taken Aigina and two others (Thebe and, possibly,

Plataia); Poseidon took three, including Korkyra and Salamis; Apollo took

Sinope and Thespeia; and Hermes took one daughter, probably Tanagra.

The tradition of Asopos’ anger was also preserved in the Peloponnesian ver-

sions of the myth, in which Corinthian Sisyphos betrayed Zeus as the rav-

isher of Aigina, and Zeus was forced to drive the outraged father back to his

stream with thunderbolts.46

The majority of the attested daughters fall into two main groups, which

correspond to the dispute over the identity of Asopos: those associated with

the Peloponnese, especially its eastern half, and those who can be assigned

to Boiotia and Euboia.47 The Peloponnesian group includes Kleone, from

the town Kleonai between Argos and Corinth; Peirene, from the fountain

at Corinth; Ornia, from the Phliasian town Orneai; Harpin(n)a, from the

town in Elis; Nemea; and Korkyra, a colony of Corinth.48 The Boiotian/

Euboian group includes Thebe, Tanagra, Thespeia, and Plataia, all Boiotian

towns; Ismene, perhaps a nymph of the Ismenos River at Thebes; Oinoë, or
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Oeroë (the latter is a Boiotian river); Antiope, the mother of the Theban

founders, Amphion and Zethos; Chalkis, or Kombe, a Euboian city; and

Euboia herself. The name Asopis is appropriate to either group, having been

used for both the district around Phlious and the island of Euboia.49 Aigina

and Salamis, the disputed islands of the Saronic gulf, should perhaps make

up a third group. One important, early-attested daughter who does not fit

these categories is Sinope, the eponym of the Milesian colony (founded

c. 600) on the south coast of the Black Sea, who is supposed to have borne

Syros to Apollo. She is mentioned by the epic poet Eumelus and seems to

represent an early Corinthian attempt to stake territorial claims (perhaps purely

mythical in this case) in the Black Sea. Two additional daughters who can-

not be geographically fixed with certainty are Eurynome and Pronoë.50

Several of the cities adjacent to the Boiotian Asopos river, including

Thespiai,51 Plataia, Thebes, and Tanagra,52 were considered his daughters.

There is some evidence linking each of these towns to cults of the nymphs,

though often no clear connections can be drawn to the eponymous nymphs

themselves. In most cases, the mythological brides of the gods did not have

corresponding cults. Instead, the cults tended to be directed at the traditional

female pluralities, with little or no differentiation of individual nymphs. Ev-

erywhere in the Greek world, but especially in Boiotia, Thessaly, and the

western colonies, can be found a certain tension between the need to recog-

nize individual nymphs as ancestors and eponyms and the cultic tendency

toward worship of nymphs in the plural.

A boundary stone from Thebes attests a classical sanctuary of the nymphs

in that city. Thebe, daughter of Asopos, was honored at Thebes, at least in

the forms of coin, statue, and choral ode. Pindar mentions an armed statue

(agalma) in a fine chariot, “most sacred, with gold chiton.” In Pindar’s sixth

Olympian, Thebe takes on the role of inspiratrix: “Horse-driving Thebe,

whose welcome water I drink as I weave the varied song for the spearmen.”53

For Pindar, Thebe is both nymph and city, mother and Muse; the concepts

are inextricably melded. Thebe and her sister Asopid Ismene also appear on

a number of Attic and Italian vases; they sit or stand beside the serpent of

Ares as Kadmos approaches.54

The celebration at Plataia of the great Boiotian festival in honor of Hera,

the Daidala, and its connection with the nymphs, is discussed in 3.2.4. Not

far from the spot where the Daidala bonfire was held, a cave on Kithairon

housed the Sphragitid nymphs. An oracle, received from Delphi on the eve

of the battle of Plataia, directed the Athenians to make sacrifices to Zeus,

Hera Kithaironia, Pan and the Sphragitid nymphs, and seven local heroes

(1.3). The true gods of Kithairon are Hera and the nymphs; Zeus is included

in his role as husband of the Bride, and Pan as the regular companion of the

nymphs after 490. Plataia makes an appropriate local rival for Hera, as one of

the daughters of Asopos whom Zeus abducted. She gained in importance

after the great battle, of course, and Pausanias mentions her shrine in the city

itself. He calls her shrine a herôon and characterizes her as the daughter of an
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early king Asopos, but he notes that the Plataians themselves thought of her

as the daughter of the river. Near Plataia was the fountain Gargaphia, where

Artemis was interrupted at her bath by the ill-fated hero Aktaion. Ovid

describes the site as a picturesque, shady grotto of the nymphs, quite in con-

trast to Herodotus, who prosaically describes how the spring was choked

and spoiled by the invading Persians. A personified Gargaphia appears on

Italian vases that illustrate the Aktaion myth.55

While several of the Boiotian towns to the south drew their names from

Asopos’ daughters, others seem to have been named for the fifty sons whom

Orion fathered with nymphs, according to Corinna (1.4.2). These nymphs

were perhaps the daughters of the Kephisos River of northern Boiotia and

Phokis, referred to as an ancestor (archagos) in the same fragment. Corinna

seems to subscribe to the tradition that Orion was fathered by Hyrieus, the

son of the Pleiad Alkyone and Poseidon and the eponym of the town Hyria

near Aulis. Hyrieus is elsewhere said to have married a local nymph, Klonia,

and fathered Lykos and Nykteus.56

Tradition held that Ismenos, eponym of the Theban river and hill, and his

brother Teneros, the seer of Apollo Ptoös and eponym of the Teneric plain,

were offspring of Apollo and the Okeanid Melia. The name Melia has an

ancient association with nymphs in Boiotia, for Hesiod says that nymphs called

Meliai were born along with the Erinyes and giants from the drops of blood

shed on the earth when Kronos castrated his father. “Melia” is also the ash

tree; Callimachus makes the Melia of Thebes not an Okeanid but an earthborn

nymph who dwells in a tree.57 Because of her seat at the great shrine of Apollo

at Thebes, Melia seems to have an older, more exalted position than the

daughters of Asopos, more so than Thebe herself. The relationship between

Apollo and Melia, as depicted by Pindar, has much about it of the sacred

marriage. In the fragmentary ninth Paean, the couch or bed (lechos) of Melia

is mentioned twice, in the contexts of intercourse with Apollo and of birthing

the heroes. And in Pythian 11.1–16, Melia acts as the hostess when local

heroines are bidden to visit the shrine of Apollo Ismenios.

According to Pausanias, Melia’s brother, Kaanthos, was sent by their fa-

ther, the river Okeanos, to look for her after she was abducted. Kaanthos

attempted to set fire to the Ismenion and was shot by the god. His tomb was

located by a spring near the Ismenion; his story is clearly a doublet of the

better-known myth of Kadmos, who was sent to find his sister, Europe,

after her abduction by Zeus. (It also reminds us of the stories of Asopos as

the outraged father who attempts to regain his abducted daughters.) The

spring by which Kaanthos’ tomb lay belonged perhaps to his sister, Melia; it

is identified by Pausanias as the famous spring of Ares, once guarded by a

great serpent. There is much disgreement in both ancient and modern sources

about the springs and rivers of Thebes. The city had two roughly parallel

rivers, the Ismenos and the Dirke, joined by a third smaller rivulet. The

Ismenos was fed entirely by one spring, now known as Agianni. Dirke was
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fed by several springs, among them one at the foot of the Kadmeia, now

called Pege.58 Ismenides nymphs are attested at Phlya in Attica (4.2.2), while

Dirke herself has been considered both a nymph and a heroine (1.1).

At Lebadeia was the cult complex of the oracular hero Trophonios and

his cult partner, Herkyn(n)a. Trophonios’ grove was separated from the town

by a river called Herkyna, upon the bank of which stood her shrine (naos);

and the spring feeding the river emerged in a cave, where Pausanias saw statues

of the pair. Herkyna too has characteristics of both heroine and nymph. She

was considered the daughter of Trophonios, but this appears to have been a

relatively late development. Her pairing with a hero belongs to a cult pat-

tern more typical of heroines, though the combination of nymph and hero

is found elsewhere in Boiotia (for example, Melia’s association with her sons

at the Ismenion of Thebes). Features of the cult that suggest Herkyna was at

some time considered a nymph include her identification with the river (and

perhaps also the spring); the grotto on the site; and the local legend that

Herkyna was a playmate of Kore. Furthermore, we know that nymphs and

Pan were worshiped at the site from a rupestral inscription at the mouth of

a cave there, perhaps the same one mentioned by Pausanias.59

Several other nymph eponyms and cults are mentioned in various sources.

Anthedon and Thisbe are recorded as nymph eponyms. Boiotian spring

nymphs include Aganippe, daughter of the river Permessos, whose spring

was sacred to the Muses; Tilphossa, who came into conflict with Apollo; the

nymphs of the fountain Kissoëssa near Haliartos, to whom the doomed girl

Aristokleia made a prenuptial sacrifice and who bathed the infant Dionysos

at his birth; and those of the northern town Kyrtones, who had a shrine (hieron)

by a spring and a grove of Apollo.60

We can end our survey of Boiotia with the district around Oropos, which

lies on the Attic side of the Asopos and has at various times in history been

counted as territory of both Boiotia and Attica. Oropos is most famous

for the oracle of Amphiaraos. On the great fourth-century stone altar of

Amphiaraos, which is described by Pausanias, was a section dedicated to the

nymphs, Pan, Acheloös, and Kephisos (the Phokian/Boiotian river to the

north, not the smaller Attic river).This combination recalls the iconography

of contemporary Attic votive reliefs and might have been influenced by

them.61

Another important cult in the district was that of Halia Nymphe. This deity,

whose name means Sea Nymph, was honored with regular athletic compe-

titions, and several marble tripod bases with inscribed dedications by chorêgoi

(sponsors) have been recovered, dating from the fourth century through the

Hellenistic period. Halia Nymphe has been connected with Halia of Rhodes,

a sister of the Rhodian Telchines, who was raped by her sons, then threw

herself into the sea, and was worshiped as Leukothea.62 Unfortunately, we

know nothing about the Oropian Halia except her name, so that it is impos-

sible to be certain whether the identification with Leukothea is correct.
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4.3.2 Euboia

Both Euboia and Chalkis, daughters of Asopos, appear on Euboian coins.63

Chalkis had a special status as the mother of the Euboian Korybantes and

Kouretes, the earliest inhabitants of Chalkis, and there was a sanctuary at

Chalkis dedicated to her as archêgetis (founder or ancestor). For her part,

Euboia was beloved of Poseidon and bore a local hero, Tychios.64 The affinity

between Boiotia and Euboia suggested by the inclusion of these Euboian

nymphs among Asopos’ daughters is also reflected in a Hesiodic genealogy

of the hero Abas, eponym of the Abantes (a synonym for Euboians). He was

born of Arethousa, whom Poseidon abducted from Boiotia to Chalkis, where

Hera transformed her into a spring. This story seems to have been recounted

in the Ehoeae, and it creates a genealogical link between Boiotia and Euboia,

for Arethousa’s father was Hyperes, brother to Boiotian Hyrieus, and they

were both sons of Poseidon and the Pleiad Alkyone.65

Euboia had its own Dionysiac tradition, according to which the infant god

was reared on that island by Aristaios, with the help of nymphs and Euboian

women (2.5.3). Another version had Aristaios’ nymphlike daughter, Makris

(an alternative name for Euboia), rearing the child and moistening his lips

with honey (4.5.2).

A stele marking the boundary of a shrine to the nymphs and Acheloös was

found on a hill at Oichalia (modern Kymi). With the inscription was a small

bronze statue of Acheloös, a bearded, draped figure standing stiffly and holding

a cornucopia (c. 460).66 Finally, a Hellenistic epigram records a youth’s

dedication of his hair, along with a golden cicada hairpin and an ox, to “the

Amarynthian maidens [kourai].” These are certainly local nymphs, and the

golden cicada reminds us of that found in the nymph cave at Phyle on Mount

Parnes (5.1.9). Amarynthos was a Euboian town located near Eretria, and

these nymphs may be associated with the cult of Artemis Amarynthia, who

had a temple there.67

4.3.3 Saronic Gulf

The most celebrated of Asopos’ daughters was, of course, Aigina, whose

importance to Pindar and the Thebans has already been mentioned. The

special relationship of Thebes and Aigina was expressed mythically through

the idea that the nymphs Thebe and Aigina were twins, the youngest of

Asopos’ daughters. The story of Aigina’s descendants is the most coherent

and well attested of the Asopid genealogies, and it appeared in the Hesiodic

Catalogue, though Homer characteristically restricts the genealogy to the male

line.68 Aigina, abducted by Zeus, gave birth to Aiakos, whose people were

the Myrmidons. Aiakos captured the Nereid Psamathe, sired Phokos, and

had additional sons Peleus, Telamon, and Menoitios. The latter three were

the respective fathers of Achilles, Ajax, and Patroklos. How this family with

so many Thessalian connections was assigned to the island of Aigina is a his-
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torical riddle. West surmises that Aigina was originally the daughter of yet

another Asopos River, one in Thessaly. The Aiginetans seem to have appro-

priated the genealogy (albeit at a very early period) on the strength of the

duplicate names Aigina and Asopos (4.6).69

Scenes of Aigina’s pursuit by Zeus appear on Attic vases during the first

half of the fifth century; sometimes the pursuit is observed by her sisters and

her father. During this period, scenes of divine pursuits and abductions

reached a peak of popularity in Athens, but Aigina is the only one of the

Asopids to be firmly identified in the paintings. Stewart has suggested that

these pursuit scenes may be erotic metaphors for the growing self-assertion

of the Athenian male citizenry during the period. Certainly, the long Athe-

nian conflict with Aigina came to a climax in these decades, ending with the

subjugation of the Aiginetans as tributary “allies” in 457–56 and their even-

tual expulsion from the island in favor of Athenian colonists in 431. It is likely

that the vase paintings reflect the contemporary hostilities with Aigina, ex-

pressing the view that the island Aigina’s eventual submission to Athens was

as inevitable as the nymph Aigina’s submission to Zeus. At least one of the

examples includes a figure of Nike holding a fillet and dates to the decade of

Aigina’s final subjugation.70

On Aigina itself, near the temple of Aphaia, is a crudely carved rupestral

inscription, probably dating to the fifth century. It consists of the words AIGINA

PAIS, LERN[A PAIS] and a few other letters, mostly worn away. Here, the term

pais (“child,” “girl”) is used as an alternative to korê or numphê, and whoever

carved the inscription seems to be invoking Aigina, Lerna, and perhaps a

third name as tutelary deities. The Aiginetans also instituted a ritual in honor

of the nymph, in which a maiden chorus sang of Aigina, Endaïs (nymph bride

of Aiakos), and their descendants.71

The identity of Salamis as one of Asopos’ daughters is clearly secondary to

that of Aigina; Salamis is connected with the Aiakids through Telamon and

Ajax. The nymph Salamis was abducted by Poseidon and brought to the island

where she bore Kychreus, who became the first inhabitant and then king of

the island, just as Aiakos had been the first to inhabit Aigina. Also in the

Saronic gulf is the small island of Kalaureia, or Eirene, with its ancient temple

of Poseidon. The god abducted Melantheia, daughter of the river Alpheios,

to this island, where their child, Eirene, was born.72

4.3.4 Megara

The tyrant Theagenes gained power in Megara in the last third of the sev-

enth century. He built the famous conduit and fountain house of Megara

with riches apparently confiscated from aristocrats. A version of the foun-

tain house was still standing in Pausanias’ day, and he comments that it was

worth seeing for “its size, ornament, and the number of columns.” The scale

of the project was unprecedented and coincided with an influx of common

people, who dramatically increased the urban population. The attitude of
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the aristocrats toward this development is reflected well in the poems of the

Megarian noble Theognis. The fountain of Megara was home to the Sithnid

nymphs, who played a role in the mythic past of the area. According to the

Megarians, the primordial hero Megaros had been a child of Zeus and one

of these “native” (epichôreios) Sithnid nymphs. At the time of Deukalion’s

flood, Megaros and his mother escaped the waters by swimming to the heights

of Mount Gerania.73 This story is designed to legitimize the Megarians’ claim

to the land: the nymph who bears the local hero is autochthonous; the hero

himself belongs to the pre-Flood generation of men and is hence the earliest

claimant. The mythic past of Megara involved many occupations of the city

by outsiders: there was successive rule by the Athenians, the Dorians of the

Peloponnese, Lelex the Egyptian, Minos the Kretan, and others. Even the

Megarian king Alkathous was a son of Pelops, who married into the royal

family when it lacked a male heir. Thus, Theagenes’ practical need for a

fountain house might have coincided with a need for a legitimizing myth

that belonged to all the Megarians and had no specific aristocratic ties. The

tendency for tyrants to reach into the pre-Dorian past for mythic and reli-

gious propaganda has been well recognized.74

It is probable that the Sithnid nymphs existed as the deities of the spring

before the construction of the fountain house, but they subsequently became

tools in the tyrant’s public relations strategy. The power to define and con-

trol the water supply, whether physically or conceptually, was a potent one,

especially in the water-poor Megarid. Theagenes also left his mark on an-

other spring at a place called Rhous (“stream”), where water used to run

from the mountains above the city. After diverting the water to his fountain

house, the tyrant made an altar to Acheloös, a deity closely connected with

the nymphs and, like them, primordial. Both the site of Rhous and the foun-

tain house of Theagenes have been excavated. Part of the fountain decora-

tion is a sixth-century poros relief slab that shows a seated female who may

well be the unnamed mother of Megaros. Hesychius, however, mentions a

sacrifice carried out in honor of the Sithnids as a group.75

One also wonders what significance the nymphs, as important pastoral

deities, might have held in a state where the principal industry was wool

production. Theagenes is said to have risen to power by slaughtering the

flocks of the aristocrats, and it is at least possible that his valorization of the

nymphs was important to the “goatskin-clad” herdsmen, whom Theognis

so despised. At the period of the fountain’s construction, the neighboring

Athenians seem to have offered few durable or valuable objects to the nymphs

(5.1). If the veneration of the nymphs was considered a habit of the poor

during the archaic period, its rise to prominence under Theagenes might

have had political significance.76 At Athens, too, the tyrants later created

waterworks. The natural spring Kallirhoë was incorporated into the famous

Enneakrounos, the nine-spouted fountain of the Peisistratids (4.2.1).

In the topography of Megara, nymphs also appear at the pulai Numphades,

or Gates of the Nymphs, which seem from Pausanias’ description to be the
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southernmost gates that led to the port, Nisaia. Two votive reliefs of the fourth

century, clearly inspired by Attic models, have been found at Megara, and at

least one cave, apparently dedicated to Pan, is known in the area.77

4.3.5 Phokis

In Phokis, we find the same type of relationship between the river Kephisos

and his daughters as between Asopos and his daughters in Boiotia or Phlious,

though the details are not as well attested. Several of the towns in Phokis

have nymph eponyms, in particular, Daulis and Lilaia, the daughters of

Kephisos. Both towns are mentioned in the Homeric Catalogue of Ships, and

both are associated there with “immortal Kephisos.” The sources of the

Kephisos were located at Lilaia, whose eponym Pausanias describes as a

naiad nymph. Kephisos was also the father of Narkissos with the nymph

Leiriope, “Lily face,” in a tale best known from Ovid.78

Other nymphs were associated with Mount Parnassos and the general area

of Delphi. The eponym of the town Tithorea was a nymph of the moun-

tain, said to be “one of those nymphs who, as the poets say, used to grow

out of trees, especially oaks.” Several myths associate nymphs with the ear-

liest period of the mountain’s history. The primordial oracular shrine that

belonged to Ge had as its prophet, according to one story, a mountain nymph

named Daphnis. On the other hand, nymphs allied themselves with the new

master of the shrine, Apollo, when he fought the monster Delphyne. The

Korykian nymphs, daughters of the Parnassian river Pleistos, cheered Apollo

and brought him gifts. And a nymph, Korykia, bore to Apollo the hero

Lykoros, who founded the early settlement of Lykoreia on the mountain.

Alternatively, the hero Parnassos, son of the nymph Kleodora, founded the

earliest town, which was swept away in the flood of Deukalion’s time.79

The Korykian cave on Parnassos was the most popular cave of the nymphs

in antiquity, and the number of votives there by far exceeds those of any

other excavated cave (5.1.5). A fourth-century relief found at Delphi has two

registers: the lower, large scene is one of sacrifice, and the small upper reg-

ister shows several deities, who seem to be the local gods of Delphi. These

include Apollo with his lyre, Hermes, an unidentifiable figure (perhaps Pan),

and a group of three frontal females seated behind an offering table and

wearing poloi. These are reminiscent of the representations of triple nymphs

found in Sicily and Magna Graecia and almost certainly depict the Korykian

nymphs.80

The Delphic springs Kastalia and Kassotis also had their nymphs. Kassotis,

named for a nymph of Parnassos, had the power to “make women prophetic

in the god’s holy places.” The Kastalian spring had an ancient, though strictly

mythical link to the Kephisos River and Lilaia; it was said the water of Kastalia

was a gift from Kephisos and that, on certain days, sweet cakes thrown into

the springs at Lilaia would surface in the Kastalian spring. This tradition is

attested as early as the archaic poet Alcaeus, who mentioned Kephisos and
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Kastalia together in a lost hymn to Apollo. As for Kastalia herself, the epic

poet Panyassis, clearly subscribing to a different tradition than that of the

Lilaians, called her a daughter of Acheloös. The desire to forge connections

with Delphi and the famous spring probably explains the Lilaian story. Rivers

can and do run underground in Greece, a convenient geological feature that

permitted the fabrication of ties between specific locales; another example is

the story of Alpheios’ journey under the sea to the spring of Arethousa at

Syracuse (4.10.1).81

4.4 Peloponnese and Corinth

4.4.1 Corinth

Continuing across the Isthmos, we come to the eastern Peloponnese. I have

already discussed the Asopos River of Phlious, a strong rival to the Boiotian

Asopos for the distinction of having fathered so many nymphs beloved of

the gods (4.3.1). At Corinth, the famous fountains Peirene and Glauke

were supplied by the tyrants with fountain houses roughly contemporary to

Theagenes’ fountain house in Megara.82 Diodorus Siculus makes Peirene one

of the daughters of Phliasian Asopos, while Pausanias makes her a daughter

of Acheloös. She is supposed to have borne to Poseidon two sons, the epony-

mous heroes of the two Corinthian ports, Lechaion and Kenchreai. Pausanias

adds that she was transformed into a spring as she wept for her dead son

Kenchrias, who was killed by Artemis.83

Though there is no evidence for a cult until the Roman period, it is likely

that Peirene, with its plentiful waters, played a role in early Corinth similar

to that of Kallirhoë in Athens or the Sithnid spring in Megara.84 Peirene was

so well known in the archaic period that it was a common metonymy for

Corinth; the spring was particularly noted as the site of Bellerophon’s tam-

ing of Pegasos. Two other major springs at Corinth are also associated with

female figures. The name Glauke, which seems to mean “gleaming, silvery,”

has a probable association with spring water but has been traditionally given

to the king’s daughter, whom Medeia poisoned and who threw herself into

the spring in search of relief from her agony. Glauke, then, is one of the many

hybrid figures, like Dirke, who possess characteristics of both heroine and

nymph. The “sacred spring” appears to have been the center of a cult to an

unidentified female figure, and the diversity and abundance of oil containers

found in the votive deposits there have close parallels in the Leokoreion and

the shrine to Nymphe, both at Athens, and in the Korykian cave of the

nymphs at Delphi.85

A cult of the nymphs has been more conclusively identified at a spring

outside the defenses of the city, beside the road leading to Sikyon. Here were

found a statue base and a pit that contained a votive deposit of terra-cottas,

mostly of dancers around a syrinx player. This motif, whether fully molded
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or on plaques, is well attested at shrines of the nymphs. Fragments of fourth-

century nymph reliefs, both the familiar Attic type and an unusual type that

shows Pan as a youth with throwing-stick and dog, have also been discov-

ered at Corinth.86 Near Sikyon itself, the city most closely associated with

the Peloponnesian Asopos, is Saftulis cave, celebrated for its unique panel

paintings of sacrifices to the nymphs (5.1.4, 5.2.1). Pliny mentions what is

probably a different nymphaion at Sikyon, where an ancient clay portrait

head was preserved until the city’s destruction by Mummius.87

4.4.2 Argolis

We turn now to the Argolid peninsula. The mythic reputation of the river

Inachos was much more impressive than its actual appearance, as it was a dry

riverbed except when swollen by the rains.88 Inachos is a primordial father

figure, who gives rise to the great Argive heroes Phoroneus, Danaos, and,

ultimately, Perseus and Herakles (not to mention the Boiotian line that leads

to Kadmos and Oedipus). The daughters of Inachos are invoked in a cultic

context in an Aeschylean play, the Xantriae (3.2.4). One daughter, “fair-

crowned Mykene,” is mentioned by name in Homer and the Hesiodic Great

Ehoeae, presumably as the eponymous nymph of Mycenae.

The second book of Apollodorus’ Bibliotheca gives the Inachid genealogy,

probably derived from the Hesiodic Ehoeae. The genealogy begins with

Inachos and the nymph Melia, both offspring of Okeanos and Tethys. Their

sons were Aigialeos, who died childless, and Phoroneus, who begat Apis and

Niobe with a nymph (Teledike or Laodike).89 Argive sources presented

Phoroneus as a local rival to Prometheus and Deukalion: he was the first man

or first inhabitant and king of Argos, and he lived in the time of the Flood.

He first established Hera’s cult in Argos, and with Inachos and other local

river gods, he awarded the land to Hera in the contest with Poseidon. Ac-

cording to the Argive epic Phoronis, he was the “father of mortal men.”90

Thus, his Okeanid mother, Melia, calls to mind the “Melian race of mortal

men” in Hesiod. In a fragment of the Ehoeae, we hear of another daughter

of Phoroneus, who joined with a descendant of Deukalion (probably Doros)

to produce five daughters. These in turn bore “the divine mountain nymphs

and the race of worthless satyrs, unsuited for work, and the Kouretes, divine

sportive dancers.” The fragment contains the earliest attested literary refer-

ence to satyrs. This daughter of Phoroneus might be Iphthime, who appears

both in the papyrus context of this fragment and in Nonnos as a daughter of

Doros and mother of satyrs with Hermes. The local tradition, then, associ-

ates the nymphs, satyrs, and Kouretes with the Dorian Peloponnese and, par-

ticularly, with Argolis.91

Niobe’s son by Zeus was Argos, the eponym of the city, and his wife was

Evadne, a daughter of the Thracian river Strymon. His namesake descen-

dant, the “all-seeing” monster Argos, was said to have fathered Iasos with a

daughter of the Asopos River, Ismene. Iasos, Inachos himself, and other can-
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didates are put forward as the father of Io (Hesiod names Peiren as her father,

but sources of classical date usually favor Inachos).92 Io herself seems thus to

have been envisioned as a mortal woman by the author of the Ehoeae, but it is

possible that she was later perceived as a nymph. The persistence of her identifi-

cation as Inachos’ daughter and her position early in the Argive genealogy as

a primordial “foremother” are consistent with such a perception.

Nymphs again are not lacking in the subsequent genealogy leading to

the Danaids, who themselves have some interesting associations with water

sources.93 The lack of water in “thirsty Argos” was attributed to the en-

mity of Poseidon, who punished the Argives because Inachos had rejected

him in favor of Hera as the patron deity of Argolis. Thus Danaos, having

taken possession of the country, sent his daughters to draw water in the

drought-stricken land. According to a fragment of Hesiod, “waterless Argos

the Danaids made well-watered.”94 Historically, this was accomplished by

the sinking of numerous wells; in myth, the Danaid Amymone was pur-

sued by a lustful satyr but rescued by Poseidon. She had a sexual liaison

with the god, after which he ended his punishment by providing access to

water. According to Apollodorus, he “revealed to her the springs at Lerna,”

while Pausanias reports that a spring and the river it fed at Lerna were called

Amymone. At Argos itself, there was also a water source called Amymone,

held in special reverence along with three others important to Hera’s cult

and likewise identified with Danaids (1.4.4). Amymone, then, and at least

some of her sisters were probably water nymphs attracted into the Danaid

saga.95

Between the old palaces of Mycenae and Tiryns, across the Inachos River

from Argos itself, the Argives built the Heraion, the chief cult center of the

district. Local myth associated Hera with the surrounding landscape: according

to Pausanias, “the mountain opposite the Heraion is called after Akraia, the

country below it after Prosymna, and the ground around it after Euboia.”

Akraia and Euboia, the two large peaks, along with Prosymna, the plain,

were the daughters of the Asterion River, which runs past the Heraion, and

the nurses (trophoi) of Hera.96

Lerna, on the coast south of Argos, was a marshy area fed by many springs

and the home of the notorious Hydra. This serpent was reared, according to

local tradition, under a plane tree by the spring, a tradition reminiscent of

the serpent at Thebes, who is likewise associated with spring and nymph.

Lerna was also a lake in the district. She appears in the form of a nymph on

a band cup of c. 550; she holds her arms out to Herakles while he attacks

the Hydra, just as other vases show Thebe and Ismene watching while Kadmos

approaches the serpent of Ares.97

Nemea, yet another of Asopos’ daughters, was a river that formed the

boundary between the territories of Sikyon and Corinth. A female figure,

probably Nemea, appears on sixth-century Attic vases that show Herakles

with the Nemean lion, and Nemea brings water to Herakles after the fight

with the lion on a classical scaraboid gem. According to a lost play by Aeschylus,
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Nemea was the mother of Archemoros, in whose honor the Nemean games

were founded on the banks of the Asopos.98

Nymphs play a role in the saga of the Argive hero Perseus, though the

nymphs he meets seem to belong to the underworld or some other inacces-

sible land. Perseus first visited the Graiai, daughters of Phorkys, who shared

one eye and one tooth. Seizing these, Perseus refused to return them unless

the sisters told him the way to the nymphs, who possessed the magic items

he needed in order to succeed against the Gorgons. This myth is attested as

early as c. 560 on an Athenian loutrophoros and slightly later on a Chalkidian

amphora (figure 4.6). On the latter vase, Perseus, accompanied by Athena,

meets a group of three nymphs. Each holds one of the magic objects in her

right hand (winged sandals, cap, and kibisis, or wallet) and greets the hero

with her left. The vase painter has labeled them Neïdes. This scene is prob-

ably similar to the one Pausanias saw worked in bronze on the archaic “bronze

house” of Athena at Sparta: “There is Perseus setting out for Libya to meet

Medousa, with the nymphs giving him his cap and the sandals to travel

through the air.” We also hear that Perseus considerately returned the ob-

jects to the nymphs when he was finished with them.99

4.4.3 Lakonia, Messenia, and Arkadia

Important figures in the Lakonian genealogical tradition are the mountain

Taygetos and the river Eurotas. Taygete was one of the seven Pleiades, the

daughters of Atlas, who appear in the Hesiodic Ehoeae and are prominent in

Figure 4.6 Chalkidian amphora: Perseus and three nymphs. Photo copyright

British Museum.
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the mythology of the Peloponnese. Like the daughters of Okeanos, the Ple-

iades were of Titan stock and thus primordial. Like the daughters of Asopos,

they were much desired by the gods. All but one mated with a god, and

they bore various heroes. The star of Merope, who bore Glaukos to the mere

mortal Sisyphos, was supposed to have been dimmer than the others on ac-

count of her shame.100 (One is reminded of Thetis’ shame at being forced to

marry the mortal Peleus.) Taygete’s son with Zeus was Lakedaimon, who

fathered Amyklas (eponym of the city Amyklai), who in turn sired the

Amyklaian cult hero Hyakinthos. The great throne of the statue of Apollo at

Amyklai included reliefs of Zeus and Poseidon abducting Taygete and Alkyone

(Paus. 3.18.10).

Amyklas’ line led to the Spartan king Tyndareos, Helen, and the Dioskouroi.

During the eighth century, when Amyklai came under the influence of

Sparta, this genealogy was expanded and adapted to reflect Spartan interests.

Lakedaimon’s wife was said to be the nymph Sparte, daughter of the river

Eurotas. Eurotas himself was the son or grandson of the autochthonous first

inhabitant of the land, Lelex. In Apollodorus’ account, Lelex has a naiad wife,

Kleocharia. Another daughter of Eurotas was Tiasa, one of the streams en-

countered on the road from Amyklai to Sparta.101

For the Spartans, Helen’s prominent cult fulfilled many of the functions else-

where performed by the nymphs, Artemis, or Hera with regard to women’s

rites of passage. Sparta was, of course, famous for its female choruses; the

wedding of Helen was celebrated by maidens dancing beside the Eurotas,

and Alcman’s fragments give us a glimpse of Lakonian choruses.102 Helen’s

cult, however, was quite localized, and just to the north of Sparta we find

choruses of girls dancing in honor of Artemis at Karyai. Artemis Karyatis

and Karyai are named for a nut tree that must have been locally abundant,

though the common term karuon could refer to any of several types of nut.

Perhaps it is this connection with trees that brought together the cults of

Artemis and the nymphs, normally kept separate in spite of their overlap-

ping functional concerns (3.2.2). A tree nymph, Karya, is attested, while the

famous dance of the Lakonian girls was called Karyatis and was the source of

the architectural term Karyatid.103

The southern coast of Lakonia is defined by two large projections: the

Malean cape and the Tainaran cape, or the Mani. Here, Silenos was associ-

ated with a spring in Pyrrhichos, and the inhabitants considered him their

founder. They said that Silenos had come from Malea to build their town,

and Pausanias quotes a Pindaric fragment in support of their claim: “The

ecstatic one, the stamping-footed dancer whom Mount Malea reared, Silenos,

husband of Naïs [naiad].” He further describes a harbor known as Nymphaion

at the Malean cape, which probably derived its name from the cave there

containing a freshwater spring.104

The most striking Peloponnesian tradition about the nymphs, attested in

both Messenia and Arkadia, is that they acted as attendants at the birth of the

infant Zeus. Arkadia and Krete made strong rival claims for recognition as
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Zeus’ birthplace. The Messenian tradition, which is probably derived from

the Arkadian, cited as nurses of the infant Zeus the mountain Ithome, itself

an important cult site of the god, and the river Neda. These two nymphs

washed the baby Zeus in a spring called Klepsydra at Messene, having re-

ceived him from the Kouretes. Water from the spring was taken daily to

Zeus’ sanctuary.105 The river Neda was somewhat unusual, though not

unique, in its designation as a female, for Greek river gods are normally male.

Originating on the southern slopes of Mount Lykaion, the Neda also played

a crucial role in the Arkadian versions of Zeus’ birth. Lykaion was, of course,

the center of Zeus’ Arkadian cult, and testimonies to the local tradition of

his birth and the nymphs’ role in it were to be found throughout the dis-

trict. Associated with Lykaion itself, in addition to the Neda, were the ter-

ritory of Theisoa, on the northern part of the mountain, and the spring Hagno,

which the priest of Lykaian Zeus stirred with an oak branch in times of

drought.106 Pausanias reports in his description of Lykaion that these three

nymphs (Neda, Theisoa, and Hagno) reared Zeus. At Tegea, the altar of

Athena Alea showed Rhea and a nymph, Oinoë, with the baby Zeus, accom-

panied by four other nymphs on each side: Glauke, Neda, Theisoa, and

Anthrakia to one side, and Ide, Hagno, Alkinoë, and Phrixa on the other.

At Megalopolis, a table dedicated to the Great Goddesses showed Neda carry-

ing the infant, while Anthrakia carried a torch, Hagno held a water jar and

cup, and two other nymphs, Anchiroë and Myrtoëssa, carried water jars with

water pouring from them.107

The Neda is joined by the Lymax river at Phigalia. Pausanias learned from

the Phigalians that the Lymax took its name from Rhea’s purification: “When

she had given birth to Zeus and the nymphs cleaned her up, they flung the

water they used into this river; the ancient word for it was lumata, as Homer

proves when he speaks of the Greeks being purified to put an end to the

plague and says they threw the lumata into the sea.” A similar story prevailed

at the town of Theisoa (already mentioned as one of the Lykaian nymphs),

where the springs of the Lousios, “the Wash,” rose. This river, also called

the Gortys, was said to have been used for washing the infant Zeus. Finally,

Rhea was associated with a cave on neighboring Mount Methydrion, which

locals claimed as the spot where the deception of Kronos by the substitution

of a stone took place.108

Though Neda and Hagno, both associated with Lykaion, are the most

prominent nymphs in the Peloponnesian traditions of Zeus’ birth, it is clear

that several local traditions came into conflict, and the list of kourotrophic

nymphs multiplied, as the story of Zeus’ birth on Lykaion gradually became

canonical for the Arkadians. Neda’s importance is emphasized by Callimachus,

whose Hymn to Zeus reconciles the claims of Krete and Arkadia by asserting

that Zeus was indeed born in Arkadia, then hidden on Krete for protection

from his father. When Rhea bore Zeus, she looked for a stream in which to

cleanse herself and the baby, but no water then flowed in Arkadia. Rhea

called upon the earth to give birth as she had just done and struck the ground
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with her staff. A stream burst forth and, having made use of its waters, she

named it for Neda, the eldest of the nymphs who attended her childbed.

Neda was also entrusted with the responsibility of carrying the child to

Krete.109

A noticeable feature of these Peloponnesian traditions is their preoccupa-

tion with water and its role in purification after birth and the cleansing of

the infant. They contrast with most other myths about nymph nurses, which

concentrate upon the nourishment or education of the young god or hero.

The nymphs are represented as important providers of water, which has a

very specific purpose in the myth of Rhea’s delivery, corresponding to its

ritual and practical uses at human births. Yet this purifying water is also

understood in the broader context of the entire district’s need for water. The

nymphs who assisted at Zeus’ birth hold hydriai in the Megalopolitan relief;

Neda is the first stream in a hitherto waterless, uninhabitable land; Hagno

can ease droughts when called upon by Zeus’ priest and has the special qual-

ity of always producing a steady flow of water in winter and summer alike.110

The nymphs’ function is similarly understood in another Arkadian birth

myth, that of Hermes. A hill near Pheneos was called Trikrena, “Three

Springs,” after the springs where the local nymphs washed the infant god

Hermes. Nearby was the much more imposing peak Kyllene, generally ac-

knowledged as Hermes’ birthplace. Among the daughters of Atlas, or the

Pleiades, was Hermes’ mother, Maia, who appears on coins of Pheneos. In

the Homeric Hymn to Hermes, which deals with the god’s birth and preco-

cious theft of Apollo’s cattle, Maia is described as a mountain nymph and a

“lovely-haired nymph, modest, for she avoided the company of the blessed

gods, living in a deep, shady cave.” In Sophocles’ satyr play Ichneutae, which

farcically handles the same subject (3.1.1), we meet not Maia but the moun-

tain nymph Kyllene, who acts as Hermes’ nurse.111

In the Arkadian genealogy of the Ehoeae, two strands can be distinguished.

One is that of the descendants of Pelasgos, the earthborn first inhabitant, and

his son, Lykaon. Pelasgos had the reputation of hoary antiquity, and a lyric

fragment refers to him as proselênaios, “before the moon.” The Arkadians

themselves could be called proselênoi, and the Proselenides were a group of

Arkadian nymphs. Pelasgos’ wife was said to be either an Okeanid Meliboia

or the mountain nymph Kyllene (the latter was probably the Hesiodic ver-

sion). The Ehoeae contained a catalogue of Lykaon’s fifty sons, mostly ep-

onyms of Arkadian towns. Their wives, like the wife of Pelasgos, will have

been nymphs.112

After the destruction wrought by Zeus upon Lykaon and his sons, a new

Arkadian genealogy appeared with the union of Kallisto and Zeus. While

there were several accounts of Kallisto’s human parentage, the Ehoeae made

her “one of the nymphs.” Others call her a daughter of Keteus, Nykteus, or

Lykaon himself. In some accounts, Kallisto was shot by Artemis, a version of

the myth consistent with the presence of a tomb of Kallisto, topped by a

sanctuary of Artemis, near Trikolonoi. Fourth-century coins of Orchomenos
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show Artemis shooting a girl, undoubtedly Kallisto.113 Thus, Kallisto in most

accounts, particularly the Arkadian ones, must be considered a heroine, but

the Hesiodic account might have made her a nymph because of the promi-

nence of nymphs in the Arkadian genealogies. Her son, Arkas, married a

tree nymph, either the hamadryad Chrysopelia or the dryad Erato (2.4.1).

According to the epic poet Eumelus, Chrysopelia gave Arkas the sons Elatos

(“Fir tree,” associated with the region of Kyllene) and Apheidas (a deme of

Tegea). Pausanias calls Arkas’ wife the nymph Erato and adds another son,

Azan (eponym of the district Azania). Stymphalos, Aleos, and other local

heroes were descended from these sons. At Lykosoura, “the first city the sun

ever saw,” was a sanctuary of Pan with verse oracles by Erato.

We might expect Pan’s homeland to be especially rich in mythic and cultic

links between that god and the nymphs, given their usual strong association.

This expectation is only partly fulfilled. We do not find in Arkadia the type

of cave cults of Pan and the nymphs familiar in Attica and elsewhere. In-

stead, Pan seems to have been honored in his own exclusive sanctuaries, which

sometimes included a temple, as on Lykaion. As Borgeaud has shown, Pan

was celebrated outside of Arkadia in cave cults because the cave was felt to

be an analogue for the Arkadian landscape and thus an appropriate home for

the rustic god (3.1.2). Pan’s oracle with Erato at Lykosoura is the primary

example of a cultic link with a nymph.114 Among the numerous traditions

of Pan’s genealogy and birth, the Tegeate version seems to have made Oinoë

his mother (presumably the same Oinoë who supplants Neda as the primary

nurse of Zeus on the Tegean altar of Athena Alea).115 Finally, south of

Lykosoura in the Nomian mountains was a sanctuary of Nomian Pan, where

Pan first played his pipes in company with a nymph, Nomia (there is a pun

here on the dual meanings of nomos: pasturage and a musical mode). Nomia

reappears as a companion of Kallisto in Polygnotos’ great painted gallery at

Delphi.116

Also set in Arkadia are the myths of the nymphs Syrinx, Echo, and Pitys,

stories of Pan’s unsuccessful loves. Syrinx fled Pan and was swallowed by

Ge, the Earth; reeds grew up at the spot where she disappeared, and Pan, in

his anger, tore them apart. His mournful sighs then caused the fragments to

emit a sound, and thus he invented the Pan flute, or syrinx. Echo’s myth

exists in several versions. In that given by Longus, she was a nymph, desired

by Pan because of her beauty and envied by him because of her musical skill.

He sent a madness upon the herdsmen, who tore her to pieces. The Earth

received her broken limbs (melê), which even after burial continued to make

songs (melê). Pitys fled Pan and was metamorphosed into a pine tree; she

now sings her sad fate when the wind blows through her branches. These

tales exist only in late versions and are generally thought to have been in-

vented during the Hellenistic period. They do, however, draw upon folk

traditions of much earlier date: the association of both Pan and the nymphs

with pastoral music; the primordial relation of the nymphs with Ge; the con-

cept of futile, “panic” sexuality; and so on.117 Perhaps the lost story of Nomian
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Pan and the nymph Nomia near Lykosoura was similar to those of Syrinx or

Echo.

Syrinx was a daughter of the Ladon River, which rises in Arkadia and flows

into the Alpheios at the border with Elis. Other daughters of the Ladon are

recorded, including Metope, the mother of all Asopos’ celebrated daugh-

ters; Thelpousa, eponym of the Arkadian district best known for its cult of

Demeter Erinys; and Daphne, who is discussed below (4.4.4, 4.9.8).118

Of the other nymphs of Arkadia, the most famous is Styx, eldest daughter

of Okeanos and Tethys. Like the rivers Acheron and Kokytos, Styx has a

dual identity as both an underworld and an earthly river. Hesiod says that

Styx’s famous role as guardian of oaths came about because she with her

children was the first to support Zeus’ reign. He describes Styx herself as

inhabiting in Hades “a glorious house apart from the gods, roofed with huge

rocks,” but when an oath is to be sworn, Iris fills a jug from “far away, the

famous cold water which flows down from a high overhanging rock.” This

is a fair description of the Arkadian Styx, which boasts a 600-foot waterfall.

Styx was also among the Okeanids who gathered flowers with Persephone

before her abduction.119

The nymphs seem to be omnipresent in Arkadia, yet there are few ex-

amples of cult sites devoted to them as a plurality. Tegea yielded an aniconic

triple herm pillar once used to mark a sanctuary of the nymphs, and a cave

at Glyphai on the Alpheios River with Glyphian nymphs is mentioned by

lexicographical sources.120 An epigram of Crinagoras, who flourished in the

late first century, records the thank offering of a hunter at Bassai near Phigalia

(best known for its temple of Apollo):

sphvlugge" numfw'n eujpivdake" aiJ tovson u{dwr
ei[bousai skoliou' tou'de kata; preovno",

Panov" t j hjchvessa pitustevptoio kalihv,
th;n uJpo; Bassaivh" possi; levlogce pevtrh",

iJerav t j ajgreutai'si gerandruvou ajrkeuvqoio
prevmna, liqhlogeve" q! @Ermevw iJdruvsie",

aujtaiv q j iJlhvkoite kai; eujqhvroio devcoisqe
Swsavndrou tacinh'" sku'l j ejlafossoi?h". (Crinagoras 43,

Anth. Pal. 6.253)121

Caves of the nymphs with many springs, from which an abundance

of water trickles down this winding slope, and you echoing cabin of

Pan crowned with pine leaves, his home under the foot of Bassai’s

crags, stumps of juniper holy to hunters, and you stone heap raised in

Hermes’ honor: accept the spoil of fortunate Sosander’s swift chase of

the deer.

This description is consistent with what we have already observed about the

cult of Pan in Arkadia: he is not an occupant of caves but has separate accom-
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modations from the nymphs, even when they are, as here, closely associated

with him. The north metopes from the temple of Apollo at Bassai illustrate

Apollo’s return from the Hyperborean lands; he is greeted by Zeus, Arkas,

and a chorus of local nymphs.122

4.4.4 Elis and Achaia

The Alpheios and the Ladon both rise in Arkadia; they flow together at the

border and continue west into Elis, the home of the Olympic games. In a

myth common to the Arkadians and Eleans, the youth Leukippos fell in love

with Daphne, daughter of the Ladon River. Since Leukippos was growing

his hair long in order to dedicate it to Alpheios, he joined Daphne’s com-

panions disguised as a girl. One day, when they had decided to swim in the

Ladon, the huntresses stripped Leukippos, discovered his true sex, and stabbed

him to death with their spears.The Daphne of this story is difficult to distin-

guish from Daphne, the daughter of the Thessalian river Peneios; each was

said to be the beloved of Apollo, changed into the bay tree as she fled his

pursuit.123

The god of the Alpheios River, the largest river in the Peloponnese, is

famed for his sexual aggressiveness, though he cannot boast of numerous

progeny. His pursuit of the nymph Arethousa to the Sicilian island of Ortygia

is discussed below (4.10.1). Strabo’s description of the area where the river

reached the sea is worth repeating:

pro;" de; th'/ ejkbolh'/ to; th'" !Alfeioniva" !Artevmido" h] !Alfeiouvsh"
a[lso" ejstiv (levgetai ga;r ajmfotevrw"), ajpevcon th'" !Olumpiva" eij"
ojgdohvkonta stadivou". tauvth/ de; th'/ qew'/ kai; ejn !Olumpiva/ kat j e[to"
suntelei'tai panhvguri", kaqavper kai; th'/ !Elapfiva/ kai; th'/ Dafniva/.
mesth; d j ejsti;n hJ gh' pa'sa !Artemisivwn te kai; !Afrodisivwn kai;
Numfaivwn ejn a[lsesin ajnqevwn plevw/" to; polu; dia; th;n
eujudrivan . . . (Strabo 8.3.12, 343)

Near the mouth of the river is the sacred grove of Artemis

Alpheionia or Alpheiousa (for it is spelled both ways), about eighty

stades from Olympia. In honor of this goddess there is also an annual

festival at Olympia, as well as for [Artemis] Elaphia and Daphnia. The

whole country is full of shrines of Artemis, Aphrodite, and the

nymphs in groves full of flowers, due to the plentiful water.

Pausanias tells us the myth attached to the sanctuary of Artemis at Letrinoi:

the river Alpheios conceived a passion for Artemis and decided to attempt

rape. He came to a night festival (pannuchis), which the goddess was holding

along with the nymphs who dance (paizein) with her, but Artemis suspected

his intentions and smeared her own face and those of the nymphs with mud.

Alpheios could not tell which one of them was Artemis, so he went away
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disappointed. This myth seems to reflect a ritual setting involving a chorus

of girls; it is one among many examples of the motif of a chorus invaded by

a sexually threatening outsider. The abduction of the young virgin from the

chorus, where her lover had spotted her among the other girls, was a mythic

paradigm for marriage. The institution of the chorus exposed the girls to the

view of both potential suitors and potential rapists; likewise, marriage was

seen simultaneously as a socially desirable goal and a forceful violation. In

the Peloponnese, nymphs were also associated with the goddess Artemis at

Karyai, where members of the Karyatid chorus were said to have been ab-

ducted by the Messenian hero Aristomenes and nearly raped by his men.124

As at Karyai, which was named for the nut trees (4.4.3), the environment at

Letrinoi was characterized by lush vegetation, groves of trees, and abundant

flowers. Flowers, trees, and other vegetation are particularly prominent in

the myths and cults of the Peloponnesian nymphs.

Strabo says that at Herakleia, a town about forty stades from Olympia on

the Kytherios River, was the sanctuary (hieron) of the Ionides nymphs, whose

waters cured diseases. Pausanias calls the river Kytheros and he mentions a

spring that runs into the river with a sanctuary of the Ionides nymphs nearby:

Kalliphaeia, “lovely shining”; Synallasis, “intercourse”; Pegaia, “she of the

spring”; and Iasis, “healer.” He adds that washing in the spring could cure

all kinds of aches and pains and that the nymphs were collectively named

after Ion, son of Gargettos, who migrated there from Athens.125

Scholars have suggested several possible etymologies for Ion’s name, re-

lating it to the ritual cry for the Ionian god Apollo (ia), a verb for healing

(iaomai), an arrow (ios), and so on. The most popular view seems to be that

Ion (Iawôn) was an early name for Apollo in his capacity as healing deity. No

scholar accepts the folk etymology of Ion’s name from the word for violet

or gillyflower (ion), though this is of interest to us as a reflection of local beliefs.

According to Nicander, the nymphs were filled with love for Ion and offered

him a garland of the flowers when he stopped to wash himself after killing a

wild boar. He then “passed the night with the Ioniad nymphs.”126

At the Panhellenic sanctuary of Olympia, there were three altars to the

nymphs, where as primordial deities they received special wineless libations,

just as they did in Attica. Near the temenos of Pelops were altars of the Muses,

the nymphs, and Dionysos with the Charites. Southwest of the temple of

Zeus grew the wild olive from which the crowns of the Olympic victors

were cut; here was an altar of the Kallistephanoi, the lovely wreathed nymphs.

At the horse-racing track, inside the entrance to the “Beak,” or starting place,

was a group of altars, including those of Good Fortune, Pan, Aphrodite, and

the nymphs called Akmenai. Their name, derived from akmê, can be under-

stood in various senses; the term could refer to the “outermost edge” of the

starting place itself, the “critical moment” when the race begins, or the “high

point” of bloom and growth, as in the Odyssean description of the olive tree

around which the hero built his bedchamber: akmênos thalethôn, “in its prime

and vigorous.”127
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Moving south into Triphylia, we find another cult of healing nymphs near

Samikon on the river Anigros. There are two caves, once accessible by foot

but now flooded, where people still bathe in the foul-smelling, sulfurous

waters. Pausanias describes the bathing procedure used in antiquity:

[Esti de; ejn tw'i Samikw'i sphvlaion oujk a[pwqen tou' potamou',
kalouvmenon !Anigrivdwn numfw'n. o}" d j a]n e[cwn ajlfo;n h] leuvkhn ej"
aujto; ejsevlqhi, prw'ta me;n tai'" nuvmfai" eu[xasqai kaqevsthken
aujtw'i kai; uJposcevsqai qusivan oJpoivan dhv tina, meta; de; ajposmhvcei
ta; nosou'nta tou' swvmato": dianhxavmeno" de; to;n potamo;n o[neido"
me;n ejkei'no katevlipen ejn tw'i u{dati aujtou', oJ de; uJgihv" te a[neisi
kai; ojmovcrw". (Paus. 5.5.11)128

There is near Samikon a cave of the nymphs called Anigrides not far

from the river. Whoever comes to it afflicted with alphos or leukê

[leprosy or similar skin diseases] must first pray to the nymphs and

promise whatever the sacrifice is, and afterward he wipes the sick

parts of his body. When he swims across the river, he leaves the

disgrace in its waters, and he emerges healthy and clear-skinned.

The earliest testimony to the cult may be an epigram of Moero of Byzantium,

which dates to the late fourth century:

Nuvmfai !Anigriavde", potamou' kovrai ai} tavde bevnqh
ajmbrovsiai rJodevoi" steivbete possi;n ajeiv,

caivrete kai; swv/zoite Klewvnumon o}" tavde kalav
ei{saq j uJpai; pituvwn u[mmi, qeaiv, xovana. (Moero 2, Anth. Pal.

6.189)

You Anigriades, daughters of the river, ambrosial beings who ever

tread these depths with rosy feet, greetings! And cure Kleonymos,

who set up for you these lovely images under the pines.129

Another feature of Triphylia is the unusual cult and temple of the god Hades.

Associated with this cult is nearby Mount Minthe, named for the nymph

Minthe, who became the lover of Hades, enraging Persephone. She or Demeter

trampled Minthe underfoot, and the nymph was transformed into the garden

mint, which releases its sweet aroma when people tread on it.130

To conclude this survey of the Peloponnese, we move to the northern

coastal area known as Achaia. A spring Argyra and a town of the same name

lay near the Selemnos River there. Pausanias reports that Selemnos was a

beautiful shepherd beloved of Argyra, a nymph of the sea. She eventually

tired of him when his youthful bloom faded, and he died of love. Aphrodite

turned him into a river and gave him the gift of forgetfulness; the water cures

the wounds of love for those who wash in it. This story combines some ancient

themes, such as the mating of herdsman and nymph beside a river, and the
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Eos/Tithonos motif of the goddess who tires of her lover when he is no longer

young, with elements that seem to cater to Hellenistic tastes (dying of love

followed by metamorphosis). One other story concerns another river and

town in the same vicinity as Argyra: the Bolinaios and the town Bolina. Apollo

fell in love with a maiden, Bolina, and she threw herself into the sea there to

escape him. By the favor of Apollo, she became immortal; presumably, she

was transformed into a nymph in the same fashion as Dryope or Kyrene,

other maidens beloved of Apollo (4.6).131

4.5 Northwestern Greece

4.5.1 Aitolia and Akarnania

The major river of this area and, indeed, the longest river in Greece is the

Acheloös (3.1.3). The river god and one of his daughters appear in the myth

of the matricide Alkmaion, who killed Eriphyle because she betrayed his

father, Amphiaraus, for the sake of a coveted necklace and robe. Exiled,

Alkmaion arrived in Aitolia and married Acheloös’ daughter Kallirhoë, who

bore two sons, Akarnan and Amphoteros. Like Alkmaion’s mother, she

coveted the necklace and robe of Harmonia and forced Alkmaion to attempt

to retrieve the items from his previous wife in Psophis, whereupon he was

ambushed and killed. Kallirhoë prayed to Zeus that her sons might magi-

cally grow old enough to avenge their father, and Zeus granted her prayer.

After killing Alkmaion’s slayers, the sons colonized Akarnania. Thucydides,

who neglects to mention Kallirhoë, says that Alkmaion settled in the

Echinades, the islands formed near the mouth of the river, that he became

a ruler there, and that his son Akarnan gave the country its name. It is likely

that in early local versions of the tale the nymph Kallirhoë was simply

Alkmaion’s wife and mother of the eponymous heroes; it is in this con-

nection that Kallirhoë appears with Acheloös on fifth-century coins of the

city Stratos.132 The melodramatic avenging of Alkmaion’s death is probably

an elaboration by the tragedians to reconcile the many conflicting versions

of Alkmaion’s activities.

4.5.2 Epeiros, the Ionian Islands,

and Korkyra

Farther north, we find nymphs represented on the coins of both Ambrakia

and nearby Anaktorion. On the Ambrakian coin, an unnamed nymph plays

a drinking game called kottabos, while the Anaktorian coins (after 350) show

the nymph Aktias, who personifies the famous promontory of Actium.

Anaktorion and Leukas were two leading cities of the Akarnanian league,

both colonies of Corinth. Certain coins of the latter, which show the head
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of the nymph Leukas adorned with a chaplet, closely resemble those of

Anaktorion.133 At Ambrakia (modern Arta), as well as on the islands Leukas,

Meganisi, Kephallenia, and Ithake, caves with dedications to the nymphs have

been discovered (5.1.8). The dedications bear witness to a shared taste for

plaques that depict the chorus of the nymphs. The topographical lore of

Ithake, as described in the Odyssey, associates the aboriginal heroes with

nymphs (1.4.1). It is also worth noting that the poet of the Ehoeae (Hes. fr.

150.30–31) made “the lady [potnia] nymph Kalypso” and Hermes parents of

the Kephallenians.

Korkyra (modern Corfu) was yet another Corinthian foundation. The

numismatist Imhoof-Blumer argues that many of the female heads identi-

fied as Aphrodite on its silver coinage should instead be understood as the

nymph Korkyra. Some support is lent to his claim by the fact that Korkyra

is one of the best and earliest attested daughters of Asopos. According to

Hellanicus, Poseidon and Korkyra, daughter of Phliasian Asopos, were the

parents of Phaiax, the eponymous ancestor of the Phaiakians.134 The people

of Korkyra doubtless shared this view insofar as it established their island’s

claim to be the Homeric Scheria visited by Odysseus. On the other hand,

having quickly become rivals and enemies to their old mother city, they

would have rejected the political claims of Corinth implicit in the story. Anti-

Corinthian sentiment is expressed in the local myth of the heroine or nymph

Makris, daughter of Aristaios, who was driven out of Euboia by Hera be-

cause she nursed the infant god Dionysos. Makris, who settled in a cave on

the island in earliest times and gave prosperity to the inhabitants, repre-

sents the tradition of a Euboian settlement antedating the arrival of the

Corinthians.135

Another local tradition preserved by Apollonius of Rhodes is the tale

that Herakles came to the island to be purified in Makris’ cave and fell in

love with the naiad Melite, daughter of the river Aigaios. The son born of

this union was Hyllos, and he led a colony of settlers, the Hyllaians, into

Illyria. It was also in Makris’ cave, bedecked with flowers by the nymphs,

that Jason and Medeia consummated their marriage. Using topographical

categories that first appeared in Homer, Apollonius describes these nymphs

(Argon. 4.1143–52), sent by Hera to show her approval of the union, as

belonging to the river Aigaios, the mountain Meliteion, and the local

groves.136

Nymphs are associated with the ancient oracle of Zeus at Dodone, where

Pherecydes says the Dodonides (Ambrosia, Koronis, Eudore, Dione, Phaisyle,

Phaio, and Polyxo) were the nurses of Zeus. Clearly, Dodone at some point

entered the competition with Krete and Arkadia to be recognized as the god’s

birthplace. Zeus’ ties to the oak tree at Dodone (as at Lykaion, where the

priest stirred the spring Hagno with an oak branch) and his title Naïos, “of

flowing springs,” make the introduction of nymphs unsurprising. An epony-

mous nymph, the Okeanid Dodone, is also attested.137
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4.5.3 Apollonia in Illyria

Outside the bounds of Greece proper, another oracle lay in the territory of

Apollonia, a joint colony (founded during the seventh or sixth century) of

Corinth and Korkyra. The site had already been occupied by Illyrians, and

it is likely that the nymphaion, close to the asphalt mines at Selenike, was

already a cult site because of its strange physical properties. In the district,

there were numerous springs of hot water that exuded inflammable gases.

The nymphaion seems to have consisted of a continuous flame, fueled by

the bituminous deposits. According to Cassius Dio:

o{ te mavlista dia; pavntwn ejqauvmasa, pu'r polu; pro" tw'/ !Awvw/
potamw'/ ajnadivdotai, kai; ou[te ejpi; plei'on th'" pevrix gh'"
ejpexevrcetai, ou[t j aujth;n ejkeivnhn ejn h|/ ejndiaita'tai ejkpuroi' h] kai;
kraurotevran ph/ poiei', ajlla; kai; pova" kai; devndra kai; pavnu
plhsiva qavllonta e[cei: prov" te ta;" ejpicuvsei" tw'n o[mbrwn
ejpauvxei kai; ej" u{yo" ejxaivretai. kai; dia; tou'to aujtov te Numfai'on
ojnomavzetai kai; dh; kai; mantei'on toiovnde ti parevcetai. libanwto;n
dh; labwvn, kai; proseuxavmeno" o{ ti pote; kai; bouvlei, rJivptei" aujto;n
th;n eujch;n fevronta. kajn touvtw/ to; pu'r, a]n mevn ti ejpitele;" h\/
ejsovmenon, devcetai aujto;n eJtoimovtata, ka]n a[ra kai; e[xw pou
propevsh/, prosdramo;n h{rpase kai; katanavlwsen: a]n de; ajtevleston
h\/, ou[t j a[llw" aujtw'/ prosevrcetai, ka]n ej" aujth;n th;n flovga fevrhtai,
ejxanacwrei' te kai; ejkfeuvgei. kai; tau'q j ou{tw" eJkavtera peri;
pavntwn oJmoivw", plh;n qanavtou te kai; gavmou, poiei': peri; ga;r
touvtwn oujde; e[xestiv tini ajrch;n aujtou' puqevsqai ti. (Cass. Dio

41.45)

What I have marveled at above all is that a great fire issues from the

earth near the Aoös River and neither spreads much over the

surrounding land nor sets on fire even the place where it dwells nor

dries it out, but has grass and trees flourishing close by. In pouring

rains, it increases and rises high. For this reason it is called a nymphaion,

and provides an oracle in this way: you take incense and after making

whatever prayer you wish, cast it in the fire to carry the prayer. And if

your wish is to be fulfilled, the fire accepts it readily, and even if it

falls outside, runs out, snatches the incense and burns it up. But if the

wish is not to be fulfilled, the fire does not go to it, but even if the

incense is carried near, it recedes and flees. It acts in this way with

regard to all matters except death and marriage; concerning these,

one is absolutely not permitted to inquire.

Dio’s wonder at the greenness and moistness of the place in spite of its fire

is reflected in other accounts. Pliny’s description, drawn from the fourth-

century historian Theopompus, describes a public rather than private form
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of divination, according to which the welfare of the Apolloniates was linked

to the steadiness of the fire spring.138 The asphalt mines were of economic

importance to the area, and Apollonia provides another example of how

nymphs are regularly associated with profitable natural resources: timber, bees

and honey, water, marble, pasturage, and so on.

Coins of Apollonia from about 100 B.C.E. through the Imperial period

depict three nymphs dancing about the fire of the nymphaion; the obverse

shows Apollo (figure 4.7). Epigraphic evidence reveals that games were held

in honor of the nymphs. These are not attested until the Hellenistic period,

when the athlete Menodotos set up inscriptions at Athens and Delos to record

his feats, including his wrestling and pankration victories in the Nymphaia

at Apollonia.139

Plutarch’s Life of Sulla recounts an interesting tale in connection with the

nymphaion: a live satyr fell asleep beside it and was captured. The creature

was brought to Sulla and questioned through many interpreters. When he

proved unable to make any sound but a hoarse cry, Sulla sent him away in

disgust. As in Herodotus’ story of the capture of Silenos in the gardens of

Midas, the creature is drawn to a beautiful, lush spot, the natural home of

the nymphs.140

4.6 Thessaly

The great Pindos range separates the eastern and western halves of northern

Greece: Epeiros and Thessaly. To the north, Mount Olympos marks the

traditional border with Pieria, or the larger district of Macedonia. Between

Olympos and the chain of mountains on the coast (Ossa, Pelion, Othrys) is

the vale of Tempe, where the river Peneios, having risen in Pindos and run

through the Thessalian plain, finally reaches the sea. This Peneios, like the

Inachos or the Asopos rivers, is considered the progenitor of the land’s ear-

liest inhabitants and its local nymphs.141

Figure 4.7 Coin from Apollonia: three

nymphs. Photo copyright British Museum.
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One of the primordial inhabitants of Thessaly was Hypseus, the son of

Peneios and the naiad Kreousa, whom Gaia bore. Pindar gives us this gene-

alogy, which he drew from the Ehoeae. Hypseus is usually identified as king

of the Lapithai, the aboriginal race that was perpetually at war with the

Kentauroi (centaurs) until the latter were driven from Mount Pelion. As West

notes, there seems to be no systematized genealogy of the Lapithai until a

late period, in spite of their early appearances in vase paintings and sculp-

ture. In making the eponymous ancestors Lapithes and Kentauros sons of

Apollo and Hypseus’ sister (the nymph Stilbe), Diodorus Siculus separates

Hypseus from the Lapiths by at least a generation.142 All the same, it is safe

to assume that the Lapithai, like Hypseus, are in some way descended from

the river, perhaps through nymphs.

Similarly, the origins of the Kentauroi are murky, but they are closely

associated both with nymphs and with mountains, especially Mount Pelion.

Pelion was thickly forested, and its famous timber was used in the construc-

tion of the ship Argo. Thus, it is fitting that Apollonius of Rhodes has the

Peliades, or nymphs of Pelion, see off the Argo as it sets out on its long jour-

ney. Diodorus relates that the Kentauroi were reared by nymphs on Mount

Pelion. They consorted with mares, and in this way the Hippokentauroi,

horse-human hybrids, came into being. Another version of their origin in-

volves the intercourse of the Lapith Ixion with the cloud woman Nephele;

their son, Kentauros, then mates with mares on Mount Magnesia.143 Thus,

the Lapithai and Kentauroi, while reliably hostile to each other, are by all

accounts related. The Lapithai belong to the river and the lowlands, while

the Kentauroi are a mountain race.

The most famous of the Kentauroi, Cheiron, is called by Hesiod the son

of Phil(l)yra. He is often named using the matronymic, presumably because

the appellation “son of Kronos” was reserved for Zeus. (Kronos, taking the

form of a horse, had mated with the Okeanid Philyra.) Mount Pelion is the

location of Cheiron’s cave and is also called “the bridal chamber of Philyra,”

Philurês numphêion.144 According to Pindar, the family consisted of Philyra

and Cheiron’s wife, Chariklo, in addition to kourai hagnai, “pure daughters,”

who reared Jason in their cave. Similarly, in Apollonius of Rhodes’ account,

Achilles is nursed in the cave by naiads, presumably Cheiron’s daughters.

Chariklo is quite prominent on the sixth-century vases that depict the wed-

ding of Peleus and Thetis, where she forms a stately triad with Demeter and

Hestia. Another Kentauros, Pholos, was the offspring of Silenos and a Melian

nymph. Clearly, a certain kinship or affinity existed between the nymphs

and these horse-human hybrids, just as it did between nymphs and silens or

satyrs. Cheiron, in particular, shared with the nymphs the role of nurturer

of heroes and habitation in a cave.145

Ancient sources attribute a number of offspring to the Urmensch Hypseus,

but the most famous is Kyrene, the beloved of Apollo and mother of Aristaios.

Kyrene’s story appeared in the Ehoeae, though it is unclear to which geneal-

ogy she was attached or exactly what form the story took (4.8.8). In Pindar’s
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account, Cheiron is on hand to predict Apollo’s marriage to Kyrene and her

removal to Libya, where she will bear the culture hero, Aristaios.146 In gen-

eral, Apollo is the most prominent lover of Thessalian nymphs, including

Stilbe, Kyrene, Dryope, and Daphne.

A rival to Hypseus as the primordial man of Thessaly is Pelasgos. Other

districts of Greece also claimed Pelasgos, including Arkadia (4.4.3) and Argos.

He is the eponymous hero of a mythic people, the Pelasgians, whom the

Hellenes considered their predecessors in mainland Greece. Pelasgos is asso-

ciated with cities called Larissa in both Argos and Thessaly. According to

Hellanicus (4 F 4), the sons of Poseidon and (Argive) Larissa were Achaios,

Phthios, and Pelasgos. They migrated into Thessaly and divided the land into

three districts named for themselves. Pelasgos married Menippe, the daugh-

ter of the river Peneios. In the fourth generation after Pelasgos, they were

driven out by the Hellenes and reappeared in Italy as the Tyrrhenians.

The heroine or nymph of Thessalian Larissa, however, was said to be

Pelasgos’ daughter, and the city founded by Akrisios, the grandfather of

Perseus. Larissa is another of those daughters of primordial kings who fall

somewhere between the status of heroine and nymph. In the Thessalian city,

she seems to have been regarded as a fountain nymph, for she is depicted on

Larissan coins (from about 480 onward) beside a fountain with a lion’s head

spout or posing with a hydria, as well as in more ambiguous poses (fig-

ure 4.8).147 The city was situated on the banks of the Peneios, and there is

a story that Larissa was playing ball beside the river when she fell in and was

drowned. The coins seem to allude to this episode by showing Larissa with

her ball, yet we cannot be certain that the sequel of drowning is implied (the

motif of a nymph playing with a ball appears elsewhere, as at Trikka). Hence,

we may conclude either that Larissa was thought to have drowned and been

reborn as a water nymph, in the manner of Ino/Leukothea, or that the drown-

ing story is a later rationalization intended to explain the name of the foun-

tain and city. Pliny mentions a bronze statue of Larissa by the fifth-century

sculptor Telephanes; this, if we accept the identification of certain marble

copies, depicted her seated upon a rock.148

Figure 4.8 Coin from Larissa: nymph

Larissa seated with wreath. Photo

copyright British Museum.
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Other relatives of Peneios appear in the lore of Thessaly, and several make

appearances on coins of the fifth and fourth centuries. The Thessalian coins

that show nymphs are similar to those of Sicily and bear witness to cultural

exchange between these two areas. In particular, the third-century coins of

Larissa that show the nymph’s head are lovingly copied from Kimon’s famous

Syracusan tetradrachms with the head of Arethousa.149 The coins are par-

ticularly important as evidence for the role of the nymphs in Thessaly, be-

cause written sources are quite scanty by comparison with, for example, the

large amount of material on Asopos’ daughters.

Late authors identify Trikka as another of Peneios’ daughters. Fifth-century

coins show her in a variety of poses: seated, holding a phiale or mirror; play-

ing with a ball; leaning on a column; opening a box; sacrificing at an altar.150

The contrast with the attributes on coins of Larissa suggests that Trikka,

though a city eponym, was not a fountain nymph. After 400, the coins show

only Trikka’s head (on the obverse); the trend away from full-figure repre-

sentations is probably again the result of Kimon’s success with his head of

Arethousa. The lion’s head spout appears again on coins of Pherai, where

Hypereia is featured.151 Hypereia, like Peirene, was a famous fountain: in

book 6 of the Iliad, Hector fears that Andromache may be enslaved and forced

to draw water “from Messeis or Hypereia” in far-off Greece. The coins show

Hypereia’s head or the standing nymph in association with the lion’s head

spout and sometimes with a fish. That Hypereia was a daughter of Peneios is

nowhere attested but is a reasonable guess.152

More nymphs figure in the genealogy of the sons of Hellen, which is geo-

graphically tied to Phthia and the north side of the Malian gulf. Hellen’s wife

is Othreïs or a nymph, Orseïs; West suggests that both are corruptions of

Othryis, a nymph of Mount Othrys.153 Their descendants, the Hellenes,

spread far and wide, in the process displacing the Pelasgians resident in

Thessaly. Aiolos, who is supposed to have remained in Thessaly, especially

interests us. There are several conflicting traditions about the name of Aiolos’

wife. The earliest attested is that of Hellanicus (4 F 125), who says she was

Iphis, daughter of Peneios and mother of Salmoneus.

The Thessalian city Kierion claimed that it was once known as Arne, after

another member of Aiolos’ family. This Arne, or Melanippe as she is some-

times called, was the offspring of Aiolos’ union with a daughter of Cheiron.

Arne herself became pregnant by Poseidon and bore the twins Aiolos and

Boiotos. The latter is the eponymous hero of the Boiotians, and the story

reflects the historical movement of the Boiotoi from their home in Thessaly

to what is now called Boiotia. The myth exists in several versions: according

to Pausanias’ Boiotian sources, Boiotos was the son of Itonos and a nymph,

Melanippe. West suggests that the Ehoeae made Arne a daughter of Asopos;

she bore Boiotos to Poseidon. (Both of these bits of information support the

possibility that Melanippe/Arne was considered a nymph in local Boiotian

traditions.)154



Lore of the Nymphs in the Greek World 167

The city of Kierion issued coins that showed Arne, who is usually described

as a nymph by numismatic scholars. These show her playing with astragaloi,

a scene that can be interpreted in two different ways. First, the astragaloi

may indicate the presence of an oracle at Kierion; this would be all the more

plausible if Arne were, indeed, regarded as a nymph (1.3). Head suggests,

however, that the scene is merely a decorative one in the manner of con-

temporary terra-cottas, showing an attractive girl playing a popular game.155

I tend to agree with the latter view, for nothing else in Thessalian Arne’s

genealogy or the iconography of the coins points toward her identification

as a nymph.

The foolish herdsman Kerambos (2.5) was descended from another

nymph of Mount Othrys, Eidothea. Ovid diverges from Nicander’s tale

that Kerambos was transformed into a beetle as punishment; instead, he

speaks of

Othryn et eventu veteris loca nota Cerambi:

hic ope nympharum sublatus in aera pennis,

cum gravis infuso tellus foret obruta ponto,

Deucalioneas effugit inobrutus undas. (Ov. Met. 7.353-56)

Othrys and the regions made famous by the adventure of old

Cerambus. He, by the aid of the nymphs borne up in the air on

wings, when the heavy earth had drowned in the flooding sea,

escaped Deucalion’s waves undrowned.

According to a fragment of Hellanicus, Deukalion’s ark (larnax) came to rest

not, as usually stated, upon Mount Parnassos but upon Othrys. This moun-

tain, like Gerania in the Megarid, was part of a local flood tradition, accord-

ing to which an indigenous hero escaped the flood on a mountain top with

the aid of the nymphs.156

In the southern part of Thessaly, the river Spercheios flows past Oite

and Othrys into the Malian gulf, the shores of which were the home of

Achilles and the people known as the Myrmidons. The genealogy Zeus-

Aiakos-Peleus-Achilles originated in Thessaly, though it was appropriated

by the Aiginetans. A small river Asopos flowed into the Malian gulf beside

Spercheios, and it is probable that in Thessalian tradition, Aiakos’ mother,

the nymph Aigina, was the daughter of this river, not of the Peloponnesian

or Boiotian Asopos.157 Aiakos and his son Peleus both took sea-nymph

wives, Psamathe and Thetis (2.3.3). Peleus’ story is closely intertwined with

that of Cheiron, who protected him when Akastos abandoned him to the

Kentauroi on Mount Pelion, attended his wedding to Thetis, and cared

for the young Achilles. A further hint that betrays the Thessalian origin of

the Aiakids is that Peleus’ mother is sometimes said to be Endeïs, daughter

of Cheiron.158
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In the Malian gulf area, the eponymous hero Dryops was a son of the river

Spercheios. His daughter, Dryope, herded flocks and became a companion

of the hamadryad nymphs. Seeing Dryope dancing with the nymphs, Apollo

conceived a desire for her and coupled with her in the form of a serpent.

Her son was Amphissos, founder of the city Oite at the foot of the moun-

tain, as well as a shrine to the nymphs who had spirited away his mother

and replaced her with a poplar and a spring. The names Dryopes, Dryops,

and Dryope all share the root dru, “tree” or “oak,” with the words for tree

nymphs: dryad or hamadryad. In the story from Nicander, Dryope’s special

relationship with the hamadryads is emphasized.159 In Ovid’s version, Dryope

is the daughter of Eurytos of Oichalia. While gathering garlands for the

nymphs, she plucks flowers of the lotus, offending the nymph of that plant,

and is herself then transformed into a lotus tree.

In both Nicander and Ovid, Dryope joins the tree nymphs by becoming

a tree (poplar/lotus). A similar but better known story is that of Daphne,

another nymph who was loved by Apollo. We have already seen an Elean-

Arkadian version of Daphne’s myth, in which she killed her would-be lover,

Leukippos. In that myth, she was characterized as a daughter of the Pelopon-

nesian river Ladon, whereas Ovid makes her the daughter of Peneios. When

she is pursued by the amorous Apollo, it is Peneios who answers Daphne’s

plea for help by transforming her into the laurel tree.160

Mount Oite was also famous as the scene of Herakles’ death and the home

of Philoktetes, who lit the great hero’s funeral pyre. In Sophocles’ play

Philoctetes, the hero anticipates his return to “the haunt of the Maliad nymphs,

beside the banks of Spercheios” and touchingly bids farewell to the nymphs

of his temporary island home (1.4.3). That the nymphs were, in fact, the

object of a cult on Mount Oite is attested, at least for a later period, by a

marble base with a dedication to the nymphs, from Hypata at the foot of Oite

on the south bank of the Spercheios.161 The main archaeological evidence

for the nymphs’ cult in Thessaly are the two caves devoted to the nymphs,

one in Mount Ossa on the north coast and one inland near Pharsalos (5.1.6).

4.7 Northern Aegean

For our purposes, I have divided the northern Greek areas into Macedonia,

extending from Mount Olympos to the Strymon River and including the

Chalkidike peninsula; Aegean Thrace, the coastal area extending from the

Strymon to the Hebros River and including Thasos; Pontic Thrace, which

includes the Greek colonies on the coast of the Black Sea, as well as selected

sites farther inland (modern Bulgaria); and the northern Aegean islands of

Lemnos, Imbros, and Samothrace. The northern Aegean was thickly settled

by Greeks, a fact belied by the paucity of literary evidence concerning their

culture and activities. In the regions under discussion, archaeological, numis-

matic, and epigraphic evidence have necessarily played key roles in scholar-
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ship.162 The place of the Thracian peoples in our understanding of the cult of

the nymphs is important but enigmatic. As we will see, cultural conditions

permitted the association of the Thracian goddess Bendis with the nymphs in

the fourth century, but there are indications of much earlier Thracian interac-

tions with the Greeks, crucial to later conceptions of the nymphs.

4.7.1 Macedonia

Thracians seem to have occupied the district of Pieria in northern Greece

from the late Bronze Age through about 650, during which time they ex-

erted a strong cultural influence on the eastern portion of mainland Greece.

The abundance of parallel place names associated with Muses and nymphs

in Pieria and Boiotia has already been mentioned. This duplication is attrib-

uted by ancient and some modern authors to early Thracian influence in both

areas (4.3.1). As we will see, the Muses also have important roles to play in

the traditions about Thrace proper. Macedonia had cults of the Muses at

several sites in Pieria: Pimpleia, Olympos, Leibethra, and perhaps Thourion.

Leibethra and Pimpleia were also associated with the Thracian singer Orpheus;

both had well-known springs and memorials to that hero.163 Leibethra means

“the pouring places,” apparently with reference to springs. Clearly in force

here is the juxtaposition of poetic or prophetic utterance, female deity, and

spring, common to the concepts of both Muse and nymph. It is probable

that the early people of Pieria did not sharply distinguish between “Muse”

and “nymph.” According to Hammond, the term Thourides, glossed by

Hesychius and referring to nymphs or Muses associated with the Macedonian

Thourion, is one of the few words that can be confidently attributed to the

Makedones in the preclassical period.164 It is likely also that the concept of

the nymphs as providers of musical and prophetic inspiration was a contri-

bution to mainland Greece from this geographical area, whatever the exact

ethnic makeup of the peoples there.

At Mieza (Naoussa) in Macedonia was a nymphaion that served as a school

for Aristotle and his pupil Alexander. According to Plutarch, Philip provided

this facility at Mieza, “where even now they show the stone seats and shady

walkways of Aristotle.” The three unexcavated caves there are unusual be-

cause architectural façades were placed over their entrances. The interiors of

the caves were left in their natural state; Pliny refers to their stalagmites. It is

unclear when the caves were first used for the cult of the nymphs, but ter-

racing of the site dates as far back as the sixth century.165 That a nymphaion

was considered an appropriate spot for learning should not surprise us if we

think of Sokrates and Phaidros’ dialogue at the shrine of the nymphs and

Acheloös beside the Ilissos River; yet the story shows a nymphaion officially

put to secular use, a phenomenon that would become commonplace in the

Hellenistic and Roman periods.

The Chalkidike peninsula is separated from Macedonia proper by Lake

Bolbe (modern Volvi), whose reedy marshes are mentioned by Aeschylus.
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A Hellenistic story tells how the nymph Bolbe sent shoals of fish down the

river on an annual basis as a memorial to her son, Olynthos. The genealogy

probably arose from the desire to justify the Greek possession (from the fifth

century on) of Olynthos, whose eponym was accordingly born of an indig-

enous nymph and a Greek hero.166 Another local genealogy says that a nymph,

Mendeïs, bore Pallene to Sithon, son of Poseidon and Ossa. Sithon, who

held a contest of suitors for the hand of his daughter in the manner of the

Elean king Oinomaos, is the eponym of a Thracian tribe east of the Axios

River. Coins of the city Potidaia show a nymph who has been identified as

Pallene.167 Also on Pallene was the city of Aphytis, with its cave devoted to

the nymphs and Dionysos from as early as the eighth century (5.1.6). Inscrip-

tions and reliefs further attest the cult of the nymphs in Macedonia, though

these are primarily of Roman date.168

4.7.2 Aegean Thrace and Thasos

On Thasos was an important early fifth-century monument, now in the

Louvre, dedicated to the nymphs and Apollo Nymphagetes (figure 4.9).

Apollo’s main manifestation at Thasos was as Pythios, the Delphic god who

ordained the colonization of the island from Paros. But on the southeast side

of the agora, a major street culminates in a marble walled passageway known

as the “Passage of the Theoroi” from the catalogue of religious magistrates

inscribed on the walls. Here was a bas-relief of the nymphs and Apollo with

his kithara, arranged about a central niche and accompanied by an inscrip-

tion: “To the nymphs and Apollo Nymphagetes, sacrifice whatever you wish,

male or female, except sheep or pig. The paian is not sung. For the Charites

neither goat nor pig is lawful.” Other panels from the facing wall, where an

altar was installed, show Hermes greeting a group of female figures, who

may be interpreted as the Charites. The inscription emphasizes the distinc-

tion between Charites and nymphs, a point that would otherwise be ob-

Figure 4.9 Thasian relief: Apollo with kithara, four nymphs. Photo by M. and

P.  Chuzeville. Louvre Museum.
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scured, because no iconographical differences are visible among the female

figures on the reliefs. The sacrificial rule is paralleled in part by the sacrifice

to Apollo Nymphagetes and the nymphs in the Attic deme of Erchia, where

the victims were a male goat for the god and a female goat for the nymphs.

Apollo’s usual hymn, the paian, is here forbidden; it might have been re-

stricted to his main cult on the Thasian akropolis as the Pythian god. A bothros,

or sacrificial pit, beneath the monument showed that the cult there preceded

the construction of the walls in the fifth century.169

The more recent excavations have shown that the monument did not mark

the entrance to the prytaneion, as once was thought. Instead, the passage-

way might have marked the archaic entrance to the city itself. The appear-

ance of the nymphs in this civic, urban context is unusual, but their stately

procession to Apollo’s music is appropriately dignified for the decoration of

the passageway, clearly a focal space for civic ceremony. It is perhaps due to

this special role of the nymphs in Thasian civic cult that, when Pan made

his appearance, as on the fourth-century rock relief at his sanctuary on the

Thasian akropolis, his cult was kept separate from theirs, contrary to the

usual practice.170

The nymphs also appear in another Thasian civic context, that of the fam-

ily gods (Patrôoi). On the north side of the town, a sanctuary was set up for

these gods, probably at the founding of the colony. They were worshiped

by the patrai, or gentilician subdivisions of the colonists, during the Ionian

celebration of the Apatouria, the festival at which youths were admitted to

citizenship. The gods included Zeus Patroös, Ktesios, and Alastoros; Athena

Patroia and Mykesia; Artemis Orthosia; and the Nymphai Kourades Patrooi.

The epithet Kourades is related to the koureion, the sacrifice and ritual haircut

performed as part of the rites of passage. These nymphs will have been pri-

marily concerned with the successful transition of the city’s youths from

boyhood to manhood, though it is also possible that they had to do with

new wives of members of the patrai. The inscriptions also indicate that cer-

tain gods “belonged” to individual patrai; the nymphs are specified as being

“of the Amphoteridai.” There are parallels to this familial manifestation of

the nymphs, particularly on other Aegean islands, whether ethnically Ionian

or Dorian.171

The earliest coins to depict nymphs are those of Greek colonists and

Thraco-Macedonian peoples living in the ore-rich area of coastal Thrace.172

The first coins of the Thasians, who quickly settled the shore opposite their

island, belong to the second half of the sixth century and depict ithyphallic

silens, who approach or carry off resistant nymphs. That these had religious

significance on Thasos is suggested by a late sixth-century Thasian relief of

an ithyphallic silen holding a kantharos, with an accompanying niche for

offerings. The silen-nymph motif was enthusiastically used by local tribes

and dynasts around Mount Pangaion, some of whom also used a centaur and

nymph. For the Thraco-Macedonians themselves as well as for the Greeks,

the silen-nymph images can be interpreted as a reflection of Dionysiac cult.
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Dionysos was an important deity in the area of Pangaion, and one theory

holds that he is Thracian or part-Thracian in origin (though, as we learn from

the Linear B tablets, he was known to the Greeks at least since the end of

the Bronze Age). Many of the early coins, it has been suggested, should be

attributed to the tribe of the Satrai, who administered the oracle of Dionysos

on Pangaion. A tribe called the Diony(sii?) were early beneficiaries of the

mines in the region east of Philippoi and issued staters that showed a centaur

and nymph.173 In addition to mining, wine making was of economic impor-

tance both for Thasos and the coast opposite.

On all the coins, whether issued by native peoples or colonists, the atti-

tudes of the silen and nymph change over time. The earlier coins (c. 550–

10) show the nymphs violently resisting the silens, while the later coins

(c. 510–480 and 435–11) depict nymphs who seem to welcome their lovers’

advances. (Interestingly, this reverses the sequence seen on Attic vases, which

begins in the early sixth century with cordial relations between nymph and

silen but eventually deteriorates into molestation.)174 As for the centaurs, their

association with the nymphs is more difficult to explain but is paralleled in

Thessaly (4.6). In the case of the Orreskioi, there might have been a direct

association between their tribal name and the Homeric characterization (Il.

1.268) of the centaurs as oreskôoi, “mountain dwelling” (though other tribes

also used the centaur motif).175 Hammond suggests that the centaur-nymph

coins represent a fertility cult analogous to that of the Dionysiac silens and

nymphs.

The Pangaion area was closely associated with the myth of Lykourgos, a

Thracian king who was punished when he attacked the young god Dionysos.

This tale appears first in Homer, who tells of the enraged king

o{" pote mainomevnoio Diwnuvsoio tiqhvna"
seu'e kat j hjgavqeon Nushvi>on: aiJ d j a{ma pa'sai
quvsqla camai; katevceuan, uJp j ajndrofovnoio Lukouvrgou
qeinovmenai bouplh'gi: Diwvnuso" de; fobhqei;"
duvseq j aJlo;" kata; ku'ma, Qevti" d j uJpedevxato kovlpw/
deidiovta: kratero;" ga;r e[ce trovmo" ajndro" oJmoklh'/. (Hom. Il.

6.132–37)

who once chased the nurses of maddened Dionysos down holy Nysa.

And they all cast down their thusthla [thursoi, or sacred staffs] to the

ground, beaten with the ox goad by man-killing Lykourgos.

Dionysos in a panic leapt down into the sea, and Thetis received him

terrified into her bosom, for a powerful trembling seized him at the

man’s rebuke.

As we learn from later sources, Lykourgos was king of the Edonoi, who lived

beside the Strymon; and it has been suggested that Nysa, the mountain where

the god was nursed, is to be understood as Pangaion. Homer clearly envi-
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sions the god as a young child, seeking refuge in Thetis’ arms when his nymph

nurses are scattered on the slopes of Nysa by the threatening king. In the

Homeric version, Dionysos remains passive while Zeus punishes Lykourgos

by blinding him, but in later versions Dionysos avenges himself quite ably.176

Archaeological evidence in the area suggests a further association of the

nymphs with a local goddess called Parthenos, who seems to be a Hellenized

version of the Thracian goddess Bendis. At both Neapolis (modern Kavala)

and Oisyme, Thasian possessions on the mainland, archaic sanctuaries of

Parthenos are attested.177 A cave near Oisyme (5.1.6) contained dedications

to the nymphs beginning in the sixth century, though prehistoric sherds were

also present. The appearances together of Bendis and the nymphs on a fourth-

century relief from Peiraieus in Athens (4.2.2) and on a Parian relief dedi-

cated by the Thracian Adamas (4.8.1) support the interpretation that the deities

of the sanctuary and cave at Oisyme were cultically linked.

Of the Thracian rivers, the Strymon appears most prominently in archaic

Greek literature and was endowed with the richest mythology. In Aeschylus’

Suppliants, King Pelasgos of Argos declares that he rules the land all the way

to “the holy Strymon.” That Strymon’s daughter, Evadne, appears in the

Argive genealogy and marries the eponymous hero Argos may be a reflec-

tion of this concept of a wide Pelasgian domain in primordial times. Rhodope,

eponym of the Thracian mountain, is in one account a daughter of Strymon;

she and Poseidon produced the giant Athos. We also hear of Kallirhoë, daugh-

ter of the river Nestos east of the Strymon, who bore to Ares various Thracian

eponymous heroes.178 Here is the pattern, familiar from the myths of Asopos

and Peneios, of a god mating with the river’s daughter but with the Thracian

favorite, Ares, substituted for Poseidon or Zeus as the divine progenitor.

A nymph, Thraike, appears in the fourth-century historian Andron of

Halikarnassos as one of four Okeanids, who represent the four quarters of

the known world, the others being Asia, Libya, and Europe. A Titanid

(probably again signifying Okeanid) nymph, Thrake, is mentioned by the

lexicographer Stephanus as the mother of various Thracian peoples.179 Her

Titanid status and her sexual liaisons with Kronos and the giant Obriareus

reflect the Greek perception of the Thracians as a cognate but uncivilized

people. These genealogies are of relatively late date, but it is probable that

some have their roots in classical authors, such as the historian Hecataeus.

Strymon’s best-known offspring is the hero Rhesos, who was killed by

Diomedes at Troy. The play Rhesos, attributed to Euripides, tells how

Strymon sexually violated Rhesos’ mother, an unnamed Muse. The out-

raged goddess flung her offspring into the river, where he was reared by

the “spring maidens,” pêgaiai korai, to become the king of Thrace. Rhesos’

name appears to contain the Thracian root for “king,” and he has been linked

to the heroic rider so prominent in Thracian religious iconography. The fifth-

century founding of Amphipolis was tied to an injunction to install Rhesos’

bones there; a sanctuary of the Muse Klio was established facing the tomb.180

The Muse has a relationship with the Thracian hero similar to that of Achil-
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les with his divine mother, Thetis. Muses are mentioned in various sources

as mothers of the Thracian heroes Orpheus, Linos, and Thamyris, which

shows that in Thracian contexts, Muses may take the usual place of nymphs

as the mothers of primordial heroes.181 The fact that Rhesos has the same

genealogy but is a warrior rather than a singer like the others supports this

conclusion. At least one source, though late, says that Oiagros, the father of

Orpheus, was himself a river, thus strengthening the parallels between Rhesos

and Orpheus. Moschos’ Lament for Bion speaks of Bistonian nymphs and

Oiagrides, who can be understood as nymphs of the river Oiagros.182

The singer Thamyris, whose famous contest with the Muses is set in Thrace,

was at some point appropriated by Delphi, and a story of a migrating nymph

was used to explain his Thracian connections. Thamyris was said to be the

son of the singer Philammon, who won an early victory in the singing con-

tests at Delphi and was the first to train choruses of maidens. The Parnassian

nymph Argiope became Philammon’s lover, but Philammon repudiated her

after she became pregnant, and she went to the Odrysians in Thrace to bear

her son.183

The hero Abderos was a native of Opous in Lokris and went to Thrace

with Herakles to capture the mares of Diomedes. When he was killed by the

mares, Herakles founded the city Abdera beside his tomb. From Hellanicus,

we learn that Abderos was the son of Hermes, but Pindar tells a different

story. In his Paean for the Abderitans, he addresses the hero as “son of Poseidon

and the naiad Thronia.” Since Thronion was a town in Opous, this is an

allusion meant to remind us of Abderos’ Lokrian origins. The Abderitan coins,

on the other hand, show a nymph or heroine who has been identified as

Abdera, daughter of Kyrene and sister of Thracian Diomedes.184

4.7.3 Pontic Thrace and Bulgaria

Most of the evidence from these regions is of Roman date, but its sheer

volume requires comment here. The cult of the nymphs was so popular and

widespread in Roman Thrace that we must assume its presence in earlier

times. Kazarow explains the phenomenon as the result of syncretism of Greek

nymphs with a thriving cult of indigenous spring deities. The great impetus

for this blending of cults must have occurred in the Hellenistic period, but

as we have seen, its origins lie even further back in the period of Greek colo-

nization. The region under consideration here boasts a number of thermal

springs; Robert observes that whenever the coins of cities in Thrace or Moesia

depict nymphs or Charites, there is invariably a hot spring at or near the

location (Anchialos, Apollonia, Hadrianopolis, Traianopolis, Augusta Traiana,

etc.).185 At this period, there appears to be little distinction between nymphs

and Charites, and the late iconography of the three nude Charites is often

used on reliefs dedicated to the nymphs.

On the Black Sea north of Salmydessos lay the Greek colony Anchialos,

with a bathing establishment known as Aquae Calidae close by. During the
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heyday of the shrine in the first centuries B.C.E. and C.E., people came from

far and wide to be healed in the hot waters provided by the nymphs. Exca-

vation of Aquae Calidae revealed that nearly 3,000 coins had been thrown

into the springs, most falling within the period between the fourth century

B.C.E. and the first century C.E. The coins represented a range of distant homes

for the pilgrims in various cities of the Black Sea, Macedonia, Thrace, and

Asia Minor. Other items recovered included bronze fibulae, a large number

of gold and silver rings, and fragments of votive reliefs and statues of the nymphs.

Two inscribed reliefs from the site are similar in iconography to those of

Ognyanovo (below); one is dedicated to the Nymphs of Anchialos, Numphai

Anchialeai. In the Imperial period, games in honor of the nymphs were held

and commemorated on coins of the Severans and later emperors.186

The best-documented cult site of the nymphs in Bulgaria is Ognyanovo

(formerly Saladinovo), on the left bank of the Hebros not far from Plovdiv

(ancient Philippopolis). Here was the nymphaion of Bourdapa, where

Dobrusky found ninety-five votive plaques dedicated to the nymphs and a

few others dedicated to the enigmatic Thracian Rider; all appeared to date

from the second and third centuries C.E.187 Foundations of a simple structure

about six meters square were uncovered. Along the walls of this shrine were

arranged the marble plaques, most of which are no more than twenty-five

centimeters tall. Some are roughly square in shape, with the pictorial frame

rounded at the top; others are rectangular. All depict three nymphs, but there

is a wide variety in the exact iconography and in the quality of workman-

ship. One type shows the nymphs in a pose reminiscent of the Charites: two

nude nymphs face forward, each holding an object, such as an apple or a

mirror, while the central nymph stands with her back to the viewer, turning

her head to peek over her shoulder. To each side of the group lie vessels

with water pouring from their mouths (figure 4.10). A second type has nude

nymphs dancing exuberantly as they toss scarves above their heads; urns gush

beside them. A third type shows the trio dressed in long chitons, either danc-

ing in a sedate row or simply facing the viewer. In one of the latter examples,

the central nymph holds a large scalloplike shell, which covers her abdo-

men. The two nymphs on the sides hold vases from which they pour water

to the ground.

Two further reliefs, unique at this site, show the nymphs accompanied by

a priest (of the same size as they), who pours a libation, and the nymphs with

Zeus and Hera (of larger size) standing to their right. The latter motif is

paralleled at other Bulgarian sites.188 Lamps, mirrors, and coins were also

found. The site was revisited in 1985, and more plaques were found, along

with coins and ceramics that push the date of the sanctuary back into the

Hellenistic period. Some of the new plaques represent a pair of ears and, in

conjunction with the epithet epêkoos, “listening one,” also attested at the site,

contribute further to the evidence that the nymphs here were assisting gods,

probably healers.189 The site is generally considered an example of a thriving

yet strictly local cult, whose dedicants virtually all had Thracian names. The
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Figure 4.10 Nymph relief from Bourdapa. National Archaeological Museum,

Sofia.

dedications often call the nymphs Bourdapênai, “nymphs of Bourdapa.” Yet,

for all its Thracian character, many basic elements, such as the use of votive

tablets, their iconography, and even the parochial quality of the shrine itself,

closely parallel Greek practices. The dedication of lamps is of particular

interest, because lamps are regularly deposited at Greek cave sites of the

nymphs, where they might be interpreted as more utilitarian than votive.

Here, however, no cave or grotto is reported.

In Bulgarian inscriptions, the nymphs are often called kuriai, the feminine

plural form of a title meaning “lord” or “master.” This is part of a wide-

spread phenomenon of the Hellenistic and Roman periods, according to
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which the gods, particularly the assisting gods like Asklepios or the nymphs,

began to be named in votive inscriptions with the titles given to absolute

monarchs. Nock, in his classic explanation of the phenomenon, argues that

the rise of absolute rulers in the Hellenistic kingdoms affected the religious

mentality of worshipers, who began to see their relationships with the deities

as analogous to those between master and servant or ruler and subject. The

inscriptions show them applying the terms kurios and despotês (“master”) to

deities and terms like latris and hupourgos (“servant”) to themselves. Pleket

has recently qualified Nock’s view by pointing out that some roots of this

collective mentality lie in the classical period and that we can see hints of

such a relationship between worshiper and deity in the phenomenon of

nympholepsy as experienced by Archedamos (1.3), for example.190 In the

fourth century, this type of relationship seems to have been manifested only

with certain deities and perhaps only in times of acute personal distress or

among more devout individuals; gradually, it became paradigmatic under

the impetus of the changing social structure.

Other sites in Thrace, Moesia, and Dacia are too numerous to discuss, and

interesting discoveries continue to be made. The thermal springs at Hissar,

north of Plovdiv, yielded similar nymph reliefs, and the sanctuary contained

silver surgical instruments, a dedication paralleled in classical Attica (5.1.9).191

4.7.4 Lemnos, Imbros, and Samothrace

Strabo recognized the affinity of the Kabeiroi, Korybantes, Kouretes, Daktyls,

and Telchines, all of whom are Greek manifestations of a cult type that was

shared by peoples of Thracian, Anatolian, and Hellenic stock throughout

the Aegean. These daimones appear either as ministers of greater gods and

goddesses or as gods in their own right. The character of their cult tends to

be ecstatic yet secretive. They vary in number but normally are plural. They

preside over various trades, particularly metallurgy, and are often character-

ized as culture heroes and aboriginal inhabitants of the land. Finally, they

tend to have female counterparts, who are often characterized as nymphs.

Lemnos, Imbros, and perhaps Samothrace, together with the Thraco-

Phrygian mainland opposite them, shared the cult of the Kabeiroi (also found

in other places, most notably Thebes).192 Strabo quotes myths that recount

the genealogy of the Lemnian Kabeiroi from two fifth-century historians,

Acusilaus and Pherecydes. According to the former, Kabeiro and Hephaistos

had a son, Kadmilos (or Kamillos), who fathered the three Kabeiroi, and these

in turn fathered the nymphs called the Kabeirides. Pherecydes’ account adds

that Kabeiro was a daughter of Proteus and says that she and Hephaistos

produced both triads, the three Kabeiroi and the three Kabeirid nymphs.193

Sacred rites were conducted in honor of each triad, but their individual names

were kept secret as part of the mysteries. These accounts show that, at least

during the classical period, the Lemnian cult had a symmetrical male-female

structure, one that was to be modified later as the nymphs lost their impor-
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tance in the cult. (No more is heard of these Kabeirid nymphs, though per-

haps they are the Lemnian nymphs to whom Medeia prayed in order to

assuage the famine in Corinth.) This shift apparently took place during the

Hellenistic period, when the Kabeiroi were assimilated to the Dioskouroi.194

One question that comes to mind is how much these figures have in com-

mon with other Greek nymphs, if they are essentially non-Hellenic deities

who have been adopted and reclassified as nymphs. The role of the male

Kabeiroi, as sons of Hephaistos and patrons of metallurgy, is more easily

understood, though it is possible that the nymphs had to do with the actual

extraction of ores. Nymphs are elsewhere connected with quarries and regu-

larly with economic activities that involve the collection of raw materials.

On the other hand, the basic concept of nymphs as attendants upon the gods,

with or without male counterparts such as Kouretes or silens, is firmly em-

bedded in Greek religion from the earliest times, so that no such distinction

between “Greek” and “non-Greek” may be possible.

As for Samothrace, the particulars of the cult there are less clear, since the

Samothracians did not refer to their gods as Kabeiroi but as Great Gods.

Sources differ on the exact number of these gods and their genders. Accord-

ing to Mnaseas, they were Kabeiroi, and their number was four: two female

and two male. One of the latter he calls Kasmilos, which is reminiscent of

the Lemnian Kamillos-Kadmilos.195 There are several tales about the first

inhabitants of Samothrace. According to Diodorus Siculus, the five tribes

(phulai) of the island were named for the sons of Saon, the local Urmensch

who survived the Great Flood. The Black Sea had burst from its confines

and inundated the island, and a few inhabitants survived by praying to the

native gods and running to the higher regions of the island. The survivors

set up boundary stones around the island and altars to these native gods, who

must be the same as the Great Gods for whom the island was famed. Saon,

the lawgiver and progenitor, was said to be the son either of Zeus and a nymph

or of Hermes and a nymph of Kyllene named Rhene. Saon is also the ep-

onym of the Saoi, a pre-Hellenic people of Lemnos, but the name would

have sounded to Greek speakers like “the saved one,” a reference to the sal-

vation from drowning offered through initiation into the mysteries.196 We

have already seen in Megara and Thessaly the motif of the primordial inhab-

itant, son of a nymph, who survives a flood; the Samothracian account is

paralleled in several respects by the Rhodian saga of the Telchines (4.9.4).

To return to Lemnos, excavation of Hephaistia, the principal city, yielded

two archaic terra-cotta models of fountains. Both of these include human

figures that could conceivably be interpreted as fountain nymphs.197 The first

is a small figure, who sits on the edge of the water basin with his/her feet in

the water, which also contains turtles and a snake or eel. The scene, accord-

ing to one report, is one of healing at a sacred spring. On the other model,

the architectural scheme of the fountain includes human figures attached to

the façade; one of the two extant figures is seated on a throne, and one is

standing. These might well be cult images of the nymphs pre-dating the
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canonical triad iconography; one is reminded of the limestone relief of a seated

female from the fountain of Theagenes at Megara (4.3.4). Terra-cotta mod-

els of fountains, each with a single head of a nymph affixed to its face, are

also found at a later period in Lokroi in Italy (4.10.7).

Also tied to Lemnos is the myth of Philoktetes, the unfortunate hero who

was bitten by a snake en route to the Trojan war and abandoned by his com-

panions because of the festering wound (1.4.3). The snakebite is associated

with a place called Chryse, either on Lemnos itself or a small island nearby.

Accounts of the myth explain the reason for Philoktetes’ wound in different

ways, but one has the nymph Chryse desiring sex with Philoktetes and sending

the snake to bite him when he rejects her. The name Chryse, “Golden,”

suggests some connection with metallurgy or with the abundant mines of

the northern Aegean.198

4.8 Southern Aegean and

Northern Africa

4.8.1 Paros

Of the Cyclades, the richest in nymph lore is Paros, the mother island of the

Thasian colonists. Paros is most famed for its ancient cult of the Charites,

and the Thasian colonists undoubtedly took with them this cult (4.7.2),

though it is unclear at what point the nymphs were added.199 Another link

to the northern Aegean is the Parian quarry relief noted by travelers since

the time of Cyriacus of Ancona in the fifteenth century. Now sadly weath-

ered and damaged by attempts to remove it from its rock face, the relief was

carved in an irregular shape, possibly meant to evoke the mouth of a cave, at

the entrance to a subterranean gallery in the quarry. It was dedicated by

Adamas the Odrysian to the nymphs sometime in the second half of the fourth

century. The Odrysians were a prominent family of Thrace, and Adamas

brought with him (via Thasos?) some cultic observances evocative of the

north.200

Drawings made by travelers in the eighteenth century are helpful now in

reconstructing the damaged relief (figure 4.11). The scene can be divided

roughly into three sections: on the left, a small upper and a large lower reg-

ister display the gods; on the lower right, a crowd of worshipers (including

one kneeling figure) is assembled. The relief is remarkable for its profusion

of gods, who are depicted in different sizes and squeezed together into a

relatively small space. Several of the gods are merely disembodied heads float-

ing above the other figures. The use of registers and the depiction of a variety

of gods together are attested in other nymph reliefs, but the Parian relief is

the most extreme example of this phenomenon. The upper register of the

quarry relief contains several of the iconographic elements seen in fourth-

century Attic reliefs to the nymphs, but the composition is different, and
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other features are introduced. The common elements are the mask of Acheloös

(at center instead of to one side); the seated Pan playing the syrinx (though

this Pan is corpulent and large in relation to the other figures); and the nymphs

with Hermes (here, there appear to be only two nymphs). To the left of this

group are a head rising from the earth (probably Ge) and a seated, silenlike

figure; to the far right is a heavily weathered group that looks like three heads

behind a large circular object. These heads, to judge from similar scenes else-

where, represent the Korybantes.201 If the upper register was intended to

roughly approximate an Attic votive relief, we might compare it to the inset

of Hermes, nymphs, and Acheloös on the upper left corner of a contempo-

rary Bendis relief from Peiraieus, which served the same function (see fig-

ure 4.5).202

The main register depicted four full-length standing figures: three nymphs

stepping to the right and facing the worshipers and, beside them but facing

away, a figure in a short tunic. These four are the largest figures in the com-

position. The companion of the three nymphs seems to be the Thracian

goddess Bendis, who wears her characteristic cap and leans on a hunting spear.

One likely theory has it that the scene represents Bendis’ introduction to

the gods of Paros. This helps to explain the identity of some of the other

gods in the lower register: a seated female figure and her younger compan-

ion could then be identified as Demeter and Kore, who were important deities

of Paros. A girl standing behind them, from the torches in her hands, should

be Hekate. The disembodied heads above this group could be various gods:

Zeus Kynthios, Herakles, Apollo. As a Thracian, Adamas must have felt that

Figure 4.11 Paros relief as drawn by J. Stuart. Line drawing from Stuart and

Revett (1882) vol. 4, pl. 51.
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Bendis and the nymphs ought to be honored together, but the nymphs of

the Parian relief are probably the local denizens, mistresses of the quarry,

not Bendis’ Thracian partners.

Alternatively, the appearance of Demeter and Kore on the relief suggests

a connection with the story of Demeter’s introduction of her mysteries on

Paros. After the abduction of her daughter, according to a fragment of

Apollodorus, Demeter brought Persephone’s workbasket to the nymphs. She

also went to Paros, where she was received by King Melissos and his sixty

daughters. She bestowed on these daughters the cloth woven by Persephone

and taught them her mysteries. Thus, the women who perform the ritual of

the Thesmophoria are called bees, Melissai. The fragment leaves unclear

exactly what the relationship between the nymphs and the daughters of

Melissos was; both are described as recipients of Persephone’s maidenly

possessions. The equation bee = nymph = priestess is known from other

contexts; here, the etiological myth of the Parian Thesmophoria traces its

origin to maiden daughters, who must become numphai, brides, as part of

their transformation into the sexually aware, yet chaste, wives who celebrate

the goddess’s festival of fertility.203 A similar king, Melisseus, and his daugh-

ters figure in a Kretan myth of Zeus’ birth and nurture: they feed the infant

Zeus with honey. Parian tradition held that the island had been colonized

from Krete, and this was expressed mythically in the story that a Kretan

nymph, Pareia, bore four sons to Minos; they became the first colonists:

Eurymedon, Nephalion, Chryses, and Philolaos.204

In the area of Myrsine (Psychopiana), a block was found with an inscrip-

tion that identified it as the altar of the Dorpophoroi Numphai, “Meal-bringing

Nymphs.” The altar is of Roman date, but a boundary stone for a sanctuary

of the Dorpophoroi, dating to the fourth century, was also recovered a few

kilometers away in Paroikia. Thus, these nymphs enjoyed a long-lived cult

on Paros; the epithet is appropriate for deities of prosperity and abundance

and is analogous to Demeter’s titles of Karpophoros and Malophoros.205 The

cult of the nymphs is also attested in various other inscriptions, including a

tablet found in some caves east of Paroikia, inscribed “of the nymphs” with

letters of fifth-century date (the earliest archaeological evidence for their cult

here), and a tablet of the Christian era with a dedication to the nymphs and

a relief carving of two breasts. At least in the late period, then, the nymphs

were approached as healers or, perhaps, to aid new mothers with nursing.

Two similar Parian reliefs with breasts were dedicated to Eileithyia.206

4.8.2 Naxos

Naxos had its own myth about Dionysos’ birth, which naturally located that

event on the island itself. Zeus is said to have taken the infant god from his

thigh and entrusted him to the local nymphs (enchôrioi numphai) Philia,

Koronis, and Kleide. Naxos was beloved of the god and favored by him

because of his upbringing there. According to Porphyry, the Naxians con-
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secrated a cave to Dionysos; this was probably the supposed site of Dionysos’

nurture by the Naxian nymphs.207 The location of this Dionysiac cave is

unknown, though three caves, one of which is now an underground church,

are reported in the Lakkos region. A rough marble stele, which marks the

shrine of the “Inner Nymphs,” Muchiai Numphai, dates to the fourth cen-

tury and was probably removed from one of these caves. The stele lends it-

self to two possible interpretations. First, the term muchos is used in the Odyssey

to describe the innermost recess of Kalypso’s cave, where she and Odysseus

make love, and the recess of the Ithakan cave of the nymphs, where Odysseus

stores his treasure.208 It makes an appropriate epithet for nymphs, evoking as

it does the ideas both of the cave and of sexual intimacy. Another approach

is suggested by an ancient passage about the Roman household gods: “As

for these gods, the Romans call them Penates. Some who translate the name

into Greek render it Patrooi, others Genethlioi, Ktesioi, or Mychioi, and

still others Herkeioi.” These epithets all describe gods who protect the pros-

perity and fecundity of individual households or larger kinship groups. Based

on this interpretation, the Nymphai Mychiai would be protectors of the store-

room, muchos, and similar to the domestic god Zeus Ktesios.209 Nymphai

Patrooi are attested on Thasos (4.7.2).

4.8.3 Delos

Delos, center of the Ionian worship of Apollo, was the home of a famous fe-

male chorus, which performed on ritual occasions. The Homeric Hymn to Delian

Apollo, which calls the chorus kourai Dêliades and servants of the Far Shooter,

says they sing the praises of Apollo, Leto, and Artemis, as well as songs about

the men and women of days long past. These Delian maidens were a profes-

sional group, renowned as a sort of ideal chorus during the classical period in

much the same way as the Karyatid maidens of the Peloponnese.210 And, as

with the Karyatides, the mythic model for the Deliades was a group of nymphs,

those who sang the chant of Eileithyia at the birth of Apollo. In the case of the

Deliades, it may be that the human chorus pre-dated the myth of the nymphs,

for in the Homeric Hymn, the attendants at the birth are “all the goddesses”

except Hera: Rhea, Themis, Amphitrite, and others. But by the third cen-

tury, Callimachus’ Hymn to Delos gives a different account, making the birth

attendants Delos herself and the numphai Deliades, offspring of an ancient river.

This river is presumably the Inopos, prominent in both Hymns because Leto

gave birth beside its banks.211

Already in the Homeric Hymn, Delos is personified and speaks to Leto,

offering her refuge if she swears an oath that Delos will not be forgotten once

Apollo is born. Callimachus elaborates this personification, making Delos a

nymph who was once called Asteria, since she leapt like a star from heaven

into the deep sea as she fled from Zeus. Delos then wandered without moor-

ings over the sea until she gave shelter to Leto and became fixed in the midst

of the Cyclades, which dance about her like a chorus.212 For Callimachus, as



Lore of the Nymphs in the Greek World 183

for Pindar, geographical locale and divine personification cannot be sepa-

rated. Delos does seem to have possessed a cult on the island in the Hellenistic

period, which may correspond chronologically to Callimachus’ special em-

phasis on Delos as kourotrophos of Apollo.213 A nymphaion is also amply

attested from inscriptions that begin at the end of the fourth century, though

its location is unknown. One likely suggestion is that it lay near the theater

beside one of the marble quarries.214

One of the more unusual monuments to the nymphs is that dedicated

ca. 400 by the Athenian genos of the Pyrrhakidai.215 This noble family, also

active at Delphi, dedicated two circular marble structures, one for the Trito-

pator, an ancestral spirit, and one for the “Nymphai of the Pyrrhakidai.” The

monument of the nymphs, somewhat smaller than that of the Tritopator,

was situated beside the Inopos River. The design of these two structures is

unique but has characteristics of both abaton (a restricted sacred area) and

altar. The area beneath the Tritopator monument was excavated and yielded

abundant signs of sacrifice conducted on the spot, apparently long before

the monument itself was built. The nymphs are similarly attested as patrons

of the Amphoteridai on Thasos (4.7.2). The phenomenon might have arisen

because the nymphs had the power to aid in conception and birth, so that

certain families came to rely on specific groups of nymphs as guarantors of

the family’s posterity. Such nymphs are exceptional in that their association

is more with a particular kin group than with a geographical location.

In the sanctuary of Apollo was the Krene Minoë, a fountain of the archaic

type (also found at Delphi) in which the cistern is sunk into the ground and

is reached by a stairway. The oldest parts of the fountain date from the fifth

century, and a fourth-century inscription forbids anyone from washing in

the water. At the end of the second century, the fountain house was rebuilt,

perhaps as part of a private dwelling, and incorporated a relief sculpture

dedicated to the nymphs of Minoë.216 This sculpture is unique, depicting

three frontal, seated female figures who hold vessels in their hands. To their

left is a large bearded head, facing the viewer, which must be either a horn-

less Acheloös or Zeus. The latter possibility is supported by a second-century

C.E. relief, found on Mykonos but thought to come from Delos, which is

inscribed “to Zeus Dimeranos and the divine nymphs,” numphai theai.217

4.8.4 Keos

Keos was celebrated in antiquity both for its nymphs and for its cult of Zeus

Ikmaios, said to have been founded by the hero Aristaios (2.5.3). The sources

give conflicting accounts about the nymphs but agree that nymphs were the

earliest inhabitants of the island. According to Callimachus, who draws upon

the fifth-century Kean chronicler Xenomedes, the history of the island

begins with the Korykian nymphs, whom “a great lion drove away from

Parnassos; for that reason they called it [the island] Hydrous(s)a.” The Keans’

claim to have received the famous Korykian nymphs indicates some con-
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nection, either real or desired, with Delphi, perhaps colonization from Phokis.

The arrival of the nymphs also explains the island’s early name: Hydroussa,

“well-watered.” A fragment of Aristotle’s Constitution of the Ceians gives a

different story. In the Aristotelian account, “The island used to be called

Hydrousa and nymphs are said to have inhabited it earlier, but since a lion

frightened them, they went to Karystos. For this reason, the promontory of

Keos is called Leon.” A third source, Ovid, describes the island as “once fre-

quented by the Korykian nymphs.” He thus agrees with Xenomedes in iden-

tifying the nymphs as Korykian and also with Aristotle in suggesting that the

nymphs left the island.218

Much of the early mythological history of Keos is concerned with the

water supply. That the nymphs arrive first on the island is a mythic way of

expressing its suitability for human habitation: water is a prerequisite for colo-

nization. The myth that the nymphs were frightened away from Keos ex-

presses the concept of drought, possibly even conserving the memory of

historical drought(s). Aristaios, nurtured and taught by the nymphs, appears

at a later stage in the island’s history, when his sacrifices to Rainy Zeus

(Ikmaios) and Seirios bring about the yearly appearance of the Etesian winds,

which ease the late summer heat and drought. Bee nymphs, or Brisai, appear

in connection with Aristaios in both Euboia and Keos, bringing to mind the

daughters of the bee king (Melissos or Melisseus) on Krete and Paros.219

As for the lion who chased the nymphs, there are several possible ways,

none entirely satisfactory, of explaining its role in the myth. Near Ioulis, a

large lion of archaic date is carved from the rock; its presence might have

influenced the story. It is not, however, located on a promontory.220 Sec-

ond, the lion is the zodiac sign that corresponds to the period of late sum-

mer (but also to the arrival of the cooling Etesian winds) so that the entry of

the sun into Leo might correspond either to the onset or the relief of drought,

that is, the departure or arrival of the nymphs. It is questionable, though,

whether the Keans could have been influenced by knowledge of the zodiac

at such an early date.221 Finally, the lion-nymph association could have been

prompted by the ubiquitous use of lion heads as fountain spouts.

4.8.5 Andros

Elsewhere in the Cyclades, Palaiopolis on Andros yielded the largest extant

votive relief to the nymphs, measuring approximately a meter in height and

width. In both size and style, the relief is more akin to grave monuments

than other votive reliefs, and it dates to the last quarter of the fourth cen-

tury. The arrangement of the figures is also different from standard Attic types:

a frontal Hermes stands at left, while on the right, two standing nymphs flank

an older, seated one. An Acheloös mask is carved in the center of the upper

border, and a tiny reclining Pan is in the upper right corner. The cult of the

nymphs at Palaiopolis is also attested by an inscription of the first century

C.E.222
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4.8.6 Krete

The birth myth of Kretan Zeus unfolds in a cave, either the Idaian cave or

the Diktaian. The birth cave on Ide has been identified and shows evidence

of cult activity from the late Minoan period onward; the Diktaian cave has

long been identified as Psychro in the Lasithi range (primarily because of its

proximity to Lyktos, the Hesiodic site of Zeus’ birth), but the cult there ended

before the historical period. It is possible, if one accepts the idea that Kretan

Zeus was in origin a Minoan god, to suppose that the cult at Psychro was

superseded by that at Ide. In 1904, an inscribed hymn to Diktaian Zeus was

discovered at Palaikastro, far from Lasithi on the eastern end of the island. It

and other inscriptions indicate that the cult of Diktaian Zeus, which repre-

sented him as a young man rather than an infant, was to be found through-

out eastern and central Krete.223

Several districts in the Aegean considered Zeus their fosterling, the most

ancient claims being those of Arkadia and Krete. Because of the homology

of Kretan with Phrygian Ide and Kretan Rheia with the Phrygian Great

Mother, the Troad was also able to enter the competition at a relatively late

period. The birth myths are characterized by the presence of supernatural

attendants, both male and female, upon Rheia and the infant god. Contrary

to the prevailing motifs in Arkadia, which emphasized the birth attendants’

role in bathing the mother and child, the Kretan myths tell how Rheia’s

helpers nourished and protected the infant.

Therotrophic myths, in which animals feed human children, are known

worldwide and, in the Mediterranean context, are especially common in

Krete. Many of the nurses of Zeus must at an early period have been simply

goat, dog, bear, or bee.224 Later, they were understood as nymphs, and fi-

nally, many of them were identified with constellations. The most famous is

Amaltheia, who is variously described as a goat, a nymph, or in Euhemeristic

fashion, as a nymph who owned a goat. The familiar combination of bee,

nymph, and cave is found in other versions, in which bees or nymphs, daugh-

ters of Melisseus, feed Zeus with honey. According to one Hellenistic ac-

count, Zeus was born in the “cave of the bees,” antron melissôn. Four men

tried to steal the bees’ honey and were punished by being transformed into

birds. A black-figure vase from Vulci seems to depict this myth, thus push-

ing the story of the bee nurses back to the sixth century. The nurses Kynosoura

and Helike were transformed into constellations as Ursa Minor and Major;

Kynosoura is also perhaps to be associated with Kydonian coins that show

an infant fed by a dog.225

Some sources speak of the nurses as nymphs with no discernable animal

qualities: in the rationalized account of Diodorus Siculus, the nurses are

nymphs who feed Zeus with honey and milk from the goat Amaltheia. Zeus

rewards the bees by giving them their gold color and making them imper-

vious to the cold air of the mountains. At Gortyn, not far from Ide, Nymphai

Geraistiai are attested as nurses of Zeus. Ide herself, personification of the



186 greek nymphs

mountain, often figures as one of the nurses, as does Adrasteia. The sources

for these myths are unfortunately late, but in spite of the absence in Hesiod’s

account of nurses other than Gaia, there is general agreement about the an-

cient origins of the stories.226 Callimachus gives us a detailed and relatively

early account:

Zeu', se; de; Kurbavntwn eJtavrai prosephcuvnanto
Diktai'ai Melivai, se; d j ejkoivmisen !Adrhvsteia
livknw/ ejni; crusevw/, su; d j ejqhvsao pivona mazovn
aijgo;" !Amalqeivh", ejpi; de; gluku; khrivon e[brw".
gevnto ga;r ejxapinai'a Panakrivdo" e[rga melivssh"
jIdaivoi" ejn o[ressi, tav te kleivousi Pavnakra.
ou\la de; Kouvrhtev" se peri; pruvlin wjrchvsanto
teuvcea peplhvgonte", i{na Krovno" ou[asin hjchvn
ajspivdo" eijsai?oi kai; mhv seo kourivzonto". (Callim. Hymn 1.46–54)

The Diktaian Meliai, companions of the Kyrbantes, took you into

their arms, Zeus, and Adrasteia laid you in a golden liknon, and you

sucked the rich teat of the goat Amaltheia, and with it you ate the

sweet honeycomb. For suddenly there appeared the works of the

Panakrian bee, on the Idaian hills which men call Panakra. And the

Kouretes danced the war dance rapidly about you, clashing their

armor, that Kronos might hear with his ears the din of the shield, but

not your cries.

Here, the poet, like many later authors, seems to conflate Ide and Dikte, as

well as the Kyrbantes and Kouretes, while combining several traditions of

Zeus’ nurses. The Meliai, or ash-tree nymphs, are mentioned by Hesiod but

are otherwise unattested as nurses of Zeus. The god partakes not of nectar

and ambrosia but of the products of mountainous pasture lands: goat’s milk

and honey. The nymphs are companions of the Kyrbantes/Kouretes, a rela-

tionship described as early as the Ehoeae, in which the nymphs, satyrs, and

Kouretes are all siblings. The earliest source to connect the Kouretes with

the birth of Zeus, however, is Euripides. The Kouretes are paradigmatic

“youths,” kouroi, just as the nymphs are maidens, kourai. Appearing in mul-

tiples of three, they are, according to West, the male counterparts of nymphs,

spirits of burgeoning growth in the natural world. Diodorus Siculus makes

them early inhabitants of Krete, culture-bearing gods who taught herding

and beekeeping (elsewhere, the nymphs themselves or their fosterlings per-

form this civilizing role; see, for example, 2.5.3).227

In the cave of Zeus’ birth, the roles of the attendants are strictly gender

segregated: the nymphs are kourotrophic, providers of the motherly atten-

tions required by an infant, while the Kouretes perform the exaggeratedly

masculine war dance and provide the paradigm for the growth of the Diktaian

god into the supreme Kouros, as he is addressed in the hymn found at
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Palaikastro. Both Kouretes and nymphs appear in the oath formulas of treaties

between Kretan cities in the central and eastern parts of the island, which cor-

respond to the sphere of Diktaian Zeus’ cult. These inscriptions date to the

second century but are probably copies of older exemplars, with the formulas

themselves perhaps reaching back to the archaic period. The cave on Ide was

the site of a mystery cult, and it is possible that the cult was served by groups

of priestly Kouretes and bees, who emulated the divine attendants.228

Another group of attendants at the birth of Zeus is the Daktyloi, “Fin-

gers.” They were born from soil that fell from the hands of a nymph, either

the mountain nymph Ide or the nymph Anchiale in the Diktaian cave. Ac-

cording to Sophocles, there were ten of them, five male and five female (just

as the Kabeiroi had their female counterparts, the Kabeirid nymphs). Other

sources also separate them into a male group (those of the right hand) and a

female group (those of the left). Like the Kabeiroi, they are associated with

a mother goddess and have knowledge of metalwork and sorcery. Their

number, usually multiples of five, and their function as attendants of the

Mother distinguish them from the Kouretes, who appear in multiples of three

and are more closely associated with Zeus himself. Jeanmaire has compared

them to Cheiron, on the basis of the etymological similarity between cheir

(hand) and daktulos (finger), the similarity in their function as mentors, and

the rapports between the cults at Ide and the cave of Cheiron on Pelion.229

Owing partly to the strong residue of pre-Hellenic religion in Krete, the

island supported the cults of several female figures whose status (goddess,

heroine, nymph) is indeterminate. Akakallis, Diktynna, Britomartis, and

Kynosoura might fall into any of these categories, depending on a given

context. Akakallis, for example, is described by mythographers as the daughter

of Minos or as a nymph. Different versions of her myth make her the mother,

by Apollo and Hermes, of as many as five Kretan eponyms or founders and

two other sons connected with northern Africa. The therotrophic motif so

prominent in myths of Zeus’ birth is also found in connection with Akakallis:

a wolf nursed her son Milatos, while a goat nursed her twins, Phylakides

and Philandros. Her name among the Kretans meant “narcissus,” and her

cult, according to Fauré, was celebrated in Lera cave near ancient Kydonia

(5.1.7).230 This identification is based primarily on the location of the cave

and dedications to a nymph or nymphs and to Kydon, the son of Akakallis.

Fauré has further linked Kynosoura to the cave Arkoudia (“Cave of the She

Bear”), where her associations with the bear made her an analogue of Greek

Artemis. Diktynna and Britomartis were also assimilated to Artemis, though

their origins were clearly as local goddesses.231

Like the borderland of Arkadia and Lakonia, Krete is one of the areas where

Artemis is more closely associated with the nymphs, blending her identity

with that of figures like Diktynna in the cult sphere, while Hellenistic poets

surround her with a bevy of nymph companions. Callimachus and Apollonius

of Rhodes both describe the nymphs of the river Amnisos, near Knossos, as

Artemis’ companions. This association is probably due to yet another assimi-
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lation of Artemis with the birth goddess Eileithyia, whose cave on the Amnisos

is mentioned as early as the Odyssey.232

Finally, there is some evidence that the nymphs acted as healing deities on

the island, as they often did elsewhere. At Lebena in south-central Krete, an

inscription recorded the fourth-century installation of Asklepios’ cult from

Epidauros, apparently in the old shrine of the nymphs and Acheloös. In spite

of the new god’s advent, the Lebenians were required to continue their sac-

rifices of a piglet to Acheloös and a kid to the nymphs. This superimposition

of Asklepios’ cult onto that of the nymphs must have been fairly common-

place, as both were concerned with healing, and a convenient water source

was a necessity for Asklepios’ shrines.233 The same phenomenon probably

took place at Athens (4.2.1).

4.8.7 Thera

On the island of Thera, the city of the same name was situated on a hilltop.

The southeast portion of the hillside was a sacred space dominated by the

temple of Apollo Karneios, a broad terrace used for the Karneian festival,

and small shrines of other deities. There was also a gymnasium of the ephebes,

and in the area between this structure and the temple were carved a large

number of rupestral inscriptions. South of the temple and dating to the fourth

century is a prescription for sacrifice to the nymphs of the Hylleis. A similar,

damaged inscription in the same area appears to provide for sacrifice to the

nymphs of the Dymanes. The Hylleis and Dymanes, with the Pamphyloi,

made up the three early tribes (phulai) of the Dorians, attested from the sev-

enth century onward. According to Roussel, the appearance of the inscrip-

tions at this late date probably means that the groups making sacrifice were

cultic associations that had adopted the prestigious names of the now-defunct

tribes.234 On the other hand, the fact that the inscriptions were found at the

sanctuary of Apollo Karneios, a Dorian god par excellence whose cult must

date to the colonization of the island, is suggestive. Sacrifices to nymphs of

the Dymanes are also attested from Hellenistic Kos (4.9.4).

4.8.8 Kyrene

Kyrene, founded from Thera in the late seventh century, adopted as one of

its central myths the story of Kyrene’s abduction by Apollo from Thessaly,

her installation in Libya on the hill site of the future city, and the birth of the

hero Aristaios (2.5.3). Kyrene’s story must have been confined to Thessaly

in the beginning; ancient sources agree that she was either the daughter or

granddaughter of the river Peneios. The sixth-century account in the Ehoeae

is too fragmentary for us to ascertain whether it included the abduction to

Libya. By the time of Pindar’s ninth Pythian Ode (probably performed in

474), the Libyan version was well established, and Pindar seamlessly blends

elements from both Thessalian and Kyrenaic traditions. Apollo is smitten
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when he sees Kyrene wrestling a lion in defense of her father’s herds, a motif

that Pindar sets in Thessaly, but one that is equally if not more at home in a

northern African context. According to Acesandrus of Kyrene, the cattle of

the Libyan king Eurypylos were being ravaged by a lion. He offered the

kingdom to anyone who could kill the lion, and Kyrene, upon successfully

completing this task, became the queen and bore Aristaios and Autychos to

Apollo.235

The reasons for the Kyrenaic appropriation of a Thessalian heroine or

nymph are obscure, but it should be noted that both areas play an important

role in the saga of the Argonauts. In the mythology of the city, Kyrene’s

arrival is one of three successive stages: first, the advent of Kyrene the hunt-

ress with the city god Apollo ensures the fertility of the land and its freedom

from savage beasts, hence its suitability for colonization. Second is the Ar-

gonauts’ visit to the area, which sets in motion the events leading to the third

stage, the (historical) arrival of Battos and Greek colonists from Thera.236 Ac-

cording to Chamoux, the similarity in name between nymph and city is prob-

ably coincidental. The city name might have been derived from Kyra, the

indigenous name for the asphodel that grew there abundantly. The name

Kyra appears in ancient accounts of both the spring and the hill where the

city was founded. Once the name Kyrene (Doric Kyrana) was adopted, the

colonists would have associated it with Thessalian Kyrene and developed

the myth of Kyrene’s journey to Africa.237

Kyrene is unusual among female city eponyms because she is character-

ized as a queen, not merely as the mother of a primordial king. Her status as

queen or ruler is already emphasized by Pindar, who calls her archepolis, “city

ruler,” and despoina chthonos, “mistress of the land.” It is further developed

in the Hellenistic accounts of Kyrene, which describe her as ruling the land.

This regal identity is probably due to more than one factor: Kyrene’s name,

to Greek ears, might have suggested the root that gives us kuros, “author-

ity,” and kurios, “lord or master.”238 Kyrene’s Libyan myth, moreover, was

first propagated under the Battiad dynasty, who ruled as kings until the mid–

fifth century; surely, her royal qualities were linked with theirs. She appears

on archaic coins of the city, seated before the silphium plant, which was an

important source of revenue.239 Her usurpation of masculine roles in killing

the lion, ridding the land of its menace, and taking the throne from Eurypylos

is surprising; it could reflect the influence of an indigenous goddess of the

mistress of animals type.

Pindar, following Hesiod, makes Kyrene of mortal origin: she is the daugh-

ter of the Lapith king Hypseus (4.6). According to Apollonius of Rhodes,

Apollo, because of his love, “entrusted her to the indigenous nymphs who

inhabited Libya beside the Hill of Myrtles” and “made her one of the long-

lived nymphs, a huntress.” Kyrene’s cult dates from at least the late sixth or

early fifth century, when an altar inscribed with her name was placed in the

sanctuary of Apollo.240 The symbolic center of the city was the “spring of

Apollo,” or Kyra, to which the Libyans had led the first Greek settlers; to
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see this spring once again was the heart’s desire of Pindar’s client, Damophilos,

who had been exiled.241 Kyrene would naturally have been closely associ-

ated with the spring that seemed to bear her name, and by the Roman pe-

riod she seems to have been regarded as a fountain nymph. Near the spring

of Apollo, a fountain was topped with a statue of Kyrene holding the lion in

a headlock; the water spouted from the lion’s mouth. The spring, the temple

of Apollo Karneios, and the Hill of Myrtles, which was popularly identified

as the spot where Kyrene wrestled the lion, were all contiguous.242

Kyrene, then, was linked by the Hellenistic period with the group of

indigenous nymphs (chthoniai numphai) who inhabited the Hill of Myrtles

beside the spring of Apollo, or Kyra. It is probably these nymphs who are

mentioned in a number of graffiti scratched inside the tunnel from which

the spring emerged. The water poured out of a passageway in a small water-

fall and was caught in cisterns below. The actual spring lay at the end of a

300-meter tunnel, the inner half of which served as a sanctuary of the nymphs.

The inscriptions, primarily of Roman date, speak of priests of Apollo “com-

ing in” to the nymphaion or to the nymphs. At some point, a shrine was cut

in the rock directly east of the spring; this collapsed, but there remained an

altar dedicated to the nymphs. In addition, there is epigraphic evidence that

Apollo was worshiped in the sanctuary as Nymphagetes.243 In general, the

archaeological evidence corresponds quite closely to the picture we get from

the poets: both portray an intimate relationship between Apollo, his bride,

Kyrene, and the indigenous nymphs whose number she joined. A stray ref-

erence in the Suda, however, shows that the picture was more complicated:

the nymphs and Dionysos were worshiped together at Kyrene in a festival

called Theodaisia.244 Cult links might have also existed with Artemis, whose

temple stood near that of Apollo (3.2.2).

An interesting question is whether these Kyrenaic nymphs are to be iden-

tified with another plurality that inhabited the northern African coast, the

Heroines of Libya. These are mentioned in other sources of Hellenistic date;

Callimachus called them the “heroine mistresses [despoinai] of Libya, who

watch over the home and the long shores of the Nasamones.” The most

detailed description is preserved in Apollonius of Rhodes’ Argonautica, in

which the Heroines appear to Jason as he and his fellow Argonauts wander

in the desert. Here, they are the “Succoring Heroines of Libya, who once

met and anointed Athena beside the waters of Triton when she had leapt

resplendent from the head of her father.” They appear before Jason at noon

and identify themselves as “desert herders, indigenous [chthoniai] goddesses

with human speech, succoring heroines and daughters of Libya.” Jason de-

scribes them to his companions as three in number, like young maidens, and

dressed in goat skins.245

These Heroines have several nymphlike characteristics: they attend the birth

of another deity; they appear as a group of three; and their epiphany occurs

at the magical hour of noon. The primary reason for identifying the com-

panions of Kyrene in book 2 of the Argonautica with the Libyan Heroines of
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book 4 is that both are given the epithet chthonios, “indigenous.” The lan-

guage used to describe the Heroines makes them mistresses of the land in

much the same way Kyrene herself is described by Pindar; furthermore they,

like Kyrene, are concerned with the protection of livestock. Finally, the

description of the Heroines as goatskin-clad seems to be reflected in the dress

of female figures in a deposit of terra-cottas found about 300 meters from

the Hill of Myrtles.246 On the other hand, the two pluralities can be distin-

guished geographically, since the companions of Kyrene are native to the

Hill of Myrtles, the center of the city, and the Heroines appear to Jason in

the desert south of Euhesperis. The cult title of Heroines is attested from

Thera and must have been bestowed by the Greek colonists. Yet, their

goatskin cloaks, their concern for the lands of the Nasamones, a local tribe,

and their epithet of chthonios point to a strong association with the native

peoples.247

4.8.9 Egypt

Already in Hesiod, the Nile is named as one of the river gods who are chil-

dren of Okeanos and Tethys. The Greek mythographers incorporated the

Nile into their comprehensive genealogies; in Apollodorus, Io bears her son,

Epaphos, beside the Nile, and Epaphos’ bride is Memphis, the daughter of

the river god. Their daughter in turn is Libya. Euripides’ Helen opens with

a description of the Nile as a “stream of lovely maidens” (kalliparthenoi rhoai).248

In Egypt itself, of course, native belief reigned supreme well into the Helle-

nistic period, and it is only in the Roman period that we see evidence of the

cult of the nymphs. On the other hand, the evidence points not to a superfi-

cial adoption of Greco-Roman concepts at a late period but to a process of

gradual syncretism during which Egyptian and Greek beliefs were inextri-

cably blended.

Egyptian popular religion recognized both male and female river spirits;

the latter seem to have conformed to the worldwide motif of the water sprite

who is alternately seductive and horrific.249 Servius, the commentator on

Vergil, speaks of a rite in which children were “given to the nymphs” by

priests during the festival of the river god. When they reached adolescence

and were returned to their parents, they spoke of the woods beneath the

earth and the great body of water from which all earthly things had their

origin.250 This initiatory rite combined Greek lore of the nymphs (their desire

for human children and their role in rites of passage) with the Egyptian the-

ology of the Nile. In Egyptian thought, the Nile was supplied by a great

subterranean ocean, the source of all creation; the sacredness of Nile water

was further emphasized by the special funerary treatment given to those who

drowned in its waters, which conferred immortality.

These themes are brought together in the second century C.E. monument

of Isidora at Hermoupolis.251 The tomb itself and the accompanying inscrip-

tions combine Greco-Roman and Egyptian beliefs and tastes. Isidora’s mummy
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rested on a couch in a funerary chamber (thalamos), in the decoration of which

the focal point was a large, white stucco scallop shell.252 The first epigram reads:

[Ontw" aiJ Nuvmfai soi ejtekthvnant j, !Isidwvra,
Nuvmfai tw'n uJdavtwn qugatevre", qavlamon:

presbutavth Nivloio qugatrw'n h[rxato Nilwv,
kovgcon teuxamevnh, bevnqesin oi|on e[cei,

patro;" ejni;m megavroisi qehdh'/ oi|on ijdevsqai:
Krhnaiva de, $Ula suvngamo" aJrpagivmou,

keivona" ajmfotevrwqen a{te spevo", h|ci kai; aujth;
phcuvnasa $Ulan kalpofovron katevcei:

kreinavmenai d j a[ra cw'ron !Oreiavde" iJdruvsanto
iJerovn, wJ" auJtw'n mhde;n ajfauro;n e[ch/".

In truth, it was the nymphs, daughters of the water, who built the

chamber for you, Isidora. Nilo, the eldest of the daughters of Nile,

began by fashioning a shell such as the river holds in its depths; such

one might see, a marvelous thing, in her father’s palace. And Krenaia,

mate of Hylas who was snatched away, built the columns on both

sides, like the grotto where she herself keeps Hylas, who carried the

water jar, in her arms’ embrace. And the Oreiads, having chosen the

spot, founded a sanctuary, that you might have nothing less than

the best.

The second inscription is composed in the voice of Isidora’s father:

Oujkevti soi mevllw quvein, quvga[ter, met]a; kl[a]uqmou',
ejx ou| dh; e[gnwn wJ" qeo;" ejxegevnou.

Loibai'" eujfhmei'te kai; eujcwlai'" !Isidwvran,
h} nuvmfh Numfw'n aJrpagivmh gevgonen.

Cai're, tevko": Nuvmfh o[nom j ejstiv soi, ijdev te *Wrai
spevndousin procoai" tai'" ijdiv[a]i" kat j e[to":

ceimw'n me;n gavla leukovn, ajleivfaton a[nqo" ejlaivh",
narkivsswi de; stevfei, a[nqei aJbrotavtwi:

Ei\ar d j aujtomavth" pevmpei govnon e[nqa melivssh",
kai; rJovdon ejk kaluvkwn, a[nqo"  [Erwti fivlon:

Kau'ma d j ajr j ejk lhnou' Bavkcou povma kai; stevfanovn soi
ejk stafulh'", dh'san bovtrua" ajkremovnwn.

Tau'tav nu soiv: tavde pavnta ejthvsia e[nqa telei'tai
teqmo;" a{t j ajqanavtoi": tou[neka d j aujto;" ejgw;

oujkevti soi mevllw quvein, quvgater, meta; klauqmou'.

No longer shall I come to make sacrifice with lamentation, daughter,

now that I have learned that you have become a goddess. With

libations and vows praise Isidora, who as a numphê was snatched away

by the nymphs. Greetings, child! Nymph is your name, and the
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Horai pour you their own libations throughout the year. Winter

brings white milk, the rich flower of the olive, and crowns you with

the delicate narcissus flower. Spring sends the produce of the indus-

trious bee and the rose from its bud, flower beloved of Eros. Summer

heat brings the fruit from the vat of Bakchos and a crown of grapes

for you, having tied back the clusters from the branches. These things

are for you. All will be performed here annually, as is the custom for

the immortals. Therefore, daughter, no longer with lamentation shall

I come to make sacrifice.

The epigrams draw explicitly upon the Greek cult and folklore of the

nymphs: Isidora has been taken away to join the daughters of the river, just

as Hylas was snatched by the spring nymphs. Having died as a numphê, at the

peak of her beauty, she thus remains a numphê forever. The offerings brought

to her tomb closely resemble the offerings to nymphs in Hellenistic epigrams:

milk, oil, wine, and flowers. At the same time, commentators have stressed

that the epigrams for Isidora are not inconsistent with native Egyptian be-

lief. The statement that Isidora has been taken by the nymphs, just as Hylas

was, strongly suggests that she died by drowning; alternatively, it has been

suggested that Isidora was one of the children “given to the nymphs” at the

festival of the Nile. Moreover, Nilo, the eldest daughter of Nile, who builds

Isidora’s tomb, might have Egyptian counterparts. Daughters of the Nile god

Hâpi and other plural goddesses associated with the Nile are attested in texts

as early as the Pharaonic period.253

Though the cult of the nymphs was not especially prominent in Helle-

nized Egypt, where it did exist, it followed familiar patterns. An inscription

from Ptolemaïs declares that Pan and the nymphs aided Isidoros in the dis-

covery of a quarry.254 The nymphs of Nysa also appeared as part of the cele-

bration of Dionysos in the Grand Procession of Ptolemy Philadelphos (3.1.1).

4.9 Asia Minor, Associated Islands,

and Syria

4.9.1 Troad and Bithynia

The Troad is the northwest corner of Asia Minor, dominated by the Ide

massif, from which flow the rivers Skamandros, Satnioeis, Simoeis, Granikos,

and others. “Many-fountained” Ide was a mountain sacred to both Zeus and

the Great Mother, and its nymphs play an important role in the epic tradi-

tion. These are the nymphs whom Aphrodite designates as the guardians of

her son Aineias: “But him, as soon as he sees the light of the sun, the deep-

breasted mountain nymphs shall rear, those who inhabit this great and holy

mountain.” And in the Cypria, Aphrodite is described as adorning herself

with flower garlands on Mount Ide in the company of the Charites and
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nymphs, probably in preparation for the Judgment of Paris. Ide is imagined

as a place of crystal fountains and lovely spring flowers, where the goddesses

bathe before their competition in the waters provided by the nymphs.255 This

concept of the nymphs as attendants upon the great goddesses, with special

regard to the provision of springs, is similar to the outlook in Sicily and Magna

Graecia.

The royal herdsman is a mythic figure characteristic of the Troad and the

Ide range. Stinton has examined the tension between Paris’ dual identities as

herdsman and prince; this same duality is present throughout the entire royal

genealogy.256 Anchises (2.5.2) and Ganymedes are herdsmen, Aineias meets

Achilles as he is herding cattle on Ide, and so on. Indeed, Homer personifies

this combination in Priam’s half brother, Boukolion, born of a nymph (1.4.1).

Among the Trojan allies, we find the same pattern of a heroic son born to

the herdsman Enops and a nymph.257 These tales of illicit love are sternly

excluded from the formal genealogy of the royal family, which Homer places

in the mouth of Aineias. Here, neither the nymphs nor any other female

progenitors are mentioned. The male line is traced from Dardanos through

the three sons of Tros: Ilos, Assarakos, and Ganymedes. Ilos begat Laomedon,

the father of Priam, and Assarakos begat Kapys, the father of Anchises and

grandfather of Aineias. Boukolion, presumably because of his illegitimate

status, is not mentioned, though Laomedon’s five other sons are. The nymphs,

here conspicuously absent, appear instead in the “pathetic genealogies” of

individual heroes as each meets his fate. This separation perhaps suggests a

popular as opposed to an aristocratic source for the nymph material, as do

the anonymity of the nymph who visits Enops and the universality of the

name Boukolion.258

The pattern of bucolic unions with nymphs recorded by Homer is ap-

plied only to the Trojans and their allies, not to the Greeks. Of course, many

Greek mythic genealogies included nymphs, but among these the charac-

teristic liaison with a solitary herdsman is usually absent. Instead, they tend

to involve the abduction of a nymph by Poseidon, Apollo, or Zeus. The

myth of the hero Dardanos, who is supposed to have arrived at Troy from

either the Peloponnese or Samothrace, follows this pattern: he is the son of

the Pleiad Elektra and Zeus. The herdsman-nymph pattern, characteristic of

the Troad, seems to be a piece of local lore that was incorporated into the

epic.259 It recurs in Sicily in the myth of Daphnis, though he is not a royal

herdsman as the Trojan heroes are.

The gaps left by Homer in the genealogy were filled in at least as early as

the fifth-century historian Hellanicus, probably through a combination of

local sources and extrapolation from what Homer does say. The prominence

of nymphs in the resulting Trojan genealogy is unparalleled in Greek myth.

Hellanicus and other compilers of genealogies caused the Trojan royal line

to be intimately connected with the local rivers through their daughters, the

naiad nymphs. The rivers Simoeis, Granikos, and Skamandros have their

sources in the range of Ide, and the earliest mother of the race is thus an
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Idaian nymph who unites with Skamandros to produce the first king,

Teukros.260 In every generation except that of the immigrant Dardanos,

who marries Teukros’ daughter Bateia, one of the royal princes marries or

has intercourse with a nymph.

The most detailed source for the Trojan genealogy is Apollodorus, who

draws on Hellanicus’ lost Troica. In his account, Dardanos’ son Erichthonios

marries Astyoche, daughter of the river Simoeis;261 their son, Tros, marries Kal-

lirhoë, daughter of Skamandros;262 their son, Assarakos, marries Hieromneme,

daughter of Simoeis; and their descendants include Anchises and Aineias.

Assarakos’ brother is Ilos, the founder of Troy; Ilos’ son is Laomedon, whose

wife is usually said to be Strymo, daugher of Skamandros.263 Laomedon has

five legitimate sons, including Priam, and three daughters. His illicit union

with the nymph Kalybe produces Boukolion, who himself sires twin sons with

the naiad Abarbareë, as we have seen. According to Ovid, Priam repeated

the act of Laomedon, secretly fathering a son, Aisakos, with Alexirhoë, daugh-

ter of the river Granikos, though other sources give a mortal Arisbe as Aisakos’

mother. Aisakos, in turn, loved a daughter of the river Kebren: Hesperia or

Asterope. His pursuit of her ended disastrously when she was bitten by a

serpent and died, much like Eurydike in the better-known Vergilian tale of

her pursuit by Aristaios. In his grief, Aisakos was then metamorphosed into

a bird.264 The parentage of Hekabe, Priam’s queen, was much disputed.

According to Pherecydes, Hekabe was descended from the river Sangarios

and a naiad nymph, Euagora, and her parents were Dymas and the nymph

Eunoë. Homer, typically neglecting to mention the mother, merely says she

was a daughter of Dymas, who dwelt by the Sangarios River.265

To what extent these mythic genealogies were related to cult is a difficult

question. Late sources give a few hints that there were correspondences, but

we cannot determine whether they were present at an early period. For

example, a class of nymphs called Abarbareai, clearly related to Boukolion’s

nymph consort, is attested, and coins of the town Skamandreia show the head

of the nymph Ide, wreathed with fir.266

Further examples of the localization of the herdsman-nymph pattern on

Ide are the myth of Paris and Oinone (2.5.2) and the tradition surrounding

the birth of the Sibyl Herophile at Marpessos in the Troad. According to

Pausanias, one of the oracles traditionally attributed to her stated that her

mother was a nymph of Ide and her father a mortal. At Alexandria Troas,

her tomb was located beside a spring in the grove of Sminthian Apollo; the

spot was simultaneously a shrine of the nymphs and Hermes, whose statues

stood beside the grave. At Erythrai in Ionia, they disputed the Marpessans’

account, saying that Herophile was born in a cave on Mount Korykos to a

nymph and a local shepherd called Theodoros.267

Just as the myth of erotic union between herdsman and nymph is promi-

nent in the Troad, the related motif of a man’s erotic abduction by the nymphs

is specific to Mysia-Bithynia, the coastal region east of the Troad and home

of the myths of Hylas and Bormos. For complex historical reasons, the name
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of the town Astakos, which was near the site of Hylas’ abduction, came to

be associated with the local nymphs.268 Thus, Callimachus uses the epithet

Astakides to describe a Kretan herdsman who, like Hylas, was abducted by

the nymphs (2.3.1).

We find further testimony to the special connotations of the name Astakos

in books 15 and 16 of the Dionysiaca, where Nonnus gives a baroque ac-

count of the nymph Nikaia, eponym of the Bithynian city. Nikaia is one of

a group of nymphs called Astakides. She is loved by the oxherd Hymnos but

spurns his advances, devoting herself to chastity and the hunt. When Nikaia,

having scornfully compared Hymnos to Daphnis, shoots an arrow into his

throat, the dead oxherd is mourned by the local nymphs, including “the naiad

Abarbareë, not yet having come to Boukolion’s pallet.” Nonnus demon-

strates an awareness of the ways in which local traditions about herdsmen

and nymphs, beginning with Homer, were absorbed into the pastoral genre.

In book 16, Nikaia becomes the unwilling beloved of Dionysos, who intoxi-

cates and violates her after changing her water source into wine.269

Plentiful mention of local nymphs in Mysia and Bithynia is to be found in

other postclassical sources. The hero Astakos was described as the son of a

local nymph in Arrian’s Bithyniaca, and the nymph Arganthone is named as

the mother of the eponymous heroes Mysos and Thynos.270 In addition to

the account of Hylas’ abduction, Apollonius of Rhodes’ epic of the Argo-

nauts’ journey incorporates many local nymphs, often imbuing their myths

with the pastoral associations so characteristic of the region: Kleite, the wife

of Kyzikos, is mourned by the woodland nymphs; Amykos, the king of the

Bebrykes, is (like Astakos) the son of Poseidon and a Bithynian nymph; the

father of Paraibios offends a Thynian nymph by cutting her tree; Dipsakos,

a local herdsman-hero whose tomb the Argonauts pass by, is the son of an

unnamed meadow nymph and the river Phyllis.271

The cult of the nymphs, primarily focused upon healing waters, is well

attested in the region only for the Hellenistic period and later. North of the

Arganthonios range at Pythia Therma was found a series of reliefs that de-

pict Herakles and the nymphs, with dedications to them. These votives are

stele-shaped, with three draped, dancing nymphs in the lower register and

Herakles in the upper. They date from the late Hellenistic and early Impe-

rial periods. The cult association of Herakles with the nymphs is due, as usual,

to their common interest in thermal springs.272 Pythia Therma was a healing

establishment, and on one of the reliefs, Asklepios stands beside an altar to

the left of Herakles. According to the second-century C.E. sophist Aelius

Aristides, who spent a great deal of time at the healing shrines of Mysia,

Herakles gave his name to springs and was placed in charge of them along

with the nymphs. Another spa was at Prousa near the Asian Mount Olympos.

An anonymous epigram on a fountain declares its healing virtues: “I yield to

the nymphs of Prousa, and hail to the Pythiades [nymphs of Pythia Therma],

my superiors. But let all naiads after Pythia and Prousa give way to my
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nymphs.” The cult of the Pythiades was transmogrified in Christian times

into a legend of three virgins, Menodora, Metrodora, and Nymphodora, who

were martyred under Galerius. Doubtless, these saints presided over the

healing operations at the thermal baths.273

4.9.2 Aiolis and Lesbos

Immediately south of the Troad is the area colonized by the Aiolian Greeks,

which for our purposes will be defined as the coastal area south to Kyme and

the Hermos River, along with the island of Lesbos. The fifth- and fourth-

century coins of Mytilene, the chief city of Lesbos, are often adorned with

the head of an eponymous nymph; the same is true for the Lesbian town of

Pyrrha.274 Issa is attested as an early name of Lesbos, and Issa, a nymph and/

or daughter of the primordial king Makar, is said to have born a son with

Apollo, who appeared to her in the guise of a shepherd, and another son,

the seer Prylis, with Hermes Kadmilos. Local nymphs called Ennesiades,

“nymphs of the island,” are attested, and Longus’ romance of Daphnis and

Chloë, though late, gives further evidence for a Lesbian cult of the nymphs

(1.4.5).275

Of the mainland Aiolian cities, a nymph eponym is recorded only for

Pitane; Kyme and Myrina were thought to be named for Amazons. The lat-

ter city is famous for the large numbers of Hellenistic terra-cottas taken from

its necropolis. Among these is a unique grave gift, a model nymph grotto

(figure 4.12). It stands upon a base decorated with rosettes and bucrania;

above this rises the cave opening, perfectly symmetrical but molded to give

the appearance of rustic, unworked stone. Within the grotto are three danc-

ing nymphs; a mask of Pan or a satyr appears behind them, while Erotes are

placed to each side. The closest parallel for this grotto is to be found in the

model nymphaia from Lokroi Epizephyroi, also of Hellenistic date (5.1.12).276

Yet, they are quite different in that they appear to have been made specifically

as dedications for the Caruso cave shrine, while the Myrina piece was taken

from a tomb. This find spot need not imply a funerary significance for the

iconography. Whether purchased as personal possessions or as grave gifts, the

terra-cottas from the Myrina tombs reflect the taste and religious sensibilities

of their occupants during their lifetimes. The Myrina grotto was probably a

devotional object that served its owner as a domestic shrine of the nymphs.

The Hellenistic capital Pergamon, in the valley of the Kaikos, was famed

among other things for its Asklepieion, where the nymphs were worshiped

in conjunction with the healing god, according to Aelius Aristides, the

connoisseur of healing shrines. A Pergamene law provides for punishment of

those who water animals or wash clothing in the public fountains, with half of

the proceeds from fines going toward the upkeep of the sanctuary (hieron)

of the nymphs, but it is unclear whether the sanctuary in question was part

of the Asklepieion. Finally, other votive fragments have been found at
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Pergamon, including a statue base with dedications to Hermes and the

nymphs, and two votive reliefs to the nymphs in the neo-Attic style, one

from the area of the Asklepieion.277

4.9.3 Ionian Cities and Lydia

The great peninsula between the Hermos and Kayster rivers, along with the

islands Chios and Samos, was the home of the twelve cities of the Ionian

league. According to the tragic poet Ion of Chios, Poseidon came to the

Figure 4.12 Terra-cotta grotto model from tomb at Myrina. Photo by M. and

P. Chuzeville. Louvre Museum.
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island when it was still uninhabited and had intercourse with a nymph. While

she was in labor, snow fell on the island, so Poseidon named his son Chios.

This hero (or Poseidon) then sired with another local nymph the sons Agelos

and Melas. Another early king of Chios was Oinopion, who is supposed to

have married a nymph, Helike. Archaeological evidence for the cult of the

nymphs on Chios is scanty, but it is attested by an inscription on a boundary

stone of uncertain date.278

Among the mainland cities, Aelius Aristides mentions choruses of the

nymphs in conjunction with the Muses at Smyrna; the city also yielded a

votive relief of the round dance of Hermes and the nymphs.279 Erythrai, as

we have noted, disputed the claim of Marpessos near Mount Ide to be the

birthplace of the Sibyl Herophile. At the Sibyl’s Erythraian shrine, which

took the form of a grotto with a spring, she was worshiped in conjunction

with her mother, a naiad nymph who is called presbugenês, “eldest born,”

and with Demeter Thesmophoros.280 The dedicatory inscriptions from this

shrine date to the second century C.E., but considering the antiquity of the

rivalry between the cities, it is likely that the cult is much older. The identifi-

cation of the Sibyl’s mother as a nymph at both Marpessos and Erythrai illus-

trates the close association of the nymphs with divination and prophecy (1.3).

A recent find from Ephesos, on a spot near the temple of Domitian, is of

particular interest. A block, carved in relief on three sides and slightly over

a meter long, depicts a total of forty-three small figures in two registers (of

the two small faces, one shows a rider and the other a reclining couple). In

the upper left corner of the top register, three female figures labeled NYMPHAI

stand within a grotto; above the grotto float three disembodied heads, prob-

ably to be identified by the inscription HORAI. There follows a large num-

ber of unidentifiable figures (one, probably Artemis/Hekate, is labeled

PHOSPHOROS), but the general theme seems to be a gathering of the gods

for a banquet. Kybele and Zeus are seen enthroned, while other gods stand

in male-female pairs. In the lower register, three labeled dedicants appear

with a sacrificial ox. Beside them stands a female trio labeled CHARITES and

other figures, including SOTERA, PANAKEA, and HYGIEA. Among the unlabeled

figures, we can identify the Dioskouroi and Helen, as well as Herakles. The

inscriptions date the piece to the third century, and it was probably part of

a larger votive monument.281 The relief has been aptly compared to the

dedication of Adamas in the quarry at Paros (4.8.1). Both compositions

squeeze in a maximum number of divine figures, including Olympian gods,

but both focus in particular on the assisting deities, those whom the dedica-

tors perceive to be the most accessible and likely to answer their personal

petitions. The three dedicators of this block, all male, seem to have felt that

female triads, such as the nymphs, Charites, and Horai, and the female asso-

ciates of Asklepios (Hygieia and Panakea) belonged to this category.

Mount Sipylos is famous as the setting of the myths of Tantalos and Niobe

but was also a home of the nymphs. In the last book of the Iliad, Achilles

tells of the Acheloios River of Sipylos, where the nymphs have their beds
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and dancing grounds (1.4.1). The scholiast identifies Homer’s Acheloios with

the Achelesios River between Sipylos and Smyrna, which the epic poet

Panyassis mentions. Herakles fell ill and was cured by the warm springs of

the rivers Hyllos and Achelesios; nymphs called Acheletides also figured in

the story. Herakles thus named two of his sons Hyllos and Acheles.282

Nymphs appear in Lydian royal and heroic genealogies. In the Iliad, we

learn that the Lydian hero Iphition, slain by Achilles, was “born to Otrynteus,

sacker of cities, and a naiad nymph, beneath the snow of Tmolos in the rich

land of Hyde.” Under the epithet of Karios, Zeus was a principal god of the

region around Mount Tmolos, the territory of the Torrhebian ethnic group.

Zeus and the nymph Torrhebia were the parents of Karios, the eponym

of the Karians. The line then continues with the kings Manes, Atys, and

Torrhebos.283

Lydia was celebrated for its contributions to Greek music. A myth about

king Torrhebos, attributable to the fifth-century historian Xanthus of Lydia,

gives us some idea of the role the nymphs played in the Hellenized culture

of the peoples there. One day, Torrhebos was wandering beside a lake, when

he heard the voices of the nymphs “whom the Lydians also call Muses” and

so learned music and himself taught it to the Lydians. Therefore, certain

melodies were called Torrhebian (as was the lake where the encounter took

place). Other sources say that Toroibos [sic], king of the Lydians, added a

fifth string to the lyre, and they confirm that the Lydians called the Muses

nymphs.284 We have already noted the overlapping of Muse and nymph in

Thrace, and a similar phenomenon will be observed farther south in the

Lykian-Pamphylian district.

Nymphs played a significant role in the legends that surround the early

history of Samos. A genealogy followed by later authors was provided by

the seventh- or sixth-century epic poet Asius of Samos. He recorded that

the first king of the island was Ankaios, son of Poseidon, who ruled over the

Leleges, a pre-Hellenic people who are sometimes identified with the Karians.

Ankaios, famed as a member of the Argonauts, married Samia, the daughter

of the river Maiandros. Samos was an early center of Hera’s cult, and the

alternative names Parthenia, “Maiden’s Isle,” for the island and Parthenios

for the river Imbrasos are tied to the myth that Hera’s first intercourse with

Zeus occurred here. According to a local historian, Greek presence on the

island began with Admete, the priestess of Argive Hera, who came to ad-

minister the Samian sanctuary, already founded by “Leleges and nymphs.”

This legend is perhaps echoed in Anacreon’s description of Samos as “city of

the nymphs,” though the designation might also refer to the construction of

the famous Samian aqueduct.285

The most important topographical features of Samos, from a mythographic

point of view, were the river Imbrasos and Chesias, either a promontory on

the coast or perhaps a peak of Mount Kerketes. Nicander’s poem on poisons

and antidotes recommends the use of “Parthenian earth . . . the snow-white

earth of the Imbrasos which a horned lamb first revealed to the Chesiad
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nymphs beneath the rush-grown riverbanks of snow-capped Kerketes.” The

same combination of river and peak recurs in a Hellenistic fragment, which

says that the Imbrasos River and Chesias produced the nymph Okyrhoë,

upon whom the Horai bestowed infinite beauty. Apollo attempted to ab-

duct her, but she entreated the help of a man, Pompilos, to ferry her across

the channel to Miletos during a festival of Artemis. Apollo finally seized

her and turned Pompilos into a fish. The widely diffused cult of Apollo

Nymphagetes is also attested on Samos.286

Immediately opposite Samos was the promontory of Mykale, and Calli-

machus speaks of the Mykalessides, the “neighbor nymphs of Ankaios.” A

fourth-century ritual law from Thebes at Mykale shows that these nymphs

were the object of a cult. Established to regulate tithes by herdsmen who

pastured their flocks on lands owned by a sanctuary, the law stipulates offer-

ings, including cheeses, on specific days of the month for Mykale, the nymphs,

the Maiandros River, and Hermes Ktenites. In addition, the shepherds and

goatherds are required to swear by these gods as to the number of their flocks,

and tithe individual animals accordingly. As is often the case, the nymphs

are patrons of pastoralism and associated with a non-elite segment of soci-

ety; the carefully organized tithing schedule, however, indicates that an

unusually large amount of resources was being placed at the disposal of the

nymphs’ sanctuary. The deity Mykale is probably identified with a specific

spring, perhaps a tributary of the Maiandros, which debouched south of the

promontory.287 The nymphs of Mykale are linked geographically and in cult

with Maiandros, just as the nymph Samia, wife of Ankaios, is the river’s

daughter.

Also from Mykale, a century or so after the cult inscription, is a votive

relief that displays considerable charm despite its crude carving (figure 4.13).

Within a cave frame are two female figures; the one on the left, naked, kneels

beside a washbasin. On the right, a draped nymph, seated on a rocky out-

cropping, pours water into the basin from a jug. High up in the rocks, a tiny

head of Pan peers lasciviously down at the pair of nymphs. The bathing nymph

as a votive type must have become conventional in Asia Minor, for it is also

found on a votive of the early Imperial period from Tralleis. This shows a

naked nymph kneeling with small basin before a herm statue of Pan, and the

inscription records a dedication to the nymphs and Pan in accordance with

a dream, kat’ oniron.288

Important examples of archaic devotion to the nymphs are the sixth-century

inscribed votive sculptures of female figures from the area of Miletos. The

first, a fragmentary kore preserving a dedication to the nymphs by the son of

Mandris, has often been assigned to Samos (figure 4.14). The second, a seated

figure inscribed to the nymphs from the son of Euagoras, was found on the

Sacred Way, which passes from Miletos to Didyma.289 It seems to have be-

longed to a sanctuary to the nymphs situated on the Stephania hill, where a

spring and the remnants of buildings were found in addition to the statue.

Use of the sanctuary is attested in an inscription that describes the activities
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of the Molpoi, religious and civic officials of Miletos who specialized in ritual

song. They passed in an annual procession along the Sacred Way, stopping

at designated spots to sing the paian for various deities, including Hekate,

Dynamis (Power), the nymphs, and Hermes. The inscription stipulates that

the paian is to be sung “at the meadow on the hill by the nymphs,” appar-

ently the very hill where the seated figure was discovered. The extant copy

of the inscription dates to the late Hellenistic period, but scholars have de-

termined that most of its content pre-dates 450.290

These early, relatively large-scale examples of Greek votive sculpture show

that, as at Mykale, significant resources could be invested in the cult of the

nymphs. This phenomenon is quite different from the contemporary state

of the cult in mainland Greece, where it appears to have been the province

of the poor, agrarian population, or at least not to have inspired the presen-

tation of durable or valuable dedications. Again, since the ritual procession

seems to have enjoyed its heyday during the archaic period, the time when

our statue was dedicated, it follows that state sponsorship of a nymph cult

was in effect at an earlier period in Miletos than in Attica. Although indi-

vidual seated figures of nymphs are elsewhere attested in the archaic period,

for example, from Megara and perhaps Vari, no special meaning should be

detected in the seated pose of the Milesian figure, because the type was used

extensively for dedications there.

Figure 4.13 Relief from Mykale: two nymphs bathing while Pan looks on.

Staatliche Museen zu Berlin, Preussischer Kulturbesitz, Antikensammlung.
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A similar caveat applies to a marble votive relief from Miletos, which

depicts two frontal standing figures in the style of contemporary east Greek

korai (figure 4.15). Dressed in Ionic chitons, each holding her skirt with

the right hand and a small object before her chest in the left, they stand

within a simple naiskos frame. The inscription reads, “Sames dedicated me

to the nymphs,” and the piece dates to the mid–sixth century. Several other

examples of this votive type are known, including one with only a single

female figure. It is unlikely, however, that all are votives to the nymphs.

As with other types of archaic votive sculpture, including korai, the same

category of object could be dedicated to a variety of deities as needed.291

The Milesians claimed that their eponymous hero, a son of Apollo, came

from Krete. He married a native, either the daughter of the local king or a

nymph, Kyaneë, daughter of the Maiandros River. The offspring of this union

were the twins Kaunos and Byblis, tortured by an incestuous love for one

another. In the various versions of the tale, Byblis attempts suicide by hang-

Figure 4.14 Archaic kore fragment with dedication to nymphs, from Miletos.

Staatliche Museen zu Berlin, Preussischer Kulturbesitz, Antikensammlung.
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ing herself or throwing herself from a rock, but the nymphs take pity on

her. In Nicander’s version, she is transformed into a hamadryad, while Ovid

says that the Lelegian nymphs gave her unlimited tears, which formed a foun-

tain. Most versions agree that a fountain or stream in the area of Miletos was

known as the Tears of Byblis. As for Kaunos, Conon relates that, after Byblis’

death, he married a prophetic naiad nymph appropriately named Pronoë

(“Foresight”), who rose out of the river as he was wandering on the Lykian

Figure 4.15 Archaic votive relief with two female figures, from Miletos.

Staatliche Museen zu Berlin, Preussischer Kulturbesitz, Antikensammlung.
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borderlands. Their son, Aigialos, built the city Kaunos and named it for his

father.292

4.9.4 Dorian Hexapolis and Karia

South of the Maiandros was the territory of the Karians, a people who ap-

pear as Trojan allies in the Iliad, and of Dorian Greek colonists, who occu-

pied the coast and islands. The Dorian hexapolis was composed of Knidos,

Halikarnassos, Kos, and the three cities of Rhodes; its members met at a

periodic festival of Triopian Apollo in Knidos.

The prominence of the cult of the nymphs on Kos was due to several fac-

tors, the most obvious being the presence of the sanctuary of Asklepios, in

conjunction with the famous Hippokratic school of medicine. A fourth-century

inscription from the Asklepieion is intended to safeguard the purity of the water:

Fivlisto" Aijscivna ei\pe: o{ssa
ka quvwnti ejn tw'i iJerw'/ tou' !As-
klapiou' tai'" Nuvmfai" quovn-
tw ejpi; tw'n bwmw'n, eij" de; ta;"
kravna" ta;" ejn tw'i iJerw'i mh; ejxev-
stw mhqeni; pevmma mhqe;n ejnbavl-
lein mhde; a[llo mhqevn: eij dev ti"
ka ejnbavlhi, kaqaravtw to; iJer;on
ta'n Numfa'n wJ" nomivzetai.  (LSCG no. 152)

Philistos, son of Aischines, said, Whoever sacrifices in the sanctuary

of Asklepios to the nymphs, let him sacrifice on the altars, but

nobody is to throw either a cake or anything else whatsoever into the

springs in the sanctuary. If anyone does throw something in, he must

purify the sanctuary of the nymphs as is customary.

Philistos discourages practices that were otherwise common in the cult of

the nymphs, particularly in rural shrines: the use of cheap sacrificial cakes in

preference to more expensive blood sacrifices and the tossing of offerings

into springs.293 The votives in the Koan nymph cave of Aspripetra (5.1.11)

included a head of Asklepios, which indicates that the association of the

nymphs with the god was also made outside of the Asklepieion itself.

As at Thera, sacrifices for the nymphs in connection with the Dorian tribe

of the Dymanes are attested for the Hellenistic period. A list records the cult

officials who “sacrificed the victims according to tradition for the nymphs

and welcomed worthily the tribesmen of the goddesses.” Paton and Hicks

speculate that the nymphs were so honored because the tutelary god of the

Dymanes was Apollo. Another Hellenistic inscription, a sacrificial calendar,

prescribes offerings for Apollo and the nymphs, though it is unknown on

whose behalf the sacrifices were made.294
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Theocritus’ seventh Idyll, set on Kos, describes a visit to the agricultural

district of Haleis for a festival of Demeter. Near her altar is a cave of the

nymphs with a spring issuing forth, surrounded by aspens and elms. An ar-

chaic sanctuary of Demeter and Kore on the northern outskirts of the town

had a spring as its focal point, so it is possible that Theocritus’ association of

the goddess and the nymphs represents an ancient local tradition.295

The Koan cult of the Charites is of particular interest because their ico-

nography is almost indistinguishable from that of the nymphs. Two reliefs

from Mesaria, perhaps the site of a rural shrine to the Charites, date respec-

tively to the early fourth and the third centuries. The earlier depicts three

maidens dancing behind a carefully carved altar; a half-size worshiper greets

them with upraised arm, while a small head of Pan peers down from the

upper left corner. The relief bears a close resemblance to the Archandros relief,

the earliest Attic nymph relief, and is clearly based on Attic prototypes, though

the usual rustic stone altar of the nymphs is replaced by a carefully finished

one. The inscription shows that it was dedicated to “the fair-haired Charites.”

The later relief owes far less to Attic iconography. Within an architectural

frame, four frontal figures are preserved. The two on the left stand in re-

laxed poses while the head of Pan looks on overhead; the two on the right

dance as one of them plays the krotala. The relief is broken on the right side,

possibly indicating that a third dancer was part of the original composition.

A small cave, which originally would have been in a central position, is de-

picted in front of the first dancer. Within this grotto reclines a tiny male fig-

ure. The inscription indicates that the relief was dedicated to the Charites

by Daikrates. It is possible that Daikrates himself is the tiny figure within the

cave and that the scene represents a dream vision. The iconography, how-

ever, recalls vases from the Attic cave of Vari and similar terra-cottas, which

show a child in a grotto—undoubtedly, the infant Dionysos. The Charites

were normally worshiped as pluralities of two or three; hence it seems likely

that this relief shows the Charites (the two standing figures) together with a

triad of dancing nymphs.296

Rhodes, which had seen both Minoan and Mycenaean colonization be-

fore the arrival of the Dorians during the Dark Age, possessed a rich store

of traditions about the island’s ancient history. Diodorus Siculus recounts

several of these myths, drawing upon Zenon of Rhodes’ Hellenistic his-

tory. In the first stage, the island was occupied by the magical race of the

Telchines, inventors of metalworking, who produced miraculous statues

and controlled the weather. The Telchines, children of the sea (Thalatta),

supposedly nurtured the infant Poseidon with the help of Kapheira, daugh-

ter of Okeanos. Kapheira is related to Kabeiro, the daughter of Proteus

who played an important role in Lemnian genealogies of the metalwork-

ing Kabeiroi (4.7.4). Several ancient cult statues on Rhodes were called

Telchinian in reference to their manufacture by the Telchines; these in-

cluded a Hera and a group of nymphs at Ialysos. Zeus’ three sons with a

nymph, Himalia, enter the saga at this point:  Spartaios, Kronios, and Kytos,
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born “at the time of the giants.”297 The Telchines foresaw the Great Flood

and left Rhodes forever, but the sons of Zeus survived the Flood by fleeing

to the upper parts of the island.

The Flood myth is also associated with the first arrival of Helios, the

patron god of Rhodes. Becoming enamored of Rhodos, the daughter of

Poseidon and the Telchines’ sister Halia-Leukothea, Helios dried up the

waters of the Flood, and his seven sons with Rhodos, the Heliadai, took

possession of the island. Pindar, our oldest source for the Rhodian myths,

ignores the Telchines and makes the history of the island begin with the love

affair of Helios and Rhodos, an eponymous nymph. Helios is absent when

the lands of the earth are apportioned among the gods, but he claims as his

own the island nymph Rhodos, which has newly risen from the sea. Pindar

calls her “child of Aphrodite, Rhodos of the sea” and says she bore the seven

Heliadai, who carried out the first sacrifice to Athena on the island but for-

got to bring fire. One of the Heliadai fathered the eponymous heroes of the

three principal Rhodian cities: Ialysos, Kameiros, and Lindos. Pindar’s ver-

sion is in accord with the rest of Diodorus’ account, which also tells of the

fireless sacrifice and the seven Heliadai. Of these, Ochimos married a local

nymph, Hegetoria, and their daughter, Kydippe or Kyrbia, married her uncle

Kerkaphos and bore the three city founders.298

When Ialysos, Kameiros, and Lindos combined about 408 to form one

city called Rhodes, the emblem of the rose (rhodon) was chosen for the coins.

While best known for their magnificent facing heads of Helios, some of the

coins also show the head of the nymph Rhodos. On the akropolis of Rhodes,

a spring cave has been identified as a cave of the nymphs and Pan because of

its numerous votive niches. Rhodes was a prolific producer of neo-Attic style

votive reliefs to the nymphs in the second and first centuries; two examples

come from the akropolis of Lindos. Finally, Hesychius records the existence

of Makrobioi, “long-lived nymphs” at Rhodes, and a late metrical inscrip-

tion from Loryma near Lindos was dedicated at a sanctuary of Helios and

the nymphs.299

From Halikarnassos comes an interesting inscribed votive relief of the sec-

ond century. On it, Hermes leads a group of three mantled nymphs to the

left, where a bull-shaped Acheloös stands, his hindparts hidden by the archi-

tectural frame. The scene recalls Attic votive reliefs of two centuries earlier.

The inscription states that Apelles of Myndos, son of Apollonios, servant

(hypourgos) of the gods, dedicated the naiad nymphs Periklymene, Naiousa,

and Panope; Acheloös; and Hermes to the Anakes. Thus, a representation of

the rustic gods is dedicated as a gift to other gods, the Anakes, or Lords. Their

identity is unclear, though the Dioskouroi were often called Anakes.300

In the area of Knidos, the Dorians of the hexapolis (later the pentapolis,

when Halikarnassos was excluded) held their games at the Triopion, the

promontory where the temple of Apollo was located. Only Dorians of the

member cities were permitted to participate, and the games were held in

honor of Apollo, Poseidon, and the nymphs.301 Myths of tree nymphs
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are associated with Knidos; both Triopas, cutter of Demeter’s grove, and

Rhoikos, who saved a nymph’s tree, were Knidians (2.4.1–2).

Excavations at Knidos in the area of the circular temple of Aphrodite

Euploia uncovered the so-called Altar of the Nymphs, a monumental struc-

ture comparable to the famous Pergamene altar but on a smaller scale and

lacking a colonnade. The foundations of the altar and several blocks from its

frieze are preserved. One of the blocks shows Hermes standing in front of a

chariot; the word NYMPHAI is inscribed above his head. Another is a land-

scape that shows a half-nude male figure at the feet of a draped female, who

reclines on the rocks above; a tree is carved behind her. Under the male fig-

ure, the name INOPOS is carved. A third block is sculpted on three sides: two

of the faces depict a single draped female, while the third shows a female

figure standing beside an enthroned female deity. Two other blocks were

discovered, each with triads of females. One of the latter is inscribed “Theon

of Antioch made the three figures [zôdia].” Theon’s signature dates the altar

to the second century. It is tempting to associate this altar with the cult of

Aphrodite and to identify the female triads as the nymphs, Charites, and Horai,

the groups who traditionally acted as attendants upon Aphrodite, bathing

and dressing her. Inopos could be the river god of Delos (4.8.3) or, more

likely, a homonymous local river.302

4.9.5 Sporades

Moving to the smaller islands off the coast of Karia, we find that a statue

base from Astypalaia bears a metrical inscription mentioning the sanctuary

of Pan (theos nomios) and the Nymphai Meilichiai. The epithet Meilichios,

“kindly, gentle,” is applied to various gods, especially Zeus in his chthonic,

snake form. It is propitiatory, helping to ward off a god’s possible anger, while

simultaneously announcing the same deity’s power to provide good things.

At Athens, we have seen Zeus Meilichios associated in cult with the nymphs

(4.2.1); here, the nymphs themselves have his epithet and presumably carry

out a similar function of dispensing wealth and health.303

From Karpathos is reported an unusual relief that depicts six figures danc-

ing to the left with clasped hands. The leader is a male wearing a short tunic

and cloak; he leads five chiton- and himation-clad women. Beaudouin inter-

prets the scene as Hermes leading five nymphs. We cannot be certain whether

he is correct, since the relief apparently offered no other clues to its iconog-

raphy, such as a mask of Acheloös; it was also badly damaged.304

At Kasos, on the eastern shore facing Karpathos, were a number of rupestral

inscriptions, several of which were effaced by the island’s inhabitants in the

nineteenth century. The surviving inscriptions seem to be dedications worded

as greetings to the gods. One, by a man named Eudemos, addresses the gods

in general, and the other greets the nymphs using two different spellings

(Chairete nunphai and Chairete numphai).305
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4.9.6 Lykia and Hinterlands

While Lykia, unlike its neighbor districts of Karia, Lydia, and Mysia, remained

outside the early parameters of Greek colonization, it held an important

position in the Greek imagination from early times. The Lykian kings Glaukos

and Sarpedon are prominent in the Iliad, and the mythical poet Olen of Lykia

is supposed to have celebrated the Lykian patron god, Apollo, in the oldest

Greek hymns. Delian tradition said that Apollo spent the winter months in

Lykia giving oracles and returned for the summer to Delos. The legends of

Patara held that its founder had been the son of Apollo and a nymph, Lykia,

daughter of the river Xanthos.306 Another Lykian genealogy appears in the

epic poet Panyassis, who recounts the line of the eponymous hero Termiles,

or Tremiles: “There great Tremiles dwelled and married a daughter, an

Ogygian nymph whom they call Praxidike, at the eddies beside the silvery

Sibros river. Her deadly sons were fair-haired Tlos, Pinaros, and Kragos, who

mightily plundered all the fields.”307 The three sons, of course, are eponyms

of places in Lykia, Tlos being a city and Kragos a hill.

Both Glaukos and Sarpedon had Lykian cults, and both their bodies were

magically wafted to burial places in Lykia after they were killed at Troy.

Sarpedon’s journey is described in the Iliad, while that of Glaukos is not at-

tested until Quintus of Smyrna; yet Glaukos was counted an ancestor of the

ruling Ionian families by Herodotus, and the story of his burial is likely to be

ancient. According to Quintus, Apollo caused the winds to carry Glaukos to

a lovely glade of high Telandros, where the nymphs made water flow from

the great stone that marked his tomb, forming the river Glaukos. Robert

has suggested that the Turkish toponyms for the village Nif and the river

Nifçay correspond to this local legend.308

The most prosperous Lykian city was Xanthos, located north of Patara

in the fertile valley of the Xanthos River. Here, excavations have shed light

on the process of religious syncretism and the influence of Hellenic cul-

ture on the Lykians. While retaining their own language through the clas-

sical period, they showed an increasing degree of Hellenization in art and

religion beginning in the sixth century. The most important sanctuary at

Xanthos was that of Leto, where she was worshiped in conjunction with her

children, Apollo and Artemis and, rather surprisingly, with the nymphs. In

the mid–fourth century, under the satrap Pixodaros, a trilingual stele (Lykian,

Greek, Aramaic) was set up at the Letoön, which detailed the introduction

of new cults in the territory. It includes threats against any who might trans-

gress the stipulations on the stele, to be carried out by the resident deities

“Leto, her children, and the nymphs.” Later inscriptions show that the cult

continued in this form through the Hellenistic and Imperial periods. Leto

appears to be the name given to the local mother goddess inherited from the

Bronze Age Luwian pantheon. Interestingly, the inscription shows that the

Lykian language had its own word for nymphs, eliyâna. The nymphs, like
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Leto, had their counterpart in the old pantheon, but their functions need

not have been radically different from those familiar in Greek religion. Their

presence tends to support the hypothesis that the early cult at Xanthos was

centered around a spring sanctuary, which the excavators traced back to the

sixth century. In the late period, an elaborate nymphaion was an important

part of the cult complex and contained dedications to Leto and the nymphs.309

The central and eastern area of Lykia, Hellenized much later than the south-

west, nevertheless developed a thriving cult of the nymphs (or rather, local

deities who were identified as nymphs after Hellenization). In its material

manifestations, this cult is strikingly similar to, and roughly contemporary

with, that at Ognyanovo and other Thracian sites (4.7.3), belonging to the

first centuries of the Roman empire. Numerous votive reliefs were dedi-

cated at small rural sanctuaries; the Lykian names of the dedicants indicate

the strictly local nature of the cult.310 The reliefs, carved in a crude local style,

depict the nymphs in Muselike groups of three or nine, playing musical instru-

ments (syrinx, aulos, tympana). In at least one case, the nymphs are epêkooi,

“listening ones,” and in another, they receive credit for curing a quartan fever;

as in Thrace, the focus of the cult was on the nymphs as assisting deities,

who could provide healing and help with the struggles of daily life. The

epithet Trageatides appears, probably as a local designation parallel to that of

the Bourdapenai at Ognyanovo, while a Tragasia is attested as the mother of

Kaunos and Byblis.311

4.9.7 Cyprus

The lexicographer Hesychius mentions two classes of nymphs in Cyprus:

the Endeïdes and the Peirethoi. The name of the former seems to mean “they

who bind,” perhaps in the sense of female entrapment; the singular nymph

name Endeïs is elsewhere attested.312 The name of the Peirethoi comes from

the verb peiraô, “to test” or “to try one’s luck.” More concrete evidence of

the nymphs’ cult is found in a bowl inscribed with a dedication in the clas-

sical Cypriot syllabary. The provenance of the bowl is unknown, but the

painted inscription reads, “Diveiphilos gave to the nymphs during the war

up to twenty [of these], when Aristas and Onasilos, having like Diveiphilos

profited, gave to the Tamassian twenty-two spears, [taken] from Aristokles

whom Aristogenes[?] wounded.”313 Thank offerings to the nymphs in re-

turn for success in war are otherwise unattested, but it is clear that the main

motivation for thanks is not that honor was preserved or lives saved. Instead,

the gods are thanked for providing a profit, the spoils or ransoms that the

men divided and a part of which they returned as ex-votos. Diveiphilos,

unlike his colleagues, chose to make dedications to the nymphs, perhaps

reflecting a personal devotion the others did not feel. Also, Diveiphilos gave

the nymphs bowls rather than spears, which are reserved for the Tamassian

city god. The dedication was made sometime in the fourth century, prob-

ably before the period of Cypriot kingship ended.
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In Hellenistic Cyprus, the cult of the nymphs seems to have been syncre-

tized to some degree with that of Arsinoë Philadelphos. On an altar from

Chytri, she is called a naiad. On the ceramics from the Hellenistic nymph

cave at Kafizin (5.1.13), the nymph is often referred to as “sister,” adelphê,

and once as philadelphos. Also of early Hellenistic date is a sherd from the

village of Troulli with a dedication to the nymphs.314

4.9.8 Syria

Near Antioch was the celebrated grove of Daphne, where the most impor-

tant deities were Apollo and the nymphs. This shrine had been founded by

one of Alexander’s generals, Seleukos Nikator. The Arkadian myth of Daphne

was transferred wholesale to this site; here, it was said, the daughter of Ladon

metamorphosed into a laurel tree, and the tree itself was proudly displayed.

The river running nearby was called the Ladon. The springs here were the

main water source for the city of Antioch, and the nymphs of Daphne are

mentioned several times by the fourth-century C.E. orator Libanius. In a la-

ment for the emperor Julian, he regrets that he and his companions were at

Daphne, “worshiping the nymphs with dances and other delights,” when

the emperor’s death occurred. The three goddesses of Daphne, he writes,

are as at home there as Zeus is in Pisa or Poseidon at the Isthmos. Libanius’

special fondness for the nymphs might have been due to his poor health,

much as his predecessor Aelius Aristides had been fond of the nymphs be-

cause of the healing qualities of their baths.315

4.10 Sicily and Southern Italy

Whoever studies the coins of Sicily will be impressed by the frequent ap-

pearance of river gods and nymphs. The situation is analogous to that in

Thessaly, where local nymphs, who might otherwise have been obscure, are

prominently displayed on the coinage. Both areas began producing coins that

showed nymphs in the early fifth century, but the impetus for the custom

seems to have come from Sicily, and common aspects of the iconography

(such as a nymph sacrificing at an altar) seem to have traveled from west to

east. On the other hand, river gods appear often on Sicilian coins, both in-

dependently and in conjunction with the nymphs, but not on Thessalian ones.

The difference might be due in part to the fact that Sicily was colonized

late, whereas Thessaly was an ancient Greek stronghold. For the Sicilian

Greeks, there had been a pressing need to establish claims upon the soil and

the all-important water sources, the first priority in choosing the site of a

new settlement.316 Belief in the intimate relationship between river gods and

nymphs, though its roots lie in the Greek homelands, is imbued with a new

freshness and immediacy in the Sicilian (and Italian) colonies, where myriad

small rivers irrigated the soil, and each city recognized its own minor river
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gods. For the western Greeks, the representation of nymphs and river gods

was also a way of advertising the extraordinary fertility of the new lands; ears

of grain, wreaths made of grainstalks, and individual grains are common motifs

on the coins. Thessaly, by contrast, was dominated by the majestic Peneios

and a few other major rivers. Though Thessaly too was a rich land, cities

such as Larissa, Kierion, and Trikka were relatively more interested in the

genealogical significance of local nymphs and less interested in their role as

guarantors of fertility.

The western nymphs have, on the one hand, close ties to river gods and

local topography; on the other, they seem to have been closely linked to

major goddesses: Athena, Artemis, and Persephone in Sicily; Hera, Aphrodite,

and Persephone in Italy. This characteristic feature of the western colonies

demands further examination. The earliest evidence for the presence of the

nymphs in Sicily is a group of sixth-century terra-cotta antefixes in the shape

of female heads. These are to be found primarily in the southeast portion of

the island, at sites such as Syracuse, Kamarina, and Akrai, though a similar

group of heads comes from Himera. Mertens-Horn has interpreted these

objects as the heads of nymphs, once the primary adornment of the temples

of the goddesses.317

Scholarly consensus holds that the Sicilian nymphs were already in some

sense present when the historical wave of Greek colonization began. This

means either that Greek nymphs had already been introduced to the island,

probably during the Mycenaean period, or that Sicily already contained a

thriving cult of native spring goddesses, who were easily assimilated as nymphs

upon the arrival of the Greek colonists.318 The nymphs themselves were not

traditionally worshiped in temples, but in Mertens-Horn’s interpretation, they

figure as protective, beneficial presences who welcomed the Olympian god-

desses. The antefix is an appropriate way of expressing this relationship: the

use of heads as architectural ornaments demonstrates the role of local nymphs

as attendants upon the major goddesses and might also have had a protec-

tive, apotropaic purpose. (The reverse trend has also been detected, for the

cults of Demeter and Kore are also to be found installed in rupestral sanctu-

aries with springs, where the nymphs might naturally be expected to reside.)319

As we will see below, much of the archaeological evidence from the west-

ern colonies supports this hypothesis of cult links between the nymphs and

the goddesses, especially in the cases of Persephone and Hera.

The theory also finds support in Diodorus, the first-century historian who

was himself a native of Sicily. The island tradition held that the sacred inland

site of Enna, abundant in flowers, was the spot where Persephone’s abduc-

tion took place:320

muqologou'si de; meta; th'" Kovrh" ta;" th'" oJmoiva" parqeniva"
hjxiwmevna" !Aqhna'n te kai; !Artemin suntrefomevna" sunavgein met j
aujth'" ta; a[nqh kai; kataskeuavzein koinh'/ tw'/ patri; Dii; to;n pevplon.
dia; de; ta;" met j ajllhvlwn diatribav" te kai; oJmiliva" aJpavsa" stevrxai
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th;n nh'son tauvthn mavlista, kai; lacei'n eJkavsthn aujtw'n cwvran, th;n
me;n !Aqhna'n ejn toi'" peri; to;n @Imevran mevresin, ejn oi|" ta;" me;n
nuvmfa" carizomevna" !Aqhna'/ ta;" tw'n qermw'n uJdavtwn ajnei'nai
phga;" kata; th;n @Hraklevou" parousivan, tou;" d j ejgcwrivou" povlin
aujth'/ kaqierw'sai kai; cwvran th;n ojnomazomevnhn mevcri tou' nu'n
jAqhvnaion: th;n d j #Artemin th;n ejn tai'" Surakouvsai" nh'son labei'n
para; tw'n qew'n th;n ajp j ejkeivnh" !Ortugivan uJpov te tw'n crhsmw'n
kai; tw'n ajnqrwvpwn ojnomasqei'san. oJmoivw" de; kai; kata; th;n nh'son
tauvthn ajnei'nai ta;" nuvmfa" tauvta" carizomevna" th'/ !Artevmidi
megivsthn phgh;n th;n ojnomazomevnhn !Arevqousan. . . . th;n Kovrhn
lacei'n tou'" peri; th;n #Ennan leimw'na": phgh;n de; megavlhn aujth'/
kaqierwqh'nai ejn th'/ Surakosiva/ th;n ojnomazomevnhn Kuavnhn.
(Diod. Sic. 5.3.4–4.2)

They tell the story that both Athena and Artemis, having made the

same choice of maidenhood as Kore, were reared with her and joined

her in gathering flowers and weaving a robe for their father, Zeus.

And because of their time together and their fellowship, they all

loved this island the best, and each one received a portion of it.

Athena’s district was that around Himera, where the nymphs, to

please Athena, caused springs of warm waters to appear when

Herakles visited, and the inhabitants consecrated a city to her and a

place even now called Athenaion. And from the gods Artemis

received the island named Ortygia after her by both oracles and men.

Likewise at this island the nymphs, to please Artemis, caused the great

spring called Arethousa to flow. . . . Kore took the meadows about

Enna. But a great fountain was consecrated to her in Syracuse, the

one called Kyane.

Thus, all three of the virgin goddesses were assigned springs, and their fel-

lowship on the island sprang from their early experience in the flowery

meadows at the time of Kore’s abduction. This version is closely related to

that in the Homeric Hymn to Demeter, in which Persephone gathered flowers

with Athena, Artemis, and a list of Okeanid nymphs whose names form a

catalogue (Hom. Hymn Cer. 2.418–24). This is the ancient narrative of the

maiden’s abduction from a chorus of agemates. The myth takes on added

significance in the Sicilian context, where the agemates are also indigenous

deities who welcome the new goddesses by creating springs.

4.10.1 Syracuse

Ortygia, the small island in the harbor at Syracuse, was sacred to Artemis.

Delphi was said to have given an oracle to Archias the Corinthian, the leader

of the colonists: “A certain Ortygia lies in the misty sea above Thrinakia, where

the mouth of Alpheios bubbles, mixing with the springs of fair-flowing
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Arethousa.” If authentic, the oracle will have been delivered in the eighth

century, when the first settlement was installed on Ortygia.321 Arethousa is

a common spring name derived from the verb ardô, “to water”; the name

might have been bestowed on the spring by the Chalkidians, who explored

Sicily at an early date and who had a famous Arethousa in their home town

(4.3.2). The Alpheios River was known to dive underground and resurface

farther along its course; the oracle simply takes the observable fact one step

further in making Alpheios resurface in Sicily. Ortygia and Sicily thus be-

come extensions of the mother land, and the oracle serves an important dual

purpose of establishing political claims and forging affective ties between old

land and new. In particular, the salient link seems to have been the one be-

tween Syracuse and the Panhellenic sanctuary of Olympia. According to a

persistent legend, a cup thrown in the Alpheios at Olympia resurfaced in

Ortygia, and sacrifices of oxen at Olympia discolored the waters of Arethousa.322

The victory odes of Pindar, including the first six Olympian odes, amply dem-

onstrate the desire of the Sicilian elites to maintain ties with the centers of

Hellenic culture.

In Elis, there existed a myth of Artemis’ attempted rape by Alpheios (4.4.4);

at the mouth of the river was a sanctuary of Artemis Alpheiousa, and at

Olympia itself she shared an altar with the river god. Thus Artemis’ worship

was transferred from Elis along with that of the river god. Pindar calls the

Ortygian goddess “river Artemis.” As for Arethousa herself, the early sources

say only that Alpheios emerged in the spring by that name on Ortygia,

but the myth of the nymph Arethousa’s pursuit from Elis by an amorous

Alpheios (so that both spring and river resurface in Sicily) is not attested

until the Augustan age.323 It is probable that an early version of the myth

had Artemis herself fleeing to Sicily to escape Alpheios, who followed and

emerged in the spring. The development of Arethousa’s cult in Sicily then

stimulated the creation of the myth that it was she, not Artemis, whom the

river pursued.324

Early Syracusan coins show a female head within an incuse square; it is

impossible to tell whether this should be taken as Artemis or Arethousa. By

the early fifth century, the coins show Arethousa’s head circled with dol-

phins, a reference to the paradox of a copious freshwater spring surrounded

by the salt waters of the harbor (figure 4.16). The plentiful fish in Arethousa’s

spring were considered sacred and forbidden as a food source. The head of

Arethousa continued to be used on coins through the fourth century, cul-

minating in Kimon’s famous facing head of Arethousa with dolphins swim-

ming about her.325

Also at Syracuse was the fountain of Kyane, “Dark Blue,” which was sa-

cred to Kore. According to Diodorus, Pluton caused the fountain to gush

forth as he sped beneath the earth with Kore in his chariot. At the fountain,

he says, “The Syracusans hold a notable annual festival, and private individuals

offer the lesser victims. But on behalf of the state they plunge bulls in the

pool, since Herakles introduced this mode of sacrifice when he made the



Lore of the Nymphs in the Greek World 215

circuit of the island driving the cattle of Geryon.” Ovid’s account makes

Kyane protest the rape of Proserpina. Dis smites her pool and opens the path

to the underworld there; Kyane then dissolves into tears at the violation of

her pool. Both Ovid and Aelian mention the local tradition that Kyane was

the wife of the river Anapos, which flows into the harbor at Syracuse. Images

of a female head beside a lion’s head fountain spout on Syracusan coins have

been interpreted as representations of Kyane.326

A different side of the cult of the nymphs at Syracuse is attested by the

historian Timaeus, who relates an anecdote about the tyrant Dionysios II. It

was customary throughout Sicily to offer sacrifices to the nymphs from house

to house, spending the night in a drunken condition around their images

(agalmata) and dancing around the goddesses. Damokles the parasite, how-

ever, maintained that one should not bother with lifeless divinities and danced

around Dionysios instead. The results of this blasphemous attempt at flattery

are not recorded, but the passage does provide some interesting information

about the cult. The all-night revel, with its feasting from house to house,

drinking, and dancing, sounds like a night of carnival, a popular phenom-

enon not sponsored by the state, as the dignified sacrifices to Kyane were.327

The use of alcohol in the festivities suggests Dionysiac cult, but the wine

god is not mentioned in Timaeus’ description. Finally, the cult seems to have

been celebrated in the urban area, where images of the nymphs provided its

focal point. Cult images of the nymphs are not widely attested, but the few

clear examples belong to Sicily and Magna Graecia (5.1.12). A votive relief

from Syracuse gives some idea of the images’ appearance. Radically differ-

ent from Attic votive reliefs, it depicts three nymphs standing in identical

frontal poses, wearing poloi and grasping the borders of their mantles in their

hands. They are flanked by two small Pans, each playing the syrinx. The

relief is difficult to date but has been plausibly assigned to the late fourth or

early third century.328 The frontality of the three figures suggests that the

votive sculptor was merely reproducing a group of cult images. Alternatively,

Figure 4.16 Coin from Syracuse: head

of nymph Arethousa with dolphins.

Photo copyright British Museum.
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since votive reliefs themselves qualify as agalmata, reliefs such as this one might

have served as focal points for the celebrations.

The cult of the nymphs and Pan thrived in the area of the theater at Syra-

cuse. An archaic cult, thought to have superseded that of indigenous deities,

has been detected in the area of the west pylon, where there are votive niches

and hollowed water basins. The nymphaion on the terrace above the the-

ater, once highly ornamented, dates to the third century, though channels

were dug at an early period to facilitate the city’s use of its spring water.329

Also from Syracuse are an altar with a fourth-century inscription to Apollo

and the nymphs, and from a cave outside the city, a rupestral inscription

recording the dedication to the nymphs of an altar and trikleina, or banquet-

ing couches. Apparently, groups met in the cave for ritual banquets, a prac-

tice paralleled in a cave of the nymphs at Oisyme in Thrace (5.1.6).330

4.10.2 Kamarina

Pindar’s fourth and fifth Olympian odes celebrate the victories of Psaumis, a

wealthy citizen of Kamarina, which was located on the southern shore

between Akragas and Syracuse. In Olympian 5 (1.4.2), the poet addresses

Kamarina, the nymph of the lake beside the city, as “daughter of Okeanos.”

The rivers Oanos and Hipparis, as well as the goddess Athena, complete the

tally of important local deities. The iconography of the fifth-century coin-

age of Kamarina corresponds closely to Pindar’s evocation of the city’s

religious landscape. Athena (on earlier coins), the river god Hipparis, and

Kamarina are the most prominent figures. One example displays the horned

head of Hipparis over a border of waves; on the reverse, the nymph Kamarina

skims over the waves on a swan, her veil billowing behind her (figure 4.17).

Swan riders are not rare in ancient iconography; other attested examples are

Apollo, Hyakinthos, and Aphrodite. The swan rider of Kamarina has some-

times been called Aphrodite, but the goddess had no cult at Kamarina so far

as we know, and the consensus is that the image represents the local nymph.

Figure 4.17 Coin from Kamarina: nymph

Kamarina on swan. Photo copyright British

Museum.
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She is generally shown together with Hipparis because that river flowed into

her lake.331

4.10.3 Mount Aitne

The area of Mount Aitne, watered by the river Symaithos, teemed with

nymphs. This was the home of the legendary Daphnis, who was raised by

nymphs and, to his sorrow, loved a nymph (2.5.1). Thermal springs, here as

in other parts of Sicily, were associated with nymphs. An epigram describes

the healing of an old woman in the thermal waters below Aitne:

oi\kto" de; nuvmfa" ei|len, aiJ t j ojreinovmoi
Ai[tnh" parwreivhisi Sumaivqou patrov"
e[cousi dinhvento" uJgro;n oijkivon:
kai; th'" me;n ajmfivcwlon ajrteme;" skevlo"
qermh; diesthvrizen Aijtnaivh libav",
nuvmfai" d j e[leipe bavktron, aiJ d j ejphvinesan
pevmpein min ajsthvrikton hJsqei'sai dovsei. (Philip no. 76 = Anth.

Pal. 6.203.5–11)

Pity seized the mountain-roaming nymphs, who inhabit the watery

house of their father, eddying Symaithos, on the foothills of Aitne.

The hot spring of Aitne restored the strength of her lame legs, and

she left the nymphs her stick. They, rejoicing in the gift, consented to

send her home without its support.332

A number of sources mention an eponymous nymph Aitne, the earliest being

Simonides, who told how she decided the dispute between Hephaistos and

Demeter for possession of the land. Hephaistos, who is, of course, closely

associated with the volcano, seems to have been the victor. The local histo-

rian Silenos made Aitne, daughter of Okeanos, the mother by Hephaistos of

the subterranean deities known as the Palikoi (4.10.5).333

The myth of Galateia also belongs to this area. Although Galateia appears

as a Nereid in the catalogues of both Homer and Hesiod, her Sicilian myth

was widely disseminated only as a result of a well-known poem by Philoxenus

of Cythera, who wrote in the fifth century of the Kyklops Polyphemos’ love

for the Nereid. Some of the sources say that Philoxenus invented the story,

but it seems to have been based upon a local cult. There was a shrine to

Galateia near Mount Aitne, reputedly built by Polyphemos in thanks for his

abundant supply of milk (gala); Philoxenus bypassed this pedestrian expla-

nation of the shrine in favor of a love story.334 Polyphemos’ love is also

mentioned in the Greek bucolic poets, but the most detailed version is that

of Ovid, who makes the jealous Polyphemus kill Galatea’s lover, Acis, the

son of Faunus (Pan) and a nymph of Symaethus. Acis, crushed by a boulder,

is transformed into a river.335 Whatever the origins of the Polyphemos story,
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the myth of Galateia and Akis is consistent with the Sicilian pattern of

amorous relationships between river and nymph (Kyane-Anapos, Segeste-

Krimisos, and perhaps Kamarina-Hipparis or Selinous-Eurymedousa).

4.10.4 Himera and Messana

Himera and Messana, unlike Dorian Gela, Syracuse, and Kamarina, were

Chalkidic colonies. Their nymph lore and iconography are quite in keeping

with those in the south of the island but show particular affinities with the

west as well. Himera was noted for its thermal baths, which the nymphs

opened in order that Herakles might be refreshed during his journey around

the island. Throughout the Greek world, “Herakleian” baths were under-

stood to be heated, and Herakles is often associated with the nymphs by reason

of their common worship at baths.336 Simultaneously with the plural nymphs,

whom Pindar mentions as deities of the warm baths, the eponymous nymph

Himera was honored. She appears on the reverse of Himeran coins, pouring

a libation from a phiale onto an altar as a small silen bathes in the stream

from a lion’s head fountain spout (figure 4.18). Above Himera, a single

cereal grain hovers in the background. On other coins, Himera is given

the epithet Soter, “Savior,” showing that she was regarded as protector of

the city’s safety and prosperity or perhaps as a deity of healing.337 In 408,

however, Himera was destroyed by the Carthaginians, though a small rem-

nant of its population was allowed to resettle at the location of the baths.

This new town was known as Thermai Himereiai. Cicero mentions that

Scipio restored several bronzes to Thermai after the destruction of Carthage,

among which was a statue of Himera as the city goddess. A coin issued by

Thermai in the first century shows Himera as one of three standing nymphs;

she is set off from the two flanking her by her veil and turreted crown (see

figure 1.2).338

Figure 4.18 Coin from Himera:

nymph Himera sacrificing by

fountain. Photo copyright British

Museum.



Lore of the Nymphs in the Greek World 219

Messana lay at the extreme northeast corner of Sicily. At the edge of the

sea was a long sandy spit known as Peloris or Pelorias; the eponymous nymph

of this area, as well as Messana herself, appears on the coins (figure 4.19).

(Pan, Poseidon, and the local hero Pheraimon, son of Aiolos, are also im-

portant local figures.) Messana appears as the charioteer of a mule car, while

on the reverse, a naked Pan is seated upon rocks as a hare leaps up before

him. The head of Pelorias, wreathed in grainstalks, is complemented on the

reverse by the naked, charging warrior Pheraimon. The emblem of the shell,

which often appears in conjunction with Pelorias, might be a reference to

her name; besides identifying the promontory of Messana, it also refers to

the giant whelk.339 In a Hellenistic epigram, Theodoridas refers to a shell

taken from the cape as a dedication to the nymphs:

-Eijnavli j w\ labuvrinqe, tuv moi levge, tiv" s j ajnevqhken
ajgrevmion polia'" ejx aJlo" euJrovmeno"_
-Paivgnion !Antriavsin Dionuvsio" a[nqeto Nuvmfai"
dw'ron d j ejx iJera'" eijmi Pelwriavdo"
uiJo;" Prwtavrcou: skolio;" d j ejxevptuse porqmov"
o[fr j ei[hn liparw'n paivgnion !Antriavdwn. (Theodoridas 5; Anth.

Pal. 6.224)

Labyrinth of the sea, tell me, who found you, spoil from the gray sea,

and dedicated you? Dionysios, son of Protarchos, dedicated me as a

plaything for the cave nymphs, for I am a gift from holy Pelorias.

The curved strait spit me out that I might be a plaything of the sleek

cave nymphs.

A limestone votive relief found outside Messana is similar to the Syracusan

example described above (three standing frontal figures with poloi) but lacks

the small flanking Pans.340

Figure 4.19 Coin from Messana: head of

the nymph Pelorias. Photo copyright

British Museum.
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4.10.5 Selinous, Morgantina, and Segeste

In the interior of the island were many settlements of the native Sikels, and

in the west were the cities of the Elymoi, as well as the westernmost Greek

colony, Selinous. The coins of the latter city, founded by Dorians from

Megara Hyblaia, prominently feature the river gods Selinous and Hypsas.

Paired with Selinous is a nymph labeled Eurymedousa (the name means “wide

ruling” with the connotation of guardianship), who appears with a marsh

bird or seated on a rock beside a large, coiled snake.341 The snake motif also

appears on the coins of Segeste (below) and is usually thought to imply a

healing function. It might also be that the snake is a genius loci, or guardian

spirit of the place, and thus properly associated with the local nymph who

ensures prosperity.

I have already mentioned the importance of the Sikel town Enna in the

cult of Demeter and Persephone. Morgantina, another Sikel settlement, was

contested by Greek and Sikel in the fifth century and was thereafter ruled by

Greeks. It has yielded a series of terra-cotta votive deposits, all from sanctu-

aries and all consistent in types and subjects. The content of the deposits (for

example, standing figures with polos, torch, and piglet) shows that the town

had a number of sanctuaries serving different neighborhoods, yet all were

primarily devoted to the same deity, Persephone. Included among the offer-

ings in these sanctuaries of Persephone were eight plaques that show a triad

of musical nymphs. They wear chiton, himation, and polos, and they play

the double flute, cymbals, and tambourine. This type of plaque recurs else-

where in Sicily, as well as at Lipari and Lokroi. Most examples are of early

Hellenistic date, though a fragment from Granmichele, of the fifth century,

seems to belong to this type.342

Readers of bucolic poems set in Sicily know that the nymphs were “rustic

Muses,” but the most convincing interpretation of these musical nymphs is

that of Bell. As he observes, the majority of the plaques do not come from

identified sanctuaries of the nymphs. Many, like eight of the examples from

Morgantina, are indisputably associated with Persephone. Thus it is plau-

sible to interpret these plaques in the context of the nuptial narrative with

which so much of the western Persephone cult is concerned. The nymphs

provide music for the wedding of the archetypal bride; their choice of in-

struments seems to reflect local Sikeliote marriage customs.343 One plaque

did come from a votive deposit at the fountain house in Morgantina, show-

ing that the nymphs could also appear in the familiar context of the spring.

In fact, the Hellenistic nymph cult at Morgantina might have been connected

with the spring nymph whom the Greeks called Arethousa and the Sikels

called Kupara.344

The Sikel twin gods known as the Palikoi were deities of the bituminous

pools near Menaion. The Greeks devised their own myth and folk etymol-

ogy for these gods, thus appropriating an indigenous tradition in the service

of colonization: a nymph, either Aitne or Thalia, had become pregnant by
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Zeus. In fear of Hera’s vengeance, she begged to be swallowed by the earth.

She then bore twins who made their way back up (palin hikesthai) through

the pools. Other traditions made Hephaistos the father of the Palikoi.345

The cities of the Elymoi, including Segeste (also spelled Egesta, Aigeste),

Entella, and Eryx, were highly Hellenized. The Elymoi claimed to be de-

scended from Trojans, and this belief was reflected in the myth of the epony-

mous heroine or nymph who appears on the coins of Segeste. According to

Servius, Segeste was one of the maidens sent away from Troy to escape being

given to the sea monster who was threatening the town (Laomedon, king of

Troy, had brought on this disaster by making a bad bargain with Apollo and

Poseidon). Segeste came by chance to Sicily, where she was met by the river

god Krimisos. He took the form of a dog, mated with her, and she gave birth

to their son, Akestes/Aigestes, who subsequently named the town he founded

for his mother.346 Many of the coins show Segeste: sacrificing at an altar as

she is crowned by Nike; seated, receiving a large serpent to her bosom; or

simply as a head in profile, set off by an ear of grain. The obverse usually

shows Krimisos, either in the shape of a dog or as a youthful hunter accom-

panied by a dog.347 The town, like Himera and Aitne, possessed hot springs

created by the nymphs, with which Segeste might have been associated as

a healing deity. In origin, she was probably an important goddess of the

Elymoi, the same one who was known to the Romans as Venus Erycina.348

A coin of Eryx shows a female figure standing at an altar, with a dog on

the reverse; a similar type from Entella again has the sacrificing female fig-

ure, this time with the river god Hypsas, in the form of a man-headed bull,

on the reverse. In the latter example, the sacrificing figure is probably Entella,

the wife of Akestes/Aigestes; she is accompanied by a crane to show her affin-

ity with water.349

4.10.6 Akrai

There was a tradition of Kretan colonization on Sicily, according to which

the Kretans, who were stranded on the island after Minos’ abortive expedi-

tion to punish king Kokalos, founded a settlement at Engyon in the interior.

This they named after the local spring, and they instituted a cult to “the

Mothers,” for whom they built a temple. The Mothers, or Meteres, were

said to be the very nymphs who had nurtured Zeus in the Kretan cave and

were set into the sky as the greater and lesser Bears. Diodorus comments

that the cult spread and became so popular that it was still quite active in his

own time. Along with the Meteres, we find other nymphlike pluralities under

the names Paides, Theai Paides, and Hagnai Theai, above all in the area of

Akrai and the nearby sanctuary at Buscemi.350

At Buscemi, the sanctuary consisted of three chambers cut into the rock

to form an artificial cave. This shows signs of use from the third century B.C.E.

through the Byzantine period, but the feature of greatest interest is a num-

ber of rupestral inscriptions, generally dating to the first century C.E.351 These
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indicate that the cave was a sort of pilgrimage site, devoted to deities called

the Paides and Anna. In at least two of the inscriptions, the name Paides

(“Girls”) appears to be interchangeable with nymphs. Apollo is sometimes

part of the cult group, and a priestess of the Paides is mentioned. A sacrificial

banquet can be inferred from the verb euphrainesthai, “to enjoy oneself,” which

also appears in the inscription set up by Pantalkes at the cave of the nymphs

in Pharsalos (1.3). Anna is enigmatic but has been compared to the Italian

goddess Anna Perenna; she seems to be a central figure to whom the Paides

are subordinate. This general pattern is one we have observed throughout

Sicily and will find again in Italy. Also noticeable is a tendency for these plural

deities to be given generic names corresponding to social categories: Girls,

Mothers, Brides. Pythagoras is supposed to have made a similar observation,

that each female social category corresponds to the names of divinities: korai,

numphai, mêteres.352

4.10.7 Medma and Lokroi Epizephyroi

As in Sicily, river gods and water nymphs are much in evidence on Italian

coins. Colonies often shared their names with the local spring; Strabo tells

us that this was the case for Lokroi Epizephyroi, Medma, Elea, and Thurioi.353

All of these towns except the first displayed eponymous nymphs on their

coins. Medma is thought to be an indigenous name. The head of the nymph

appears on the obverse of fourth-century coins with a hydria to indicate her

status as a spring deity. She is paired with a male figure, who is seated on a

rock with a dog; he must be either the local river Metauros or a youthful

Pan.354 Medma was a colony of Lokroi Epizephyroi, and the two sites share

a particular type of terra-cotta mask votive that resembles a gorgon. The two

examples from Medma have small horns, bovine ears, and a diadem, while

the Lokrian example lacks these features but was found in the Caruso nymph

cave. All three of the masks are attractive female faces, the most gorgonlike

feature being the serpentine curls on their heads. It is possible that they rep-

resent a local iconography of the nymphs, in which the bovine characteris-

tics of the river god have been transferred to a female figure.355

At Lokroi itself, the Caruso cave was the site of an important cult of the

nymphs from the fifth century through the Hellenistic period, apparently in

conjunction with the cults of Persephone and Aphrodite (5.1.12). One of

the most abundant categories of terra-cotta votive from Caruso is the triple

herm, which shows the heads of three nymphs. This general type has a dis-

tribution throughout the western colonies. In Sicily, it is attested on a coin,

where the three nymphs appear as busts set side by side on an ornamental

base. A similar arrangement with busts rather than heads appears on a Hel-

lenistic terra-cotta thought to be from Rhegion. The tiny busts are framed

within a miniature grotto; above them sits a nymph, nude to the waist. A

similar piece was found in a tomb at Rhegion.356
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4.10.8 Thourioi/Sybaris

Thourioi was established on the site of the old city Sybaris, famous for its

luxury, which had been destroyed in 510. Sybaris was an Achaian founda-

tion; it and the nearby Sybaris River derived their name from the spring

Sybaris in the homeland of Achaia. When the new city was founded, it took

its name from the spring Thouria, who appears personified on a coin of

Thourioi.357 The fourth-century local historians Lycus and Timaeus both

speak of a cave shrine of the nymphs in this district. According to Timaeus,

“In summer the young men of the Sybarites, traveling out of town to the

caves of the Lousiad nymphs, used to occupy themselves with every kind of

luxury.” This suggests that the caves of the nymphs, which must have offered

welcome relief from the summer heat, were the site of feasting or perhaps

the kind of orgiastic celebration of the nymphs attested at Syracuse. The caves

are perhaps to be identified with the large complex of caves at the foot of

Mount Sellaro in the Cerchiara district, which contain abundant thermal

springs.358 Aelian confirms the existence of a Lousias River, “the Wash,”

from which the nymphs took their name. A variant name, Alousias, appears

in Lycus’ anecdote:

Luvko" fhsi; th'" Qouriva" o[ro" Qavlamon, uJf j o} a[ntron tw'n numfw'n:
kalou'si de; aujta;" !Alousiva" oiJ ejpicwvrioi ajpo; tou' pararrevonto"
jAlousivou potamou'. ejn touvtwi poimh;n ejpicwvrio" despovtou
qrevmmata bovskwn, e[quen ejpivsucna tai'" Mouvsai", ou| cavrin
dusceravna" oJ despovth" eij" lavrnaka katakleivsa" ajpevqeto
aujtovn. ejn touvtwi ejdivstaxen oJ despovth" [bouleuovmeno"], eij
swvseian aujto;n aiJ qeaiv. ejxhkouvsh" de; dimhvnou, paragenovmeno"
kai; ta; zuvgastra th'" lavrnako" dianoivxa", zw'nta kateivlhfe, kai;
th;n lavrnaka khrivwn peplhrwmevnhn eu|ren. (Lycus 570 F 7)

Lycus says there is a mountain Thalamos of Thouria, beneath which

is a cave of the nymphs; the locals call them Alousiai after the

Alousias River flowing nearby. Now, a local shepherd was feeding

his master’s flocks here, and he used to sacrifice occasionally to the

Muses. The master, being annoyed because of this, shut him up in a

chest and put it away. The master wished to see whether the god-

desses would save him. After two months had passed, he had the

chest opened and found the man alive, and the chest filled with

honeycombs.359

It is probable that the Timaean passage and not that of Lycus preserves the

correct name, since Alousias would mean something like “unwashed,” a

curious name for a river. Rivers called Lymax and Lousios, whose names

suggest purification and washing, are attested in Arkadia (4.4.3). More diffi-

cult is the question of the emended reading Lousiai (Lousiad nymphs) versus
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the manuscript reading Mousai (Muses) in the description of the sacrifice. A

corruption of the text to Mousai is certainly suggested by the abrupt transi-

tion from the mention of the nymphs, who are the local goddesses, to a sac-

rifice for the Muses, whose presence is unexplained.360 Again, it is the nymphs,

so often associated with bees, who might be expected to send the insects to

nourish the hapless shepherd with honey during his incarceration in the chest.

On the other hand, the distinction between Muse and nymph is not neces-

sarily clear-cut. An alternative account, given by Theocritus (Id. 7.78–89),

helps to explain how the Muses might have found their way into the story.

In his version, an evil king shut up a goatherd named Komatas in a chest,

and the bees fed him from the flowers because he was a poet: “because the

sweet Muse poured nectar in his mouth.” Similarly, both nymphs and Muses

are said in variant stories to have sent bees to feed the infant Plato on the

slopes of Hymettos, signaling his future literary skills (5.1.1).

At Francavilla, in the territory of Sybaris, stood a shrine to Athena Promachos,

which accommodated a minor cult of Pan and the nymphs for a period of about

a hundred years beginning in the late fifth century. The terra-cotta votives

there show Pan or Silenos and a nymph. It is possible that the nymph cult

extended back to the time before the arrival of Pan, because the site also con-

tained a large number of miniature hydriai of the sixth and fifth centuries.361

4.10.9 Taras and Other Cities

The coins of the Spartan colony Taras show the eponymous hero riding on

a dolphin. Taras, who was also the eponym of the river, was the son of

Poseidon and a local nymph, whom some sources call Satyra. A district or

neighboring town Satyron and a spring of Satyra are also attested. Satyra herself

is thought to be the female visage on other Tarentine coins, paired with ei-

ther Taras or a cockle shell. The coins of Elea/Velia pair the spring nymph

Hyele, who is identified by the coin legend, with a lion or lion’s head. Vari-

ous female heads, which are unidentified but probably represent local nymphs,

also adorn the coins of Kyme, Laos, Pandosia, and Metapontion. The latter

town is also associated with the exile of Melanippe/Arne, the mother of Aiolos

and Boiotos (4.6).362 One of the more splendid coinages of Magna Graecia

is that of Terina. There, the eponymous nymph Terina, who often appeared

with Nike on the coins, was assimilated to her in the mid–fifth century, so

that the iconography depicts a winged city goddess, Terina-Nike. Indica-

tions of Terina’s origin as a water nymph, however, are plentiful. She fills a

hydria at a spring, or sits upon a hydria, or is accompanied by water birds. In

other designs, she makes an offering at an altar or plays a ball game.363

From Ischia at the entrance to the bay of Naples comes a series of twelve

marble reliefs dedicated to the Nymphai Nitrodes, patrons of the healing

cult at the thermal springs on the island.364 The earliest of these dates to the

first century; the majority are from the early Imperial period. It is likely,

however, that the cult originated during the period of Greek tenure at
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Neapolis. The nymphs’ title comes from the Greek nitron (carbonate of soda)

and refers to the mineral content of the water; the form nymphae (for lymphae)

is normally used even when the inscriptions are in Latin. The clientele ap-

pears to be a mixture of Latin and Greek speakers; they include a freedwoman

of Poppaea, Augusta, and a Greek physician, Menippos. The reliefs, unlike

classical Attic examples, make little attempt to evoke a natural setting or a

grotto. They depict Apollo and three nymphs, who appear in various poses,

often holding shells or hydriai from which water flows in a motif typical of

Roman nymph iconography.

At Poseidonia (Paestum), a curious underground shrine, or hypogaeum,

was built in the sixth century and dedicated to Nymphe. Possible interpre-

tations of the shrine are discussed in 3.2.4.
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5 caves of the nymphs
and votive iconography

5.1 Caves of the Nymphs

The distinctive landscape of Greece and the Aegean is characterized by abun-

dant limestone and marble, types of stone that easily dissolve in and crystal-

lize from water. When the concentration of carbon dioxide dissolved in water

is high, an acid is produced, which enlarges fissures to form caves. When the

concentration of carbon dioxide drops, calcite is crystallized from the water,

which produces cave formations such as stalactites and stalagmites. This land-

scape, which geologists call karst, is full of caves and sinkholes. Rain or snow

melts, sinks down into the rocks, and reemerges as spring water.1

Caves that have hosted the cult of the nymphs are broadly distributed

throughout mainland Greece, on the Greek islands, and in the western colo-

nies. Some sites are known only from ancient authors; some have yielded a

single inscription or a few sherds; several have been excavated. This section

will focus on the latter group (for literary caves, see 1.4.5). Many more cave

sites than those we now know of must have existed. Some, like the Polis

cave at Ithake and the cave at the summit of Mount Pentelikon in Attica,

collapsed partially and were sealed. Others, like the famous Korykian cave

at Delphi, have been frequented since antiquity. Attica alone has at least six

rural cave sites of the nymphs and several more sites in the urban area. Dur-

ing the classical period, Attica experienced a revival of nymph worship, which

helps account for the preponderance of sites there, but this abundance is also

due to the fact that Attica has been more thoroughly explored than other

areas.
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Cave shrines are unlike most other sanctuaries in that their location is dic-

tated first by nature: manmade caves were used only rarely. The rural Attic

examples are relatively inaccessible, and the visitor must exert some effort to

reach them. The entrances are usually inconspicuous and difficult to find

unless one knows the way or has a guide.2 What factors contributed to the

establishment of a shrine of the nymphs in a particular cave? The mountains

in Attica contain hundreds of caves, but most show no sign of use in antiq-

uity, much less of cult. A primary factor seems to have been the presence of

potable water, which would have drawn the attention of herdsmen and re-

minded them of the nymphs. Another is the size and comfort of the cave.

Was the mouth large enough to permit easy access? Was the interior large

enough to stand in, and could it be used as an animal pen? Caves that could

provide convenient water, shelter, and shade for herdsmen or passersby were

more likely to be visited often, and more frequent visits contributed to the

likelihood that the cave might become a shrine. Wickens’ survey of cave

sites in Attica demonstrated that peaks in cave use, including cult use, coin-

cide with times of higher population density in the Neolithic, late Bronze

Age, late Roman, and, above all, the classical periods.3 Another factor that

drew visitors, and eventually votaries, to individual caves must have been

the presence of interesting cave formations. Pausanias’ description of the cave

at Marathon mentions rocks known as “the goats of Pan” and “baths,” loutra,

probably the rimstone pools found in the cave.

It is important to note that the nymphs and Pan were not the only gods

worshiped in caves. Any particularly good cave site might become the pre-

cinct of a local god or goddess. At Eleusis, the caves that make up the

Ploutoneion were part of Demeter’s sanctuary, and Iphigeneia’s tomb site

in a cave was part of the sanctuary of Artemis Brauronia. (Interestingly,

however, these sites were altered by decorating the mouths of the caves with

a temple façade, whereas caves of the nymphs and Pan only rarely received

that sort of embellishment.) Nor must the deity have some particularly

chthonic aura in order to be honored in a cave. Apollo himself, that most

Olympian of gods, had a cave site on the north slope of the Akropolis, in

association with a nearby cave of Pan.

How can we recognize a given cave as a cult site of the nymphs? Lacking

votive reliefs or inscriptions that identify the site, we must rely on the pres-

ence of characteristic votive deposits from the periods when nymph worship

was conducted in caves. For Attica, the classical period is the most important

of these, owing to the introduction of Pan’s cult (3.1.2). It is probable that

the rural cave sites were in use from the late sixth century but were visited

only by herdsmen or other rustics, who made such archaeologically invis-

ible offerings as wreaths or sprigs of greenery, flowers, libations of milk in

wooden bowls, and wooden figurines. This “rustic votive” tradition was

remembered even when the cult of the nymphs and their companion, Pan,

became newly popular, and the shrines began to be visited by a greater

variety of people, including city folk, who brought mass-produced votive
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objects. In the fourth-century comedy Dyscolus, we see a marked contrast

between Knemon’s daughter, the local girl who regularly “crowns” the

nymphs, presumably with greenery or flower garlands, and Sostratos’ mother,

a wealthy pilgrim who brings an entire entourage to sacrifice at the shrine

(1.4.3). Evidence concerning the nature of the offerings, and the state of mind

of the worshipers, is provided by dedicatory epigrams of varying date in the

Palatine Anthology. The information in the epigrams meshes well with archaeo-

logical evidence to provide a generalized portrait of the cults. Epigrams pre-

serve evidence of homemade votives, “images of the nymphs carved by a

shepherd’s hand,” and “wooden images,” or xesmata, as well as the custom-

ary offerings of fruit and flowers.4

Nevertheless, without a deposit of clearly archaic votive objects, it is

impossible to be certain that the cult activity at these sites extends back

into the archaic period. The same problem exists for caves with only a few

reported sherds of classical material. Do sporadic visits, perhaps by a few

individuals, constitute a cult? How long a period should the deposit cover

before we can refer to the site as a cult site? These questions are debatable.

For the majority of the cave sites discussed here, the issue is moot, because

as a general rule, only the sites clearly identified by reliefs or inscriptions as

cult sites have received attention from excavators. Wickens’ survey of Attic

cave sites has added some ambiguous cases to the catalogue of nymph caves.

Some of the doubtful sites may yield further deposits if excavated, but could

deposits alone identify the site as one consecrated to the nymphs? Identi-

fying deities by their votive deposits alone is notoriously difficult. The

comparative evidence of nymph caves in Attica, as well as other areas,

however, does offer some aid.5 In Attica, the presence of loutrophoroi in

caves is diagnostic, for these had a special function relating to the nymphs.

A fair idea of the characteristic deposits can be gained from the descrip-

tions below. In combination with the distinctive locations of the deposits

in caves, these can indicate the likelihood, though not the certainty, of the

nymphs’ presence.

Few cave sites were part of a state-sponsored program of regular sacrifice.

Though local nymphs are mentioned in the extant Attic deme calendars

(4.2.2), they cannot be tied reliably to cave sites. The cave sanctuaries were

more likely to receive frequent small offerings (flowers, libations) than peri-

odic expensive ones. For the most part, the votives in nymph caves are of

poor quality. The ceramics tend to be the cheapest available; valuable metal

objects, though found regularly, are a very small proportion of the offerings.

There is also an unusual tendency, as we have seen, for the clientele to cre-

ate their own, homemade votives and to add “amateur” rock-cut features

and rupestral inscriptions to the caves. Though some local and chronologi-

cal variation is inevitable, the cult of the nymphs both at cave sites and other

types of sites seems to have been conservative, preserving throughout the

Hellenistic period the same basic motifs first found in Homer. Some of the

cave sites held uninterrupted cults of extremely long duration.
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5.1.1 Cave Clientele and Their Needs

People visited nymph caves for a variety of reasons. Simple piety toward the

neighborhood gods is the most obvious, though certainly herdsmen had

special reason and opportunity to honor their patrons.6 On the eve of a

wedding, Greek girls visited the nymphs or other goddesses in order to make

a proteleia, or prenuptial dedication; in Attica, this dedication often included

a loutrophoros (3.2.3). We also hear of girls dedicating their toys as a sign

that they are leaving the period of childhood, and jointed clay dolls have

been found in several caves. A much-quoted line from Euripides’ Electra

(1.4.3) shows that the nymphs could be honored before birth as a protec-

tive measure, or after birth in thanks for a safe delivery. At Pitsa, though not

at other nymph caves, terra-cottas of pregnant women were found. The

nymphs also helped ensure the safe nurture of the young. One of the apoc-

ryphal stories of Plato’s life is that his parents brought him to a cave on Mount

Hymettos to be blessed by Pan, the nymphs, and Apollo Nomios; upon re-

turning from the sacrifice, Periktione found her child’s mouth filled with

honey by the bees, the agents of the nymphs. In modern times, the custom

of bringing premature babies to caves as a sort of helpful incubation has

continued.7

Other uses were varied and corresponded to local needs. Certain nymph

caves are known to have been centers of healing, especially those containing

springs or those associated with a nearby water source. After the rise in the

classical period of Asklepios’ cult, which made regular use of water for heal-

ing purposes, he and the nymphs were often cult partners. The cave of the

Anigrid nymphs in Elis, with its associated river, was well known for its

healing properties. In Boiotia, the cave of the Sphragitic nymphs on Kithairon

was a center of divination, as was the Korykian cave at Delphi. Especially

after the advent of Pan in the fifth century, hunters made dedications to this

god in conjunction with the nymphs. An epigram records the dedication of

the head, hide, and feet of a boar to Pan of Akroria and the nymphs by a

hunter at Sikyon.8

Finally, certain individuals felt particularly drawn to the nymphs. Their

special devotion might be manifested in beautification of a particular site, as

in the case of certain nympholepts, or in regular pilgrimages to area shrines,

as in the case of Sostratos’ mother in the Dyscolus. The unusually intense piety

of such people was recognized and commented upon by their contemporar-

ies. There also existed groups dedicated to the nymphs, who pooled money

to purchase expensive votives or to hold banquets. In some cases, the groups

had a common economic interest and considered the nymphs their patrons.

5.1.2 A Visit to a Nymph Cave

After a long climb, devotees might have paused to admire the gardens often

cultivated outside a cave, using water supplied from a spring within.9 They



230 greek nymphs

would come equipped with lamps if the interior of the cave were very dark.

Once within, they gazed about them at the dimly lit handiwork of genera-

tions: niches cut into the rock to receive votive objects, channels and basins

placed to collect spring water, perhaps a paved dancing floor for the nymphs.

Votive reliefs that depict cave sanctuaries usually include an altar, either a

carved block of stone or a rustic pile of small boulders. Literary evidence

suggests that other furnishings, such as seats or beds, might have been pro-

vided, or that natural formations were viewed as furnishings (1.4.1, 1.4.5).

The worshipers, as shown on votive reliefs, raised their right arms in a

reverent gesture and must have greeted the divine inhabitants of the cave

with a prayer. Perishable offerings, such as flowers, fruit, greenery, and ani-

mal parts, such as trophy heads, were common, as were libations of various

liquids: milk, oil, water, or wine. In Attica, during the fourth-century vogue

for marble votive reliefs, these gifts to the gods were set up inside the caves

on cylindrical bases or placed in niches. Before the fourth century, there were

terra-cotta plaques and figurines and painted wooden panels like those found

at Pitsa. Plaques, protomes, musical instruments, and other dedications, such

as animal skins, were suspended from the walls or ceiling of the cave.

Many visitors came prepared to sacrifice. A large number of the vessels

left in the caves must have been used as ritual implements for libation and

sacrifice, rather than as simple dedications. Usually the victim was a goat or

sheep. Finds of bones and ash-filled cooking sites show that the sacrifice might

take place within or just outside the cave, depending on the topography.

Such a sacrifice was a festive occasion, probably a full day’s expedition, and

the participants might include musicians, porters, and other attendants.

It is unclear whether the caves regularly contained cult images of the

nymphs as a focus for worship. The evidence seems to be against this, for no

identifiable images have been discovered nor are they mentioned unambigu-

ously in the literature. I suggest below that the large rock-cut figure in the

Vari cave might have been a cult image of a nymph; and cult images in the

form of a triple herm appear in the terra-cotta votives from Caruso cave at

Lokroi. Yet these seem to be exceptions.

Extant votive offerings from the caves consist primarily of inexpensive

pottery. Miniature pots are common, probably as cheaper (and lighter) alter-

natives to the full-size articles. Tiny jugs might contain a small amount of

perfumed oil or other liquid intended as a gift, though miniature jugs, par-

ticularly loutrophoroi with narrow necks, are often nonfunctional. As at other

cult sites, pots sometimes carry a graffito to indicate the intended recipients.

The second most common offerings are terra-cotta figurines. A majority of

these are standing or seated female figures and female heads. Also typical are

Pans, Dionysiac figures such as silens, and comic figures wearing masks and

phalloi. Other shapes include animals, birds, and fruit. Masks are not un-

usual, perhaps indicating a ritual use. Clay votive plaques, mass produced in

molds, were popular in some areas. A favorite motif for gifts to the nymphs,

repeated in terra-cotta figurines, plaques, and marble reliefs, is the circle dance
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of the nymphs with Pan or another musician in the center. Metal objects

tend to be rings, pins, or coins, though larger objects, such as bronze vases

and mirrors, have been found. Earrings, beads, combs, and other objects of

female adornment are well attested, as are utilitarian objects like surgical tools

or flutes. There are a few unique or valuable objects, such as the gold cicada

and miniature gold bed from Phyle cave on Mount Parnes.

Finally, large deposits of lamps are found in many of the caves. These appear

in such great numbers that they were clearly left as offerings, but some might

simply have been disposable light sources, discarded in the cave after use. A

few date to the classical and Hellenistic periods, but most were left in late

Roman times. Prevailing opinion has been that the bearers of these lamps

were Christians, perhaps meeting secretly, who would destroy and deface

any remnants of pagan cult. The reliefs found in the cave at Vari in Attica

and those at Phyle were deliberately mutilated. Virtually all the figures’ heads

had been gouged out, and the reliefs themselves were broken up and placed

on rubbish heaps. Wickens has recently suggested, however, that the evi-

dence for Christian presence in the caves is ambiguous.10 Some of the lamps

bear Christian symbols, but many also have pagan representations of Pan or

Eros. Would the defacers of the reliefs have brought these to the caves? A

plausible alternative explanation is that the third and fourth centuries C.E.

saw a revival of paganism, particularly in Attica, and that the people, includ-

ing some Christians, brought lamps to the caves and lit them there as votive

gifts to the old gods. The mutilation of the reliefs could have been done by

anti-pagans of earlier or, more likely, later periods. Many other Roman and

Byzantine visitors were tourists, perhaps following a guidebook like that of

Pausanias. They too often left lamps and coins.

The following discussion adheres to a roughly chronological framework,

beginning with the caves that show the earliest signs of activity (excluding

the Neolithic and Mycenaean periods), continuing with the caves where cults

are identifiable from the sixth century onward but most of the evidence is

classical, and ending with examples best illustrating the Hellenistic period.

Within this general scheme, however, caves from the same regions are

grouped together. The archaeologists whose work is summarized here em-

ployed widely varying standards of excavation and reportage, some provid-

ing great detail and others very little. For this reason, it is impossible to make

detailed numerical or typological comparisons of the finds from the caves.

5.1.3 Ithake and Polis Cave

At Ithake, Benton excavated a collapsed cave in Polis Bay, which had seen

activity in the Mycenaean period. In the ninth and eighth centuries, numer-

ous bronze tripod cauldrons were dedicated there; Benton has suggested that

word of this cave inspired the Homeric description of Odysseus’ arrival and

the stowing of his Phaiakian treasure in the cave of the nymphs. More re-

cently, the relationship of the Polis cave to the Odysseus myth has been vig-
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orously debated, for the name Odysseus is not attested on a dedication from

the cave until the Hellenistic period. Yet the highly unusual collection of

valuable geometric tripods, found in no other nymph cave, indicates the

presence of another important cult figure in the cave, and this cave was

undoubtedly considered by some ancients to be the cave described in the

Odyssey. It is unlikely that the cave’s association with nymphs pre-dates the

epic account.11

The cave contained a large number of geometric and archaic vase frag-

ments. The terra-cottas, beginning in the sixth century, are mainly of local

manufacture, including a fifth-century relief of the Judgment of Paris and

numerous masks, which continue through the Hellenistic period. One of

the masks has a dedication to Odysseus. Dedications continue until the first

century C.E. The earliest certain indication of the cult of the nymphs is a

graffito on a plate belonging to the late third century, though the Homeric

account must have reinforced the idea of the cave as the abode of nymphs

from a relatively early date. There are two other inscribed dedications to the

nymphs, and among the terra-cottas are three plaques: one shows female fig-

ures in a cave, and two other disk-shaped reliefs show the nymphs dancing

around a flutist.12 The Polis cave is atypical of nymph caves because of its

focus upon the hero Odysseus and the wide range of other gods attested there,

factors that account for its unusual abundance of valuable metal objects: be-

sides the tripod cauldrons, there were weapons, pins, and other objects of

bronze and iron. Polis cave, then, is not the best exemplar for a discussion of

pre-Marathon nymph caves. The best early sites are Saftulis cave at the vil-

lage of Pitsa west of Sikyon and the famous Korykian cave at Delphi.

5.1.4 Saftulis Cave (Pitsa)

The discovery in 1934 of Saftulis cave near Sikyon created a sensation when

it was found to contain unique examples of archaic painting on wood panels.13

The four votive tablets, or pinakes, had been preserved in the dry atmo-

sphere of the cave, though two were fragmentary. The best-preserved one

(figure 5.1) shows a sacrificial scene, with three adult women, younger flute

and lyre players, and a slave with the necessary sacrificial wares approaching

an altar. A sheep is the intended victim, and the tablet is inscribed with the

names of two women, Euthydika and Eucholis, and the words “dedicated

to the nymphs.” The other well-preserved tablet shows three standing women

whose bodies overlap (probably the nymphs themselves) and has another

dedication to the nymphs (figure 5.18).

One important question is whether similar tablets would have been placed

in other nymph caves, or if they were characteristic only of the Sikyon-

Corinth area, which was noted for its skilled painters in this period. Indica-

tions are that wooden votives were an important part of the rustic cult tradi-

tion, and it is most likely that wooden artifacts, including pinakes, have been
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lost in large numbers from cave sites.14 These tablets (the two best-preserved

examples were dated 540–30) provide us with some interesting information

about the cult of the nymphs in the sixth century in the eastern Peloponnese.

First, the nymphs receive a typical blood sacrifice like that offered to the

Olympian gods. There was nothing unusual about such a sacrifice except its

value. Other evidence shows that while blood sacrifices for the nymphs were

not unknown, lesser offerings were more common. These votive tablets

probably commemorated some special occasion that called for a richer-than-

usual offering to the nymphs. The prominence of the female dedicators in

the sacrificial scene is also suggestive. They invite comparison with the mother

of Sostratos in Menander’s Dyscolus, who is described as particularly enthu-

siastic in her devotions to local deities and who makes pilgrimages to their

shrines with an entourage of musicians and servants similar to that shown in

the tablet.

Terra-cottas and pottery from the Pitsa cave date as early as the seventh

century and continue through the Hellenistic period, a long and unbroken

tenure for the cult. There is a significant number of satyr, or silen, figures,

which fits well with the early affinity between these creatures and the nymphs,

illustrated on black-figure vases (3.1.1). Female figures and masks predomi-

nate, including female dancers in a chorus. A wide variety of animal figu-

rines is also present, including roosters, doves, dogs, sheep, goats, turtles, a

cicada, and a sphinx. Pottery includes Corinthian and Attic wares, with many

miniature skyphoi and a few larger vases like amphoras and kraters. This cave

and its nymphs must have been revered, because many metal objects, includ-

ing valuable bronze vases, a mirror, and jewelry, were also recovered. There

is no sign that Pan was ever worshiped at this cave, which makes it unique

among caves of the nymphs.

Figure 5.1 Archaic panel from cave at Pitsa: sacrifice to the nymphs. National

Archaeological Museum, Athens.
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5.1.5 Korykian Cave

High above the temples of Delphi on Mount Parnassos lies the Korykian

cave (figure 5.2).15 This cave, like many others in Greece, was used in

Neolithic and Mycenaean times. Whether the early use represents cult

activity is difficult to say. Clear evidence of cult activity begins in the sixth

century, though scattered objects are present from the geometric period and

the seventh century. Because of its association with the Panhellenic site of

Figure 5.2 Korykian cave entrance. Photo by P. Amandry. Copyright EFA.
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Delphi, this cave received more attention than its less-celebrated counter-

parts, and the heavy deposits reflect its fame. It is also the subject of far more

references in ancient literature than other caves (many, like that at Pitsa, are

not mentioned at all in extant texts).16 A meticulous excavation by French

archaeologists has added much to our knowledge of the cult.

At the entrance to the cave, flanked by a niche in the rock, there was once

a stone and earth platform used for sacrifices. The entrance opens into a huge

vaulted room sixty meters deep and twenty-six meters high. The ceiling,

the walls, and parts of the floor are covered with cave formations (figure 5.3),

and spring water was plentiful when Pausanias made his visit.17 The most

numerous offerings at the cave, drawn from both exterior and interior de-

posits, were pottery, terra-cottas, and astragaloi, knucklebones of sheep or

goats, which were tossed like dice for gaming or divination. The terra-cottas

comprised some 50,000 fragments, spanning the sixth through third centu-

ries, though the great majority belonged to the classical period. They in-

cluded examples from all the mainland centers of coroplastic production:

Corinth, Boiotia, Attica. Eighty to ninety percent were female figures, seated

or standing women, often wearing poloi. The figures were generalized enough

to be appropriate for virtually any goddess. Other shapes included female

protomes, sphinxes, gorgons, animals (including pigs, tortoises, doves, and

roosters), Pans, silens, comic and grotesque figures, female figures carrying

hydriai, and articulated dolls.18

More than half of the pots, again most numerous in the fifth and fourth

centuries and including Corinthian, Attic, and various Hellenistic wares, were

miniature skyphoi and perfume containers, most of mediocre quality. Other

common shapes were pyxides, oinochoai, and plates. One black-figure plaque

depicts dancing nymphs and silens. A few better pots were dedicated and

inscribed; at least three fine kraters were gifts from one Hieronymos in the

fourth or third century.19

The 23,000 astragaloi (figure 5.4) are not paralleled at other cave sites,

though they are sometimes found in lesser numbers at shrines and tombs. At

Pitsa, a small number of dice was found, but they were probably dedicated

as toys by a few individuals. The huge number of astragaloi at the Korykian

cave seem to have functioned as a poor man’s oracle for the visitors to the

cave (1.3). Another characteristic offering at this cave is seashells. Some 400

were found, including bronze and lead models of shells. The excavator con-

cluded that the shells were intended as amusing and pleasing gifts for the

nymphs (4.10.4). Many were brought from the shores of the Corinthian gulf

when pilgrims began their journey inland to Delphi. Among the other offer-

ings were nearly a thousand bronze and iron signet rings (found primarily in

the exterior deposits around the altar and dating from the geometric through

the Hellenistic periods); other jewelry, including earrings and glass beads;

miniature, nonfunctional combs made of bone; 129 coins primarily of the

fourth and third centuries; and five fragments of auloi, or double flutes.

About a hundred lamps date primarily from the Roman period.20 Seven
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Figure 5.3 Korykian cave interior. Photo by P. Amandry. Copyright EFA.

inscribed blocks, each large enough to support only a small statue, were

inscribed with dedications of varied date to Pan, the nymphs, or Apollo

Nymphagetes; one rupestral inscription at the entrance to the cave, much

worn, names the nymphs and Pan.21

The earliest representation of the nymphs’ circle dance was found at the

Korykian cave, a clay spoked wheel around the perimeter of which nymphs

stand with their hands joined (figure 5.5). At the center of the wheel stands

Pan, playing his pipes. This terra-cotta group, c. 450, is also important be-
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Figure 5.4 Korykian cave: astragaloi. Photo by Ph. Collet. Copyright EFA.

Figure 5.5 Korykian cave: terra-cotta chorus. Photo by E. Sérof. Copyright EFA.
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cause it is one of the earliest known images of Pan subsequent to his famous

role in the battle of Marathon. It is reasonably certain that during the sixth

century, the Korykian cave was dedicated to the nymphs alone; the earliest

dedications and testimonies do not mention Pan.22 Another fragmentary ring

in the same style and date was found in the cave, but the figures upon it

seem to have been seated nymphs (the two rings together perhaps reflect Od.

12.316–18: “there were the dancing floors and seats of the nymphs”). Later,

the same subject of the nymph chorus was produced more quickly and cheaply

in relief on circular or rectangular clay plaques, most notably on islands of

the Ionian sea, Ithake, Kephallenia, and Leukas (5.1.8).

An Attic or Attic-inspired nymph relief was found at the cave, along with

fragments in marble, including an archaic female bust; a miniature altar and

two marble eggs; late classical statuettes of Pan and a draped woman; and

two Hellenistic statues of silens.23 Inscriptions detailing offerings are not

unusual in nymph caves, but statues are. The dedication of several statues

here is certainly due to the cave’s celebrity. The Korykian cave remained in

use until the second century C.E., although its period of greatest popularity

was the fifth, fourth, and third centuries.

5.1.6 Thessaly, Macedonia, and Thrace

Several nymph caves are known from the northern Aegean area. The most

celebrated is a cave near Pharsalos, which contained varied pottery fragments

that dated from the sixth century.24 The other finds included archaic terra-

cottas of seated female figures, female protomes, and clay votive plaques,

which clearly pre-date Pan’s introduction to the cave. There were numer-

ous fragments of votive tablets from different periods; those of archaic style

show a female figure or figures walking to the left. Later examples also show

female figures; at least one shows the lower half of a figure striding to the left

in drapery reminiscent of fourth-century Attic nymph reliefs. There were

hydrophoroi and bearded silen heads of archaic or classical date, and Helle-

nistic items included Pans, naked youths, and doves (presumably indicating

the cult of Aphrodite or its influence). Metal objects were present but few:

a ring, a belt hook, a fragment of a vase, a coin, all in bronze. There was also

a tiny bronze pendant of a vase with a lid, found inside a small votive lekythos.

The cave is famous because of two inscriptions attributed to the nympho-

lept Pantalkes (1.3).

On Mount Ossa, overlooking the vale of Tempe, a cave was reported to

contain several marble stelai with dedications to the nymphs. The stelai, the

earliest of which dated to the fourth century, had once been painted, prob-

ably with scenes similar to those on the clay and wooden votive tablets we

have already noted. All that remains, however, are the inscriptions. One of

these, of Hellenistic date, thanks the Oreiades, or mountain nymphs, for the

birth of a child. Surprisingly, there was no overt evidence of Pan’s worship.

A preliminary excavation brought to light fragments of black-glazed pottery
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and terra-cottas of the fourth and third centuries, a bronze ring showing Eros,

and a copper coin of the Antonine period.25

At Aphytis (Nea Kallithea) in the Pallene peninsula of Chalkidike, a cave

was dedicated to Dionysos and the nymphs.26 Dionysos’ association with the

nymphs is, of course, a given, and the numerous terra-cottas with Dionysiac

themes found in nymph caves reflect it. But the dedication of the cave itself

to both Dionysos and the nymphs is unusual and apparently is due to the

presence nearby of a sanctuary of Dionysos. Also nearby was a celebrated

temple of Zeus Ammon, raising the possibility that this combination of cults

was intended to reflect the myths of Dionysos’ birth and nurture by the

nymphs in the Libyan cave of Nysa.27 The finds from areas immediately

outside the cave included pottery beginning in the eighth century, probably

contemporary with the founding of Aphytis by Euboians, and Attic black-

and red-figure vases, including a black-figure krater with a dedication to

the nymphs (supplied from the final letters ]si) on its lip. Terra-cottas in-

cluded a silen and a lion, both of archaic date. Xenophon describes how,

when Agesipolis became ill, he conceived a longing for the “shadowy resting

places and clear, cool waters” of this cave sanctuary.28

Farther east along the Thracian coast, overlooking the port of ancient

Oisyme (Nea Herakleitsa), is a cave filled with stalactites. Here, there were

Neolithic sherds, with the first evidence of cult use in the sixth century at-

tested by Corinthian and Attic wares and lamps of similar date. A prepon-

derance of the vessels were those designed for storing, serving, and drinking

wine, including amphoras, a krater, kylikes, kantharoi, skyphoi, and minia-

ture cups called kotyliskoi. The ceramic evidence continued through the

Hellenistic period; terra-cottas were not especially numerous but included

seated female figures of archaic style. This site is notable for the two inscrip-

tions left by cult societies calling themselves hetairoi, “companions,” and

sumpotai, “fellow drinkers,” which met at the cave in the fourth century to

sacrifice and consume a ritual meal in honor of the nymphs. Evidence of

these meals was left in the form of burnt bones and oyster shells, in addition

to the ceramics already described. The offering of a pelanos, a ritual mixture

of grain, honey, and oil, is mentioned.29 Oisyme was a settlement of Thasos,

which itself has some caves that are likely cult sites of the nymphs. These are

located at Aliki, which was an important quarry (thus suggesting a parallel

with the quarry and nymph relief on Paros, the mother city of the Thasians).

So far, however, the only god known to have been worshiped at the Aliki

caves is Apollo.30

5.1.7 Krete

Other caves with cult evidence beginning in the sixth century are Lera in

Krete and Asbotrypa cave on the Ionian island of Leukas. Because caves were

focal points of worship in Minoan religion and retained their relatively high

status in the historical period, the study of Kretan cave use is virtually a dis-
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cipline in itself.31 This also means that particularly stringent standards must

be used in identifying cults of the nymphs, since so many deities claimed

caves there. Northwest of the Akrotiri peninsula, Lera cave was used for

various purposes from Neolithic to Byzantine times.32 At the cave entrance

are niches and polished spaces on the rocks for the placement of dedications

and altars. One of the four rooms contained a body of water, in the vicinity

of which large numbers of ceramic fragments belonging to the archaic, clas-

sical, and Hellenistic periods were found. Among these were forty-seven

fragments of Attic kotylai from the sixth and fifth centuries, with inscrip-

tions that indicate the cult of a nymph or nymphs, kraters, skyphoi, and

lekythoi. Lamps, present in the hundreds, appeared in the sixth century and

continued through the Roman period. A silver fibula was also found here.

In another room, three stalagmites, which according to Fauré resemble

veiled figures, were the focus of much sacrificial activity indicated by ashes

and dedications. These included a Kydonian coin, fragments of terra-cotta

plaques with floral decoration, lamps and ceramics of the same dates as in

the lake room, and about fifty terra-cotta statuettes of female figures, mainly

of classical date. These stand or sit and hold a rectangular object at chest level

or a round bundle, which resembles an infant. There were also a few frag-

ments of masculine or childlike figures, including one silen or Pan. Fauré

has argued that the Kretan nymph Akakallis was worshiped here (4.8.6).

Because nymph reliefs were found in the vicinity of Vasiliki and Lappa, it is

likely that other caves on Krete were likewise cult sites of the nymphs and

Pan.33

5.1.8 Ionian Islands and Epeiros

The islands Leukas, Meganisi, Kephallenia, and Ithake in the Ionian sea all

boast caves of the nymphs, and all have yielded terra-cotta pinakes, or plaques,

that show the chorus of the nymphs. We have seen that the Polis cave in

Ithake was used as a shrine of Odysseus and was considered by some an-

cients to be the nymph cave described in the Odyssey. Asbotrypa cave on

Leukas was used in Neolithic and Mycenaean times and was the site of a cult

dating from the end of the sixth century to the Hellenistic. Excavation here

brought to light terra-cotta female figures and protomes beginning in the

fifth century, silens, fragmentary pinakes that show nymphs and Pan playing

the syrinx (figure 5.6), and a terra-cotta group of the nymphs’ chorus, with

a flute player in the center. Chorus pinakes were also found by Dörpfeld in

two other grotto sites on Leukas.34 Two basic types of the terra-cotta chorus

pinax were produced: one is rectangular, with the figures, holding hands and

stepping sideways, arranged inside a cave frame. This detail is reminiscent of

Attic votive reliefs. The other type is a disk with the dancing figures arranged

around the perimeter and the musician in the center. The pinakes are dated

by the excavators from the classical period to the Hellenistic. There are

interesting variations, such as a pinax pierced with holes for hanging, which
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shows a nymph standing beside a comic figure with mask, padding, and

phallos. Once again, we are reminded of the Dionysiac character of the

nymphs’ cult.

On Kephallenia, the flooded cave of Melissani was found to contain a small

yet diagnostic deposit of objects dating to the fourth and third centuries.35

One is a disk that shows the dance of the nymphs around Pan, who plays the

syrinx at the center. Another pinax has a unique scene of three nymphs

walking to the left, carrying torches, and holding hydriai on their heads. They

are led by a tiny figure of Pan. Two other plaques show a female head, which

the excavators called “the nymph Melissane.” Melissani is the modern name

of the cave, yet such a conjecture is not farfetched, considering the close

affinities between nymphs and bees (melissai ). The other finds there were a

terra-cotta statuette of Pan holding a kantharos and a “horn of Amaltheia,”

three lamps, and a few fragments of storage vessels, including a wine am-

phora. Benton mentions the find of “Hellenistic terra-cotta plaques show-

ing nymphs, satyrs and a krater” at the entrance to a cave near Spartochori

village on the island of Meganisi, east of Leukas. The other finds from this

cave appear to be of Neolithic and Roman date.36

Koudounotrypa cave at Arta (Ambrakia in Epeiros) yielded a small num-

ber of terra-cottas beginning in the sixth century, including female protomes,

silen heads, and again a pinax, this time showing four frontally posed women

holding birds in their right hands in front of their chests and fruits(?) in their

left hands (figure 5.7). Later figurines included standing, seated, and danc-

ing women, and fragments of plaques with architectural details (capitals,

pediments) were also found. Like the cities of the Ionian islands, Ambrakia

was a Corinthian colony. Tzouvara-Souli has pointed out the affinities among

the votive objects found in the Ionian islands, Ambrakia, and Apollonia

(4.5.3), tracing their influence to Corinth and noting similarities to objects

from the Pitsa cave near Sikyon.37

Figure 5.6 Pinax with nymphs and silen or Pan, Asbotrypa cave, Leukas.

Ephoreia Proistorikôn kai klassikôn Archaiotêtôn Iôanninôn.
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5.1.9 Attic Caves

As discussed above, there is only minimal archaeological evidence for cave

cults of the nymphs in Attica during the archaic period, though this is no

reason to conclude that they did not exist. The best known Attic cave is that

at Vari on the south end of Mount Hymettos, known today as Nympholiptou

because of its association with the nympholept Archedamos.38 It may be the

cave to which, according to the legend, Plato’s parents brought him as an

infant to be blessed by the nymphs, Pan, and Apollo Nomios (5.1.1). Its lowest

stratum was an earth platform built on a layer of stone, probably a dancing

floor. This was said by the excavator to be of the sixth century or earlier,

though no objects found in the excavation supported this dating. As at the

Korykian cave, the nymphs were envisioned in a manner consistent with

Homer’s account, which mentions their dancing floors on Mount Sipylos.

The artifacts indicate use from c. 500 B.C.E. to 150 C.E. and in late antiq-

uity. Vari, like most of the other Attic caves, contained deposits of minia-

Figure 5.7 Pinax with nymphs, Koudounotrypa cave, Arta. Ephoreia

Proistorikôn kai klassikôn Archaiotêtôn Iôanninôn.
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ture loutrophoroi left by brides. The earliest of these was dated 460. The

other ceramics, about 400 fragments, included “ointment pots,” aryballoi

and lekythoi, cups and small flat bowls, pyxides, baby feeders, and several

large kraters, many of the latter containing inscribed dedications. Two of

these dedications are by women. Some eighty-five terra-cottas also begin in

the mid–fifth century and include the familiar female figures and a female

mask, supplemented by Pans, silens, a dove, a tortoise, and a frog. The later

examples are Tanagra figures. There were also twenty jugs with terra-cotta

applied decorations in various shapes, including, notably, seven examples of

a naked child in a grotto.39 These probably have a Dionysiac connotation

and refer to the nurture of the infant god by nymphs. Other objects include

three articulated dolls, 147 coins primarily of Roman date, rings, a strainer,

bells, nails, glass fragments, and almost a thousand late Roman lamps. Goat

horns and various animal bones attest to sacrifices at the site.

As at the Korykian cave, the poor quality of the offerings led the excava-

tors to conclude that the place was frequented by the humbler members of

society. As if to confirm this view, we find an inscribed dedication, one of

the earliest in the cave (early fifth century) by a man who identifies himself

as “Skyron the goatherd.” One of the fourth-century votive reliefs from this

cave was dedicated by a group of twelve men, several of whose names were

commonly borne by slaves. They might also have been herdsmen who de-

pended on the water and shelter of the cave for their flocks.40

The interior of the cave displays an unusual number of rock-cut features,

though these are fairly crude. The cave is divided into two main rooms:

Room 1 contains most of the worked areas. Crude steps are carved at the

mouth of the cave and lead down into room 1, where the first features to

greet the visitor are niches in the form of temple façades and inscribed with

the name Pan. Nearby is a monumental seated figure, apparently female, now

headless (figure 5.8). There is a large amorphous object compared by the

excavators to a schematic, ithyphallic torso or an omphalos. In other areas of

room 1 are banks of shelves for votives, another apparent shrine with an

inscription to Apollo Hersos(?), and a natural water channel with votive

shelves and a reservoir. The author of at least some of these works depicted

himself in shallow relief, wearing a short chiton and carrying carving tools

(figure 5.9). This was Archedamos, an immigrant from Thera (or perhaps

Arkadian Therai), who seems to have adopted the cave and its cults around

400 as his private obsession (1.3).

In room 2, where the votive material was found, there is a rock-cut fea-

ture that seems to be a cistern, and near it an inscription specifies that en-

trails (presumably those from sacrifice) are to be cleaned of dung outside the

cave, a regulation to protect the quality and sanctity of the cave’s spring

water.41 Also in room 2 were found a rock protruberance shaped to resemble

a head, with the legend “of the Charis,” and nearby, a lion’s head. The lion

is usually associated with the large seated figure in room 1, who is identified

as Kybele. Though this identification is, of course, possible, it is based only



244 greek nymphs

Figure 5.8 Vari cave: steps, Pan shrine, and seated figure. Deutsches

Archäologisches Institut, Athens.

Figure 5.9 Vari cave: Archedamos. Photo courtesy H. R. Goette.
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on the traditional association of Kybele with lions. One of the inscriptions

recording Archedamos’ deeds refers to a nymph in the singular, and it could

be that the seated statue represents one nymph.42 Very likely it was carved

before the standard representation of three nymphs, as seen on the votive

reliefs that begin about 400, became canonical in Attica. As for the lion, its

location near a cistern recalls the widespread use of lion heads as spouts

or adornments for fountain houses. During or slightly after the time of

Archedamos came the great resurgence of interest in Pan and the nymphs,

and at least seven marble votive reliefs were dedicated in the cave, only to

be broken up by hostile Christians centuries later and placed as rubbish in a

smaller room at the back of the cave.43

The cave of Phyle on Mount Parnes (figure 5.10), now known as Lych-

nospilia because of the large number of lamps found there, was used in

Mycenaean times, then from the classical period to Roman times.44 This

cave, a relatively inaccessible and inconspicuous spot, is identified by scholars

with the shrine of the nymphs and Pan used by Menander as the setting for

his Dyscolus. The earliest objects from Phyle were some archaic-looking terra-

cottas and black-figure sherds, so this cult is one of those that probably

pre-dated Pan’s arrival. Attic vases were present in many shapes, including

lekythoi, kraters, and loutrophoroi. Several had representations of Pan. A

large krater, possibly depicting the Judgment of Paris, and an oinochoe had

Figure 5.10 Cave of nymphs and Pan at Phyle, interior. Photo courtesy H. R.

Goette.
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been dedicated with inscriptions to Pan and the nymphs. No Hellenistic or

Roman pottery is mentioned in the published reports, though some was

probably present at the site. The terra-cottas were relatively few in number,

and the types included seated females, silens, a nude youth, and Pan. Two

stone objects that appear to be lustral basins bear inscribed dedications of the

fourth century; one of these mentions shepherds. There were eight marble

votive reliefs, which had been deliberately mutilated in late antiquity.45

Among the other finds here were about fifty Athenian coins, assorted small

objects, such as copper needles, metal plaques from a wooden pyxis (of

Roman date), surgical instruments, and two small gold objects: a cicada and

a miniature bed fashioned of golden wire (both of uncertain date). Gold

cicadas are mentioned by Thucydides as ornaments of the old-time, autoch-

thonous Athenians.46 The golden bed is unique, though it has possible

analogues in a clay bed from the Caruso cave, a “bed” in the Paestum

hypogaeum (3.2.4), and beds of the nymphs mentioned in literary sources

(1.4.1, 1.4.5). Two finger rings, of uncertain date, were decorated with

bees, as were two lamps; these details might refer to the nymphs’ associa-

tion with bees. The cave had twelve rupestral inscriptions of late Roman

date, contemporary with some 2,000 lamps. The inscriptions record prayers

and thanks to Pan, supporting Wickens’ suggestion that the pagan cult was

revived in this period and that the lamps were brought to the cave as part

of pagan observances.

A cave on Mount Pentelikon, sealed after a collapse in the early centuries

C.E., is now merely a pit full of debris, though it still contains dripping

water. This cave was the source of two splendid fourth-century votive re-

liefs, including the “relief of three donors,” which was found standing on its

cylindrical base as it had for the past two millennia.47 It shows three nymphs,

Hermes, Pan, and three donors of smaller size, all standing within an archi-

tectural frame. The contrasting Agathemeros relief (see figure 5.20) displays

the same assemblage of deities in a cave frame, with widely differing poses

drawn from various classical models.

Only five terra-cottas were recovered, including an early fifth-century

seated female, a Pan, and some hermlike pillars. There was also a shallow

marble basin, some marble slabs that could have been used either as flooring

or as an offering table, and pieces of terra-cotta conduit, which had once

belonged to the spring. Zorides suggested that lekanê divination (using a basin

of water to see visions) had taken place here, a theory difficult to prove or

disprove. There were also roofing tiles and clay tiles, which might have come

from repairs made after a partial collapse. These were found in groupings,

one in front of the relief of three donors, and seemed to show signs of burn-

ing; the excavator believed that they were used for burnt offerings before

the gods’ images. Some thirty lamps found here date from the first century

B.C.E. to the first century C.E. The cave is in the area of the ancient quarries.

At Marathon itself, two and a half kilometers west of the modern town, a

cave (figure 5.11) had been used as a cult place in the Neolithic period.48
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Cult activity began again in the fifth century, clearly in association with the

victory at Marathon. This cave is probably the one seen by Pausanias (1.32.7),

which was located near ancient Oinoë and which, with Vari, is one of the

two largest Attic nymph caves. Like Vari, it is composed of two main rooms

and contains many cave formations, which probably correspond to the “baths”

and “goats” mentioned by Pausanias, as well as carved niches. The materials

from the historical period, not surprisingly, begin in the fifth century. Among

some twenty-five terra-cottas were many female figures and a few Pans. The

pottery included kylikes and skyphoi, and there was a pair of gold hoop

earrings assigned to the fifth century.

Figure 5.11 Marathon, Oinoe: entrance of Pan cave. Photo courtesy H. R.

Goette.
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Outside the east entrance was a stone wall with an inscribed marble stele

(dated 60–61) on which three ephebes recorded a dedication to Pan and the

nymphs; it cited an unusual prohibition on bringing dyed, colored clothing

into the cave.49 This type of law attempted to preserve a sense of immeasur-

able antiquity in the sanctified atmosphere of the shrine, a simplicity belong-

ing to the old ways and symbolizing the way of life of rustics, who could not

afford dyed cloth but wore the natural colors of wool as it came off the sheep.

Vergil’s fourth Eclogue, written roughly twenty years before this inscription,

speaks of dyed wool as one of the perquisites of luxurious, civilized humanity.

Daphni cave is located on the Sacred Way to Eleusis, about 500 meters

west of the Daphni monastery.50 Unlike most other Attic nymph caves, it is

relatively conspicuous and accessible. Predictably, it contained loutrophoroi

and terra-cottas of female figures, Pans, and silens, though in small numbers.

In Wickens’ opinion, one of the loutrophoroi might be dated as early as 540,

and other black-figure sherds were present, raising the possibility of a cult

pre-dating the Persian wars. Red-figure material included a loutrophoros,

lekythoi, a plate, and a kylix. There were animal bones and horns in an an-

cient stratum and the remains of sacrificial fires. There were no inscriptions

to confirm the identity of the cult recipients, but the votives are similar enough

to those at other caves of the nymphs and Pan to leave little doubt. The cult

at this cave, however, was of relatively short duration and seems to have ended

with the classical period.

A cave near Eleusis, the likely provenance of at least two votive reliefs to

the nymphs, yielded an assortment of hundreds of votives beginning in the

fifth century and continuing through every period to the late Roman.51 There

were miniature vessels, including loutrophoroi and lekythoi; at least three

full-size, red-figure loutrophoroi; and terra-cottas of Pan and female figures.

One of the reliefs assigned to the site is unique in that its center is pierced for

use as a water spout (figure 5.12).52 This cave was quite unusual in that the

opening was too small to enter standing upright. The cave’s orientation,

moreover, was essentially vertical, so that it was necessary to crawl down a

steep, narrow passageway in order to reach the main chamber. It has been

plausibly suggested that this particular cave was used as a dump for votive

deposits from another nearby shrine of Pan and the nymphs. Another small

cave is known to have existed nearby, but it, as well as the cave in question,

has been quarried away.

Other caves in rural Attica might also have been cult sites of the nymphs

and Pan. One possibility is an unexcavated cave on the north end of Mount

Hymettos, known as the Lion cave. Here, a large number of sherds was found,

including classical, Roman, and possibly archaic material. This could be the

cave of “Pan at Paiania” mentioned in the Dyscolus. Another candidate is a

cave in Rapedosa gorge, east of the sanctuary of Dionysos at Ikarion, where

a nymph relief was found. Though sherds have not been found in the cave

itself, many have been found in the area below it, including miniature vessels

of the fifth and fourth centuries. The cave itself also seems to have artificial
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niches, though these are too worn to make identification certain. A votive relief

to the nymphs was found in the area of the Dionysos sanctuary.53

In general, the rural Attic caves reveal a lack of archaeologically visible

attention during the seventh and sixth centuries, followed by two surges of

activity: one after the Persian wars, stimulated by Pan’s cult, and another

during the fourth century when marble votive reliefs had their greatest vogue.

Activity continues somewhat abated through the Hellenistic period and tapers

off in the early Roman period, only to surge again in the third and fourth

centuries C.E., when the lamps were deposited. In contrast to Attica, caves

in other Greek areas (Korykian cave, Pharsalos, Lera on Krete, Leukas, Kavala

in Macedonia) show cult activity beginning in the sixth century or even in

the seventh, as at Saftulis cave.

I treat the cave sites in Athens itself separately, along with the other Athe-

nian cult sites (4.2.1), because they share certain features not common to the

rural caves. The urban caves themselves were not as important as the water

sources found within them and were often little more than artificially en-

larged clefts, incorporated into the architecture around them. They do not

contain diagnostic votive deposits, since any such objects were cleaned out

over the centuries, either to make room for new objects in heavily used

areas or, later, by hostile Christians and souvenir hunters. Marble votive re-

Figure 5.12 Votive relief from Eleusis. National Archaeological Museum,

Athens.
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liefs and inscriptions, often moved from the immediate area of the cave, and

waterworks are the only remaining artifacts. The Athenian sites, then, are

identified through topographical study, using the remarks of ancient authors

and whatever identifying inscriptions may be available.

5.1.10 Boiotia and Euboia

A cave in the range of Helikon, first noted in 1984 through a find of terra-

cotta figurines, yielded artifacts mainly from the classical and Hellenistic

periods, including a large number of female figurines, standing and seated.

The pots included amphoras, skyphoi, and pyxides. Smaller numbers of

objects were attributed to the archaic and Roman periods. The cave is prob-

ably the one dedicated to the Leibethrian nymphs as noted by Strabo.

The same nymphs are also mentioned by Pausanias, who says that a site on

Leibethrion, a peak in the Helikonian range, had statues of the nymphs and

Muses (4.3.1).54

Skoteini cave, about three kilometers from Tharrounia in central Euboia, is

the largest known cave in Euboia. It shows much evidence of use in the late

Neolithic period and smaller numbers of sherds from every subsequent pe-

riod. In the historical period, terra-cottas, pots, and lamps suggest that the cave

was used as a shrine, but the number of objects was not large enough to imply

a systematic cult. Sampson attributed the cult to the nymphs or similar rustic

deities, noting that local traditions reported the presence of neraïdes in the cave.55

5.1.11 Aegean Islands

On the Aegean islands, only one cave has been excavated, Aspripetra on Kos.

The inner parts of the cave showed signs of extensive use in the Neolithic

period, while the later deposits were concentrated in an area near the en-

trance. A variety of terra-cottas from the fourth and third centuries included

standing, seated, and dancing female figures (one holding an infant), female

heads, nude male children and youths, many Pans, an ithyphallic herm, and

a head recognizable as that of Asklepios from similar examples found in the

Asklepieion. There was also a hydrophoros (water carrier), a motif that in

this context, as on the pinax from Melissani on Kephallenia, refers to the

nymphs as providers of spring water. A third-century stele was inscribed on

both sides with lists of names, perhaps members of a religious association

devoted to the nymphs. There were some Mycenaean sherds and several

geometric cups and bowls. The cave also contained a large deposit (over 150

examples) of miniature votive vases in varying shapes. These objects are re-

markable in that they appear to have been amateur efforts by visitors to the

cave rather than the products of professional potters. From the Roman pe-

riod, there were a small number of lamps.56

On Siphnos, a cave on the western shoreline contained a rock-cut altar

with an inscription identifying a sanctuary of the nymphs (nupheôn hieron).
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The inscription is of particular interest because of its relatively early date,

c. 500.57

5.1.12 Caruso Cave (Lokroi Epizephyroi)

In Magna Graecia, we find the nymphs worshiped in Caruso cave (Lokroi

Epizephyroi), but the cultic context, the physical appearance of the cave

sanctuary, and the votive traditions are quite different from the fairly uni-

form pattern we have seen in mainland Greece and the Aegean. Excavated

by Arias in 1940, after which it was destroyed in a landslide, the cave and its

contents have received more detailed scholarly attention than any other cave

sanctuary of the nymphs except the Korykian cave at Delphi.58 The site is

outside the walls of the city, indicating that the shrine was initially of a rural,

agrarian character. The earliest votive objects, terra-cottas of a seated female,

belong to the end of the sixth century. At this period, the site was probably

in daily use by the locals as a water source. It might have begun as a small

natural grotto, but it received extensive artificial embellishment, first an orna-

mental façade, then improvements to facilitate the supply of water, and finally,

a large semicircular basin with steps leading into the water. That these changes

had begun by the mid–fifth century is attested by a sima with a lion’s head

protome; silen head antefixes dating to the fourth century are also thought

to be remains of the portico-like early façade.59 The embellishments took

place primarily from the fourth to the second centuries, at which point the

shrine was damaged by fire, then abandoned.

These kinds of changes were alien to the classical concept of the nymphs’

cave in mainland Greece, where embellishment was limited to utilitarian

necessities, such as access steps and votive niches, and ornamentation, such

as gardens or rupestral sculpture and inscriptions, which would not substan-

tially alter the rustic, natural setting. The embellishments were, however, in

keeping with the growing fashion for artificially worked nymphaia in the

Hellenistic period. Caruso cave has been seen as an important “missing link”

between the Alexandrian nymphaia known only from literary sources and

the first Roman examples of the artificial grotto.60 Ultimately, the trend would

lead to the entirely architectural (and increasingly secular) Roman nymphaea,

which drew inspiration from the natural grotto but no longer imitated it.

Of special interest to architectural historians are the twelve terra-cotta

models of the grotto façade, dating from the fourth to the second centuries

(figure 5.13).61 These vary considerably in design (the only element com-

mon to all is the lion’s head spout), and to some degree, they record physical

changes to the sanctuary over the two centuries. An exact chronology is not

possible, however, because the terra-cotta artisans were not concerned with

providing a historical record of the shrine’s appearance. Instead, they wished

to convey the essence of the place and to evoke its charm. Ritual consider-

ations probably also played a role in the design, since several of the examples

were designed as working models, with reservoirs for liquids (libations?),



252 greek nymphs

which would pour through the miniature lion’s head spouts into the cisterns

below. The models have been divided into four groups. Those designated A

and B, presumably the earlier examples, attempt to depict the elements of

the shrine that mark it as “natural” and cavelike: walls textured to appear

rustic, water vegetation, and stalactites. Groups C and D convey a much more

architectural and less grotto-like picture of the sanctuary.

Two features of interest, found in all the groups except D, are the use of

scallop shells as decorative motifs and the appearance of a single female

protome, usually located above the entry to the grotto on the façades. Though

shells make sporadic earlier appearances as emblems of or dedications to the

nymphs, as at the Korykian cave, the scallop shell was first closely linked

with the nymphs during the Hellenistic period and was common thereafter.

Presumably, this association arose as a result of contact with the cult of

Aphrodite; as we will see, such contact is well attested at Caruso cave. The

female head included on several of the models may be an eponymous nymph,

Lokria.62 According to Strabo, the colonists first pitched camp at a spring

called Lokria. The presence of an individual nymph’s cult at the cave is per-

Figure 5.13 Model of nymphaion from Caruso cave,

group B. Museo di Reggio Calabria.
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haps also signaled by the terra-cottas of draped seated females, which appear

in the sixth and second centuries, both before and after the heyday of the

triple-nymph iconography.63 Whether or not the Caruso spring is to be

identified with Lokria, it is probable that the head represents a local nymph,

whose cult was superseded later by that of the plural nymphs.

A large and diverse collection of terra-cottas was recovered; the pottery

and other types of dedications have not been described in detail but included

miniature hydriai. A distinctive terra-cotta style is the triple herm, of which

about 200 examples were found (figure 5.14).64 This consists of a broad pil-

lar or base, at the top of which sit three female heads wearing low poloi. The

Figure 5.14 Triple herm with

Pan from Caruso cave. Museo

di Reggio Calabria.
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frontal, hieratic quality of the goddesses is striking and duplicates the effect

seen in reliefs from Syracuse and Messana (4.10.1, 4.10.4). In the oldest ex-

amples of the type, which date from the second quarter of the fifth century,

the herm base is free of adornment and stands behind an offering table on

which are placed three separate vessels for offerings. One example has a goat

affixed to the side, indicating the role of the nymphs as protectors of live-

stock. On other examples, the herm is framed within two upright poles,

perhaps Dionysiac thyrsoi, or an object like a thyrsos rises in phallic fashion

up the central portion of the herm base.

We can be fairly confident that these terra-cottas depict the cult images

housed in the cave. Besides the examples with triple heads receiving offer-

ings, there are a few that have an attached female figure playing the aulos,

presumably the music that accompanied sacrifice. Other variations on the

triple herm show an ancillary scene on the base of the herm; often a sym-

bolic grotto is depicted within which Pan sits, playing the syrinx. Several

examples show the foreparts of a bearded, man-headed bull, who turns his

head to face the onlooker. This is either Acheloös or some local river god (fig-

ure 5.15). Most surprising of all are the herms on which the ancillary scene

depicts another man-headed bull, clearly distinguished from the Acheloös type

by his lack of a beard. He bends toward an altar-shaped basin as if to drink and

stands on a platform labeled “Euthymos.” These were dedications to the

Lokrian athlete Euthymos, who was apparently heroized in the form of a

man-headed bull and whose cult was associated with that of the nymphs.65

The triple herm of the nymphs is not unique to Caruso cave; examples

were also found at the theater in Lokroi. A coin of c. 300, thought to be

Sicilian, shows on the reverse three busts of nymphs standing on an orna-

mented base, before which Pan plays his syrinx.66 An aniconic marble ex-

ample of a triple herm dedicated to the nymphs is attested from Arkadia

(4.4.3), so it is possible that the Lokrian herms had mainland antecedents.

On the other hand, the abbreviation of female figures to simple heads or

busts is typical of the votive culture and iconography of the western colo-

nies, particularly in the worship of Persephone.

Another important terra-cotta group, represented by several hundred

examples, depicts seated females, nude except for a polos and interpreted as

wedding offerings (3.2.5). The dedication of similar figures to Persephone is

attested, and this raises the question of what relationship existed between

the famous sanctuary of Persephone at Lokroi and the cult at Caruso. The

cult at Persephone’s sanctuary was declining just as the grotto cult reached

its acme in the fourth and third centuries, so it is possible that the grotto

became the focus of certain rituals that had previously been attached to the

older shrine. This transfer would have involved a certain blending of votives

and iconography, perhaps even the worship of Persephone herself at the grotto

(where a few busts of the type usually dedicated to Persephone were found).

Cult ties between nymphs and goddesses, particularly Persephone, are well

attested in Sicily (4.10) and are likely to have been in effect at Lokroi as
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Figure 5.15 Triple herm with Acheloös from Caruso

cave. Museo di Reggio Calabria.

well. Several plaques that depict the nymphs as musicians were found here

(figure 5.16), which have close parallels in examples from a Persephone

sanctuary on Lipari; they too seem to have nuptial connotations. In addi-

tion, the Persephone and Aphrodite cults at Lokroi were closely inter-

twined, and Aphrodite’s cult begins to be well attested at the grotto around

the time the nude “nuptial” terra-cottas appear. Another object with nup-

tial connotations is the terra-cotta model of a bed, of which a single example

was found.67

Other terra-cottas from the cave can be divided into erotic, Dionysiac,

and miscellaneous groups, all belonging to the Hellenistic period from the
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fourth to the second centuries. The subjects in the erotic group include

Aphrodite nude, leaning on a pillar; a winged youth, presumably Eros, in a

similar pose; Eros sleeping and in other poses; hermaphrodites; two types of

a girl holding a goose; and doves. One interesting example from the Dionysiac

group is a fat Silenos reclining in a grotto setting; below him in the rock a

niche holds a tiny version of the triple herm (figure 5.17). Both Silenos and

Pan appear as musicians seated on a rock. Other Dionysiac subjects are busts

of silens, silen or satyr masks, maenads sleeping and in other poses, and comic

actors. The miscellaneous group includes various animals, such as pigs and

horses; standard herms; female figures playing the flute; and assorted figures

of Athena, Zeus, and standing korai.68

The divergence of Caruso cave from mainland and Aegean Greek pat-

terns is quite clear in several respects. First and most important, the most

active period at this site was the Hellenistic rather than the classical. The

artificial enhancements to the sanctuary reflect this Hellenistic aesthetic, as

does the unusually large variety of terra-cotta subjects. The cult links with

Persephone and Aphrodite are typically western, though a similar group of

erotic terra-cottas was deposited during the Hellenistic period at the Pharsalos

cave.

Figure 5.16 Group of musicians from Caruso cave.

Museo di Reggio Calabria.



Caves of the Nymphs and Votive Iconography 257

5.1.13 Cave at Kafizin (Cyprus)

The last of the excavated caves is also one of the more unusual. On Cyprus,

a grotto in a cone-shaped hill at Kafizin was used for dedications by one

Onesagoras and his business associates.69 The object of the cult was a single

nymph, “she upon the pointed hill.” Onesagoras and others made hundreds

of dedications of pottery, which was one of the commodities they were

engaged in selling. These were inscribed in many instances to the patron

nymph, sometimes using the alphabet and sometimes the classical Cypriot

syllabary. Onesagoras himself seems to have shared a fervor similar to that of

the fourth-century nympholepts Archedamos and Pantalkes, though he was

active nearly two centuries later. The cult is unusual in that the object of

Onesagoras’ devotion was a single nymph, not a plurality. The nymph is

many times called “sister,” adelphê, or “his own sister,” hê autou adelphê, prob-

ably reflecting the influence of the Hellenistic cult of Arsinoë Philadelphos.

Figure 5.17 Silen in grotto with triple herm from Caruso cave. Museo di

Reggio Calabria.
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The epithet Philadelphos, again recalling the Ptolemies, is attested once. The

nymph is also referred to as “his own daughter,” hê autou thugatêr, and

Onesagoras once even seems to call himself her “suitor,” mnêstêr, though this

reading is uncertain. In any case, he shows a certain possessiveness about the

nymph, and his use of kinship terms seems to be a way of expressing the

intimacy of his relationship with her. On a few of the vases, the inscriptions

are accompanied by an incised male head and other decorations, which look

like plant vines; the heads are thought to be self-portraits of Onesagoras.70

Other epithets of the nymph are occasionally used: she is “mistress of the

mountains,” oreôn despotis; “mountain ranging,” oreonomos; “listener,” epêkoos;

and “she who loves vows,” philorkeios.

The dedications were almost exclusively ceramic vessels, though the in-

scriptions speak of a statuette (azalma) of Themis and a plaque or panel (ikôn),

which were not recovered. The only other object found in the cave was a

fragment of a gold diadem. The dedications were overwhelmingly made to

the nymph, though there are scattered mentions of Zeus, Themis, plural

nymphs, Agathe Tyche, and Agathos Daimon. Sacrifices are mentioned, and

one inscription suggests that a festival was held in honor of the nymph.71

Activity ceases after a period of about seven years (225–18), and Onesagoras,

perhaps in retirement, leaves a dedication calling himself the faithful steward

of the nymph. This site is unique because of its seeming use as a religious

locus for a commercial enterprise and because of the large number of in-

scribed pots, which with other inscriptions found at the site, tell a detailed

story of its use during a small window of time. The cult seems to have been

of interest primarily to Onesagoras and his circle, rather than to an entire

community of people living nearby.

5.2 Attic Votive Reliefs and the

Iconography of Pluralities

The most spectacular artifacts associated with the worship of the nymphs are

the Attic votive reliefs (see figures 3.1, 4.2, 4.3, 5.12). These belong to a

broader religious phenomenon of the late fifth and fourth centuries, a rise in

the popularity of marble reliefs as gifts to the gods, especially to Asklepios

and Hygeia, the nymphs, and local heroes and heroines. This vogue began

at Athens as the Parthenon was completed in 438 and quickly spread out-

ward. Such reliefs, particularly the more finely carved examples, involved

an expense much greater than had been customary for minor local deities.

Their popularity indicates prosperity and revived interest in Athenian cults,

probably encouraged by the authorities as Athens began to rebuild its walls

after 400. Neoptolemos, the dedicant of a relief found in the agora in 1971,

for example, is known to have been a rich benefactor of local cults (3.1.1).72

He and others who began to dedicate reliefs in the Attic cave shrines as the
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fourth century opened were socially and economically far above the humble

herdsmen and rural folk, who had been the primary visitors at the nymphs’

shrines in previous centuries.

This type of activity contrasts with the earlier amateur attempts of

Archedamos to carve images pleasing to the nymphs and with the home-

made wooden votives and perishable objects we know were typical gifts.

The votive activities of the rich impressed the less well-off, who now wished

to dedicate similarly permanent tokens. Sometimes, the reliefs were purchased

by a group, and each contributor’s name was added in the dedicatory in-

scription. The reliefs also display wide variations in quality. Some are carved

in high relief with great detail, and others are rather crudely and shallowly

carved. Ironically, the lesser examples often appear to modern eyes to fit better

within the rustic atmosphere of the cave shrines. All are charming witnesses

to the ancient, specifically Attic, fourth-century idea of the nymphs’ appear-

ance. The nymphs are always shown as a group of three; they either dance

about an altar as Hermes leads them or sit and stand about the cave in vari-

ous poses. They wear heavy draperies as if to keep off the chill of the moun-

tain air. They often appear within a rough frame, like a stage proscenium,

carved to resemble a cave mouth.

5.2.1 Archaic Antecedents: Processions

and Dances

Many of the reliefs appear to be based upon specific models drawn from

monumental sculpture or painted votives, but the representation of grouped

maidens in processions and round dances (both of which may be interpreted

as choruses) has a long history that stretches back to the geometric period

and beyond.73 If we look at the Attic votive reliefs in the context of previ-

ous iconographic conventions for female pluralities, we can better under-

stand how they incorporate some earlier traditions and depart from others.

Greek religion and myth abounded with female pluralities, often, but not

always, trinities: the Charites, the Horai, the Moirai, the Muses, the nymphs,

and many others. Representations of dual goddesses also appear, usually iden-

tified as Demeter and Persephone or Leto and Artemis. These, however, share

the semiotic elasticity of the trinities and, depending on context, may repre-

sent not only mother-daughter pairs but doubled goddesses (attested for

Kybele, Athena, and others) or deities who nearly always appear in a double

or triple context, such as the Charites.74 These pluralities are a firmly em-

bedded conceptual feature of Greek religious thought, one that is applicable

most often to female figures, though male pluralities are not unknown (Panes,

Kouretes, Kabeiroi, Dioskouroi, and so on). Duplication or multiplication

seems to have strengthened the functional potency of the particular figure;

two heads (or three) were truly better than one. Various functional aspects

could be assigned to different members of a plurality, as with the Muses. Also
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significant is the correspondence between many of these pluralities and the

ubiquitous choruses and cult societies of the ancient Greek world. Groups

that came together for ritual purposes, especially groups of girls, had their

mythic counterparts in the choruses of Horai, nymphs, Charites.75

Such pluralities present an obvious iconographic challenge, particularly in

the archaic period, when there was usually no attempt to differentiate one

plurality from another by attributes. The concept of one goddess who is split

off into several aspects is widespread in modern assessments of Greek mythol-

ogy and religion (an archetypal Great Goddess is thought to have manifested

herself in various contexts as Hera, Artemis, Leto, Kybele, and so on), and

such a phenomenon is observable in, for example, Hindu religion, where

many goddesses are explicitly acknowledged as emanations of one.76 Yet,

whatever the historical reality, there is no evidence that the Greeks them-

selves regularly thought in this way of their dyads and triads, much less of

the Olympian goddesses.

On the François vase and on two dinoi by Sophilos is depicted the wed-

ding of Peleus and Thetis; all three vases (c. 570) show female triads walk-

ing in the procession. One of the triads on the François vase is labeled Horai,

and the figures appear to be under one mantle. Sophilos’ dinoi include groups

called, respectively, nymphs and Nysai (a reference to the nymph nurses of

Dionysos), the earliest firmly identified depictions of nymphs.77 The spe-

cific motif of triads of females at weddings, however, seems to have appeared

first on Corinthian vases; an example c. 600 showing the wedding of Herakles

and Hebe has two figures labeled Charites and two groups of three Muses,

each set of three covered by one mantle. On another Corinthian vase, we

see a wedding procession with three female triads, each of which is covered

by one mantle.78 The latter are of interest because of their similarity to a frag-

mentary wooden votive panel (c. 540–30) found in the nymphs’ cave at Pitsa

and probably painted by a Corinthian artist (figure 5.18). The panel shows

clearly the lower two-thirds of a female triad with overlapping bodies, cov-

ered by one mantle in exactly the same fashion as in the vase painting; it is

inscribed to the nymphs.79 Though there is a slight possibility that the panel

depicts women going in procession to meet the nymphs, the probability is

greater that this is our earliest representation of the nymphs as a plurality in

a devotional context.

The correspondence between the iconography of female pluralities and

early black-figure representations of the Judgment of Paris was long ago noted

by Harrison. She describes a patera on which the three goddesses, not differ-

entiated but wearing individual mantles, are led by Hermes toward Paris,

who attempts to run away. The Attic black-figure Xenokles cup showed a

triad led by Hermes which has been interpreted both as the three goddesses

of the Judgment and as three nymphs.80 The Judgment was a popular sub-

ject, and although Hermes nearly always appears as the goddesses’ guide, Paris

is sometimes absent. This led Harrison to suggest that the schema of Hermes

leading a female trinity pre-dates the Judgment story and that the type of
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Hermes and the Charites was the model for the black-figure painters of the

Judgment. While Harrison’s view has not met with full acceptance from

modern scholars, she was certainly correct to point out the curious similari-

ties between the Judgment of the vase paintings and the sculptural iconogra-

phy of female trinities—not only Hermes and the Charites but the grouping

of Hermes and nymphs so often depicted on later Attic votive reliefs.

The most important source for the Judgment, whether portrayed on vases

or in literature, must have been the Cypria (though, of course, not necessar-

Figure 5.18 Archaic panel from cave at Pitsa with overlapping

figures. National Archaeological Museum, Athens.
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ily in written form). It included a description of Aphrodite’s adornment for

the contest, aided by Charites, Horai, and nymphs. Another detail of the

Judgment as described by Euripides, the baths of the goddesses in the moun-

tain springs before their contest, probably also goes back to the Cypria. Ac-

cording to Proclus’ summary, the Cypria included Hermes in the story as

the guide and set the scene as the flowery, abundantly springfed (polupidax)

slope of Ide, where Paris played the lyre while tending his flocks.81 The Cypria

itself, like the vase paintings of the Judgment, might have drawn attention

to the similarity of the goddess triad with other triads who were more at

home in the setting, particularly the nymphs (2.5.2).

Plural nymphs in procession also appear on an early black-figure vase in

another mythic context: the Perseus saga. On a Chalkidian amphora, Per-

seus receives the winged boots, hat, and wallet from three kore-like maid-

ens labeled Neïdes (4.4.2, fig. 4.6).82 The three are lined up in identical poses,

but their bodies do not overlap as in the Sophilos dinoi and the wooden

panel from Pitsa. Overlapping bodies reminiscent of the painted examples

can be observed in an archaic votive relief inscribed “Sotias [dedicated] the

korai,” which depicts three maidens holding, respectively, a flower, a fruit,

and a garland.83

From the fifth century, we have the well-known bas-relief from Thasos

(4.7.2, fig. 4.9, c. 470), with its groups of Apollo and the nymphs and

Hermes and the Charites. Each figure has a space of her own, as they walk

in a stately manner toward the central niche or altar. All, except for one figure,

who crowns Apollo as he holds his lyre, carry typical objects (fruit or wreaths),

and all are shown in profile. A similar scene is preserved on the polos of an

archaic karyatid from Delphi.84 More archaic looking, but of about the same

date as the Thasian relief, is the procession of three maidens from the Harpy

tomb at Xanthos in Lykia. Like the nymphs and Charites at Thasos, these

maidens carry small offerings and walk in procession; the Lykian maidens

approach a seated female figure, perhaps a goddess.85

Returning to our original distinction between walking and dancing

maidens, we possess several archaic and early classical examples of the latter.

From Paros comes the well-known Charites relief (c. 550), with the middle

of the three dancers distinguished from the others by the frontal pose of her

head, a feature notable for its later appearance on the Attic nymph reliefs.

The maidens on a relief from the Athenian Akropolis (c. 500, figure 5.19),

which depicts Hermes followed by three energetic dancers and a smaller boy

or worshiper, have been interpreted as Charites, nymphs, Aglaurids, or sim-

ply as women dancing at a festival.86 The presence of Hermes certainly indi-

cates that the group is a divine one; nothing points conclusively to either the

Charites or nymphs, except that the small figure could be interpreted as a

juvenile or adult nympholept. A late black-figure skyphos in Leningrad,

however, gives some support to the identification of the Akropolis dancers

as nymphs because of its close correspondence to certain details of the relief.

It shows four nymphs clad in short chitons dancing to the music of Hermes,
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who plays the double flute. Meanwhile, a silen grasps the hand of the last

nymph, joining in the dance.87 The appearance of Hermes, his instrument,

the way the dancers grasp each others’ wrists, and the addition of an extra

figure to the dance are all noticeably similar on the vase and the relief. On

the other side of the skyphos, Apollo plays the lyre for five standing figures,

who appear to be Muses. One plays the double flute, while the others hold

castanets. The painter of this vase, then, attempts to distinguish two groups

of divine females, who previously lacked recognizable attributes. Other vases

dated 525–500 show Apollo and Hermes, sometimes accompanied by

Dionysos, with groups of dancing women, who seem to be nymphs or

Muses.88

Another well-known relief depicting dancing women is the so-called

Charites of Sokrates. Pausanias mentions a carving of the Charites near the

Propylaia “made by that Sokrates who as the Pythian priestess testified was

the wisest of all human beings.” Scholars today attribute the work instead to

a Boiotian sculptor named Sokrates. The Chiaramonti relief, which shows

three dancing maidens, is thought to be a later copy of this work, and there

are other late copies. The date of the original has been variously estimated

from as early as c. 470 to as late as the early fourth century.89 Also of the

fifth century are the groups called the Horai and Aglaurids, now known only

Figure 5.19 Akropolis relief of Charites or nymphs. Akropolis Museum 702.

Line drawing by author.
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from neo-Attic copies. The originals of these groups have been interpreted

as figures from the base of the cult statues of Athena and Hephaistos once

located in the Athenian Hephaistaion.90

Terra-cotta groups and plaques representing the round dance are well at-

tested from the sixth century onward, and have Bronze Age antecedents.

The groups often include a musician, who sits or stands at the center of the

ring. One such group (see figure 5.5, c. 480), with Pan as the musician, was

discovered in the Korykian cave; others have been found at Corinth, Korkyra,

Leukas, and Apollonia.91

5.2.2 Attic Nymph Reliefs

In this cultural context, then, one in which the female plurality was already

familiar in both literature and art, the Attic votive reliefs to the nymphs ap-

peared.92 The fourth century was the heyday for both gravestone and votive

reliefs. Examples began in the last quarter of the previous century and were

prolific until the anti-luxury decree of Demetrios of Phaleron in 317. Lavish

sculpted funerary monuments were no longer permitted, and the loss of the

market for these had a damping effect on the production of votive reliefs as

well (presumably because sculptors were forced to leave Athens in order to

find work). While grave reliefs end abruptly after 317, votive reliefs con-

tinue to flourish until 300 or so; yet they are all but absent from Attica after

the fourth century, until the neo-Attic examples of the late Hellenistic pe-

riod. The apparent exodus of stone workers from Attica coincides neatly with

the dissemination of Athenian styles to other parts of the Greek world, where

the Attic iconographic tradition is carried into the Hellenistic and Roman

Imperial periods and becomes increasingly secularized.93

The popularity of stone votive reliefs seems to have been due to several

factors, in particular the stimulus of the great building programs of the pre-

vious century. Many of those who had learned the stone-cutting trade must

have turned to the production of grave and votive reliefs when the great

public buildings were completed. At the same time, the religious climate

had begun to move toward the cultivation of gods who addressed the daily

concerns of individuals, a trend that was to continue in the Hellenistic pe-

riod. These gods, including Asklepios and Hygeia, Artemis, the nymphs and

Pan, Zeus in various chthonic forms, and Demeter with Kore, were chosen

most often as the recipients of votive reliefs.94

The two main modes of presentation for archaic pluralities, as we have

seen, were processions and dances. Some of the Attic votives use the old

procession/dance motifs; others depict the nymphs standing and sitting in

various poses (figure 5.20). Interestingly, most of the earliest Attic votive

reliefs to the nymphs, those belonging to the end of the fifth century and the

beginning of the fourth, do not show the dance or procession. They seem,

instead, to be inspired by classical monuments that show seated and standing

figures, in particular the Parthenon frieze with its serene gods. The earliest
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Figure 5.20 Agathemeros relief. Archaeological Museum, Athens.
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example of the dancing group in these reliefs seems to be the Quirinal relief

(see figure 3.1), dated by Edwards to 400–390.

According to Edwards, the Quirinal relief and other examples showing

the dance were directly inspired by the lost originals of the Horai and

Aglaurids.95 This is possible, though as we have seen, other models for the

iconography of the reliefs were not lacking, in particular the archaic

Akropolis relief of c. 500 (and whatever models it drew upon). While fig-

ural types for individual nymphs might have been copied from monuments

in vogue at the time the reliefs were carved, the basic scheme of Hermes

leading the dancers is much older (Hermes, moreover, appears in the archaic

Akropolis relief but not on the reliefs of the Horai and Aglaurids). Again,

Acheloös appears as a man-faced bull on the early Xenokrateia and Quirinal

reliefs; his front half protrudes into the scene. We do not know the origin of

this element of the composition, but it ties together the examples with stand-

ing/seated nymphs and those with dancers. The Acheloös protome must have

been considered proper to the iconography of the nymphs before the intro-

duction of the stone reliefs (3.1.3). Finally, the case of Pan is similar to that

of Acheloös. He appears in the reliefs from the beginning, but his position is

usually peripheral: he sits to one side of the scene or above in the rocks of

the cave frame. Pan had been introduced to the Attic cult of the nymphs

after 490 and was added to the preexisting scheme of the nymph triad and its

leader, Hermes. Fuchs argued in his study of Attic nymph reliefs that the

iconography goes back to a fifth-century archetype located in Pan’s cave on

the northwest slope of the Akropolis.96

The direct predecessors of stone votive reliefs were painted tablets and

plaques of terra-cotta or wood and hammered metal reliefs similar to the tamata

found in modern Greek Orthodox churches.97 Since so few of these have

survived from fifth-century Athens, little can be said about their influence

upon the reliefs. One of the archaic painted tablets from sixth-century Pitsa

bears a clear relationship to the iconography of many Attic votive reliefs, in

that it depicts a group of worshipers bringing to the altar a sacrificial animal

and the necessary utensils for the feast. Yet it is different from virtually all

the fourth-century stone examples in that it shows worshipers but does not

depict the deities who are to receive the sacrifice. The painters of the Pitsa

examples seem to have represented the nymphs on a tablet separate from that

showing the worshipers. Attic votive reliefs, by contrast, are notable for the

way the relationship between worshiper and deity is depicted in concrete

form, as the worshiper comes face to face with the gods. As the fourth cen-

tury ends, and in later reliefs, a process of distancing can be observed, in which

worshipers are separated from the diety by an altar or cave wall or are placed

on a separate register of the relief. Finally, in the Imperial period, the wor-

shipers may be absent altogether.98 In spite of the paucity of examples, the

influence of votive tablets on the stone examples should not be underesti-

mated. It is probable that the basic formula of the nymph reliefs (three nymphs,

Hermes, Acheloös, and Pan) was drawn from these tablets and reinterpreted
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by sculptors. In particular, the topographic and landscape features so promi-

nent in the reliefs to the nymphs (the peripheral areas where Pan usually

appears) can be attributed to painterly models, since these are absent from

most classical funerary and architectural reliefs.

In several of the earlier votive reliefs to the nymphs, architectural elements

are used to frame the scene. These could have been borrowed from grave

monuments or, indeed, from earlier votive sculptures, such as the Akropolis

Hermes and nymphs/Charites, which has a pediment. A symbolic meaning

for the architectural elements—the stoa as meeting ground for human and

divine—has been suggested.99 In the second half of the century, however,

the figures are usually surrounded by a cave frame. The origin of this frame

has been variously explained. Edwards, who most recently studied and cata-

logued the corpus of nymph reliefs, attributed the cave frame to two factors.

One was, of course, that the cave is a suitable setting for these deities. The

second factor had to do with Edwards’ belief that the reliefs were strongly

influenced by the sculptures of the statue base of Dionysos Eleutherios, which

he reconstructed as showing the delivery of the infant Dionysos to the nymphs

of Nysa.100 Dionysos is closely associated with caves (both in the context of

his birth and in the iconographic depiction of his marriage to Ariadne) and

with nymphs. Yet the vast majority of the fourth-century reliefs show no

Dionysiac iconography, and the cave setting can be explained without ref-

erence to Dionysos.101 Ridgway suggests that the cave frame could have come

about as a result of the common placement of such reliefs in stone niches, as

dedicators and artists attempted to make the reliefs blend in, so to speak, with

the rough rocks of the surrounding niche. A third possibility is that the cave

frame reflects the contemporary popularity of the Attic cave cult of the

nymphs. At least sixteen of the Attic examples were, after all, found in caves,

and thus the cave frames probably began as an attempt to depict the actual

scene of worship. It is also possible that painted tablets showed nymphs in

caves, since the landscape features of the stone votives are those most likely

to derive from painted scenes.
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afterword

At an unknown date, perhaps during the second or third century C.E., the

Orphic Hymns were composed for a religious association in western Asia

Minor. Some of the hymns show knowledge of Orphic theogonies, hence

their name, but there is little else about them to connect them with Orphism

as a movement, except the mention of mustai, “initiates,” and the association’s

apparent preoccupation with Dionysos.1 What is most interesting about the

hymns is that they were certainly in liturgical use, something we might sus-

pect for other preserved hymns, such as the Homeric Hymns or those of

Callimachus, but could rarely demonstrate. The Orphic Hymns, often dis-

missed because of their mediocrity, were not intended to draw attention to

themselves but to the gods they praised and invoked. Each hymn includes a

notation of the correct offering to accompany it, usually incense. The gods

hymned include the Olympians, various nature gods and personifications

(Boreas, Proteus, Ether, Physis, Dike), and three local Phrygian goddesses

(Mise, Hipta, Melinoë). Many of the hymns are composed in the age-old

devotional style of the litany, a recital of epithets and phrases that describe

the deity and enumerate his or her characteristics and glories. In particular,

the hymn to the nymphs is a long string of epithets, cleverly strung together

to form hexameters:

Numfw'n, qumivama ajrwvmata.
Nuvmfai, qugatevre" megalhvtoro" !Wkeanoi'o,
uJgropovroi" gaivh" uJpo; keuvqesin oijkiv j e[cousai,
kruyivdromoi, Bavkcoio trofoiv, cqovniai, polughqei'",
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karpotrovfoi, leimwniavde", skoliodrovmoi, aJgnaiv,
ajntrocarei'", sphvlugxi kecarmevnai, hjerovfoitoi,
phgai'ai, dromavde", drosoeivmone", i[cnesi kou'fai,
fainovmenai, ajfanei'", aujlwniavde", poluanqei'"
su;n Pani; skirtw'sai ajn j ou[rea, eujavsteirai,
petrovrutoi, liguraiv, bombhvtriai, oujresivfoitoi,
ajgrovterai kou'rai, krounivtide" uJlonovmoi te,
parqevnoi eujwvdei", leuceivmone", eu[pnooi au[rai",
aijpolikaiv, novmiai, qhrsi;n fivlai, ajglaovkarpoi,
krumocarei'", aJpalaiv, poluqrevmmone" aujxivtrofoiv te,
kou'rai aJmadruavde", filopaivgmone", uJgrokevleuqoi,
Nuvsiai, manikaiv, paiwnivde", eijaroterpei'",
su;n Bavkcwi Dhoi' te cavrin qnhtoi'si fevrousai:
e[lqet j ejp j eujfhvmoi" iJeroi'" kecarhovti qumw'i
na'ma cevousai uJgeino;n ajexitrovfoisin ejn w{rai". (Orph. Hymn 51)

To the Nymphs: incense, aromatic herbs.

Nymphs, daughters of great-hearted Okeanos, you who have your

homes in the moist recesses beneath the earth; you of secret paths,

nurses of Bakchos, chthonic, joyful; growers of fruits, you of the

meadows, of the winding paths, pure; delighting in caves, lovers of

grottoes, wandering the air; you of the springs, roaming ones, dewclad

with light steps; visible, invisible, you of the glens, with many blooms;

leaping with Pan on the mountains as you cry out; flowing from rocks,

clear-voiced, buzzing like the bee, mountain haunting; girls of the

wilds, you of the gushing water and the woodlands; sweet-smelling

maidens, clothed in white, fragrant in the breezes; you of the

goatherds, you of the pasture, dear to the beasts, you of splendid fruit;

lovers of frost, tender ones, you nurture and foster growth; girls joined

with the trees, you delight in play, you of the wet paths; you of Nysa,

ecstatic, healers, you who love spring, who bring grace to mortals with

Bakchos and Deo. Come with joyful heart to the holy offerings,

pouring wet streams in the seasons of full growth.

Though composed in all likelihood at a time when Christianity was rapidly

gaining popularity, this hymn, like the others in the collection, is resolutely

pagan in its outlook, and nothing in it would have been out of place in a

hymn composed 500 years before. At the same time, it is unlike any other

extant description of the nymphs, and only a few of its epithets are the stan-

dard literary ones (leimôniades, pêgaiai, nomiai, hamadruades). It subtly antici-

pates the later folkloric view of nymphs or neraïdes as beings who frequent

the paths, the springs, the trees, and air, white-clad maidens whom a trav-

eler in the wilds might glimpse or hear singing. But these nymphs are ad-

dressed as givers of good things, especially in their capacity as deities of

moisture, who foster animal and vegetable growth.
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The author of the hymn understands the nymphs primarily as nature

deities, without the social functions relating to rites of passage and local iden-

tity that we explored earlier in this book. In fact, this is a universalized por-

trait of the nymphs and probably does not correspond to a local shrine. In

this respect, it differs from most of the cults we have examined and might be

characteristic of the later period. The intellectual and pagan apologist Por-

phyry, for example, drew the universal meaning from the specific by inter-

preting cave cults allegorically (1.4.5). Yet even in the time of Libanius, when

the pagan revival under Julian took place, the nymphs inhabited and were

worshiped according to tradition in special places of their own, such as the

grove of Daphne at Antioch (4.9.8). It is certain that worship of the nymphs

continued to exist at all levels of society up to and beyond the triumph of

Christianity, though the form and nature of this worship was manifold.
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notes

chapter 1

1. The etymology of numphê is unknown but is thought to be related to Latin

nubo, “I marry”: Chantraine (1968–80) s.v. nuvmfh; Andò (1996) 48–49. The basic

reference works on nymphs are Ballentine (1904); Roscher Lex., vol. 3.1, cols.

500–567 s.v. Nymphen; Wilamowitz-Moellendorf (1931) 185–95; RE 17.2

(1937) 1527–99 s.v. nymphai (Herter-Heichelheim); EAA, vol. 5, s.v. Ninfe

(Sichtermann); Nilsson (1967) 244–55; Muthmann (1975) 77–165; Gantz (1993)

139–43; Andò (1996) 47–79; LIMC s.v. Nymphai (Halm-Tisserant and Siebert).

2. Andò (1996) 52.

3. On gender-specific death narratives, see Larson (1995b) 16, 131–44.

4. Larson (1995b) 19–20.

5. Heroines as facilitators in childbirth and childcare: Kearns (1989) 21–36.

6. For the Arrhephoria and Arkteia, see Larson (1995b) 39–40 with bib., and

3.2, n. 29.

7. Kearns (1989) 19.

8. Gate nymphs are attested at Megara (Paus. 1.44.2). Antinoë: Paus. 8.8.4,

8.9.5. See Larson (1995b) 194 n. 61.

9. Contrary to Nock (1944), who argues that “heroine” is often synonymous

with “nymph.”

10. Larson (1995b) 101–9.

11. Daughter of Acheloös: Eur. Bacch. 519–20. Tomb in Thebes: Plut. Mor.

578b (De gen.).

12. For the Okeanids, see Hes. Theog. 337–70, with commentary by West

(1966); Hom. Hymn Cer. 2.418–24, with commentary by Foley (1994).

13. Barringer (1995); on Thetis, see Slatkin (1991).

14. Ap. Rhod. Argon. 4.1411–14. Hesperides: their names and number vary,

though Hes. fr. 360 has three: Aigle, Erytheia, Hesperethousa. Arethousa and



several other names are attested on vase paintings: LIMC s.v. Hesperides, nos. 1,

3, 29, etc. (McPhee).

15. Muse and nymph: see Kambylis (1965) 31–49; Otto (1956) 9–91. For the

terms mousolêptos and mousagetês, parallel to nympholêptos and nymphagetês, see

Plut. Mor. 452b (De virtute morali); Sappho fr. 208 ( = Himer. Or. 46.6); Pind.

fr. 94c.

16. On the Charites, see Schwarzenberg (1966), esp. 7, 8, 15–16; Rocchi

(1979, 1980); Pirenne-Delforge (1996); Schachter (1981–94) 1.140–44; LIMC

s.v. Charis, Charites (Sichtermann). Charites and nymphs together: Cypria fr. 5;

reliefs from Thasos (4.7.2, 5.2.1), Kos (4.9.4), and Telos (n. 296).

17. Hom. Il. 5.749–51. On the Horai, see LIMC s.v. Horae (Machaira);

Muthmann (1975) 104. See also Hes. Op. 75 (wedding of Pandora); Pind. Pyth.

9.60 (nurses of Aristaios); Hom. Hymn Ap. 3.194–96 (chorus).

18. Carnoy (1956) 187–95.

19. Hudriades, ephudriades: Anth. Pal. 6.57; 9.327, 329, 823; Schol. Hom. Il.

20.8 Dindorf. Potamêides, epipotamioi: Ap. Rhod. Argon. 3.1219; Schol. Ap. Rhod.

4.1412–14; Schol. Hom. Il. 20.8 Dindorf. Heleionomoi: Ap. Rhod. Argon. 2.821,

3.1219; Schol. Hom. Il. 20.8 Erbse and Dindorf. Limnades, limnaiai: Theoc. Id.

5.17; Orph. Arg. 646; Schol. Ap. Rhod. 4.1412–14. Kranaiai, kranides: Theoc.

Id. 1.22; Mosch. 3.29; Schol. Hom. Il. 20.8. Pêgaiai: Orph. Hymns 51.6; Porph.

De antr. nymph. 13.

20. For naïs and numphê, see Chantraine (1968–80) s.v. For the formulaic

phrase “naiad nymph,” see Hom. Il. 6.21–22, 14.444, 20.384, Od. 13.348, 356;

Eur. Cycl. 430, Hel. 187; Apollod. Bibl. 1.9.6; Anth. Pal. 9.328, 814; Porph. De

antr. nymph. 8–10. Naïs for numphê: Pind. Pyth. 9.16, fr. 156; Eur. Hipp. 550.

Krênaiai also has a Homeric pedigree: Od. 17.240; possibly also Sappho fr. 214.

21. On water and the nymphs, see Borthwick (1963) 225–43; Cole (1988)

161–65.

22. Buxton (1992) 1–15, (1994) 80–96; Fowden (1988) 48–59.

23. Georgoudi (1974) 82, 171; on transhumance cf. Whittaker (1988) 35–74,

75–86.

24. Hom. Il. 6.420. Orestiades, oreades: Hom. Hymn Pan 19.19; Ar. Av. 1098;

Bion 1.19; Eust. Od. 1.14 (1384.37); Schol. Hom. Il. 20.8 Dindorf; Serv. on

Verg. Ecl. 10.62. Oressigonoi: Arist. Ran. 1344. Nymphs are also “of the wild

places,” agronomoi: Hom. Od. 6.106 cf. Hsch. s.v. ajgrwsti'nai, ajgriavde".

25. Buxton (1994) 104–8 describes caves as “good to think with” in the Lévi-

Straussian sense.

26. Among the voluminous literature on landscape and the locus amoenus, see

esp. Parry (1957) 3–29; Schönbeck (1962) 61–87; Motte (1971); Elliger (1975),

esp. 27–147; Thesleff (1981) 31–45.

27. Later, it is also the hour of greatest danger from malevolent daimones, male

or female: Caillois (1937a) 142–73, (1937b) 54–186.

28. Pl. Phdr. 238d. Motte (1971) 26–37 discusses the puissance hiérophanique

of meadows and gardens.

29. Dion. Hal. Ant. Rom. 1.38.1; Wycherley (1937) 2–3.

30. Female genitalia: Motte (1971) 45–48, 85. Numphê also refers to the cli-

toris: Phot. Lex. and Suda s.v. nuvmfh. On Aphrodite and gardens (Elis, Paphos,

Athens, etc.), see Motte (1971) 122–66 and Calame (1999) 153–74, who makes

a typological distinction among the meadow, garden, and locus amoenus. A class
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of nymphs called leimoniades (“meadow nymphs”): Soph. Phil. 1454; Ap. Rhod.

Argon. 2.655; Orph. Hymn 51.4; Eust. Od. 1.14 (1384.37); Hsch. s.v. Leimoniav";
Serv. on Verg. Ecl. 10.62.

31. Poplars: Hom. Od. 17.208–11; Ant. Lib. Met. 22, 32. Hamadryads and

dryads: Paus. 8.4.2; Eust. Od. 1.14 (1384.37); Schol. Hom. Il. 20.8 Dindorf; Orph.

Hymns 51.14; Serv. on Verg. Ecl. 10.62; Murr (1890) 14, 17–22, 26, 28. Elm

nymphs: Hsch. s.v. pteleavde". Ash nymphs: Hes. Theog. 187 (Meliai). Meliai

later became a synonym for dryads or tree nymphs in general: Callim. Hymn

1.47, 4.80; Nonnus Dion. 14.212. Laurel nymphs or daphnaiai; Nonnus Dion.

24.99. Alsêides or grove nymphs: Ap. Rhod. Argon. 1.1066; Schol. Hom. 20.8

Dindorf. Hamadryas bore the tree nymphs Karya (nut), Balanos (acorn), Kraneia

(cornel), Moria (oleaster), Aigeiros (poplar), Ptelea (elm), Ampelos (vine), and Syke

(fig); Pherenicus in Ath. 3.78b. See also Pitys (4.4.3) and Daphne (4.4.4, 4.9.8).

32. Syrinx (4.4.3); Leiriope (4.3.5); Ionides (4.4.4); Rhodos (4.9.4); Hsch.

s.v. pterivde".

33. Mnesimachus of Phaselis 841 F 2.

34. Aesch. fr. 168. Proteus: Hom. Od. 4.349. Nereus: Hes. Theog. 235. Nereid

name: Hes. Theog. 262; Hom. Il. 18.46.

35. Amandry (1984) 375–78.

36. Hom. Hymn Merc. 4.552–66. Thriai: Philochorus 328 F 195. Cf. Suda and

Hsch. s.v. qriaiv; Callim. Hymn 2.45 with schol.; Pherecydes 3 F 49. Variant story:

Steph Byz., Etym. Magn. s.v. qri'a; Wilamowitz-Moellendorff (1931) 379–81.

37. For bee maidens, bees, nymphs, see Larson (1995a) and 2.5.3, 4.8.6.

38. Apollod. Bibl. 3.10.2.

39. On Bakis and chresmologues, see Fontenrose (1978) 145–65. Boiotian

Bakis: Theopompus 115 F 77; Paus. 10.12.11; Cic. Div. 1.18.34; Ael. VH 12.35;

Schol. Lycoph. 1278. See also Schol. Ar. Eq. 123; Philetas in Schol. Ar. Pax

1071, Av. 963; Suda s.v. bavki"; Bouché-Leclercq (1879–82) 2.105–7.

40. Hdt. 8.20, 8.77 (Salamis), 8.96, 9.43.

41. Hierokles: Ar. Pax 1046–1126. Kleon/Paphlagon: Ar. Eq. 1003–99.

42. Schol. Ar. Pax. 1071; Suda s.v. Bavki'".
43. This section on nympholepsy owes a great deal to the seminal article on

the subject, Connor (1988). Verbal skills and prophecy: Plato Phdr. 238d, 263d;

Aristid. Or. 21.15; Hsch. s.v. numfovlhpto". Amelesagoras: 330 T 2, c. 300 B.C.E.,

according to Jacoby, but earlier according to the testimonia. On this shadowy

figure, see Pearson (1942) 87–89, 161.

44. Epimenides and the cave: Epimenides 457 T 1. Hieron of the nymphs:

Theopompus 115 F 69 = Diog. Laert. 1.115. Food from the nymphs: Epimenides

457 T 1; Timaeus 566 F 4 = Diog. Laert. 1.114. For a red-figured vase shaped

like a hoof, see Himmelman-Wildschütz (1980) figs. 12, 13. See also Plut. Vit.

Sol. 12.4; Poljakov (1987).

45. Plut. Mor. 421a–b (De def. or.). Apollonios: Philostr. VA 2.37. Apollonios

also made a miraculous appearance to his disciples in a nymphaion at Dikaiarchos

(Puteoli): VA 8.11–12.

46. Connor (1988) 171–72; Arist. Pr. 954a 35–36.

47. Archedamos inscriptions: IG I3 977–80; Connor (1988) 178, 184–85;

Purvis (1998) 70–89.

48. For the Pharsalos inscriptions, see Giannopoulos (1912, 1919); Comparetti

(1921–22); SEG (1923) 1.247–48, 1.2, (1925) 357; von Gaertringen (1937); Peek
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(1938) 18–27, pl. 2, 3; McDevitt (1970) nos. 166, 171; Connor (1988) 162–63;

Decourt (1995) nos. 72–73 with a new text.

49. Peek (1938) 22 reads “Athanippa raised the laurel,” with Athanippa as

either a female dedicator or, perhaps, a nymph.

50. My translation owes a debt to that of Connor (1988) 163; the text is that

of Peek (1938) 18–27.

51. Decourt (1995) 88–93 argues that Pantalkes was a herdsman, responsible

for the earlier inscription but not the later. Onesagoras: Mitford (1980) 263,

no. 291.

52. E.g., Comparetti (1921–22) 158–59.

53. Pleket (1981) 163; GVI no. 378. Compare the verse inscription left by a

physician, Timokleides (Thasos, first century), recording his establishment of a

cave sanctuary of Dionysos and the nymphs: École française d’Athènes (1968)

172.

54. Verg. Aen. 6.46–51, 77–80. This understanding of possession, though by

no means universal, exists across many cultures; see Lewis (1971) 58–64.

55. On gender and nympholepsy, see Connor (1988) 178 n. 75; 186 n. 107.

56. Paus. 9.3.9. Hdt. 9.43 quotes an oracle of Bakis that he considered ful-

filled by the victory at Plataia.

57. Cleidemus 323 F 22 = Plut. Vit. Arist. 11.2–4.

58. Theognis 19–30. Schachter (1981–94) 2.186–87 reviews various expla-

nations of the name; he follows Maass’s derivation from an original *sphrâgos,

which refers to the process of cave formation. See Maass (1922) 272–76.

59. Ford (1985). I use the name “Theognis” as a convenience; part of Ford’s

thesis is that the “seal” was placed on a body of traditional and new material in

order to impose unity and authority on the corpus as a whole.

60. Onomakritos: Hdt. 7.6.3–5. Theoros: Theognis 21, 809–10. See Ford

(1985) 88.

61. Bride: e.g., Hom. Il. 18.492–93. Numpha philê: Hom. Il. 3.130, Od. 4.743.

Cf. Callim. fr. 788 and, for the dear nymphs, numphai philai, Ar. Thesm. 977–78.

62. Daughters of Zeus: Hom. Il. 6.420, Od. 6.105, 9.154, 13.356, 17.240.

Daughters of Helios: Hom. Od. 12.131–33.

63. Aisepos River: Hom. Il. 2.285, 12.21. Pedasos: Hom. Il. 6.35, 20.92.

64. The epic poem called the Telegonia, which continued Odysseus’ story,

began with Odysseus sacrificing to the nymphs and sailing to Elis to inspect his

herds there: Telegonia T 5.

65. Another Ithakan fountain, Arethousa, is mentioned at Hom. Od. 13.407–

8. Arethousa is a common spring name (4.10.1), and it is not clear whether a

homonymous nymph was identified with the spring.

66. Eumaios: Hom. Od. 14.435. Hill of Hermes: Hom. Od. 16.471. On the

details of Eumaios’ sacrifice, see Kadletz (1984); Petropolou (1987).

67. Kalypso as numphê: Hom. Od. 5.14, 153, 196, 230. Numphê potnia: Hom.

Od. 1.14, 5.149. Numphê euplokamos: Hom. Od. 5.57–8. Dia, thea: Hom. Od.

5.78, 85, 97, 116, 173, 180, 202.

68. Kalypso is deinê theos: Hom. Od. 7.246; deinê theos audêessa: 12.449. On

the “dread goddess with human speech,” see Loraux (1992) 20–21; Nagler (1996).

Kalypso’s island called Nymphaia: Steph. Byz. s.v. Numfaiva.

69. Kirke is potnia: Hom. Od. 8.448, 10.394, 549, 12.36. Dia theaôn: Hom.

Od. 10.400, 503, 12.20, 155. Thea: Hom. Od. 10.220, 310, 481. Athanatê: Hom.
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Od. 12.302. Euplokamos: Hom. Od. 11.8. Deinê theos audêessa: Hom. Od. 11.8,

12.150. Polupharmakos: Hom. Od. 10.276. Numphê: Hom. Od. 5.230, 10.543–

45. Amphipoloi: Hom. Od. 10.348–51; Eust. Od. 10.348 (1660.53–61). Cf. the

naiad servants of Kirke in Ap. Rhod. Argon. 4.711.

70. Schol. Hes. Theog. 187; Palaephatus 35; Eust. Il. 20.321 (1210.39). On

Melia, see 4.3.1 and below on Pindar. Human origins: see Hom. Od. 19.163

and further sources in West (1978) on lls. 145–46.

71. No nymphs: with the possible exception of Sappho fr. 214, restored as

krannivade" parqenivkai". Sappho’s brother: fr. 5 cf. fr. 213c.

72. Sappho T 45 ( = Demetrius On Style 132). On nymphs and weddings,

see 3.2.3.

73. Translations of lyric by Campbell (1982–93).

74. Leukothea, “white goddess,” is the name of the sea goddess in the Odys-

sey, who saved Odysseus from drowning. Here, the name is used in plural form,

probably as an honorific for these nymphs or minor goddesses, who have to do

with a river not the sea.

75. Aggressors: Stehle (1996). For Sappho and Phaon, see Sappho fr. 211; Nagy

(1996). For vase paintings, see Burn (1987) 26–44. The female figures who ac-

company Aphrodite have an intermediate status between personification

and nymph. The paradise garden setting belongs as much to the nymphs as to

Aphrodite (who was worshiped in a garden setting on the south slope of the

Akropolis, Paus. 1.19.2). Pan appears with Phaon and adoring females on MM13

(Burn).

76. Alcm. fr. 63. The Lampads who follow Hekate seem to be otherwise

unknown.

77. It has been suggested that this is a dramatic fragment, perhaps from one

of Pratinas’ satyr plays. See Sutton (1980) 7–11; Seaford (1977–78).

78. Translations of Pindar by Race (1997).

79. E.g., Pind. Ol. 5.2–4, 8.1, Nem. 1.1–6, Isth. 1.1–4, 7.1; cf. Pind. fr. 33c,

52b.1, 52g, 76, 195. See Mullen (1982) 79 n. 37.

80. See Norwood (1956) 36.

81. For dating, see Mullen (1982) 82.

82. Nagy (1990) 177. On the importance of heroic genealogies in the odes,

see 144 n. 43, chap. 6, esp. 153, 175–78, 205.

83. On Pindar’s consciousness of civic ideology, see Kurke (1991) 163–94.

84. Aigina, however, might have been listed in the Hesiodic Ehoeae: West

(1985) 100–101.

85. Aigina and Thebe: Pind. Isthm. 8.16–20. See Nisetich (1980) 11, 12; Nagy

(1990) 205, 381. Metope: Pind. Ol. 6.84.

86. Cf. Melia: Pind. Pyth. 11.4, fr. 52g.4, 52k.35, 43. Thronia: fr. 52b.1.

87. Vivante (1972) 47.

88. It is in the prose works of the classical logographers, now fragmentary,

that we find continued interest in nymphs (4.1).

89. Tragedy reflects cult practice by associating the nymphs with Pan (Eur.

Bacch. 951–52, Hel. 187–90; Soph. OT 1098–1100), with river gods (Eur. Hel.

1, Heracl. 785–86, Eur. [Rhes.] 929; Soph. Philoc. 725–26; Aesch. fr. 168), and

with Dionysos (Eur. Bacch. 519–21, Cycl. 3–4, 68–69, 430; Soph. OC 679–80,

OT 1105–9). Or they are mentioned in their natural contexts of mountains (Eur.

Helen 1324) and springs (Eur. IA 1291–99; Soph. Phil. 1454–61). The same applies
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to mentions of nymphs in comedy: Ar. Pax 1070–73 (the prophet Bakis), Nub.

271 (Okeanos), Thesm. 326 (catalogue of gods; mountains), 990–94 (Dionysos),

977–81 (Hermes Nomios and Pan), Ran. 1344, Av. 1097–98 (Charites, Okeanos);

Men. Dys. 36–39 (Pan). Mentions of nymphs in Aesch. include fr. 168 (3.2.4),

two fragments in which he refers, respectively (fr. 204b.4–6, 15), to a chorus of

nymphs and a mysterious despoina numphê, who rules the mountains (Artemis?),

and the reference to the Korykian nymphs and their cave in the Pythia’s enu-

meration of Delphic gods in Eum. 122–23. See also fr. 312 for the Peleiades,

daughters of Atlas, and the chorus of Okeanids, who leave their cave to come

to Prometheus’ aid (PV 133–34).

90. “Fairy” infants in other cultures: MI F321.1 (changelings).

91. Eur. Hipp. 545–52. For this difficult passage, see Barrett (1964) 263.

92. Arnott (1981).

93. For discussion, see Wilamowitz-Moellendorff (1895) on line 781.

94. For the dramatic presentation of Philoktetes’ cave, see Jobst (1970) 38–44.

95. Cf. Men. Dys. 197 where the devout girl expresses her trust in the nymphs:

ô philtatai numphai.

96. Dover (1968) on line 271.

97. On the staging of the Dyscolus, see Jobst (1970) 78–82.

98. Statues: Men. Dys. 51, 572. Pan and nymphs mentioned: Men. Dys. 444,

643, 947.

99. Gutzwiller (1998) 54–74. On Anyte, see also Snyder (1989) 67–77. Aes-

thetic: Fowler (1989) 4, 70–71, 110–36.

100. Gutzwiller (1998) 91, 100–101.

101. Anth. Pal. 9.823, attributed to Plato and quoted here, is of Hellenistic

date. For nymphs who “tread with rosy feet,” cf. an early epigram, Moero Anth.

Pal. 6.189 and, similarly, Anth. Pal. 9.327. For other epigrams, see Anth. Pal.

6.43, 154, 224, 253, 324; 7.55, 196; 9.330, 334, 341, 826; Anth. Plan. 226. Later

examples are quite derivative of Anyte and Leonidas, e.g., Anth. Pal. 6.25, 57,

176; 9.142, 663–64; 11.194.

102. For nymphs invoked in musical contexts, cf. Theoc. Id. 1.12, 4.29, 5.140.

103. Amymone and Automate appear in Apollod. Bibl. 2.1.5. Hippe and

Physadeia are attested with Amymone in Schol. Eur. Phoen. 188. Cf. Hsch. s.v.

{Ippeion to; Argo". For other Callimachean nymphs, see esp. Hymns 1.35 (Neda),

5.57 (Chariklo), 6.38 (in Demeter’s grove), and Hymns 3 and 4 passim; Aet.

fr. 26.10 (Psamathe), 75.56 (Korykian n.), incert. fr. 788. Callimachus wrote a

book on nymphs: fr. 413.

104. Vian and Delage (1976–81) 2.137 n. 869. Cf. Ap. Rhod. Argon. 1.1222–

29; Callim. Hymn 3 passim.

105. Jason’s horror at his near-meeting with Hekate is amplified by the reac-

tion of the nymphs: Ap. Rhod. Argon. 3.1218–20. Cf. Callim. Hymn 4.79–80.

For the motif of fearful nymphs, see also Ap. Rhod. Argon. 2.821; Callim. Hymn

3.51, 62–63.

106. Mourning: Bion 1.19; Mosch. 3.17–18, 29.

107. For Nereids, see Barringer (1995) 141–51. Cf. Eur. Andr. 1254–69 (death

of Peleus).

108. Antiphilus 23 = Anth. Pal. 7.141; cf. Philostr. Her. 9.1–4 (141); Quint.

Smyrn. 2.585–92 (Memnon), 4.1–12 (Glaukos), 10.362–66, 458–59 (Paris). For

discussion, see Janko (1992) 372. For Euphorion, see Phot. Bibl. 149a.
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109. Cf. Nic. Alex. 65, 266, 321; Ther. 623. See also Aristid. Or. 41.11.

110. Cf. Anth. Pal. 9.406, 9.587, 11.49.

111. There is archaeological evidence of renewed interest in the Attic caves

of the nymphs during the third and fourth centuries, perhaps indicating a resur-

gence of pagan devotions in response to the growth of Christianity (5.1.2).

112. According to Merkelbach (1988) 137, 140–41, the Lesbos of the novel

is a Märchenlandschaft, yet there is a religious dimension to the work.

113. Diodorus’ source for this fantastic tale of Nysa is thought to be the parody

author Dionysius Scytobrachion (second century B.C.E.), so it is unlikely that

this description corresponds to a historical cave site.

114. Quintus’ cave is probably that better known as the specus Acherusia, used

for necromancy (e.g., Plut. Vit. Cim. 6.6) and thought to contain an opening to

Hades. For a description of the cave, which is flooded and contains votive niches,

see Hoepfner (1972) 44–45, pl. 5. Cf. Ap. Rhod. Argon. 2.353–56, 735–51;

Nymphis 432 F 3 (with no mention of nymphs).

115. Trans. Lamberton (1983).

chapter 2

1. Danforth (1984) 53–85. Discussion by classicists has also been very cau-

tious: Winkler (1990) 10 calls the issue of continuity a “red herring” but main-

tains that “certain deep premises (protocols) about social life, widely shared and

with very significant variations around the Mediterranean, can be used to frame

and illuminate ancient texts, bringing out their unspoken assumptions.” Ideol-

ogy: Danforth (1984); Herzfeld (1986). For a discussion of Politis’ work, see

Herzfeld (1986) 101.

2. Lawson (1904) 35. In his introduction to Megas (1970), Richard Dorson

gives a helpful summary of Greek folklore scholarship by classicists.

3. Information about the neraïdes can be found in the following works: Pashley

(1837) 2.214–18, 232–34; Schmidt (1871) 98–131; Politis (1904) 387–490; Lawson

(1910) 130–62; Argenti and Rose (1949) 1.266–31, 245–49; Dawkins (1950) 346–

49; Blum and Blum (1970); Stewart (1985) 219–52, (1991). For convenience, I

use the term neraïda throughout, but many dialectal variants exist. See Schmidt

(1871) 98–99; for euphemisms, see Schmidt (1871) 100–101; Stewart (1991) 162–

63. The name neraïda is associated through folk etymology with nerov, “water”:

Argenti and Rose (1949) 30; Schmidt (1871) 100.

4. Belief in the exôtika in modern times is, of course, rapidly disappearing. A

sharp drop in the rate of infectious diseases, which were often attributed to

neraïdes, and the obsolescence of windmills, watermills (cf. Schmidt [1871] 102),

and threshing floors (Politis [1904] nos. 700, 701), major points of contact with

them, have done much to speed this process. See Stewart (1991) 108–10, 174.

5. For the relationship between the devil, the exôtika, and the church, see

Stewart (1991) 137–61, esp. 151. Though the church sometimes disavows the

exôtika as non-Christian, in practice they are and historically have been an inte-

grated part of the system.

6. For neraïdes and water sources, see Politis (1904) nos. 663, 666, 672; Blum

and Blum (1970) nos. 68, 72, 75, 77, 83, 85, 88. Caves: Politis (1904) nos. 704,

705, 745, 768, 775. Appearance at midday or night: Politis (1904) nos. 657, 718,
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724, 728, 732. Interest in children: Blum and Blum (1970) nos. 72, 79, 78. Sexual

allure: Blum and Blum (1970) nos. 29, 66, 70. Propitiation with honey and milk:

Schmidt (1871) 124–25, 127; Dawkins (1950) 393; Stewart (1985) 238–39. Both

dress in white: Orph. Hymns 51.11; Stewart (1991) 97, 176.

7. Arist. Pr. 954a.35–38. See Connor (1988) 172 n. 56. The author of the

Hippocratic treatise On the Sacred Disease (4) heaps scorn on quacks who attribute

convulsions and other violent symptoms to possession by various gods.

8. Festus s.v. lymphae (second century C.E.). Cf. Varro Ling. 7.87; Poll. 1.19;

Isid. Etym. 10.161–62. Festus echoes Varro’s comparison of nympholêptos and

lymphaticus. Varro, however, merely notes that people of this description have

an agitated or disturbed mind (commota mente), while Festus speaks of insanity

caused by an apparition. The similarity of ancient and modern terms for those

affected by the nymphs/neraïdes is striking: compare numfovlhpto" with mod-

ern nerai>doparmevno", nerai>dopiasmevno", ajnerai>dobarhmevno". See Schmidt

(1871) 119–20; Politis (1904) nos. 725, 736, 748; Lawson (1910) 142–44; Dawkins

(1950) 392; Stewart (1985) 228–29. For the relationship of nymphs and other

figures of Greek myth to the widespread idea of the “midday demon,” see Caillois

(1937a) 142–73, (1937b) 54–83, 143–86, esp. 68–83.

9. For the Byzantine period, see Greenfield (1988) 182–95. On Christian

demonology and earlier Near Eastern demons, like Lamashtu, see Barb (1966)

1–23. Testament of Solomon: McCown (1922) 18*-19*, 83*. The text is of Byz-

antine date, though some parts are probably earlier: Greenfield (1988) 159. Sev-

eral versions of varying date and length exist; see Delatte (1927) 211; McCown

(1922) 10–28. For Ornias, a similar demon of the succubus type, see McCown

(1922) 16*; Caillois (1937) 76 n. 3. Protective spell: Delatte (1927) 122.27, with

Caillois (1937) 76 n. 1. Delatte’s collection of manuscripts dates from the fif-

teenth to the nineteenth centuries, but much of the material is clearly of an-

tique and Byzantine origin. Other spells in Delatte’s collection mention Nereids

(119.3, 132.9) and include a fifteenth-century reference to a personage called

jAneravda basivlissa (460.17, 462.2). Fair One of the Mountains: Lawson (1910)

162–73; Politis (1904) no. 660 cf. Aesch. fr. 204b 15. Neraïdes are part beast:

Schmidt (1871) 105; Lawson (1910) 133; Stewart (1985) 245; Politis (1904)

nos. 654, 680.

10. Gautier (1980) 165–69, ll. 545–48. Cf. Greenfield (1988) 182–95. The

same dialogue describes the Onoskeleis as male in form, but see Gautier (1980)

n. 61. For the date and author of the text, see Gautier (1980) 128–31, who makes

a cautious attribution to Nicholas of Modon (twelfth century). In any case, the

earliest manuscripts provide a terminus antequem of the late thirteenth to early

fourteenth centuries.

11. Bryennios: Oeconomos (1930) 1.225–33 cf. Vryonis (1971) 419 n. 42.

Canabutzes: cited by Lobeck (1829) 2.1204 cf. McCown (1922) 12 n. 1. On

Canabutzes, see Lehnerdt (1890) v–xiii.

12. Giustiniani: Argenti (1943) 175–76. Argenti was able to locate the origi-

nal Italian manuscript; a French version is cited by Lawson (1901) 167–68.

13. Allatius: cited by Argenti and Rose (1949) 27 cf. Politis (1904) no. 671.

14. Nilsson (1940) 21.

15. Nock (1933) 104–5.

16. RE 17.2 (1937) 1531 s.v. nymphai (Herter). The Kouretes sometimes seem

to play this role as well (4.8.6).
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17. Folklorists distinguish between types (entire tales that preserve the main

events of the narrative in the same sequence wherever they are found) and mo-

tifs (the building blocks of folktale types). Thus, the Cinderella story is a type,

while having a fairy godmother is a motif. In order to classify and compare folktale

material from cultures worldwide (where tale types are not always constant), it

is necessary to break down the tales into their constituent parts as in Thompson’s

Index. For the material discussed here, I cite corresponding motif numbers from

the Index. Folktale types, mostly European, are listed in Aarne and Thompson

(1961). The only clearly recognizable type in my collection of material is the

swan maiden (types 313, 400, 465a) of which the myth of Peleus’ capture of

Thetis is an example. Therefore (and in order to avoid discussion of whether

each example is a myth or a folktale), I refer to my examples as narratives or sto-

ries. I do, however, cite other types where they seem relevant.

18. For example, some modern stories depict neraïdes as requiring the ser-

vices of a human midwife: Stewart (1985) 222–23; Politis (1904) nos. 794–96,

a motif that is extremely common in European fairy stories (MI F 372.1) but

reverses the ancient practice whereby nymphs aided human mothers in child-

birth. Similarly, the neraïdes are sometimes depicted not only as abducting

human infants but leaving changelings in their place: Pashley (1837) 216; MI F

321, 321.1. Turkish influence is also visible in Greek folklore, though to what

extent the experts do not agree. For a view that emphasizes the Turkish contri-

butions, see the chapter written by Halliday in Dawkins (1916) 215–83, esp. 216,

219. Dawkins himself, however, saw only a slight Turkish influence in his col-

lection of material from the Dodecanese: Dawkins (1950) 20.

19. Pindar warns against the hubris of aspiring to sex with a goddess (Ixion:

Pyth. 2.28–30; Tityos: Pyth. 4.90–92), as does Alcm. fr. 1.17: “let no man strive

to marry Aphrodite.”

20. Winkler (1990) 203.

21. Abduction: Vermeule (1979) 168. MI F 320–29 describe variations on the

theme of abduction by supernatural beings. Ganymedes: Hom. Il. 20.232–35.

Beauty is often mentioned as a factor in abductions; cf. Eos’ abduction of Kleitos,

Hom. Od. 15.249–51. Likewise, it is the most beautiful individuals who are

chosen by the nymphs and the modern neraïdes.

22. Eos seems to typify goddess-mortal relationships in an epic context, since

her case is cited by both Kalypso (Hom. Od. 5.121–24) and Aphrodite (Hom.

Hymn Ven. 5.218–19), would-be lovers of mortals. For Eos as Indo-European

dawn goddess and her relations with mortals, see Boedeker (1974) 64–84; Slatkin

(1991) 28–31; Vermeule (1979) 163–65. Eos carries off Orion (Hom. Od. 5.121),

Kleitos (Od. 15.250), Kephalos (Hes. Theog. 986), and Tithonos (Theog. 984,

Hom. Hymn Ven. 218–19). For abductions by goddesses, see Stehle (1996) 219,

who argues that the motif was popular because it “opened space for fantasies of

uncodified erotic relationships.”

23. On abduction and heroization, see Vermeule (1979) 163; Nagy (1979)

174–210; Larson (1995b) 16–18.

24. Wilamowitz-Moellendorf (1931) 187–88.

25. Ap. Rhod. Argon. 1.1324–25. MI F 324.3: youth abducted by fairy;

F 302.3.1.4: fairy abducts whomever she falls in love with; F 420.5.2.1.1: water

maiden enamors youth, then draws him under water; type 316: the nix of the

mill pond pulls youth under water after he is promised to her in marriage.

Notes to Pages 65–67 289



26. Trans. Gow (1952).

27. Theoc. Id. 13.53–54. On the setting, see Mastronarde (1968) 272–80. On

bodily abduction by nymphs, see Borgeaud (1988) 118–19.

28. Bormos: Nymphis 432 F 5a–b. Hsch. s.v. Bw'rmon. qrh'non ejpi; Bwvrmou
numfolhvptou Mariandunou'; Poll. 4.54–55 (Bwvrimo"). Variant: Aesch. Pers.

935–40 with schol. ( = Callistratus 433 F 3a). For Hylas’ cult, see Strabo 12.4.3,

564; Ap. Rhod. Argon. 1.1354–56 with schol.; Serv. on Verg. Ecl. 6.43; Nic. in

Ant. Lib. Met. 26.

29. Hylas and Echo: Nic. in Ant. Lib. Met. 26. Salmakis: Ov. Met. 4.285–388.

30. Echo: Ov. Met. 3.341–507. Galatea: Ov. Met. 13.740–897. See also 4.4.3;

Borgeaud (1988) 56, 118–19. Hylas is mentioned as early as the fifth century in

Hellanicus (4 F 131).

31. On Astakides as abductee, see Larson (1997a).

32. Five-year-old: IG XIV 2040 = GVI no. 1595 (Rome): pai'da ga;r
ejsqlh;n h{rpasan wJ" terpnh;n Nai>?de", ouj qavnato". In l. 2, the girl is referred

to as a pentaevth nuvmfh. Cf. Anth. Pal. 7.170 on a child drowned in a well, where

the nymphs are mentioned but not directly named as the culprits. Two-year-

old: IG XIV 2067 = GVI no. 952 (Rome): Nuvmfai krhnai'aiv me sunhvrpasan
ejk biovtoio. An eight-year-old Roman male was raptus a nymphis, CIL VI 29195.

See Cumont (1942) 401–3 with n. 3.

33. Ino’s transformation into a Nereid perhaps should also be mentioned in

this category (Hom. Od. 5.333–35; Hyg. Fab. 2; Apollod. Bibl. 3.4.3). Cf. Byblis,

who upon her suicide is changed to a hamadryad in Ant. Lib. Met. 30.

34. Dawkins (1950) no. 36. MI F 302.3.4.2: fairies dance with youth until he

dies or goes mad.

35. (H)arpazô: Stewart (1991) 279 n. 17; cf. Politis (1904) nos. 653, 736, 738.

Man found dead by fountain: Blum and Blum (1970) 115. Forced to dance: Blum

and Blum (1970) 113; Politis (1904) nos. 657, 730. Men carried off or “seized”:

Politis (1904) nos. 657, 672, 723, 766.

36. Adolescent girl: Schmidt (1871) 122; cf. Lawson (1910) 141; Politis (1904)

nos. 751, 752. Abducted children: Politis (1904) nos. 739, 745. Exorcism: Blum

and Blum (1970) no. 78. Wells: Lawson (1910) 160; Argenti and Rose (1949)

1.252.

37. MI F 387: fairy captured.

38. Hes. Theog. 1003–5; Pind. Nem. 5.12–13; Apollod. Bibl. 3.12.6; Schol.

Eur. Andr. 687. Seal women captured by fishermen appear in the folklore of the

Shetland islands. See Hartland (1925) 265–66.

39. Differing accounts are given of the reason for the unusual marriage: Peleus

was being rewarded for his virtue (Pind. Nem. 5.25–37); Thetis, having refused

Zeus, was condemned to a mortal husband (Hes. fr. 210; Apollod. Bibl. 3.13.5);

Themis’ oracle or Prometheus drove off all divine suitors (Hyg. Fab. 54; Apollod.

loc. cit.). In all versions, however, Thetis is unwilling (Hom. Il. 18.434, oujk
ejqevlousa) For Thetis’ shapeshifting, see Pind. Nem 4.62–64; Ov. Met. 11.235–

64; Apollod. loc. cit.; Paus. 5.18.5 (depicted on the chest of Kypselos). On Thetis’

cosmogonic significance, see Slatkin (1991), esp. 53–84.

40. Physical struggle: Schefold (1966) pl. 28, 70 b–c; 43 figs. 11–12 illustrate

archaic representations of Thetis’ transformation scene. The subject was popu-

lar on Attic vases; see Beazley (1956, 1963, 1971) s.v. Peleus; Reeder (1995) 340–

51. For Pindar’s accounts, see Nem. 4.57–65, 5.25–37.

290 notes to pages 68–72



41. MI D 361.1 = types 313, 400, 465a. For a discussion of the folkloric

context of Peleus and Thetis, see Séchan (1967) 91–109. Hartland (1925) 255–

83 includes a useful discussion of the swan maiden theme, in which he observes

that it is a gender reversal of Psyche and Amor.

42. ajfqovggou" gavmou": Soph. fr. 618. Cf. Frazer (1921) app. 10.

43. Blum and Blum (1970) 112, 114–15; Argenti and Rose (1949) 246, 251;

Lawson (1910) 136–37; Politis (1904) nos. 772, 773, 779, 781. On the scarf or

veil, see Schmidt (1871) 104. Shapeshifter: Megas (1970) no. 76 = Politis (1904)

no. 775 (Krete). Cf. Schmidt (1871) 115–17. Lawson (1910) 136–37 gives a

version from Messenia that includes the shapeshifting motif. Thetis’ departure:

Ap. Rhod. Argon. 4.866–79; Apollod. Bibl. 3.13.6.

44. Exceptions exist, particularly in the ritual sphere. Certain Greek rituals

attempted to persuade or gain power over a deity (usually Ares) by binding rep-

resentative statues. See Faraone (1991) 165–205.

45. Plut. Mor. 415d (De def. or.), and Pind. fr. 165; for nymph and tree, see

also Mnesimachos of Phaselis 841 F 3; Callim. Hymn 4.80–85; Schol. Hom. Il.

6.22 Erbse; Nonnus Dion. 2.92–108, 14.209–12, 16.245; Ov. Fast. 4.231–32.

46. MI F 304.5: mortal chooses to sleep with fairy as boon for saving her

life. MI C 43.2: cutting trees offends spirits; C 51.2.2: taboo against cutting

sacred trees or groves. On the taboo against tree cutting, see Henrichs (1979)

85–108.

47. Charon of Lampsakos 262 F 12a; Cf. Etym. Magn. s.v. @Amadruavde", which

repeats Charon’s version. See Pearson (1939) 148–50. The term used to describe

Rhoikos’ punishment, phrwqh'nai, is a vague word used to describe some form

of incapacitation, most often in respect to the limbs (LSJ s.v.; Ar. Ran. 623). It

can also refer to blindness or even sexual function, though qualifying words may

be added in these cases.

48. Plut. Mor., Quaest. Nat. 36 (from Longolius): Parvula favorum fabricatrix

quae Rhoecum pepugisti aculeo domans illius perfidiam. Pind. fr. 165 probably be-

longed to Pindar’s account of Rhoikos: ijsodevndrou tevkmar aijw'no" qeovfraston
lacoi'sa (“having been allotted a term as long as the years of a tree”).

49. Plut. Mor. 144d (Conjugalia Praecepta): “these insects are thought to be

irritable and hostile towards men who have been with women.” Cf. Columella

Rust. 9.14.3; Ar. [Mir. ausc.] 21; Detienne (1974) 99–101.

50. Eumelus fr. 11 = Charon of Lampsakos 262 F 12b. Apollod. Bibl. 3.9.1

gives two alternative mortal mothers in addition to the nymph and lists the sons

as Elatos and Apheidas. Paus. 8.4.2, 8.37.11. Compare Egeria and King Numa:

Dion. Hal. Ant. Rom. 2.60.5; Ogilvie (1965) 102–3. For nymphs as teachers of

civilized skills see 2.5.3.

51. Thamyris: Apollod. Bibl. 1.3.3; Schol. Hom. Il. 2.595 Erbse (intercourse

with one only). For other versions, see Devereux (1987) 199–201.

52. Hom. Hymn Ven. 5.267–68. Lawson (1910) 152, 155, 158–59.

53. Ap. Rhod. Argon. 2.456–89. Schol. Ap. Rhod. Argon. 2.456–57 alludes

to other accounts in which Paraibios is a slave of Phineus. See Vian and Delage

(1976–81) 1.198.

54. Poplars: see 1.2. MI F 261.3.1: fairies dance under tree. The myth is pos-

sibly represented on a fifth-century pelike: Erysichthon raises his ax to strike a

tree while a female figure rises from the earth to protest: Gantz (1993) 69; LIMC

s.v. Erysichthon I, no. 1 (Kron).
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55. Dawkins (1950) no. 33. Dawkins translated neraïda as “fairy”; I use his

translation but retain the term neraïda.

56. Also, in Callim. Hymn 6.53, Erysichthon threatens to strike Nikippe, the

representative of Demeter, just as the king’s son strikes Dimitroula, the repre-

sentative of the neraïda. For other points of similarity between the modern and

the two ancient versions, see Hopkinson (1984) 28; McKay (1962) 53. Dawkins

does not find the common name “Dimitroula” significant in relation to

“Demeter,” though such a connection seems plausible.

57. Dawkins (1950) 347. The legend may be Thessalian in origin: Callim.

Hymn 6.24–26; Diod. Sic. 5.61. See Wilamowitz-Moellendorf (1924) 2.34–44;

McKay (1962) 36–37; Hollis (1970) 128–32. For links between Thessaly and Kos

(where the modern folktale was collected), see Paton and Hicks (1891) xiv, 344–

48; Hsch. s.v. qessavlai (Koan women were called Thessalians). For arguments

that the Hymn was performed on Kos, see Fraser (1972) 2.916–17, n. 290;

Sherwin-White (1978) 306–11. Contra: Hopkinson (1984) 38.

58. Fehling (1972) 173–96; Hopkinson (1984) 26–30; Henrichs (1979) 87

n. 11.

59. For this theory, see Kenney (1963) 57. Planudes was a Byzantine of the

late thirteenth century.

60. Fehling (1972) 187 with n. 60, 193.

61. For Demeter and Triopion, see Callim. Hymn 6.30; RE, ser. 2, vol. 7.1

(1939) col. 174 s.v. Triopas (Wüst). Henrichs (1979) 86 n. 5 comments that

“by substituting gods of wider appeal such as Demeter . . . for the anonymous

and undifferentiated tree-sprites, the polis-religion eventually absorbed the tree

cult.”

62. For herdsmen and the syrinx, see Duchemin (1960) 19–56.

63. Nic. in Ant. Lib. Met. 22 cf. 4.6. On Kerambos and transhumance, see

Georgoudi (1974) 171. Neraïdes will gather to dance around a herdsman who

plays music: Schmidt (1871) 110–11; Politis (1904) no. 779; Stewart (1985) 230.

64. Another of Nicander’s stories (Ant. Lib. Met. 31) is that of the Messapian

youths who challenged the Epimelid (i.e., herd-guarding) nymphs to a dance;

after being defeated, they were changed to trees. Cf. Ov. Met. 14.514–26.

65. For Pan’s lack of erotic success, see Borgeaud (1988) 75–81. For Pan as

duserôs, see Anth. Pal. 9.825; Nonnus Dion. 48.489.

66. Timaeus 566 F 83 ( = Parth. Amat. Narr. 29); Diod. Sic. 4.84 and Ael.

VH 10.18 use Timaeus either directly or indirectly. MI F 302.3.3.1: fairy avenges

self on inconstant lover or husband; Q247: punishment for desertion of fairy

mistress.

67. Stesichorus and Daphnis: Ael. VH 10.18. Daphnis invented bucolic song:

Diod. Sic. 4.84.2–4; Ael. VH 10.18; Schol. Theoc. Id. 1.141a. See van Groningen

(1958) 293–317; Halperin (1983) 75–84, 249–57. Other versions: in addition to

Theoc. Id. 1, see Id. 8.43, 92–93 (Daphnis marries a nymph, Naïs), Id. 7.72–77

(Daphnis is wasting with love of Xenea, and the oaks sing his dirge); Schol. Theoc.

8.82–85e (Daphnis is maimed, ejphrwvqh), 8.93a (Daphnis falls off a cliff after be-

ing blinded); Serv. on Verg. Ecl. 5.20 (Daphnis is blinded then translated to heaven

by Hermes and replaced by a spring at which the Sicilians sacrifice), 8.68 (Daphnis

is blinded then turned to stone); Junius Philargyrius on Verg. Ecl. 5.20 (Daphnis is

blinded); Ov. Met. 4.276–78 (Daphnis is changed to stone). On relationships among

the various versions, see Gow (1952) 2.1–2, 30.
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68. Theoc. Id. 1.97–98, 103, 140. The view that Daphnis drowns himself,

though not universally accepted, has a certain plausibility in view of Daphnis’

association with the nymphs in this Idyll (66, 141). For the drowning hypoth-

esis, see especially Ogilvie (1962) 109 with Williams (1969) 121–23 and Segal

(1974a) 20–38.

69. For a summary of scholarship, see Gutzwiller (1991) 95–101 with notes.

Gow (1952) 2.2 and Lawall (1967) 18–27 favor the Hippolytos analogy;

cf. Schmidt (1968) 539–52. Ogilvie (1962) 106–7, followed by Williams (1969)

121–23, argued that the Timaean and Theocritean versions could be recon-

ciled.

70. Misanthropic Daphnis: cf. Parth. Amat. narr. 29. Similarly, Aisakos, son

of Priam and the nymph Alexirhoë: Ov. Met. 11.761–63. See Gutzwiller (1991)

96–97, 100.

71. Serv. on Verg. Ecl. 5.20. Hounds: Nymphodorus in Schol. Theoc. Id.

1.65–66b–c; cf. Ael. NA 11.13.

72. Devereux (1973) 36–49; Buxton (1980) 22–37. For another critique of

the Freudian view, see Bernidaki-Aldous (1990) 60, 78 n. 5.

73. Hom. Od. 10.301, 341; Hom. Hymn Ven. 5.188; Giacomelli (1980) 1–

19. Also pertinent is the strange story reported by Plut. Mor. 417e (De def. or.) in

which Molos, a local hero of Krete, is said to have been found headless after

raping a nymph: nuvmfh/ suggenovmeno" ajkevfalo" euJreqeivh.

74. Illness follows encounter with neraïda: Lawson (1910) 139; Politis (1904)

no. 653; Stewart (1991) 4–5. This motif is also found in northern European folk-

lore: Christiansen (1958) 123. Taboo of sexual infidelity: Schmidt (1871) 112.

MI F 302.6: fairy mistress leaves man when he breaks taboo; F 302.3.3.1: fairy

avenges self on inconstant lover or husband; C 31.5: taboo against boasting of

supernatural wife; C 942.3: weakness from seeing woman or fairy naked; C 943:

loss of sight for breaking taboo.

75. Herdsmen: Politis (1904) nos. 681, 722, 779. Naxos: Stewart (1991) 4–

5, 106.

76. Hom. Hymn Ven. 257–72. Mediation: Segal (1974b) 205–19, (1986) 37–

47; Clay (1989) 193–98; Podbielski (1971) 77; Smith (1981) 93–94. Bickerman

(1976) 234–36 sees the parallel to folklore and speculates that “the original his-

tory of Anchises as told among the mountaineers of Mysia” involved an affair

with a nymph.

77. Oinone: Hellanicus 4 F 29; Hegesianax 45 F 2, 6; Conon 26 F 1.23;

Apollod. Bibl. 3.12.6; Ovid Her. 5; Anth. Pal. 2.1.221 (“Oinone, Kebrenid

nymph”). For the herdsman-nymph pattern and the relations between saga and

folktale in the case of Paris, see Stinton (1965) 44, 59.

78. E.g., Segal (1974, 1986); Clay (1989) 194.

79. Charon of Lampsakos 262 F 5 gives Kybebe as the “Phrygian and Lydian”

name of Aphrodite; see Burkert (1979) 99–122. For Kybele with fawning ani-

mals, see, e.g., Ap. Rhod. Argon. 1.1144–45. For Aphrodite’s similarity to Kybele,

see Wilamowitz-Moellendorff (1920) 83; Rose (1924) 11–16; Nilsson (1967)

1.522–23; Cassola (1975) 231–43. For the more general question of Aphrodite’s

origins, see sources in Penglase (1994) 160–161 n. 2; Boedeker (1974).

80. Duchemin (1960) 71–73.

81. The pattern also appears to be present in some versions of the Attis myth,

as in Ov. Fast. 4.223–44.

Notes to Pages 80–83 293



82. This important point is noted by Bickerman (1976) 235. In Hes. Theog.

987, Aphrodite carries off Phaethon; according to Apollod. Bibl. 1.9.25, she

carried off the mortal Boutes, and in Ael. VH 12.18, she hides Phaon among

the lettuces.

83. Hom. Hymn Ven. 286–90 (punishment), 247 (shame). Cf. Hom. Il. 5.311–

13, 375–78. Anchises’ punishment, like that of Daphnis, is variously described:

he is killed by lightning after bragging to his friends (Hyg. Fab. 94); enfeebled

(Virg. Aen. 2.647–49, 2.707); blinded (Serv. on Verg. Aen. 1.617); paralyzed

(semper debilis vixit) by lightning after boasting (Serv. on Verg. Aen. 2.649). Cf.

Gow (1952) 2.24. See Podbielski (1971) 78–79; Lenz (1975) 144–52.

84. In Homer, Aineias is reared in the house of Alkathoös (Il. 13.466), but

Servius on Verg. Aen. 1.617 mentions the tale of Aineias’ birth beside the Simoeis

River and his connection with nymphs.

85. Okeanids: Hes. Theog. 346–48. MI F 345; fairies instruct mortals; A 511.8:

culture hero reared by supernatural woman. In Hom. Od. 4.383–93, Eidothea sends

Menelaus to consult her father, Proteus, on how to return home. Compare Od.

10.487–95 (Kirke-Tiresias); Verg. G. 4.387–414 (Kyrene-Proteus); and Pherecydes

3 F 16a; Apollod. Bibl. 2.5.11 (Eridanos nymphs–Nereus). On the “consultation

myth” as it applies to Kirke and Kalypso, see Nagler (1996) 145. Perseus received

magical objects (sandals, wallet, and helmet) from the nymphs (4.4.2).

86. This consensus is based primarily on a lack of any evidence to the con-

trary. For a different view, see Jacobsen (1984) 285 n. 38; Detienne (1974)

95–100.

87. The fullest extant account is Diod. Sic. 4.81–82. Aristaios’ cults involved

his identification with Apollo and Zeus, while several later sources associate him

with Dionysiac themes. Cf. Pind. Pyth. 9.64–65; Ap. Rhod. Argon. 2.498–527

with schol.; Serv. on Verg. G. 1.14; Callim. fr. 75.32–37; Storck (1912) 14.

88. In all the Thessalian-Libyan accounts, Aristaios is descended from the

nymphs and rivers of Thessaly on his mother’s side. On Pindar’s probable use of

Hesiod’s account, which therefore would have belonged in the Thessalian cat-

egory, see West (1985) 86.

89. RE 2 (1896) no. 854 s.v. Aristaios (von Gaertringen). The connection

between Euboia and Keos is explained historically by early Eretrian control of

the island: Strabo 10.1.10, 448.

90. Ar. Constitution of the Ceians nos. 26–27, trans. Dilts (1971). Cf. Ar. fr. 511.

Both Diod. Sic. 4.81.2–3 and Etym. Magn. s.v. brivsai say that Aristaios was

taught about honey and/or bees by nymphs. Honey discovered by Aristaios in

Thessaly or Keos: Euhemerus T 24.

91. Oppian [Cynegetica] 4.265–72. Boiotian Ino: according to Hesiod, Aristaios

was the husband of Kadmos’ daughter Autonoë, best known as one of Pentheus’

maddened killers in Eur. Bacch. By her, he became the father of the ill-fated

Aktaion. Hes. Theog. 977 mentions !Aristai'o" baqucaivth"; cf. Hes. fr. 217.1,

where he is associated with Hermes and called episkopos of herdsmen. For the

Karyai-Karystos equation, see Hollis (1991) 11–13. Yet another set of accounts

has Aristaios’ daughter Makris rearing Dionysos and feeding him with honey

on Euboia (Aristaios himself is mentioned in the passage as the discoverer of

honey and olive oil): Ap. Rhod. Argon. 4.1131–40. Euboia itself was also called

Makris: Callim. Hymn 4.20 with schol. Dionysus is reared by Kroniê numphê

Makris on Euboia: Nonnus Dion. 21.193–95.
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92. Ar. Constitution of the Ceians nos. 26–27. Another version of the nymphs’

journey (Callim. Aet. fr. 75.56–59) contradicts the Aristotelian fragment by making

the “Korykian nymphs” travel from Parnassos to Keos (cf. Ov. Her. 20.223–24).

93. Diod. Sic. 3.70.1. Scytobrachion is generally thought to be a satirical

writer, and the story might be a fabrication rather than authentic Libyan mate-

rial. The mythic parallel, however, remains valid.

94. Hom. Hymn Merc. 4.555–57. Cheiron and Asklepios: Pind. Pyth. 3.45–

46; Apollod. Bibl. 3.10.3. Jason: Pind. Nem. 3.53–55. Medos: Hes. Theog. 1001–

2. Achilles: Pind. Nem. 3.43.

95. Mnaseas FHG fr. 5. For the folklore and mythology of the bee, see Cook

(1895) 1–24; Ransome (1937); Bodson (1978); Davies and Kathirithamby (1986)

47–73; Fraser (1951).

96. Note that the scholiast here quoted conflates various meanings of the word

melissa: bee, nymph, priestess (of Demeter and certain other deities). On the

relationship between Demeter and melissai, see Detienne (1974) 100. In the

founding legend of Keos itself (Callim. Aet. fr. 75.55–56; Ar. Constitution of the

Ceians, nos. 26–29), the nymphs are transitional colonizers of the island before

the advent of men, while Servius (on G. 1.14) states that Aristaios himself was

the first inhabitant of Keos.

97. Cherry (1988) 8–9 cf. Hodkinson (1988) 35. For the Kyklopes as an in-

termediate stage, see Guthrie (1957) 80–81.

98. Plut. Mor. 657e 8 (Quaest. conv. 3), trans. Babbitt (1927).

99. Among the other mortal offspring nursed by nymphs are Achilles (Ap.

Rhod. Argon. 4.812–13), Aineias (Hom. Hymn Ven. 5.273–75), and Rhesos (Eur.

[Rhes.] 928–31).

100. This category of civilizing nymphs is the only one without plentiful

modern parallels, though the neraïdes are occasionally benefactors of humans:

for healing, see Politis (1904) no. 683; for music lessons, see Politis (1904)

no. 779; Stewart (1985) 230. In Dawkins (1950) no. 32, a man who has been

blinded and cast into the sea is healed and given food and clothing by the neraïdes.

101. Stewart (1991) 108, 175.

102. Herzfeld (1979) 295–96.

103. Panaghia: Stewart (1991) 156. Accomplished: Schmidt (1871) 103, 106;

Argenti and Rose (1949) 26; Blum and Blum (1970) 114–15; Stewart (1985) 243.

Brides: Pashley (1837) 217–18, 232–34; Stewart (1985) 230, (1991) 176 n. 20.

104. Blum and Blum (1970) 218–19; Stewart (1991) 107–8.

105. Blum and Blum (1970) 219. Attribution of unstated fears and desires,

whether to ancients or moderns, must of course remain speculative.

106. E.g., Politis (1904) no. 653: impotent men on Samos are said to have

been snatched by the neraïdes when they were younger.

107. For a recent discussion, see Versnel (1993) 253–57, 277–83.

108. Blum and Blum (1970) 218.

109. Blum and Blum (1970) 113.

chapter 3

1. Hedreen (1992) 9, 163, (1994) 47 n. 1. This section as a whole owes an

obvious debt to the important work of Hedreen (1986) and Carpenter (1997).

For the words saturos and silênos, see Brommer (1937).
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2. Midas and silen: Hdt. 8.138; LIMC Suppl. s.v. Midas nos. 7–41 (Miller).

Amymone and silen: Apollod. Bibl. 2.14. Rampaging satyrs or silens: Apollod.

Bibl. 2.1.2; Philostr. VA 6.27. Satyrs on unknown island: Paus. 1.23.6. For dis-

cussion and other examples, see Hedreen (1992) 72–73. For satyrs or silens as

exemplars of the folkloric “wild man,” see Seaford (1976).

3. Hom. Hymn Ven. 5.256–63; Hes. fr. 10a 17–18; Pind. fr. 156; Xen. Symp.

5.7 (naiads are mothers of silens); Theopompus 115 F 75c (Seilenos is child of a

nymph); Apollod. Bibl. 2.5.4; Paus. 3.25.2; Strabo 12.4.8, 566, 14.5.29, 681; Anth.

Pal. 16.8, 9.826; Anth. Plan. 8; Ov. Fast. 3.409–10; Phot. Lex. s.v. numfovba"
(Seilenos as husband of the nymphs). On similar relationships with centaurs,

see 4.6.

4. On the nature of silens, see Sutton (1980), esp. 134–45. Cave mouths:

Sutton (1980) 141 cf. Jobst (1970) 50–59.

5. Oineus: Soph. fr. 1130.6–8. For discussion of the attribution, see Sutton

(1980) 57; Carden (1974) 135–39. Ichneutae: Soph. fr. 314.41, 147–49. On Silenos,

see Sutton (1980) 139. Roughly a quarter of Sophocles’ Ichneutae (The Track-

ers) is preserved. It deals with the same myth related in the Homeric Hymn to

Hermes, the birth of the god in a cave on Mount Kyllene and how the infant

Hermes stole Apollo’s cattle. The silens are charged with the task of finding the

cattle, and they create such a racket outside the cave that Kyllene herself, the

nymph of the mountain, emerges to reprove them.

6. Antipater of Sidon 48 = P. Oxy. 662.

7. Eur. Cycl. 1–4, 68–71, 429–30. For the Dionysiscus, see Sutton (1980) 40–

41; Carpenter (1997) 35–38; Apollod. Bibl. 3.5.1; Pl. Leg. 672b.

8. Hedreen (1992) 67–103.

9. Literary sources: Hom. Hymn Bacch. 26.3–10 (nymphs received him in a

cave and followed him when he grew to adulthood); Soph. OC 678–80 (divine

nurses, theai tithênai); Eur. Cycl. 4. For vases, see, e.g., Boardman (1989) figs. 22,

126; Carpenter (1997) 54–62. A fragmentary dinos by Sophilos showing the wed-

ding of Peleus and Thetis includes NUSAI among the guests, though in a match-

ing scene on another Sophilan dinos, they are labeled MOSAI. See Carpenter (1986)

9. Plaster cast: Richter (1960). Votive relief: Shear (1973); Thompson (1977) 73–

84; Edwards (1985) no. 14; Stewart (1990) 192–93, figs. 581–83.

10. For the Dionysiac portion of Ptolemy’s procession, see Ath. 5.196e–203b

( = Callixenus 627 F 2); Rice (1983) 62–68, 81–82.

11. Early black figure: Carpenter (1986) 80. For discussion of the François

vase, see Hedreen (1994) 48. For the dropped nasal in the common form nuphai,

see Threatte (1980) 1.486, 2.755; Robert (1980) 384.

12. For nymphs vs. maenads, see Edwards (1960); Henrichs (1987) 91–124;

Hedreen (1994).

13. For historical maenadism, see Henrichs (1978) 121–60; Versnel (1990)

131–55.

14. For Dionysiac nymph names, see Carpenter (1997) 57–62; Fränkel (1912).

The obvious nymph names Naïs, Nynphaia, and Antro are also attested (Fränkel

[1912] 13, 21, 44).

15. Carpenter (1997) 70–84 even goes so far as to argue that the females who

dance around statues of Dionysos on the famous series of Lenaia vases are in-

tended as nymphs rather than as mortal celebrants.
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16. The polos from a sixth-century karyatid from the Siphnian treasury at

Delphi has a scene of revelry with uncooperative nymphs: Themelis (1992) 56

and fig. 5.

17. According to Aristid. Or. 53.4, “Hermes as chorêgos always leads the

nymphs.” Hermes as companion (sunopavwn) of the naiads: IG II/III2 4728;

Semonides fr. 20. Herding nymphs include epimêlides numphai (Schol. Hom. Il.

20.8 Dindorf; Ant. Lib. Met. 31), perimêlides (Serv. on Verg. Ecl. 10.62), and

hamamêlides (Eust. Od. 1.14 [1384.37]).

18. Pastoral wedding songs: Eur. Alc. 576–77. Hom. Hymn Ven. 5.256–63.

For Apollo and Pan, see 4.4.3–4, 4.9.8.

19. Larson (1995b) 26–57.

20. Wickens (1986) 166–67.

21. Parker (1996) 165; Borgeaud (1988) 4, 51 n. 54.

22. Borgeaud (1988) 47–73.

23. Ar. Thesm. 977–78.

24. For a discussion of panolepsy and nympholepsy, see Borgeaud (1988)

88–116.

25. Son of Okeanos: Acusilaus 2 F 1; cf. Hes. Theog. 340; Plut. [De fluviis]

22.1 (son of Okeanos and naiad nymph). Nymph daughters: Pl. Phdr. 263d. Dirke:

Eur. Bacch. 520. Kastalia: Panyassis F 15.

26. Hes. Theog. 346–48. Oracle: Ephorus 70 F 20. See Parke (1967) 153–57.

On Acheloös’ cults and iconography, see Isler (1970); Gais (1978); Weiss (1984).

Attic boundary stone of nymphs and Acheloös: IG I3 1061 (500–450). Koureion:

Cole (1984b).

27. For a shrine to the Attic river Kephisos and the nymphs cofounded by a

man named Kephisodotos, see 4.2.2.

28. Antefixes: Mertens-Horn (1991) fig. 11. Jewelry: Isler (1970) nos. 279–

310. For Acheloös protomes and the fifth-century mask from Marathon, see Gais

(1978) 357; Isler (1970) 37, no. 51, 113–15.

29. The literature on this topic is abundant; for recent surveys of the issues

involved, see the introduction in Reeder (1995) 13–16; Calame (1999) 125–29,

153–64. Rituals of maturation: Dowden (1989); Calame (1997); etc. The Arkteia

has no explicit associations with the nymphs, though some krateriskoi, the dis-

tinctive vases connected with the rite, were found in the cave of Pan and the

nymphs at Eleusis. See Kahil (1965) 23, 31.

30. Reilly (1997). For previous views of the figures in the reliefs as dolls,

see bib. in Reilly (1997) 166–67 nn. 6–9; especially Elderkin (1930) 464–65;

Dörig (1958) 45–46, pl. 23; Schmidt (1971) 40–41. See also Arguriade (1991)

18. For jointed dolls, see also Stillwell et al. (1952) 145–51; Higgins (1954–)

nos. 683, 702, 909, 941. Most extant examples are of either Attic or Corinthian

manufacture.

31. Stele of Melisto: Sackler Mus. Inv. 1961.86; Pedley (1965) 259–67, pls. 1–

3; Clairmont (1993) 204–5; Reilly (1997) 158 fig. 36, 166 n. 4. Boys at play:

Clairmont (1993) 140 and nos. 0.869, 0.870. Clothed doll on relief: Clairmont

(1993) no. 0.780, in which a girl holds a seated, clad doll in her raised left hand

while a dog leaps at a bird she holds in her lowered right hand.

32. On the uses of terra-cottas, see Higgins (1954–) 1.7–8. Stylistic parallels

between dolls and votive figurines: see, e.g., Higgins nos. 903–7 (standing votives
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on bases) compared to no. 909 (articulated doll), all from Corinth; no. 1500

(seated woman) compared to no. 1501 (seated doll) from the area of Kyrene.

33. For the variety of objects used as dolls, see the classic article Ellis and Hall

(1907). Elderkin (1930) 457 fig. 2 illustrates an Egyptian doll with the lower

limbs rounded off.

34. According to a recent study of American dolls and girls’ socialization, one

of the most common fantasies during play with Barbies is the staging of wed-

dings. See Markee (1994) 190.

35. Erinna: Bowra (1936) 325–42. For text, see Suppl. Hell. no. 401; West

(1977). Plangôn: cf. Callim. Hymn 6.91–92; Schol. Theoc. Id. 2.110f; Hsch. s.v.

datuv"; Clem. Alex. Protr. 4.58 with schol. 45, 22.

36. Schol. Theoc. Id. 2.110d.

37. For dancing dolls with string attachments, see Higgins (1954–) nos. 701,

721, 734, 909. Musical instruments and poloi: Elderkin (1930) 461–62, figs. 7,

14, 15; Arguriade (1991) 20, figs. 5, 7, 8, 12; Higgins (1954–) nos. 909–11, 924–

29 (Corinth), 1437–39, 1501 (Kyrene).

38. Anth. Pal. 6.280. Daux (1973a, 1973b). Following Daux are Reilly (1997)

159 and Oakley and Sinos (1993) 14. Dedications of dolls to Venus are attested

for Rome: Pers. 2.70 (Veneri donatae a virgine pupae).

39. As in Anth. Pal. 6.309: Philokles dedicates to Hermes his ball, rattle,

astragaloi, and top.

40. Hom. Od. 6.102–9; Burkert (1985) 150; Ap. Rhod. Argon. 3.882; Verg.

Aen. 1.499–500. For other epic associations of Artemis with the nymphs, see

Ap. Rhod. Argon. 1.1221–25; Verg. Aen. 11.532–38. Artemis and a chorus of

(mortal) maidens also appear at Hom. Il. 16.179.

41. In extant lyric poetry, the main association of the nymphs seems to be

with Dionysos and Aphrodite or Eros: Anac. fr. 357; Alcm. fr. 63; Pratin. fr.

708. This may be due to the fragmentary nature of lyric; Philostr. and Menander

Rh. mention hymns to Artemis by Sappho, which conceivably could have linked

her with nymphs (Sappho T21, T47). For Dionysos and the nymphs, see 3.1.1.

On Sappho and the nymphs, see Winkler (1981) 63–89.

42. Soph. Trach. 214–15. Numphê as bride in tragedy: Eur. Med. 150, 163,

555–56; Heracl. 476, 481, 801, Hel. 725; Or. 1147; Soph. Ant. 797. The fact that

in the passage from the Trachiniae the nymphs are called neighbors, geitones, sug-

gests that their cult is spatially contiguous with that of Artemis but not inte-

grated with it: Rusten (1983) 291 n. 11.

43. Callim. Hymn. 3.13–15, 40–43; Ov. Met. 3.155–98. It is unclear whether

a swarm of nymphs was present in earlier versions of the Aktaion myth. Lacy

(1990) cites two Italian vases that show the death of Aktaion at the spring of

Gargathia, with a personifying nymph present.

44. Artemis and water sources: Croon (1956) 193–220; Nilsson (1967) 492–

95; Morisot (1994).

45. On the Echelos relief (4.2.2) is a group thought to include Artemis and

three nymphs, but the dedication is to Hermes and the nymphs. Epigrams: the

nymphs are usually addressed as spring deities (Anth. Pal. 6.43, 189; 7.170; 9.142,

326–29) and are associated with Pan (9.142, 330, 823), Pan and Dionysos (6.154,

158), or Pan and Hermes (6. 253, 334). Epigrams on Artemis deal with the hunt

(6.268), childbirth (6.271–73), maidenhood (6.276, 77, 80).
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46. These are the only two examples adduced by Nilsson (1967) 499. Other

possible but ambiguous cult links between Artemis and the nymphs: Strabo

8.3.12, 343 mentions the many Artemisia, Aphrodisia, and nymphaia in the

countryside at the mouth of the Alpheios River. The Chesiad nymphs of Mount

Kerketes on Samos (Nic. Alex. 151) are perhaps connected with Artemis Chesias

(Callim. Hymn 3.228). The Amnisos nymphs are mentioned in relation to Artemis

by both Callim. (Hymn 3.15) and Ap. Rhod. (Argon. 3.877) but the cult con-

nection, if any, is unclear. Finally, “Amarynthian maidens,” who are mentioned

in Theodoridas 2 = Anth. Pal. 6.156, might be associated with the cult of

Artemis at Amarynthos in Euboia. See GP 2.538–39. On Artemis and choruses,

including nymphs, see Calame (1997) 90–113.

47. Cf. the night dances of the nymphs in honor of Artemis at Ap. Rhod.

Argon. 1.1221–25. Paus. 3.10.7 does not speak of a hieron or temenos but calls

Karyai a chôrion of Artemis and the nymphs. Artemis on the hunt accompanied

by nymphs has connotations similar to those of Artemis with her chorus, since

the hunt belongs to the subadult, sexually pure Hippolytos type whether male

or female; see Vidal-Naquet (1986) 118–20. This is implicit in the simile at Hom.

Od. 6.102–9; for the choral features of the simile, see esp. Lonsdale (1993) 208.

Though the subject of the simile is the hunt, the verb paizô, the element of

competition in beauty, and the proud mother looking on are more suggestive

of a chorus than a hunt.

48. Wright (1957) 301–10; Goodchild (1971) 123; Chamoux (1953) 314–20.

For the cathartic inscription, see SEG 9.72, 20.717; translation, commentary,

and bib. in Parker (1983) 332–51. Another possible “bride room”: Paus. 2.11.3.

49. Burkert (1985) 173, 150; Dowden (1989) 62, 102–5. On the indispens-

able role of dance in courtship, see Lonsdale (1993) 206–33; Burkert (1985) 151;

Pl. Leg. 771e-772a; Plut. Mor. 254a (De mul. virt.).

50. Chantraine (1968–80) s.v. nuvmfh; Burkert (1985) 151; Dowden (1989) 105.

51. Nilsson (1967) 499–500. Against this is her seeming origin in Asia Minor

and kinship with Eastern mother goddess types, such as Kybele: Burkert (1985)

149.

52. Callim. Hymn 3.19–22, 36–39, 225. For Artemis at the borders of the polis,

see Cole (1998) 27–30; de Polignac (1995) 25–26.

53. Hussey (1890) 59–64.

54. For the bathing of images, see Ginouvès (1962) 283–94; Kahil (1994)

217–23.

55. Cf. Dowden (1989) 123 on the relations among rivers, initiations, fertil-

ity, and civic identity.

56. Priam painter: Hurwit (1991) 40–41, fig. 5 and 58 nn. 45–46; Moon

(1983b) 97–118, fig. 7. Voyeurism: as on the Chalkidian cup by the Phineus

painter, Boardman (1998) no. 479; Rumpf (1927) no. 20, pls. 40–44. See also

Ginouvès (1962) 115–17.

57. Plut. Mor. 772b (Am. narr.); Ginouvès (1962) 269. Hsch. s.v. gavmwn e[qh
lists proteleia, first fruits, and hair offerings.

58. Artemis: Eur. IA 433–34, 718; Poll. 3.38; Xenophon of Ephesus 1.8.1;

Plut. Vit. Aristid. 20.6 (in Boiotia, the sacrifice is made to Artemis Eukleia). See

Oakley and Sinos (1993) 12. Other deities: Oakley and Sinos (1993) 12; Paus.

2.32.1 (Hippolytos). See also Suda s.v. protevleia and protevleion (proteleia may
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refer either to the sacrifices or the day on which they are performed). Ginouvès

(1962) 269–70.

59. Oakley and Sinos (1993) 6; Ginouvès (1962) 257–58; Ballantine (1904)

97–106. Most of our information on the custom comes from the lexicographers:

Harp. s.v. loutrofovro"; Hsch. and Phot. Lex. s.v. numfika; loutrav; Poll. 3.43;

Etym. Magn. s.v. !Enneavkrouno". Cf. Thuc. 2.15; Eur. Phoen. 346–48 with schol.;

Porph. De antr. nymph. 12.

60. Sanctuary of Nymphe: IG I3 1064; Travlos (1971) 361 with bib., figs. 464–

67; Brouskari (1974) 84–118; Wycherley (1978) 197–98.

61. Stele: Daux (1958) 366–67. For other links between nymphs and Zeus

Meilichios, see 4.2.1.

62. Priestess of Nymphe: SEG 39 (1979) 135.2, 8; Vanderpool (1979). For

the seat of the priestess of Aphrodite Pandemos and Nymphe, see Daux (1958)

367; IG II/III2 5100, 5149.

63. Calame (1997) 113, 120 cf. Clark (1998) 13–15.

64. On the Daidala: Paus. 9.3.1–9 (Plataia); Plut. in Euseb. Praep. Evang.

3.1.85c–86b, text in Donohue (1988) 137, app. 1.104, 108 (Daidale). Cf. Burkert

(1979) 132–34; Schachter (1981–94) 1.242–50; O’Brien (1993) 19 n. 5; Clark

(1998) 22–25.

65. O’Brien (1993) 9–76.

66. Simon (1972) 210–11, fig. 6.

67. Simon (1972) 216.

68. Simon (1972) 210–11; for bib., see Schachter (1981–94) 1.244 n. 3.

69. Elderkin (1930) 458–60, figs. 5–6; Dörig (1958) 42–44, pl. 22.1; Arguriade

(1990) 19. For similar early articulated dolls, made by potters rather than

coroplasts, see Higgins (1967) 19–20, pls. 6E, 7C (Kos, Rhodes, and Attica).

70. Aesch. fr. 168, attributed by Asclepiades to the Xantriae, has been assigned

by some modern scholars to the Semele or Hydrophori. See Robertson (1983) 153–

62, who makes a convincing argument for the original attribution. For an op-

posing view, see Gantz (1993) 475. Nilsson (1955) interpreted the ritual beg-

ging on behalf of the nymphs as a form of rain magic.

71. Hes. fr. 130–33. Cf. Pherecydes 3 F 114 (Hera, madness, cure by

Melampous, and marriage); Apollod. Bibl. 2.2.2.

72. Robertson (1983) 158–62. Cure of Proitids, spring of Anigrid nymphs:

Strabo 8.3.19, 346 cf. Paus. 5.5.3, 10. Lousoi: Paus. 8.18.7. Azania: Eudoxus fr.

313. Cure through institution of choruses to Artemis: Bacchyl. 11.85–112. See

also Callim. Hymn 3.233–36; Calame (1997) 117–18. On the girl’s resistance to

marriage as a central theme of Bacchyl. 11, see Seaford (1988). On the Proitids,

see also Dowden (1989) 71–95.

73. Bath of the Palladion and numphai or gunaikes who wash it: Callim. Hymn

5 with schol. Hera’s Argive bath: Hsch. and Etym. Magn. s.v. jHresivde". Hera

Parthenia at Argos: Schol. Pind. Ol. 6.149 b, g. Bath of Hera at Nauplia: Paus.

2.38.2.

74. Brommer (1938–39) 172.

75. Pedley (1990) 36–39; Saflund (1981); Kron (1971) with bib.; Neutsch

(1957) 7–29; Sestieri (1956).

76. Sestieri (1956) 22–23.

77. The latter theory is favored by Sestieri (1956); Kron (1971); and Saflund

(1981).
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78. Sestieri (1956) 23–24.

79. Kron (1971) 147–48.

80. Ath. 12.521e.

81. Costabile et al. (1991) 114–27. For the cave, see 5.1.12.

82. Higgins (1954–) nos. 702, 1501, 1528. Dörig (1958) pls. 24–26; Elderkin

(1930) 470–71, figs. 20–22; Arguriade (1991) figs. 13–15. See Winter (1903)

1.87, 88, 165–68.

83. The largest group is that from Lokroi; others are from Taras, Rhegion,

Fontana Calda, Medma, Metapontion, and Morgantina. Outside the western

colonies, examples are found at Kyrene and Myrina. See Bell (1981) 95 and

nn. 158–67; Costabile et al. (1991) 122–24 and nn. 114–33 for bib.

84. Costabile et al. (1991) 125–27; Bell (1981) 94–96 ; Zuntz (1971) 168–70.

85. Pottier and Reinach et al. (1887) 1.262; Mollard-Besques (1954–) vol. 2,

pls. 9, 11; Elderkin (1930) 469–70; Arguriade (1991) 22. See also Dörig (1958)

47–48.

chapter 4

1. For the logographers, see esp. Pearson (1939); Luce (1997) 10–14.

2. Hellanicus 4 F 4; Hdt. 1.57. For this point, see Pearson (1939) 158–59.

3. Huxley (1969) 91.

4. Dougherty (1993) 61–102.

5. Naiad nymphs: Apollod. Bibl. 3.14.6, 8. Praxithea: Eur. Erechtheus fr. 65.63;

Lycurg. Leoc. 22, 98. Granddaughter of Kephisos: Apollod. Bibl. 3.15.1.

6. Klepsydra: Schol. Ar. Lys. 910–12, Vesp. 853; Hsch. s.v. Kleyuvdra; Par-

sons (1943). Mycenaean remains in the area of the East Cutting are consistent

with use as a shrine: Smithson (1982).

7. IG I3 1063; Travlos (1971) 323. See also Hesperia 10 (1941) 38 no. 3.

8. Empedo: Parsons (1943) 203. Caves: Eur. Ion 938; Ar. Lys. 911; Travlos

(1971) 417; Wickens (1986) nos. 66–67, 2.361–92. For Pan, see 3.1.2.

9. Daughters of Kekrops: Eur. Ion 10–24, 268–74, 492–509; Paus. 1.18.2;

Apollod. Bibl. 3.14.6; Philochorus 328 F 105; Larson (1995b) 39–42, 101–9 with

notes; Shapiro (1995) 39–48; Lefkowitz (1996) 78–91. The remains of the

Erechtheus (fr. 65.71–74) show that the daughters received worship at their tomb

in a fashion reserved for heroic cults, not those of nymphs. I do not, however,

wish to push the distinction too far, and it was most likely to be blurred in cases

such as this, involving a primordial king’s daughters. For vase paintings of the

Aglaurids (sixth and fifth centuries), see LIMC s.v. Aglauros nos. 1–4 (Kron).

10. For the testimonia concerning Kallirhoë-Enneakrounos, see Wycherley

(1957) 137–42. Thuc. 2.15; Etym. Magn. s.v. !Enneavkrouno"; Poll. 3.43; and

Harp. s.v. loutrofovro" specifically refer to the nuptial baths.

11. Travlos (1971) fig. 267 = Beazley (1956) 261, no. 41. See also Dunkley

(1935–36) 153–71.

12. Ay. Photeini site: Travlos (1971) 204; Wycherley (1978) 171–72; Wickens

(1986) no. 58, 2.313–19. Southeast Fountain House: Travlos (1971) 204, with

figs. 269–71.

13. Corruption: see, for example, Parsons (1943) 192 n. 1 with bib. Two

springs: Wycherley (1978) 171–72, 248 cf. Broneer (1949) 58. Removal to agora:

Robertson (1992) 13.
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14. Brommer (1979) 52 pl. 129; LIMC s.v. Ilisos 649–50, no. 1 (Prosynitopolou).

15. Pl. Phdr. 230b–d; Travlos (1971) 289; Wycherley (1963b). There is some

disagreement as to whether the shrine was on the north (city) or south (stadium)

side of the river.

16. For votive reliefs as agalmata, see Van Straten (1981) 75. Dates: Wycherley

(1963b) 90.

17. Launderer relief: IG II/III2 2934; Edwards (1985) no. 30. The launderers

bore slave names.

18. Philochorus 328 F 5b (fourth to third centuries). Horai and nymphs in-

scription: IG II/III2 4877. The same combination (Dionysos, Horai, nymphs)

appears on Paros: IG XII 5.445.

19. On Telemachos, see Edelstein and Edelstein (1945) T720, 2.120; Parker

(1996) 175–87, esp. 177 with n. 85. For the topography of the site and exten-

sive bibliography, see Aleshire (1989) 21–36; Wickens (1986) no. 60, 2.324–

35. The site of Telemachos’ building has been much debated, with many argu-

ing for the site of the sixth-century spring house rather than that of the Doric

stoa and the cave spring. Archandros relief: Edwards (1985) no. 1 with bib.

(c. 410–400). Priest of Asklepios: IG II/III2 4371.

20. Travlos (1971) 138. Isis inscription: IG II/III2 4994; Aleshire (1989) 28–

32; see also Walker (1979) 246.

21. Nymphs and Demos: IG I3 1065. For Demos, see Hamdorf (1964) 30–

32, 93–95; Schwarzenberg (1966) 33–39; Kron (1979). Hamdorf suggests that

the personification Demos had its origin in the late fifth century in Attic com-

edy and was then transferred to cult. Another possible interpretation is that the

inscription refers to a specific phratry or genos, such as the Demokleidai. See

Bourriot (1976) 2.1163 n. 232. Charites and Demos: IG II/III2 4676, 4775.

22. Boundary of Zeus: IG I3 1055; Ervin (1959) 156–57. See also Wycherley

(1978) 188. Zeus Meilichios: IG II/III2 4677–78 (third century). Ompniai: IG

II/III2 4647; Edwards (1985) no. 11 with bib.

23. Sanctuary of Kephisos: Stais (1909); IG I3 986–87 (reliefs); IG II/III2 4547

(cult regulation). See Edwards (1985) no. 3 with bib., esp. Linfert (1967), who

summarizes identifications of the figures made in previous scholarship. See Purvis

(1998) 24 n. 1.

24. Pythios: Wycherley (1963a) 166–67. For Geraistian nymphs as nurses in

Krete, see 4.8.6.

25. Quirinal relief: Edwards (1985) no. 5 with bib. (c. 400–390).

26. Alternatively, Hermes might be present simply as a guide for Xenokrateia

and a conventional companion of the nymphs. It could be that the separate altar

belonged to Echelos.

27. Kephisodotos’ interest in Echelos could be attributed to membership in

a group of orgeones, or sacrificial associates, of that hero. An orgeonic associa-

tion of Echelos is attested in an inscription from the Areopagos; see Ferguson

(1944) 73–79.

28. Bendis: IG II/III2 1283.17–20 (third century); Pl. Rep. 327a; IG II/III2

1256 (fourth century). On Bendis and Deloptes, see Ferguson (1949) 131–62.

Other votive reliefs: Edwards (1985) nos. 31, 34, 57 with bib. Zeus Meilichios

is also popular here: IG II/III2 4617–20 (fourth century).

29. Men: Lane (1971) 1.3–4, nos. 5–6; Perdrizet (1896) 79–80. Well inscrip-

tion: IG II/III2 4876. For Antioch, see Lane (1971) 3.107, 4.62, no. 136.
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30. For Erchia, see SEG 21 (1965) 541; Dow (1965); Jameson (1965); White-

head (1986) 199–204. See also Mikalson (1977). Ge: Robertson (1992) 29–30.

31. Euis’ name is reminiscent of the Bacchic festal cry eujoi: Richardson (1895)

211, col. I.45. Kirchner in IG II/III2 1358 read Numfagevth". This sacrifice be-

longs to col. 1 of the inscription, probably a list of sacrifices made by the

Tetrapolis as a whole (Marathon, Oinoë, Probalinthos, Trikorynthos) rather than

by an individual deme. See Whitehead (1986) 190 n. 75.

32. LSCG 11.17, c. 421. Not a trittus: Parker (1996) 103 n. 4.

33. Parker (1996) 143; Whitehead (1986) 177, citing Thuc. 2.16.

34. IG I3 256; LSCG 178; SEG 23 (1968) 76. Original publication and dis-

cussion in Mitsos (1965) 80–83 pl. 46. The document is not demonstrably a

deme document in the strict sense; see Whitehead (1986) 383.

35. Bousquet (1967) 92–94. Compare LSCG 152 (fourth century, from Kos);

4.9.4.

36. Mystery cult: Nilsson (1967) 671. Altars: Paus. 1.31.4. Themistokles: Plut.

Vit. Them. 1.3. See Schachter (1981–94) 2.105–6, 190. An Attic nymph relief of

the fourth century, Edwards (1985) no. 28, was dedicated by a demesman of

Phlya: IG II/III2 4886.

37. Parthenoi and Praxidikai: Schachter (1981–94), 2.199; 3.6–7. On Boiotian

trinities, see Schachter (1972) 17, (1981–94) s.v. Muses, Charites, Nymphai,

Parthenoi; Larson (1995b) 101–10.

38. Strabo 9.2.25, 410. Aganippe: Paus. 9.29.5 (daughter of Termessos or

Permessos, a stream of Helikon); Catullus 61.26. Euphorion of Chalcis (fr. 416

Lloyd-Jones and Parsons) used the term parthenikai Leibêthrides, or gaiês parthenikai

Leibêthridos, for his Muses. For the textual issues, see Maas (1935). Vergil (Ecl.

7.21) follows Euphorion with his “Nymphae . . . Libethrides.” See Schachter

(1981–94) 2.188 n. 3.

39. Paus. 9.34.4. For Helikonian nymphs as mothers of foundling children,

see Soph. OT 1108 with the manuscript reading of  @Elikwniavdwn for Wilamowitz-

Moellendorff’s eJlikwpivdwn. Mount Thourion: Plut. Vit. Sulla 17.6; Schachter

(1981–94) 2.146. For the Sphragitid nymphs, see 1.3.

40. Muses born at Pieria: Hes. Theog. 53; Strabo 9.2.25, 410; 10.3.17, 471,

probably from Hecataeus; Paus. 9.29.2–5. Thracians occupied district of Pieria:

Hammond (1972) 416–18; occupied Boiotia: Burn (1949) 322–23; Buck (1969)

289–91, (1979) 50, 67–68, 78; Schachter (1981–94) 2.187–88. See also 4.6 (Arne/

Melanippe).

41. Callim. Hymn 5.57–130; Pherecydes 3 F 92.

42. An Arkadian river Metope: Callim. Hymn 1.26 with schol. Boiotian Ladon:

Corinna fr. 684; Paus. 9.10.6.

43. Hom. Od. 11.260; Asius of Samos fr. 2; Paus. 2.6.1–2; Ap. Rhod. Argon.

1.735. Other links between Theban and Sikyonian legend are discussed by Vian

(1963) 194–95. For Asius, see Huxley (1969) 89–98, esp. 92. For the alternative

genealogies of Antiope (usually her father is Nykteus), see Gantz (1993) 215–

16, 483–88; West (1985) 97–98.

44. Paus. 5.22.6, 10.13.6. The Olympia group asserts the Phliasians’ claim with

one representative from each of the major geographical divisons found among

Asopos’ daughters: Nemea (Argolis); Harpina (Elis); Korkyra (colonies); and

Thebe (Boiotia). Aigina herself is the crown jewel.

45. Trans. Campbell (1982–93), vol. 4.
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46. Corinna fr. 654 with Bowra (1938). Sisyphos: Paus. 2.5.1–2; Apollod. Bibl.

3.12.6.

47. Diod. Sic. 4.72, who favors the Peloponnesian Asopos, gives the most com-

plete account of Asopos’ daughters, listing twelve. These are Korkyra (cf.

Hellanicus 4 F 77; Timaeus 566 F 79), Salamis, Aigina, Peirene, Ornia, Kleone,

Thebe, Tanagra, Thespeia, Asopis, Sinope, and Chalkis. He adds two sons, Pelasgos

and Ismenos. Apollod. neglects to specify the Boiotian or Peloponnesian river but

says there were twenty daughters. Of these, he names Ismene (Bibl. 2.1.3), Salamis

(3.12.7), and Aigina (1.9.3, 3.12.6) in addition to two sons (3.12.6). Paus., for his

part, lists, from Phliasian sources (2.5.1–2, 5.22.6, 10.13.6) Nemea, Aigina, Harpina,

Korkyra, Thebe, and Kleone, and from Boiotian sources (9.1.1, 9.4.4, 9.20.2, 9.26.6)

Thespeia, Plataia, Oeroë, and Tanagra. Schol. Pind. Ol. 6.144e excludes the Boiotian

daughters except for Thebe: Korkyra, Aigina, Salamis, Thebe, Kleone, Harpin(n)a,

Nemea. Late sources add Euboia: Eust. Il. 2.536 (278.31); Hsch. s.v. Eujboivh".
48. Kleonai: Strabo 8.6.19, 377. Orneai: 8.6.24, 382. Harpinna: 8.3.32, 357.

49. Oeroë a Boiotian river: Hdt. 9.51. Asopis used of Phlious: Plin. HN 4.13;

of Euboia, HN 4.64. Chalkis, daughter of Asopos, identified with Kombe:

Hecataeus 1 F 129.

50. Eumelus fr. 7 (before 700). As a native, Eumelus promoted the interests

of Corinth. See Huxley (1969) 67–68. Sinope, however, was also said to be

abducted from (Boiotian) Hyria: Schol. Ap. Rhod. 2.946–54c. For Sinope, see

also Diod. Sic. 4.72; Plut. Luc. 23. Eurynome: Clem. Rom. Rec. 10.23 (cited in

Bowra 1938). Pronoë: Schol. Il. 2.517 Dindorf.

51. Nymph Thespeia and nymphaion: Paus. 9.26.4; Colin (1897) 553–57 (third

century); SEG 13 (1956) 343; the sanctuary was on land leased by the state. Votive

reliefs: Edwards (1985) nos. 79, 80, 82; Schachter (1981–94) 1.193.

52. Corinna made Tanagra a daughter of Asopos: Paus. 9.20.2. Coins:

Schachter (1981–94) 3.37 n. 1, 2. Tanagran nymph Eunoste: Myrtis fr. 716. Soros

relief with Meter and nymphs: Schachter (1981–94) 2.132–37.

53. Boundary stone: IG VII 2.2453 (fourth century); Schachter (1981–94)

2.190. For coins with the head of Thebe, see Head (1911) 350; Imhoof-Blumer

(1908) 84. Agalma: Pind. fr. 195 cf. Isthm. 1.1, “My mother Thebe of the golden

shield”; Soph. Ant. 844–45, “O Dirkaian springs and grove of well-armed

Thebe.” Horse-driving Thebe: Pind. Ol. 6.85.

54. Vases: Vian (1963) 38.11, 39.13, 39.15, 40.19, 40.20; Aellen (1994) 2

pls. 81, 88, 89. For Ismene, see LIMC s.v. Ismene II nos. 1–4 (Berger-Doer).

55. Paus. 9.2.7 cf. 9.1.2. Gargaphia: Hdt. 9.25, 49–52; Ov. Met. 3.155–72;

Hyg. Fab. 181. For Apulian and Lucanian vases, see LIMC s.v. Gargaphia nos. 1–

3 (Kossatz-Derssman); Lacy (1990).

56. Orion’s sons: e.g., Akraiphen, eponym of the town near Mount Ptoion

(but the reading of Akraiphen’s name in Corinna fr. 654 has been disputed; see

Schachter [1981–94] 1.61). On Orion’s ancestry, see Gantz (1993) 212–19, 271–

73. Klonia: Apollod. Bibl. 3.10.1. Hom. Il. 2.495 mentions a Klonios among

the heroes of Hyria and Aulis.

57. For Ismenos and Teneros, see Paus. 9.10.6, 9.26.1 (sons of Melia and

Apollo); Pindar fr. 52k.41 (Teneros only); Schol. Pind. Pyth 11.5–6 (Melia is

sister of Ismenos and mother of Teneros). See also Hsch. s.v. Ptw/i?de"; these

nymphs presumably inhabited Mount Ptoion. Melia: Hes. Theog. 187; Callim.

Hymn 4.79–85. Cf. Callim. Hymn 1.47 (Diktaian Meliai care for the infant Zeus);
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Hes. Op. 145 (bronze race sprang from “meliai,” either nymphs or trees); Hes.

Theog. 563 (the “Melian race” of mortal men); Callim. fr. 598 (Okeanid Melia

and Meliai). An Okeanid Melia also plays a role as progenitor in the Argive saga:

Apollod. Bibl. 2.1.1. On Melia, see Vivante (1972).

58. Kaanthos: Paus. 9.10.5–6. According to Schol. Pind. Pyth. 11.6, at the

site of the Ismenion there is a spring with the name of “the heroine” Melia.

Theban rivers and springs: Symeonoglou (1985) 180–81; Vian (1963) 83–85.

59. Herkyna: Paus. 9.39.2–3. Daughter of Trophonios: Schol. Lyc. 153; see

also Schachter (1967, 1981–94) 2.38–39; Larson (1995b) 78–100. Inscription: IG

VII 2.3092, date unknown. A man and his wife made a dedication to the nymphs

and Pan; the man made a separate dedication to Pan and Dionysos.

60. Anthedon: Paus. 9.22.5. Thisbe: Paus. 9.32.3. Tilphossa: Hom. Hymn.

Ap. 3.244–76, 375–87; Schachter (1990). Kissoëssa: Plut. Mor. 772b (Am. narr.);

Plut. Vit. Lys. 28.4. Kyrtones: Paus. 9.24.4.

61. Paus. 1.34.3. On the altar of Amphiaraos, see Petrakos (1968) 98, 122–23.

62. Diod. Sic. 5.55.4; see also 4.9.4. For Halia Nymphe, see Petrakos (1968)

54–58 pl. 40b; SEG 24 (1969) 352, 355; 31 (1981) 453, 446–51. The term halia

is used as a synonym for sea nymph, or Nereid, as early as Hom. Il. 18.432 and

Od. 24.55.

63. Euboia on Eretrian coins: Imhoof-Blumer (1908) nos. 240–42; Head

(1911) 362–63, c. 411–378, 378–38 (the nymph motif is perhaps related to the

fact that Euboia regained its autonomy from Athens in 411); Franke and Hirmer

(1964) 122. Nymph Chalkis on Chalkidian coins, beginning in the fourth cen-

tury: Imhoof-Blumer (1908) nos. 243–44; LIMC s.v. Chalkis et Euboia nos. 1–

4 (Picard). There is also a Bacchic nymph, Histiaia, on a coin from northern

Euboia: Imhoof-Blumer (1908) nos. 380–83.

64. Chalkis/Kombe: Eust. Il. 2.537, 279.7–8 (Euboia, formerly Chalkis, got its

name from a daughter of Asopos: Kombe or Chalkis); Schol. Hom. Il. 14.291 Erbse

(Chalkis as mother of the Korybantes); Nonnus Dion. 13.146–47 (Kombe as mother

of Korybantes by Sochos); Hsch. s.v. Kovmbh and Swcov" (father and mother of the

Kouretes); Steph. Byz. s.v. Calkiv" (Kombe as daughter of Asopos). The sanctu-

ary is attested in IG XII 9.906, an inscribed stele of the third century C.E. This is

very late, but nothing about it is inconsistent with an earlier origin. Euboia, daughter

of Asopos: Eust. Il. 2.536–37, 278.30–31; see also Hsch. s.v. Eujboivh" (mother of

Tychios); Nonnus Dion. 42.411 (Poseidon rooted Euboia in the sea).

65. Hes. fr. 188a and 244 with West (1985) 99. Hyg. Fab. 157 (cf. praef. 8)

makes Arethousa a Nereid. An early Delphic oracle singled out for praise “the

men who drink the water of fair Arethousa,” i.e., the Chalkidians: Parke and

Wormell (1956) 1.82, 2 no. 1. Arethousa is a common spring name meaning

“waterer”; it appears on Ithaka (Hom. Od. 13.408) and in Syracuse, Boiotia,

Argos, Smyrna, etc. See RE 2 (1896) col. 679 s.v. Arethusa (Hirschfeld).

66. IG XII 9.135; Gais (1978) 359; Papabasileos (1912) 133, fig. 15; Isler (1970)

60, 112, no. 264.

67. Anth. Pal. 6.156; GP 2.538–39. For Amarynthos and the cult of Artemis,

see Strabo 10.1.10, 448; Paus. 1.31.5. This cult of Artemis was also known at

Athens.

68. Twins: Pind. Isthm. 8.17 cf. Hdt. 5.81. Hesiodic Catalogue: West (1985)

100–101. Aiakid genealogy: Hom. Il. 21.189. Other sources on Aigina: Apollod.

Bibl. 3.12.6; Diod. Sic. 4.72.5; Paus. 2.29.2; Hyg. Fab. 52.
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69. Aigina, like many other islands, is said to have once had a different name,

Oinopia or Oinone (Pind. Isthm. 5.34, 8.21, Nem. 4.46, 8.7), presumably asso-

ciated with the period before the nymph Aigina’s arrival (Paus. 2.5.2).

70. LIMC s.v. Aigina (Kaempf-Dimitriadou): nos. 12–17 (Zeus, Aigina, and

sisters); nos. 18–20 (Zeus, Aigina, and Asopos); nos. 21–27 (Zeus, Aigina, sis-

ters, Asopos); Stewart (1995) 85, 87. For Athens and Aigina, see Figueira (1985;

1991) 104–5. For the arguments in favor of the equation Zeus = Athens, see

Arafat (1997) 110–15. Arafat dates the Aigina vases to between 490 and 440, while

Stewart (1995) prefers 475–50. Vase with Nike: Arafat (1997) 114; ARV 495.6.

The myth of Aigina was treated in the Aeschylean satyr play Sisyphos Drapetes

(fr. 225–34); this fact may also be related to the popularity of the subject in vase

painting.

71. Inscription: Marabini (1949–51) 135–40; BE (1955) 97. Parallel in the cult

of the Paides in Sicily: see 4.10.6. Chorus: Bacchyl. 13.77–99.

72. Telamon and Ajax: Hom. Il. 2.557; Strabo 9.1.9, 394. On Kychreus (also

called Ophis), see West (1985) 103, 164; Plut. Vit. Thes. 10.2–3; Diod. Sic. 4.72.4;

Apollod. Bibl. 3.12.7; Paus. 1.35.2; Etym. Magn. s.v. Salamiv" (Salamis d. of

Asopos); Strabo 9.1.9, 393 ( = Hes. fr. 226); Schol. Lycoph. 451. Kalaureia:

Plut. Mor. 295d–e (Quaest. Graec.).

73. Sithnid nymphs: Paus 1.40.1. On the construction of the fountain house,

see Dunkley (1935–36) 145–46. See also AJA 62 (1958) 323–24 with pl. 86.6;

BCH 82 (1958) 688–92 with figs. 35–36. On Theagenes, see also Arist. Pol. 1305a

9; Figueira and Nagy (1985) 112–58. For the Flood, see also 4.6, 4.7.4.

74. On this point, see Snodgrass (1980) 115.

75. Altar to Acheloös: Paus. 1.41.2. For Rhous, see Muller (1981) 203–7.

Figueira (1985) 145 tentatively associates the Rhous with the potamos, or “river”

where Theagenes’ slaughter of the flocks took place. Hsch. s.v. sitnivde": qusiva
ti" nuvmfai" ejpiteloumevnh.

76. Figueira (1985) 139 speaks of an opposition at Megara between the aris-

tocratic ideology, represented by Theognidean elegy, and the democratic/popu-

list ideology represented by comedy.

77. Gates: Paus. 1.44.2. On the topography of Megara cf. Bohringer [de

Polignac] (1980). Reliefs: Edwards (1985) nos. 77–78. Cave: Zervoudakis (1965)

3–11. I have not been able to obtain a copy of the latter.

78. Hom Il. 2.519–23. Daulis as daughter of Kephisos: Paus. 10.4.5. District

of Daulia in Phokis: Thuc. 2.29; Apollod. Bibl. 3.14.8. Naiad Lilaia: Paus. 10.33.4.

Leiriope: Ov. Met. 3.341–46 cf. Paus. 9.31.7–8. Leirion is a synonym for narkissos:

Ath. 15.681e.

79. Tithorea: Paus. 10.32.8. Daphnis: Paus. 10.5.5. Apollo and nymphs: Ap.

Rhod. Argon. 2.711–13; hypothesis C of Schol. Pind. Pyth. Korykia: Paus. 10.6.3,

32.2. Kleodora: Paus. 10.6.1.

80. Amandry et al. (1984) 398–99.

81. Nymph Kassotis: Paus. 10.24.7. Kastalia: Panyassis fr. 15; Alc. fr. 307; Paus.

10.8.4–5. For underground rivers, see Baladié (1980) 92–115; Brewster (1997)

62, 80. Late sources make Kastalia either a spouse of Delphos and mother of

Kastalios and Phemonoë (Schol. Eur. Or. 1094) or a maiden who threw herself

into the spring in order to escape Apollo’s pursuit (Schol. Stat. Theb. 1.698).

82. Dunkley (1935–36) 145–50.
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83. Peirene: Diod. Sic. 4.72. Cf. Anth. Pal. 9.225 (Asôpis krênê); Paus. 2.2.3.

Hes. fr. 258 makes Peirene the daughter of Oibalos, who is presumably the fa-

ther of Spartan Tyndareos, but nothing further is known of this version.

84. The earliest reference is Pind. Ol. 13.61: “city of Peirene.” Cf. Hdt. 5.92,

where the Delphic oracle refers to those who dwell around Peirene and (Akro)

Korinthos. The spring and its waters are described as hallowed (semnos): Eur.

Med. 68–69; Tro. 205–6. Pegasos is the Peireneian colt: Eur. El. 475. For the

spring house, see Hill (1964) 8–115. Roman cult: Blegen and Broneer (1930)

59; Hill (1964) 99–100. Coins: Head (1911) 405; Imhoof-Blumer (1908)

nos. 247–69. Imhoof-Blumer (1908) 86 argues that the head of Peirene appears

on Corinthian coins as early as the fifth century.

85. Sacred spring: Hill (1964) 116–99; Steiner (1992). The spring is usually

identified as the cult site of the Thracian Kotyto or the related heroine, Hellotis.

For the latter, see Larson (1995b) 138–39.

86. Votive deposit: Williams (1981) 409; BCH 87 (1963) 724, figs. 9 and 88,

(1964) 704, 708. Reliefs: Ridgway (1981) 427–28, pls. 91c, 92a.

87. Pliny HN 35.151–52. Among the early kings of Sikyon in the account of

Pausanias (2.6.7) is Zeuxippos, a son of Apollo and the nymph Syllis or Hyllis.

88. Brewster (1997) 59–60. Paus. 2.15.5 (cf. Apollod. Bibl. 2.1.4) explains that

the rivers Kephisos, Asterion, and Inachos chose Hera over Poseidon as the patron

of Argos, so the angry god dried up their waters.

89. For Apollod. and the Ehoeae, see West (1985) 32–45. There are conflict-

ing traditions about Phoroneus’ family; for example, his wife was Peitho (Schol.

Eur. Or. 632) or Kerdo (Paus. 2.21.1). For discussion, see Waldstein (1902–5)

1.33–34.

90. Phoroneus founds Hera’s cult: Apollod. Bibl. 2.1.3. The fifth-century

Argive Acusilaus (2 F 23a) and the Phoronis (fr. 1) put Phoroneus forward as “the

first man”; cf. Gantz (1993) 198. For the Phoronis, see Huxley (1969) 31–38.

Contest with Poseidon: Paus. 2.15.5; Apollod. Bibl. 2.1.4.

91. Melian race: Hes. Theog. 563–34. For the fr. of the Ehoeae, see the new

papyrus in Solmsen, Merkelbach, and West (1990), fr. 10 a–b = Hes. fr. 123

Merkelbach and West (1967). Iphthime: Nonnus Dion. 14.105–17. See Gantz

(1993) 135; West (1985) 59; Carpenter (1986) 78.

92. Peiren: Hes. fr. 124. See West (1985) 76; Dowden (1989) 118–24. For Io

as daughter of Inachos, see Bacchyl. 19.18; Aesch. PV 590, 663; Hdt. 1.1. See

also Gantz (1993) 199–203. Schol. Pind. Nem. 10.8 makes her the child of Inachos

and a nymph.

93. Genealogy: Apollod. Bibl. 2.1.4 (Memphis and Anchinoë as daughters of

Nile). Danaos’ wives included hamadryad nymphs Atlantia and Phoibe and

the naiad nymph Polyxo, whose twelve daughters married the twelve sons of

Aigyptos and the naiad nymph Kaliadne (Apollod. Bibl. 2.1.5 cf. Hyg. Fab. 170).

94. Hes. fr. 128. A variant of the line has Danaos instead of Danaai.

95. Amymone: Apollod. Bibl. 2.1.4; Paus. 2.37.4. Satyr play Amymone: Aesch.

fr. 13–15; Sutton (1974) 193–202. Wells at Argos: Strabo 8.6.8, 371; Callim. fr.

66.7. Cf. Eur. Phoen. 186–89 with schol.; Hyg. Fab. 169. Amymone’s pursuit

by the satyr is reminiscent of archaic depictions of nymphs and satyrs, e.g., on

the François vase and Thasian coins. Danaids as nymphs: Kaempf-Dimitriadou

(1979) 28 n. 210; LIMC s.v. Danaides 337–41 (Keuls), Amymone nos. 742–52

Notes to Pages 148–150 307



(Simon); see these sources for numerous vases. On springs and Danaids, see

Detienne (1988) 165, 168–70; on Amymone as river, see Dowden (1989) 152–

53. For the hydrology of the Argolid, see Baladié (1980) 110–15.

96. Mykene: Hom Il. 2.120 with schol. (Argos was her son with Arestor);

also cited by Paus. 2.16.4; Hes. fr. 246 (Arestor’s wife). Heraion: Paus. 2.17.2.

On the topography, see O’Brien (1993) 123–25; Waldstein (1902–5) 1.10–20.

We also hear of the daughters of the Erasinos River (near Lerna), Anchiroë, Byze,

Melite, and Moira: Ant. Lib. Met. 30. For Erasinos, see Paus. 2.36.6–7; Brewster

(1997) 61–62.

97. Schefold (1992) 102. Lake Lerna: Strabo 8.6.8, 371. Cf. the river Lerna

in the district of Temenion, distinct from the marsh of Lerna: Strabo 8.6.2, 368.

Thebe and Ismene: see 4.3.1. For Lerna, see 4.3.3.

98. Nemea: Paus. 5.22.6; Strabo 8.6.25, 382. Vases: LIMC s.v. Nemea nos. 2–

7 (Fracchia); Schefold (1992) fig. 110, c. 530–20. Gem: Jacobsthal (1931) 151,

fig. 30.156; LIMC s.v. Nemea no. 9; Aesch. fr. 149a; Mette (1963) 38–39; cf.

Bacchyl. 9.10–20. Euripides’ Hypsipyle gave a different version: Gantz (1993)

510–11.

99. Perseus and nymphs: Apollod. Bibl. 2.4.2; Pherecydes 3 F 11; Schol.

Lycoph. 838. Loutrophoros: LIMC Suppl. s.v. Nymphai, no. 55 (Halm-Tisserant

and Siebert). Hydria: Carpenter (1991) no. 148; Rumpf (1927) 66, pl. 15.

Aeschylus’ Phorkides appears to have omitted the episode with the nymphs, so

that Perseus proceeds directly from the Phorkides to the Gorgons: Aesch. fr.

261–62; Mette (1963) 155–56. Bronze house: Paus. 3.17.3. Herakles consults

with nymphs of the Eridanos: Pherecydes 3 F 16a.

100. Pleiades: Hes. fr. 169. The source here, Schol. Pind. Nem. 2.17, calls

them nymphs; cf. Davies in EGF 19, who attributes the lines to the Titanomachia.

The other Pleiades, according to Hes. and Hellanicus 4 F 19, are Maia, who

bore Hermes with Zeus; Taygete, who bore Lakedaimon with Zeus; Elektra,

who bore Dardanos with Zeus; Alkyone, who bore Hyrieus with Poseidon;

Kelaino, who bore Lykos with Poseidon; and Sterope/Asterope, who bore

Oinomaos with Ares. See Gantz (1993) 212–14. The Pleiades are mentioned

in Alcman’s Partheneion as a rival chorus; the name might have to do with the

importance of the Atlantid genealogy in the Peloponnese and, particularly, in

Lakonia.

101. Eurotas: Apollod. Bibl. 3.10.3. Cf. Paus. 3.1.1–2, which rationalizes

Eurotas by making him a king who drained the marshes, thus creating the river.

Apollodorus’ account is sprinkled with naiads who do not appear in other sources,

including Oibalos’ naiad wife, Bateia (Bibl. 3.10.4); Ikarios’ naiad wife, Periboia

(Bibl. 3.10.6). On Spartan influences in the genealogy, see West (1985) 156. Tiasa:

Paus. 3.18.6 = Alcm. fr. 62.

102. For Helen’s role at Sparta, see Charachidzé (1992); Calame (1997) 191–

206. For Helen in choruses, see Ar. Lys. 1296–1315; Eur. Hel. 1465–77. Chorus

beside Eurotas: Theoc. Id. 18.22–25; Alcm. fr. 11.

103. Dances at Karyai: Paus. 3.10.7. Karya: Ath. 3.78b. Cf. the story of the

Lakonian king’s daughter, Karya, who was turned into a nut tree by Dionysos:

Serv. on Verg. Ecl. 8.29. On Artemis Karyatis, see Calame (1997) 149–56.

104. Silenos: Paus. 3.25.2 = Pind. fr. 156. Nymphaion: Paus. 3.23.2.

105. Springs of Pamisos: Paus. 4.31.4. Ithome and Neda: 4.33.1. Cult of

Kouretes: 4.31.9.
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106. Theisoa: Paus. 8.38.9. Hagno: 8.38.3. For the excavation of the spring

of Hagno on Mount Lykaion, see AE (1904) 162; Praktika (1909) 198–200,

fig. 21; for a more recent discussion, see Jost (1985) 181–82; 251–52.

107. Tegea: Paus. 8.47.3. The presence of Ide is a nod to the Kretan accounts

of Zeus’ birth (4.8.6). Anthrakia’s name refers to the fact that the heavily wooded

mountains are a source of charcoal; like herdsmen, charcoal burners were asso-

ciated with rural, especially mountainous, areas; see Buxton (1992) 3. Anthrakia’s

torch is part of the iconography of birth scenes; cf. Eileithyia with torch at her

sanctuary at Aigion (Paus. 7.23.5). Phrixa is a town on the Alpheios River in

Triphylia; see Baladié (1980) 52–53. Megalopolis: Paus. 8.31.4. The sanctuary

of Hekate at Lagina had a relief similar to the Tegean birth of Zeus, dating to

the second century: Laumonier (1958) 350.

108. Lymax: Paus. 8.41.2. Phigalia took its name either from a dryad nymph

or from one of Lykaon’s fifty sons: Paus. 8.39.3. Theisoa: Paus. 8.38.9; Brewster

(1997) 85–86. Lumata: Hom. Il. 1.314. Methydrion: Paus. 8.36.4.

109. Callim. Hymn 1.10–45 cf. Strabo 8.3.22, 348.

110. Hagno: Paus. 8.38.3. On baths and childbirth see Ginouvès (1962) 235–

6; 3.2.2.

111. Trikrena: Paus. 8.16.1. Maia: Hes. fr. 169–70; Hom. Hymn Merc. 4.4–6,

244. For coins, see Imhoof-Blumer (1908) nos. 275–78. Philostephanus of Kyrene

FHG fr. 9 made Hermes’ nurses Kyllene and Helike; see Jost (1985) 442. Kyllene

is cited as the birthplace of the Pleiades by Apollod. Bibl. 3.10.1.

112. Proselênaios: Anon. fr. 985 (Campbell). See Borgeaud (1988) 6, with notes.

Nymphs: Hsch. s.v. Proselhvnide". Lykaon’s sons: note the similarity to the

fifty sons of the nymphs and Orion, who were eponyms of Boiotian towns (1.4.2).

Pelasgos’ wife: Pherecydes 3 F 156; Apollod. Bibl. 3.8.1; Schol. Eur. Or. 1646.

See West (1985) 91–92; Hes. fr. 160, 161–62, 167. See also Steph. Byz. s.v.

Kullhvnh (naiad nymph).

113. Ehoeae: Hes. fr. 163 with West (1985) 92. Lykaon was the father in

Eumelus, Nykteus in Asius of Samos, and Keteus in Pherecydes (Apollod. Bibl.

3.8.2). Kallisto’s fate is variously described: Sale (1962, 1965); Gantz (1993) 725–

29; Dowden (1989) 182–90. Tomb of Kallisto: Paus. 8.35.8; Larson (1995b) 90,

178 n. 75; LIMC s.v. Arkas nos. 609–10 (Trendall); Head (1911) 451 (coins of

Orchomenos and Methydrion, after 370); Jost (1985) 407. Trendall suggests that

the appearance of the fourth-century representation is connected with the found-

ing of the Arkadian league in 370.

114. See also Paus. 8.30.3 (a nymph nurse, Sinoë), 8.37.2, 8.38.5.

115. Jost (1985) 462–63. Araethus of Tegea (316 F 4 = Schol. Eur. [Rhes.]

36) gave as Pan’s parents Aither and a nymph, Oinoë (cf. Schol. Theoc. Syrinx 1);

the local legend might have been attached to the cult of Pan on Mount Parthenion

(Paus. 8.54.6). The scholiast mentions that Pan was called numphagenês and that

a nymph, Orsinoë, and Hermes were also reputed to be his parents.

116. Nomian Pan: Paus. 8.38.11. Nomia and Kallisto: Paus. 10.31.10.

117. For these nymphs and “panic” sexuality, see Borgeaud (1988) 74–83.

Syrinx: Ov. Met. 1.690–712; Longus 2.34; Achilles Tatius 8.6; Serv. on Verg.

Ecl. 2.31. Echo: Ov. Met. 3.356–401; Longus 3.23. Pitys: Geoponica 11.10 cf.

Nonnus Dion. 2.108, 16.363, 42.258–60.

118. Thelpousa: Paus. 8.25.2; Steph. Byz. s.v. Tevlfoussa. Ladon River:

Brewster (1997) 74–77.
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119. Styx: Hes. Theog. 361, 383–403, 775–806; Brewster (1997) 69–70. Styx

and Persephone: Hom. Hymn Cer. 2.423.

120. Jost (1985) 476. Tegea herm: IG V 2.65; Mendel (1901) 276 no. 14;

Rhomaios (1911) 154, no. 11; Nilsson (1967) 206, pl. 33.2. Glyphai: Hsch. s.v.

Numfai'on o[cqon and Glufei'on: a[ntron ti; Etym. Magn. s.v. Gluvfion: a[ntron
ti kai; o[ro": o{qen nuvmfai glufivai.

121. See Gow and Page (1968) 254–55; Paus. 8.41.7–10 does not mention

these caves. Jost (1985) 91 suggests that this shrine at the foot of Bassai might be

that of Pan Sinoëis (Paus. 8.30.3); compare IG V 2, 429.9–13 (fourth century:

Apollo Bassitas and Pan Sinoëis).

122. Madigan (1992) 16–28.

123. Daphne as daughter of Ladon: Paus. 8.20.1–3. Palaephatus 49 (fourth

century) makes Daphne’s parents Gaia and the river Ladon; when Apollo chases

her, she calls on her mother, is swallowed into the earth, and replaced by the

tree. Cf. Schol. Lycoph. 6. Phylarchus 81 F 32 makes her daughter of the Spar-

tan king Amyklas. For the myth, see Gantz (1993) 90–91; Dowden (1989) 174–

79. For Syrian Daphne, see 4.9.8.

124. Alpheios and Artemis: Paus. 6.22.8–11. Aristomenes: Paus. 4.16.7–10.

On the role of the chorus, see Calame (1997), esp. 92. Abductions from chorus:

Hom. Il. 16.179–86 (Polymele); Hom. Hymn Ven. 5.92–106; Hom. Hymn Cer.

2.417; Eur. Hel. 1301–7 (Persephone); Plut. Vit. Thes. 31.2 (Helen); Hyg. Fab.

79; Calame (1997) 335–67. Rape of the maidens at Karyai: Paus. 4.16.9. Rape

of Leukippides on a vase by the Meidias painter (ARV 1313): Burkert (1985)

150 n. 16.

125. Strabo 8.3.32, 356; Paus. 6.22.7. Hsch. glosses ijatroiv as “some nymphs

at Elis”; he might have in mind the Ionides or the Anigrid nymphs of Triphylia

(below).

126. For these and other etymologies, see Sakellariou (1956), who suggests

that Ion was an early name of the Alpheios River. Ion and the nymphs: Nic. fr.

74. Similar etymology of the Elean seers called the Iamids: Pind. Ol. 6.30–57.

127. Three altars: Paus. 5.15.4–10. Wineless libations or nêphalia in Attica for

the Muses, Eos, Selene, the nymphs, and Heavenly Aphrodite: Polemon of Ilium

FHG fr. 42; Henrichs (1983). Temenos of Pelops: Paus. 5.5.11. Kallistephanoi:

Paus. 5.15.3. Akmenai: Paus. 5.15.6. Odysseus’ chamber: Hom. Od. 23.191.

128. Cf. Strabo 8.3.19, 346–47, where the nymphs are called Anigriades. He

associates the second cave with the daughters of Atlas, or the Pleiades, and par-

ticularly with the birth of Dardanos.

129. The widely accepted emendation !Anigriavde" for @Amadruavde" seems

plausible here, since hamadryads are unlikely to be invoked as water nymphs.

See Gow and Page (1965) 2.415.

130. Strabo 8.3.14, 344. Cf. Ov. Met. 10.728–30; Oppian Halieutica 3.485–

86 (Minthe was a nymph of Kokytos).

131. Selemnos: Paus. 7.23.1–2. Bolina: Paus. 7.23.4.

132. Alkmaion: Apollod. Bibl. 3.7.5–7; Paus. 8.24.8–10; Gantz (1993) 526.

The earliest attestation of this myth is Thuc. 2.102, but Apollod. and Paus. seem

to draw on lost tragedies of Sophocles and Euripides. For Kallirhoë, see also

Ov. Met. 9.413–14. Coins of Stratos: Imhoof-Blumer (1908) 236–37; Head

(1911) 331–33. For nymphs of the Echinades, see Ov. Met. 8.580–89; Anth.

Pal. 9.684.
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133. Coins of Ambrakia: Imhoof-Blumer (1908) 221. Anaktorion: Imhoof-

Blumer (1908) 222–27; Head (1911) 329. Leukas: Imhoof-Blumer (1908) 228–

29, 230–35.

134. Imhoof-Blumer (1908) 78, no. 220. Korkyra and Phaiax: Hellanicus 4 F

77; Diod. Sic. 4.72; Steph. Byz. s.v. Faivax. Ap. Rhod. Argon. 4.566–71, prob-

ably observing the local anti-Corinthian bias, transfers the story to Black Korkyra.

See Vian and Delage (1976–81) 3.29–30, 35.

135. Makris: Ap. Rhod. Argon. 4.1130–40 with schol. For the Euboian settle-

ment, attested only in Plut. Mor. 293a–b (Quaest. Graec.), see Vian and Delage

(1976–81) 3.30 and n. 4. Euboia = Makris: Callim. Hymn 4.20 with schol. cf.

Strabo 10.1.1, 444. Dionysos reared by Kroniê numphê Makris on Euboia: Nonnus

Dion. 21.193–5.

136. Melite: Ap. Rhod. Argon. 4.537–43 cf. Schol. Ap. Rhod. 4.1149–50.

Altar to Moirai and nymphs founded by Medeia on Korkyra: Ap. Rhod. Argon.

4.1217–19. Timaeus 566 F 88 also mentions this altar but specifies Nereids rather

than Moirai.

137. Pherecydes 3 F 90. Hyg. Fab. 182 calls the nurses daughters of Okeanos

or of Melisseus and names them Idyia, Althaia, and Adrasta (with apparent in-

fluence from the Kretan versions). He further notes that these nymphs were called

Dodonides and seems later to identify them with the Hyades; thus Hyg. Poet.

astr. 2.21 says that the stars known as Hyades were also formerly called Dodonides.

Okeanid nymph Dodone: Epaphroditus (first century C.E.) in Steph. Byz. s.v.

Dwdwvnh; cf. Schol. Hom. Il. 16.233 Erbse; Eust. Il. 2.750 (335.44); Etym. Magn.

s.v. Dwdwnai'o". On Zeus at Dodone, see Parke (1967).

138. Strabo 7.5.8, 316; Plin. HN 2.237, 3.145; Ael. VH 13.16; Arist. [Mir.

ausc.] 127; Ampelius Liber Memorialis 8.1. The latter, a late source, speaks of a

Mount Nymphaeum, where fire issues from the earth, and of Pan’s music (Panis

symphonia), which can be heard from the neighboring wood. Public divination:

Theopompus 115 F 316 ( = Pliny HN 2.237).

139. Coins: Head (1911) 314; Imhoof-Blumer (1908) 506–13. Menodotos:

Bizard and Roussel (1907) 432–34 no. 26; Dow (1935) 81–90 no. 38; Tzouvara-

Souli (1988–89) 21–46. Cult of nymphs: IG II/III2 3147, 3149a. Priest of the

nymphs (Roman period): Demitsas (1879) 233. On Apollonia and the nymphaion,

see also Hammond (1967) 231–34, 426.

140. Plut. Vit. Sulla 27.1–2. Gardens of Midas: Hdt. 8.138 cf. Ael. VH 13.15.

Archaic bronze silenos, possibly dedicated at the nymphaion: Hammond (1967)

436; Neugebauer (1931) no. 215, 109, pl. 39. Also, two votive reliefs are re-

ported from Dyrrachion: Praschniker and Schober (1919) 41–42, fig. 49; Saria

(1926) fig. 40; Tzouvara-Souli (1988–89) 48–49. Neither is listed in Edwards

(1985), but the style of the dancing nymphs is close to that of his no. 60, which

supports the suggested dating to the fourth century.

141. For Peneios as father of nymphs, see Callim. Hymn 4.105-52 and below.

142. Kreousa: Pind. Pyth. 9.15-18 with schol. cf. Pherecydes 3 F 7. See West

(1985) 85. Stilbe (“brilliance”): Diod. Sic. 4.69; Schol. Hom Il. 1.266 Erbse,

12.128 Dindorf; Schol. Ap. Rhod. 1.948 (Aineus is the son of Apollo and Stilbe).

A Kyrenaic account (Acesandrus 469 F 2) made Hypseus the son of Peneios and

Philyra, daughter of (Thessalian?) Asopos.

143. Peliades: Ap. Rhod. Argon. 1.549-50 cf. Etym. Magn. s.v  jItwni;" kai;
jItwniva. Kentauroi reared by nymphs: Diod. Sic. 4.70. Ixion: Pind. Pyth. 2.25-48.
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144. Cheiron: Hes. Theog. 1001-2. Kronos and Philyra: Titanomachia fr. 9;

Pind. Pyth. 3.1-4, 4.102-3, 115, 9.30; Pherecydes 3 F 50; Apollod. Bibl. 1.2.4;

Ap. Rhod. Argon. 2.1232-41. Hyg. Fab. 138 connects Philyra with the lime tree,

philyra. Nymphaion or chamber of Philyra: Callim. Hymn  4.118 cf. Ov. Met.

7.352 (Philyreia  tecta). See Guillaume-Courier (1995).

145. Family of Cheiron: Pind. Pyth. 4.102-3; Ap. Rhod. Argon. 4.812-13.

For Chariklo on the Sophilos dinoi and the François vase, see Gantz (1993) 145-

46. Pholos as son of Silenos: Apollod. Bibl. 2.5.4. Cheiron as kourotrophos: West

(1966) on Hes. Theog. 1001. On the Kentauroi, see Gantz (1993) 143-47.

146. Kyrene: Hes. fr. 215 makes Kyrene herself the daughter of Peneios. Cf.

Schol. Ap. Rhod. 2.498-527c; Hyg. Fab. 161. See West (1985) 85-89; Pind. Pyth.

9.1-70. For Libyan Kyrene, see 4.8.8.

147. Thessalian Larissa: Hellanicus 4 F 91. Head of Larissa on coins: BMC

Thessaly nos. 3, 47-52, 55; Imhoof-Blumer (1908) nos. 163-70. Larissa holding

hydria, spring nearby: BMC no. 14; Imhoof-Blumer (1908) no. 184. Larissa with

ball: BMC nos. 23-24, 41, 46; Imhoof-Blumer (1908) nos. 185-88. Larissa with

hydria in other poses: BMC nos. 42-44; Imhoof-Blumer (1908) nos. 195-200.

Head (1911) 297-99 dates the coins that show Larissa’s head on the obverse

from c. 400-344; the coins with a full figure of Larissa, normally on the reverse,

date c. 480-400. See also Rogers (1932) 92-101; Biesantz (1965) 114-16;

Moustaka (1983) nos. 34, 83, 95, 111-22, 130-32.

148. Drowning of Larissa: Suidas of Thessaly 602 F 2. Statue: Pliny HN 34.68;

Langlotz (1951).

149. Oddly, however, the Thessalians do not display in their coinage the

interest shown in local river gods by Sicilians. Peneios, for example, does not

appear. Moustaka (1983) nos. 52-53. Kimon: Head (1911) 297–99.

150. Trikka as Peneios’ daughter: Steph. Byz. s.v. Trivkkh; Eust. Il. 2.729 (330,

26-27). Coins: BMC Thessaly nos. 12-15; Imhoof-Blumer (1908) nos. 211-15;

Head (1911) 310-11 (dated by Head c. 480-400 and 400-344); Rogers (1932)

176-78; Lacroix (1953) 19; Moustaka (1983) nos. 124-26. Biesantz (1965) 143

suggests that the type depicting Trikka seated may correspond to a cult statue.

151. Hypereia: Hom. Il. 2.734; Pind. Pyth. 4.125. For coins, see Imhoof-

Blumer (1908) nos. 175-77, 216; Head (1911) 306-7; Rogers (1932) 162-63;

Moustaka (1983) no. 72.

152. Other nymphs may appear on Thessalian coins, as of Atrax: BMC

Thessaly no. 1; Head (1911) 292, c. 400-344; Rogers (1932) 64-65. Gyrton:

BMC nos. 1-2; Moustaka (1983) nos. 77, 130. Perrhaibia: BMC no. 8; Moustaka

(1983) nos. 81, 123. Magnesia: Moustaka (1983) no. 103. From Atrax, see also a

Hellenistic dedication to Dionysos and nymphs: SEG 45 (1995) 554.

153. West (1985) 57.  jOqrhiv" in Hellanicus 4 F 125 and nuvmfh  jOrshiv" in
Apollod. Bibl. 1.7.3 should be read as  jOqruiv", a nymph of Mount Othrys in

Phthiotis. Compare Nic. in Ant. Lib. Met. 22.

154. The myth was recounted in Euripides’ plays Melanippê Sophê and

Melanippê Desmôtis; the latter described the exile of Melanippe and her sons to

Metapontion in Italy. See Gantz (1993) 734-35 for details. See also West (1985)

102-3. Hellanicus 4 F 51 makes Boiotos the son of Poseidon and Arne without

mention of Aiolos. Boiotoi: Thuc. 1.12; for Boiotian Arne, see Hom. Il. 2.507.

Boiotos as son of Melanippe: Paus. 9.1.1. A nymph, Arne, is attested as the nurse

of Poseidon and eponym of the Boiotian town: Theseus 453 F 1.
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155. Arne: BMC Thessaly (Cierium) nos. 1-3, 5; Imhoof-Blumer (1908)

nos. 179-83; Head (1911) 293, c. 400-344; Rogers (1932) 66-68; Moustaka (1983)

nos. 3, 16, 110; cf. Biesantz (1965) 140-41. Not an oracle: Head (1911) 293;

LIMC s.v. Arne nos. 613-14 (Arnold-Biucchi).

156. Kerambos: Nic. in Ant. Lib. Met. 22. Deukalion: Hellanicus 4 F 117.

For Megara, see 4.3.4.

157. For Achilles and the Spercheios, see Hom. Il. 23.140-51; cf. 16.168-78.

Thessalian Asopos: Hdt. 7.199-200; Strabo 8.7.1, 383. See West (1985) 163-64.

Another daughter of Thessalian Asopos, Philyra, appears in Acesandrus 469 F 2

as Hypseus’ mother.

158. For Cheiron and Peleus, see Gantz (1993) 226, 230-31; for Achilles nursed

by naiads in Cheiron’s cave, see Ap. Rhod. Argon. 4.812-13. Endeïs: Pind. Nem.

5.11-12 with schol.; Bacchyl. 13.96-99. In Hyg. Fab. 14.8 and Schol Hom. Il.

16.14 Dindorf, her father is Cheiron; in Apollod. Bibl. 3.12.6; Plut. Vit. Thes.

10; and Paus 2.29.9, her father is Skiron of Megara.

159. Dryope: Nic. in Ant. Lib. Met. 32; Ov. Met. 9.326-91. An Arkadian

Dryope becomes the mother of Pan in the Homeric Hymn to that god (19.34).

160. Daphne: Ov. Met. 1.452-567; see also 4.4.3, 4.9.8.

161. According to Apollod. Bibl. 2.7.7, it was Philoktetes’ father, Poias, who

lit the pyre. Dedication: Daux and de la Coste-Messelière (1924) 365-66, no. 2;

SEG 3 (1929) 453, dated conjecturally at the end of the second century. Lebrun

(1989) 83-85 adduces a parallel between Greek Maliv" -Maliavde" and Anatolian

Maliya-Maliyanni. Pronoë, a nymph of Oite, bears a son, Melaneus, to Apollo:

Hes. fr. 26.25-26.

162. Isaac (1986) xi–xiv.

163. Hammond (1972) 416–17; Aesch. fr. 23–25; Mette (1963) 138. On the

Pierian, Pimpleian, and Leibethrian cults of the Muses, see Otto (1956) 63.

164. Hammond and Griffith (1979) 48. Seuré, cited by Kazarow in RE 6.1,

ser. 2 (1936) col. 509 s.v. Thrake (Religion) relates Thourion and Thourides to

Thracian zberqourdo".
165. Mieza: Plut. Vit. Alex. 7.3; Pliny HN 31.30. Hammond (1972) 162–64;

Ergon (1965) 21–28, (1968) 59–63; BCH 90 (1966) 867–70; AR (1965–66) 15,

(1968–69) 24.

166. Lake Bolbe: Aesch. Pers. 496; Hegesandrus of Delphi FHG fr. 40.

Different genealogy: Conon 26 F 1.4 cf. Hammond and Griffith (1979) 38,

39 n. 1.

167. Mendeïs and Pallene: Conon 26 F 1.10 cf. the city Mende on Pallene.

According to Schol. Lycoph. 1161, Pallene was the daughter of Sithon and

Anchiroë, daughter of Nile. Cf. Hegesippus 391 F 1, 2. Nonnus Dion. 48.90–

237 has a wrestling contest between Pallene and Dionysos. Pallene on coins:

Imhoof-Blumer (1908) 150–52.

168. First-century dedication to Dionysos mentioning a nymphaion: SEG

42 (1992) 587. Votive relief from Stobi: Edwards (1985) no. 65 (first century).

Relief of Imperial date with three hydria-bearing nymphs: SEG 24 (1969) 496.

Coins with two nymphs, who represent the Axios and Erigon rivers: Hammond

(1972) 175 n. 1.

169. IG XII, 8.358; LSCG 114 with bib.; Seyrig (1927) 178–85; École française

d’Athènes (1968) 37–39, figs. 12, 104; Pouilloux (1979) 134. A votive relief from

Thasos shows Hermes with three figures, who could be interpreted as either nymphs
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or Charites, probably the latter in view of the cult inscriptions in the Passage of

the Theoroi: École française d’Athènes (1968) fig. 105; not in Edwards (1985).

170. Pouilloux (1979) 138. For Pan on Thasos, see Brommer (1949–50) 30–

32, figs. 40–42; Lazaridis (1971) 39; École française d’Athènes (1968) 57–58.

171. École française d’Athènes (1968) 49, 171; Rolley (1965) 457–58.

Koureion: Cole (1984b). Cf. the nymphs of the Pyrrhakidai on Delos (4.8.3),

the nymphs of the Hylleis and Dymaneis on Thera (4.8.7), and Kos (4.9.4).

172. Imhoof-Blumer (1908) nos. 362–69; Head (1911) 197–98; Schaeffer

(1939) 464–69; Franke and Hirmer (1964) 123; École française d’Athènes (1968)

185–86; pl. 1; Hammond (1983) 245–58. The attribution of the earliest satyr-

nymph coins to the Thraco-Macedonian town of Lete has been questioned by

Picard, who assigns them to Thasos: Picard (1982a) 418 n. 27, (1982b) 10;

Oikonomidou (1990) 533–39.

173. Silen relief: École française d’Athènes (1968) 58–62, fig. 23; Boardman

(1978) fig. 223. Thracian origin of Dionysos: Nilsson (1967) 564–68. Dionysos’

cult around Pangaion: Perdrizet (1910) 36–81. Coins attributed to the Satrai

(usually assigned to Lete): Kraay (1976) 148. An oracle of Dionysos belonging

to the Satrai: Hdt. 7.111. For the Diony(sii?), see Hammond and Griffith (1979)

77–91, 111; Isaac (1986) 11, 83; Head (1911) 194–97.

174. The northern Aegean and Attic scenes of nymphs and silens might draw

upon a common source: Carpenter (1997) 44. See 3.1.1.

175. Price and Waggoner (1975) 32–35.

176. Edonoi: Apollod. Bibl. 3.5.1. Pangaion: Perdrizet (1910) 49–50. For

Lykourgos, see Gantz (1993) 113–14. Aesch. wrote a tetralogy on the subject.

Cf. Stesich. fr. 234; Pherecydes 3 F 90; Soph. Ant. 955–65. One version has

Lykourgos attacking the nymph nurse Ambrosia, who changes into a vine and

strangles him: Asclepiades of Tragilos 12 F 18 with Casson (1926) 247; Perdrizet

(1910) 33–34.

177. For general information, see Isaac (1986) 10, 66–70; Lazaridis (1971),

esp. 38, 56, and figs. 26, 29. Sanctuary of Parthenos at Neapolis: AD 17 (1961–

62) chron. 235–38, pl. 279–84; BCH 86 (1962) 830–40. The evidence does not

appear to support Isaac’s statement (1986) 69 that the cult of the nymphs is at-

tested at Neapolis.

178. Aesch. Suppl. 255–59. Evadne: Apollod. Bibl. 2.1.1; Hyg. Fab. 145.

Rhodope: Schol. Theoc. 7.76–77d. Differently, Ov. Met. 6.87–89. See also

Tereine as daughter of Strymon in Ant. Lib. Met. 21. Tereine sounds suitably

Thracian (similar to Teres, king of the Odrysians, or Prokne’s Tereus). Kallirhoë:

Steph. Byz. s.v. Bistwniva.

179. Andron of Halikarnassos 10 F 7; Steph. Byz. s.v. biquniva and qra/vkh.

Cf. Etym. Magn. s.v. #Ismaro".
180. Eur. [Rhes.] 915–31. In Hom. Il. 10.435, Rhesos’ father is named Eioneus,

with reference to the city at the mouth of the Strymon, and Conon 26 F 1.4

gives this name as an old designation of the Strymon. Thracian rider: Borgeaud

(1991); see also Perdrizet (1910) 17–18; Casson (1926) 248; Otto (1956) 49–53.

Tomb: Marsyas of Philippi 136 F 7; Isaac (1986) 55–58. Sanctuary with fifth-

century dedication to Klio: Ergon (1959) 37–44; BCH 84 (1960) 793–98.

181. Lists of the Muses’ offspring: Schol. Eur [Rhes.] 346; Schol. Hom. Il.

10.435 Dindorf; Schol. Lycoph. 830. For Orpheus, whose mother is usually

identified as Kalliope and whose father is Oiagros or Apollo, see also Pind. fr.
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128c; Schol. Pind. Pyth. 4.313a; Ap. Rhod. Argon. 1.23–34; Apollod. Bibl. 1.3.2;

Gantz (1993) 721–25. For Linos, see Hes. fr. 305; Apollod. loc. cit.; Phot. Lex.

s.v. Livnon.

182. Schol. Verg. G. 4.523; Vergil loc. cit. speaks of the Oeagrius Hebrus; cf.

Schol. Lycoph. 830, where Oiagros seems to be a river god. For Rhesos and

Orpheus, see Borgeaud (1991). Bistonian nymphs: Mosch. 3.18.

183. Philammon and Thamyris at Delphi: Paus. 10.7.2. Cf. on Philammon

Eur. [Rhes.] 915–18; Pherecydes 3 F 26, 120. Argiope: Paus. 4.33.3; Apollod.

Bibl. 1.3.3. A similar story is in Conon 26 F 1.7. On red-figured Attic vases,

Argiope is shown with her son or prays for him in a sanctuary of the Muses:

LIMC s.v. Argiope nos. 1–4 (Nercessian).

184. Founding of Abdera: Apollod. Bibl. 2.5.8; Hellanicus 4 F 105; Pind. fr.

52b.1–2. Coins: Imhoof-Blumer (1908) 146.

185. Kazarow (1936) 509; Robert (1974) 58–59; (1962) 398 n. 1.

186. Anchialos was founded by its neighbor to the south, Apollonia, most

likely in the fifth century. See Isaac (1986) 247–49. Excavation: Filow (1911)

350–57; Kazarow (1936) 510–11. Inscribed reliefs: IG Bulg. I 380–81; RA (1914)

475 no. 95. Coins: Robert (1959) 223–25.

187. Dobrusky (1897); Hoddinott (1975) 196–97.

188. SEG 3 (1927) 536; Dobrusky (1897) 138, fig. 17; Velkov and Gerassimova-

Tomova (1989) 1354; see also pl. 7.14 from Madara, which depicts a reclining

Herakles with a nymph relief at his feet.

189. New excavation: Goceva (1989) 114, (1990) 74–75, figs. 1–2. The term

epêkoos is common at this period, especially in the cult of the assisting goddess

Isis; see Versnel (1981b) 26–37.

190. Nock (1925) 47; Pleket (1981) 155, 161–63.

191. Velkov and Gerassimova-Tomova (1989) 1353. For a summary of

Thracian sites, see Kazarow (1936), supplemented by Velkov and Gerassimova-

Tomova (1989).

192. On the Theban Kabeiroi, Schachter (1981–94) 2.66–110 with bib. On

the Thracian identity of the Samothracian and Lemnian (Sintian) people, see

Strabo 10.2.17, 457.

193. Strabo 10.3.1–23, 463–474; Acusilaus 2 F 20; Pherecydes 3 F 48. From

later sources, we can conclude that Pherecydes’ account identified two daugh-

ters of Proteus, who gave rise to different groups of daimones. Kabeiro, with

Hephaistos, produced the two triads outlined above, plus Kadmilos; Rhetia (or

Rhoiteia) with Apollo produced the Kyrbantes, who lived in Samothrace. See

Schol. Lycoph. 583, 1161; Schol. Ap. Rhod. 1.929; Steph. Byz. s.v. Kabeiriva;

Jacoby (1923–58) on FGrHist 3 F 48; Hemberg (1950) 82, 165–66.

194. Lemnian nymphs: Schol. Pind. Ol. 13.74g. Dioskouroi: Hemberg (1950)

144. Nonnus Dion. 14.17–22 speaks of “Thracian Kabeiro,” mother of two

Kabeiroi who were skilled at the forge. Goceva (1991) emphasizes the putative

Thracian origins of the cult and links the Kabeirid nymphs to the voluminous

evidence for the worship of a nymph triad in Thrace.

195. Mnaseas FHG fr. 27. For a discussion of whether the Samothracian gods

can properly be called Kabeiroi, see Cole (1984a) 1–3.

196. Diod. Sic. 5.47–48 gives both of these versions; Dion. Hal. Ant. Rom.

1.61.3 makes Samon, son of Hermes and the nymph Rhene, the first settler of

Samothrace. Salvation from drowning: Burkert (1985) 284.
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197. Lemnos fountains: AA 45 (1930) 139–46, figs. 22–23; Muthmann

(1975) 98.

198. Chryse on vases: Hooker (1950); LIMC s.v. Chryse nos. 6–7 (Froning).

Cf. Soph. Phil. 268–70, 1326–28. Nymph Chryse spurned by Philoktetes: Schol.

Lycoph. 911; Schol. Soph. Phil. 194. See Gantz (1993) 589–90; Bernabò-Brea

(1961).

199. Parian cult of Charites: Apollod. Bibl. 3.15.7.

200. IG XII 5.245; Bodnar (1973); Muthmann (1975) 122–23, pl. 18;

Berranger (1983) with bib.; Edwards (1985) no. 89.

201. Walter (1939) 53, 70–71.

202. At this period, the cult of Bendis, in concert with the nymphs, was ac-

tive at Peiraieus in Athens; the appearance of Bendis’ cult in Athens and its ally

Paros has been linked to Lykourgan support for the Odrysians against Macedonia.

For the Bendis relief, see Bodnar (1973) 275; Edwards (1985) no. 20.

203. Demeter on Paros: Apollodorus of Athens 244 F 89; Detienne (1974)

100–101; Andò (1996) 64–69. For bee, nymph, and priestess, see 2.5.3; Schol.

Pind. Pyth. 4.106c; Hsch. s.v. mevlissai; Schol. Theoc. 15.94–95a; Porph. De

antr. nymph. 18.

204. Apollod. Bibl. 2.5.9, 3.1.3. Nephalion’s name refers to the local use of

wineless libations in the sacrifices to Zeus Endendros; a Parian inscription (IG

XII 5.1027) specifies the use of honey. Such libations (nêphalia) are also attested

for sacrifices to the nymphs in Attica and Elis (4.4.4).

205. IG XII 5.244; SEG 28 (1978) 708–9; Tiverios (1975). Berranger (1992)

133–35 argues convincingly that “Dorpophoroi” is to be understood as an epi-

thet of the nymphs, not as a separate group of deities. Karpophoros in Tegea

and Malophoros in Selinous: Nilsson (1967) 478, 412. For Karpophoros on Paros,

see RE 18.4 (1949) 1845 s.v. Paros (Rubensohn). Numphai Karpodoteirai from

Nisyra in the Imperial period: TAM 5 (1981) 426.

206. IG XII 5.1028 (tablet from cave in region of Kapitan Markos), 247 (col-

umn fragment of uncertain date inscribed “Of the nymphs; do not move”), 248

(fragment of marble block with metrical inscription). Cf. Rubensohn’s descrip-

tion of a cave southwest of Paroikia: RE 18.4 (1949) 1854–55 s.v. Paros. IG XII

5.246 (tablet with breasts) was originally described by Rubensohn as an ana-

tomical votive of a foot but was corrected by Forsen and Sironen (1991) 176–

80, no. 7. They also describe the breast dedications to Eileithyia, nos. 5, 6.

207. Local nymphs: Diod. Sic. 5.52. Cave of Dionysos: Porph. De antr. nymph.

20. For Naxos, see also 3.1.1.

208. Muchiai Numphai: IG XII 5.53; Hom. Od. 5.226, 13.363. Compare Od.

4.304 and 7.346, where the muchos is the sleeping chamber of husband and wife.

209. Dion. Hal. Ant. Rom. 1.67.3. See Rolley (1965) 456–57. For Zeus, see

Nilsson (1967) 402–6.

210. Hom. Hymn Ap. 3.157–64; Calame (1997) 104–10. Some sources (e.g.,

Thuc. 3.104) speak of gunaikes rather than kourai; one suspects the profession-

alism of the chorus eventually took precedence over the marital status of the

participants.

211. Callim. Hymn 4.256. For the Inopos River, see Bruneau (1990) 554–

57; another Inopos River associated with nymphs is attested at Knidos (4.9.4).

212. Hom. Hymn Ap. 3.79–88; Callim. Hymn 4.37–40, 300–301, 323. Cf.

Apollod. Bibl. 1.4.1; Schol. Lycoph. 401; Hyg. Fab. 53; Serv. on Verg. Aen. 3.73.
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213. Bruneau (1970) 448–94. An Attic vase depicts Delos seated on an ompha-

los, receiving libations from Artemis and Apollo: LIMC s.v. Delos no. 1

(Bruneau); Gallet de Santerre (1976). Callim. Hymn 4.312, 321, addressing Delos,

speaks of “your altar.” See Cahen (1923) 14–25.

214. Nymphaion: IG XI 2.144 A 91, 159 A 39; Bruneau (1970) 435–38. A

manteion mentioned in IG XI, 2.165.44 was perhaps that of Glaukos, who gave

oracles in company with the Nereids at Delos (Ar. fr. 490). Glaukos was the son

of Poseidon and a naiad nymph: Euanthes fr. 409.

215. Roussel (1929) 166–79; Bruneau and Ducat (1983) 221. The monument

is located at the spot where the flow of the Inopos was collected into a reser-

voir. On the Pyrrhakidai and other genê, see Parker (1996) 308; Bourriot (1976)

2.1161–67.

216. For the fountain Minoë, see Courby (1912) 114–15, figs. 151–52; IDélos

(1950) 69; Dunkley (1935–36) 180–81; Ginouvès (1962) 333–34; Bruneau and

Ducat (1983) 142–43, fig. 29. For the Minoïd nymphs and the relief, see Edwards

(1985) 88; Bruneau (1970) 436, and pl. 5.5.

217. IDélos (1937) 2413; Bruneau (1970) 437, pl. 2.1. Zeus Dimeranos is also

attested in Roman Moesia.

218. Callim. fr. 75.56–58 ( = Xenomedes 442 F 1); Ar. Constitution of the

Ceians no. 26. See Ov. Her. 20.223, Met. 10.109 (“nymphs who possess the

Karthaian fields” on Keos/Kea).

219. Aristaios and Etesian winds: Ap. Rhod. Argon. 2.516–27. For the bee

on coins of Ioulis, see Head (1911) 484.

220. For this view, see Jebb (1905) 6–7; Storck (1912) 6–7.

221. The Etesian winds are closely associated with the entry of the sun into

Leo, as in Aratus Phaen. 150–55; Schol. Ap. Rhod. 2.498–527a, v. Aratus’ source

was Eudoxus, who was active at Athens in the fourth century. For the fifth cen-

tury, the activities of Euktemon and Meton at Athens make it just possible,

though not likely, that knowledge of the zodiac was available on Keos. Euktemon

and Meton were concerned, like the religious specialists on Keos, with the re-

lationship of the weather to the risings and settings of stars, particularly Seirios.

222. Edwards (1985) no. 87. Inscription: IG XII 5.731.

223. On the Idaian and Diktaian cults, see Fauré (1964) 94–109; Verbruggen

(1981) 71–75 with bib.; Willetts (1962) 144–45, 199–218, 239–43. On the hymn

from Palaikastro, the original of which is dated to the third or fourth century, see

IC III (1942) 2.2; Verbruggen (1981) 101–11 with bib.; West (1965) 149–59.

224. Amaltheia as a nymph or naiad: Ov. Fast. 5.111–28; Hyg. Poet. astr. 2.13.

As a goat: Callim. Hymn 1.45–53; Apollod. Bibl. 1.1.6–7; Diod. Sic. 5.70; Hyg.

loc. cit. Bees: Callim. loc. cit.; Boio in Ant. Lib. Met. 19; Verg. G. 4.149; Diod.

Sic. loc. cit. Daughters of Melisseus: Apollod. loc. cit.; Hyg. Fab. 182; Hyg. Poet.

astr. 2.13; Schol. Eur. [Rhes.] 342. Doves and an eagle bring nectar and ambro-

sia to Zeus: Moero fr. 1. A sow nourishes Zeus: Agathocles 472 F 1a. For bees,

see Ransome (1937) 91–11; 1.3, 2.4.1. For therotrophism, see Verbruggen (1981)

39–44.

225. Honey thieves: Boio in Ant. Lib. Met. 19; CVA Great Britain, fasc. 4,

pl. 32.1; Nilsson (1950) 543; Verbruggen (1981) 42. Bears Kynosoura and Helike:

Aratus Phaen. 36–37; Aglaosthenes 499 F 1. Kydonian coins with a nursing dog:

Verbruggen (1981) 43; Fauré (1964) 146; Head (1911) 463–64 (c. 400–300). The

obverse shows a female head, possibly a nymph.
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226. Diod. Sic. 5.70. Nymphai Geraistiai: Etym. Magn. s.v. Geraistiavde".
Geraistion is a spot in Arkadia where Zeus was swaddled: Etym. Magn. s.v.

Geraivstion. Similar toponyms and legends in Arkadia and Krete suggest that

the birth myth of Zeus in both areas had a common source; the most probable

explanation is that Peloponnesian settlers carried the myth to Krete. See Fauré

(1964) 123; Paus. 8.53.4. Ide and Adrasteia as nymph nurses: Apollod. Bibl. 1.1.6–

7 (daughters of Melisseus); Ap. Rhod. Argon. 3.133; Schol. Eur. [Rhes.] 342;

Gantz (1993) 42. Gaia alone: Hes. Theog. 478–80. See also Hadzisteliou-Price

(1978) 81–82.

227. Ehoeae: Hes. fr. 10 a, b = Hes. fr. 123 Merkelbach and West (1967);

Eur. Bacch. 120–25 (or Cor. fr. 654.12); Diod. Sic. 5.64; West (1965) 155.

228. Treaties: IC I (1935) Lato 5.76 (Lato and Olous); SEG 23 (1968) 563.21

(Axios and Gortyn), 26 (1976–77) 1049.85 (Hierapytna and Lato), 33 (1983) 134.4,

638 (Lyttos and Olous). See Willetts (1962). Mystery cult: Fauré (1964) 116.

229. Daktyloi born from nymph: Stesimbrotus 107 F 12; Ap. Rhod. Argon.

1129–31 with schol. Male and female: Soph. fr. 364–66. Right and left:

Pherecydes 3 F 47; Hellanicus 4 F 89; Jeanmaire (1949) 255–65. See also Fauré

(1964) 112 n. 2.

230. For Akakallis, see Ant. Lib. Met. 30 (Milatos); Paus. 10.16.5 (Phylakides

and Philandros), 8.53.4 (Kydon); Steph. Byz. s.v. Kudwniva (Kydon); Schol.

Theoc. 7.12c (Kydon); Ap. Rhod. Argon. 4.1489–97 (Amphithemis or Garamas).

Akakallis is the narcissus: Eumachus in Ath. 15.681e; Hsch. s.v. !Akakalliv".
See Fauré (1961–62); Hadzisteliou-Price (1978) 83.

231. Kynosoura: Fauré (1964) 144–46. Diktynna, Britomartis: Nilsson (1967)

311–12. For Britomartis/Diktynna as a nymph see Callim. Hymn 3.189–200.

232. Callim. Hymn 3.15, 162; Ap. Rhod. Argon. 3.877; cf. Steph. Byz. s.v.

jAmnisov". Eileithyia: Hom. Od. 19.188.

233. IC I (1935) Lebena 7.1, 4; Guarducci (1932) 215–29; Ginouvès (1962)

350; Bultrighini (1993) 82. Letter forms date the inscription itself to the second

century. From eastern Krete (Itanos), a Hellenistic nymphaion is attested: IC III

(1942) Itanos 18; Bultrighini (1993) 55.

234. Hylleis: IG XII 3.378; LSCG 132. Two victims are specified, and the

meat from the sacrifice is not to be carried away from the spot. Dymanes: IG

XII 3.377. For the topography of the site, see Sperling (1973) 73–76; Roussel

(1976) 25.

235. Kyrene in the Ehoeae: West (1985) 85–89; Acesandrus 469 F 4; cf. Callim.

Hymn 2.91–92.

236. On the foundation myths of Kyrene, see Dougherty (1993) 146–52;

Calame (1996) 99–109.

237. Chamoux (1953) 126–27. Kyra as spring: Callim. Hymn 2.88; Steph. Byz.

s.v. Kurhvnh; Anecdota Graeca 1173. Trogus in Just. Epit. 13.7 speaks of the mons

Cyra.

238. Pind. Pyth. 9.7, 54; Acesandrus 469 F 4; Phylarchus 81 F 16. Cf. Schol.

Ap. Rhod. 4.1561c; Isid. Etym. 15.1.77 (Cyrene regina fuit Libyae, quae e suo nom-

ine civitatem Cyrenem condidit). As a historical etymology for Kyrene, however,

the root kur- is unlikely, since the upsilon is long in kurios but generally short in

Kyrene. See Chamoux (1953) 126. On the epithets despoina and kuria, often

applied to Kybele, see Henrichs (1976) 253–86.
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239. Imhoof-Blumer (1908) nos. 347–53; Head (1911) 866–67 (530–480).

Identification disputed by Chamoux (1953) 276. Later, her head appears or that

of Libya: Head (1911) 867–71. For a fifth-century terra-cotta of Kyrene with

the silphium plant, see Higgins (1954–) no. 1447.

240. Pind. Pyth. 9.12; Ap. Rhod. Argon. 2.504. Altar: Laronde (1987) 367 cf.

Paus. 10.15.6; Chamoux (1953) 199.

241. Spring of Apollo: Hdt. 4.158; Pind. Pyth. 4.294–95.

242. Stucchi (1975) 117 n. 6 identifies the Hill of Myrtles with the terrace of

the sanctuary of Apollo; see also Bacchielli (1995) 136–37. Callim. Hymn 2.90–

95 calls the hill “horned Myrtoussa, where the daughter of Hypseus killed the

lion that harried Eurypylos’ cattle.”

243. Chthoniai numphai: Ap. Rhod. Argon. 2.504–5 cf. Orph. Hymns 51.3;

Callim. Hymn 4.80. Graffiti: Boehringer (1929) 396–400; Goodchild (1971) 111–

12. Apollo: Laronde (1987) 426–27 (second-century marble base inscribed to

Apollo Nymphagetes and the nymphs). A calendar fragment, LSCG Suppl. 116

(second century), mentions among other civic gods the nymphs, Apollo and

the nymphs, or Apollo Nymphagetes and prescribes a goat as an offering. Cf.

SEG 9 (1944) 175.5, 38 (1988) 1900 (both second century).

244. Suda s.v. !Astudromiva. See also Willetts (1962) 202 n. 23.

245. Heroines: Callim. fr. 602 cf. Anth. Pal. 6.225, where they are despotides.

Ap. Rhod. Argon. 4.1309–11, 1322–23, 1347–50. On the double meaning of oiopolos,

“solitary” as in desert dwelling and “shepherd,” see Vian and Delage (1976–81)

3.192 n. 1322; Livrea (1973) 373–74. See also Vian and Delage (1976–81) 3.191–

92. Hsch. mentions a group of nymphs called Libusavtide" or Libustivde" (s.v.).

246. Bacchielli (1995) 135–36, citing Norton and Curtis (1911) 156–57,

pls. 65–66; their attributes are gazelles and silphium. The heroines might also

be represented in a series of Hellenistic reliefs that show an assemblage of local

gods, including Zeus Ammon; see Fabricotti (1987).

247. The genealogy given in Ap. Rhod. Argon. 4.1494–96 makes Nasamon

and Kaphauros the sons of Amphithemis/Garamas and a “Tritonian nymph.”

248. Nile: Hes. Theog. 338; Apollod. Bibl. 2.1.4; Eur. Hel. 1.

249. Kákosy (1982) 294: a herdsman meets in the marsh a terrifying woman

whose body is covered with hair but who later becomes attractive.

250. Serv. on Verg. G. 4.363.

251. Graindor (1932) 97–108; Bernand (1969) 342–56, nos. 86–87; Hani

(1974); Nock (1961) 919–27; Kàkosy (1982). Text is from Bernand (1969), and

my translations are adapted from his French.

252. For statues of nymphs with scallop-shell vessels, based on an original of

the fourth century, see LIMC s.v. nymphe nos. 13–17 (Halm-Tisserant and

Siebert).

253. Hani (1974) 215, 217, 221; Kàkosy (1982) 294–96.

254. Bernand (1969) 464 no. 116 (first century); Kàkosy (1982) 296.

255. Zeus’ altar on the peak of Gargaron: Hom. Il. 8.47–48. Idaia as epithet

of Meter: Eur. Or. 1453; Strabo 10.3.2, 469. Aineias: Hom. Hymn Ven. 5.256–

58; Cypria fr. 4–5. Muses, nymphs, and Aphrodite: Hes. fr. 26.10–13.

256. For a detailed account of Paris as herdsman, see Stinton (1965) 16, 28.

For ancient analogies between herdsman and hero, king, or poet, see Gutzwiller

(1991) 24–65.
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257. Aineias as herdsman: Hom. Il. 20.86–92. Boukolion: Hom. Il. 6.20–26.

Enops: Hom. Il. 14.442–45. See Griffin (1992) 197.

258. Homeric genealogy: Hom. Il. 20.215–40. Just as Enops’ partner is sim-

ply a naiad nymph, Daphnis’ lover is called “Naïs” in Theoc. Id. 8.43, 93; see

Stinton (1965) 48.

259. Bucolic unions: Griffin (1992) 201. Gutzwiller (1991) 27 n. 20 comments

that the only non-Asiatic noble herdsman in Homer is the disguised Athena at

Od. 13.221–24. Other examples of nymph-mortal genealogies from Asia Minor:

Hom. Il. 20. 382–85 (naiad nymph); Ov. Met. 9.450–53 (Cyaneë, daughter of

Maeandrus). Quintus of Smyrna gives several pathetic genealogies in imitation

of Homer, all of Trojan allies: Posthomerica 1.291–93 (Neaira); 3.300–302 (Pegasis);

6.464–70 (unnamed nymph and Pronoë); 11.36–39 (Okyrroë).

260. Apollod. Bibl. 3.12.1; Diod. Sic. 4.75; Schol. Lycoph. 29; Steph. Byz.

s.v. Teukroiv.
261. Apollod. Bibl. 3.12.1–6 cf. Schol. Lycoph. 29. Dion. Hal. Ant. Rom.

1.62.1–2 makes Erichthonios marry Kallirhoë, daughter of Skamandros, and has

Kapys rather than Assarakos marry the naiad nymph Hieromneme.

262. Cf. Hellanicus 4 F 138; Diod. Sic. 4.75.3; Schol. Lycoph. 29.

263. Cf. Hellanicus 4 F 139. Schol. Lycoph. 18 makes Strymo or Rhoio,

daughter of Skamandros, the mother of Tithonos only.

264. Aisakos: Ov. Met. 11.769; Apollod. Bibl. 3.12.5; Schol. Hom. Il. 24.497

Erbse. For Alexirhoë, see also Schol. Hom. Il. loc. cit.; Plut. [De fluviis] 12.1

(mother of the Phrygian river Sagaris by Mygdon); Imhoof-Blumer (1908)

no. 313.

265. Hekabe: Pherecydes 3 F 136a–b; Apollod. Bibl. 3.12.5; Hom. Il. 16.718.

266. Hsch. s. v. ajbarbarei'ai. Nymph Ide: Head (1911) 548. A votive relief

from Lampsakos: Edwards (1985) no. 111, second century.

267. Paus. 10.12.1–4; Larson (1995b) 125–28 with bib.; Epigr. Gr. 1075 (dedi-

cation to naiad nymphs on a fountain by the Sibyl’s cave).

268. For Astakos and the nymphs, see Larson (1997a).

269. Nonnus Dion. 15.170, 380 (Astakides), 15.308–10, 376–77 (Hymnos).

Nonnus did not invent the nymph Nikaia, daughter of the Sangarios River and

Kybele. The story of her parentage and liaison with Dionysos is recorded by

Memnon of Herakleia 434 F 1.28.9.

270. Arrian’s Bithyniaca: a nymph attendant of Kybele is the eponym of the

dance called Sikinnos, fr. 10; the Mysian town Abrettene is named for a nymph,

fr. 12; a local nymph, Thrake, knows the healing arts, fr. 13; Astakos is the son

of a nymph, fr. 5; the nymph Arganthone bore Mysos and Thynos, fr. 21. (Jacoby

in FGrHist, however, assigns these fragments differently.)

271. Hylas: Ap. Rhod. Argon. 1.1221–39. Kleite: Ap. Rhod. Argon. 1.1066–

69, an example of the “pathetic fallacy,” characteristic of pastoral verse, e.g., Theoc.

Id. 1.70–75, 7.74–75; see Griffin (1992) 205. Amykos: Ap. Rhod. Argon. 2.1–4.

Paraibios: Ap. Rhod. Argon. 2.476–86, 2.4.2. Dipsakos: Ap. Rhod. Argon. 2.652–

65; on the bucolic flavor of this passage, see Fränkel (1968) 221–22.

272. Reliefs: Mansel (1936) 67–71, pls. 1–5; Robert (1958) 103–8; IK Bd.

32, nos. 138–40, pl. 7 (second century B.C.E. to second century C.E.). For first-

century coins of Pythia Therma, which show Herakles and the three nymphs,

see Imhoof-Blumer (1908) nos. 483–84. For Roman examples of reliefs that show

Herakles with the nymphs, see Bieber (1945) 273–77.
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273. Herakles: Aristid. Or. 40.20; Anth. Pal. 9.676. Christian cult: Mansel

(1936) 56, 79; IK Bd. 32.143; Migne, PG 115.654–56. For the baths at Pythia

Therma and Prousa, see Robert (1946).

274. Mytilene: Head (1911) 561–62 (c. 440–400, 400–350, 350–250); Imhoof-

Blumer (1908) nos. 328–31. Pyrrha: Head (1911) 563 (fourth century); Imhoof-

Blumer (1908) nos. 332–33.

275. Issa, like Larissa, is a “Pelasgian,” non-Hellenic name. For Makar(eus),

see Hom. Il. 24.544; Diod. Sic. 5.81. For Issa, see Steph. Byz. and Hsch. s.v.

[Issa; Ov. Met. 6.124; Schol. Lycoph. 219. See also Hsch. s.v. !Ennhsiavde"; IG
XII 2.129 = Epigr. Gr. 828.

276. Pitane: Steph. Byz. s.v. Pitavnh. For Amazons, see Larson (1995b) 114–

15. Grotto: Pottier and Reinach (1883) pl. 16; Mollard-Besques (1954–) vol. 2,

pl. 106b. See comparative discussion in Costabile et al. (1991) 58, where the

possible function of the Myrina terra-cotta in funerary ritual is emphasized. The

two archaic model fountains from a necropolis on Lemnos (4.7.4) provide an-

other parallel.

277. Asklepios: Aristid. Or. 39.9, see also 53.4. Fountain law: OGI no. 483,

l. 190. The inscription dates to the second century C.E., but the law itself is some

centuries earlier. Statue base: SEG 28 (1978) 967 (late Hellenistic). Votives:

Edwards (1985) nos. 109–10 (second century). See also Habicht (1969) no. 124

(nymphs and Moirai). As for the Kaikos itself, a Mysian nymph, Okyrrhoë, is

supposed to have born the river god to Hermes: Plut. [De fluviis] 21.1.

278. Ion of Chios 392 F 1. For the possible significance of the names Agelos

and Melas, see Vidal-Naquet (1986) 106–28. Oinopion and Helike: Parth. Amat.

narr. 20. Boundary stone: MDAI(A) 13 (1888) 178 no.  26.

279. Aristid. Or. 20.21. Relief: Edwards (1985) no. 107, first century.

280. Buresch (1892); Bean (1966) 156–57; IK Bd. 2, nos. 224–28; Paus.

10.12.7. For the Sibyls, see bib. in Larson (1995b) 125–28. In Callim. Hymn 1.35,

the nymph Neda is presbutavth. Numphai presbuterai and neôterai: IK Bd. 15,

nos. 1600.27, 36 (Ephesos, Imperial period).

281. Atalay (1985); SEG 35 (1985) 1115.

282. Panyassis fr. 17a; Schol. Hom. Il. 24.616 Erbse. Cf. Panyassis fr. 17b;

Huxley (1969) 178. Paus. 8.38.9–10 discusses the similar river names Acheloös

and Acheloios.

283. Lydian genealogies: Xanthus 765 F 16; Nicolaus of Damascus 90 F 15;

Bengisu (1996) 3–6. Iphition: Hom. Il. 20.382.

284. Torrhebos: Nicolaus of Damascus 90 F 15 with Pearson (1939) 121 n. 3.

Toroibos the musician: Plut. Mor. 1136c [De mus.]. Lydians conflate Muse and

nymph: Schol. Theoc. Id. 7.92; Phot. Lex. s.v. nuvmfh. For lake Torrhebos,

modern Gölcük, see Bengisu (1996) 3 n. 7.

285. Asius of Samos fr. 7. Hera and Zeus: Schol. Hom. Il. 14.295–96 Erbse;

Vian and Delage (1976–81) 1.248 n. 188. Admete: Menodotus of Samos 541 F;

Anac. fr. 448. The reading “Leleges and nymphs” in Menodotus has been ques-

tioned, but I see no reason to reject it. Parallels are perhaps to be found in the

welcoming of the goddesses Athena, Artemis, and Persephone by the Sicilian

nymphs (4.10).

286. Chesiad nymphs: Nic. Alex. 151. Okyrhoë: Ap. Rhod. or Naucratis in

Ath. 7.283d. Chesias, an akrôtêrion of Samos: Callim. Hymn 3.228 with schol.

See also Laumonier (1958) 698, 704. For the medicinal properties of Samian earth,
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see Pliny HN 28.194, 248; 31.117; 35.37, 191. Block inscribed to Apollo

Nymphagetes and nymphs: GDI 5707.

287. Mykalessides: Callim. Hymn 4.48–50. Law: LSAM no. 39. For this and

similar regulations, see Robert (1949) 152–60. Mykale spring: Paus. 5.7.5. Though

there is no obvious connection, it should also be noted that Mount Mykale was

the site of the Panionian festival.

288. Reliefs: Blümel (1960) figs. 1–2. Artemidorus’ dream manual states (2.44)

that three clothed women are to be interpreted as Moirai, three naked women

as Horai, and women washing themselves as nymphs.

289. Ehrhardt (1993). See also Tuchelt (1970) 217; Gödecken (1986). The

seated figure is no longer extant, but Tuchelt’s photographs of similar dedica-

tions (e.g., pl. 42) give a good idea of its original appearance. For the kore, see

also Richter (1968) no. 64, figs. 209, 211, here attributed to Samos (second

quarter of the sixth century).

290. For the law of the Molpoi, see LSAM no. 50; for discussion and recent

bib., see Robertson (1987) 359–78; Fontenrose (1988) 28–44. A Hellenistic re-

lief shows the gods of Didyma, including the nymphs: Tuchelt (1972).

291. Richter (1968) nos. 70, 71; Graeve (1986) 21–25, pl. 6.

292. Byblis: Nic. in Ant. Lib. Met. 30; Ov. Met. 9.447–665; Conon 26 F 1.2.

Cf. Parth. Amat. narr. 11. For Miletos’ origin in Krete, cf. Apollod. Bibl. 3.1.2;

Paus. 7.2.5. There was a town Milatos in Krete: Strabo 10.4.14, 479; 4.8.6.

Pronoë’s river was perhaps the Kalbis, which flowed past the city of Kaunos:

Strabo 14.2.2, 651.

293. LSCG no.152; see also Segre (1937–38) 191–92; Sherwin-White (1978)

328–29. For pemmata as offerings, see, e.g., Anth. Pal. 6.324.

294. Dymanes inscription: Paton and Hicks (1891) no. 44, probably third

century. Calendar: LSCG no. 153; Segre (1937–38) 193; Sherwin-White (1978)

328–29.

295. Theoc. Id. 7.135–37, 154–55; Sherwin-White (1978) 53, 329.

296. Daikrates: Van Straten (1976); Edwards (1985) no. 98 (c. 390–80), 99

(early third century). Cf. Edwards nos. 100, 101 (first century). A parallel for

the inclusion of Charites and nymphs in the same relief is Edwards no. 102, a

third-century work possibly from Telos between Kos and Rhodes. It shows seven

frontal dancers, the endmost of whom is smaller in size, and is inscribed to

Euphrosyne, Aglaia, Thalia (i.e., the Charites), Ismene, Kykaïs, Eranno, and

Telonnesos (the island Telos).

297. Zenon of Rhodes 523 F 1; Diod. Sic. 5.55–56. The names of Himalia

and her sons have to do with agriculture: Hsch. s.v. iJmaliav (an abundance of

wheat meal). Spartaios recalls sowing, and Kytos means a basket or jar. Kronios

denotes a descendant of Kronos, the god of the golden age.

298. Pind. Ol. 7.13–14, 54–76 cf. Strabo 14.2.7–8, 653–54. Eust. Il. 2.656

(315.29): Kerkaphos, son of Helios and the nymph Rhodos. Hellanicus 4 F 137

gives the same list of seven Heliadai as Diodorus.

299. Coins: Imhoof-Blumer (1908) nos. 337–39; Head (1911) 639 (c. 333–

304, 189–66). Cave on akropolis: AA (1930) 166. Reliefs: Edwards (1985) nos.

90–97, nos. 95–96 from Lindos. Hsch. s.v. Makrovbioi. Loryma: IG XII 1,

928.

300. Bean and Cook (1955) 99 no. 4.
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301. Schol. Theoc. Id. 17.68–69 a, d. Hdt. 1.144 speaks only of Apollo. Nilsson

(1906) 178 attributes the addition of Poseidon and the nymphs to Ptolemy

Philadelphos.

302. Love (1972) 404–5, (1973) 421–23, pls. 76–77; BE 87 (1974) 289, no. 549.

See also Stampolidis (1984), who suggests a cult association with Demeter, and

Bruns-Özgan (1995), who argues that the altar is dedicated to Apollo Karneios

and that the nymphs are his attendants. For the altar inscription, see IK Bd. 41,

nos. 166–68. Votive relief from sanctuary of the Muses: Edwards (1985) no. 103

(second century).

303. IG XII 3.199; Peek (1978) 258–60; date unknown. On Zeus Meilichios,

whose cult is widespread, see Nilsson (1967) 413–15.

304. Beaudouin (1880) 282–83. Not in Edwards (1985).

305. IG, 1.1042a, b; date unknown.

306. Olen of Lykia: Hdt. 4.35; Paus. 9.27.2; Callim. Hymn 4.305. Apollo’s

stay in Lykia: Verg. Aen. 4.143–46. Nymph Lykia: Hecataeus 1 F 256; Serv. on

Verg. Aen. 3.332. For discussion of Patara, see Parke (1985) 185–93.

307. Panyassis fr. 18. The phrase “wedded a daughter [thugatra]” has caused

difficulties for editors. Panyassis possibly meant that Praxidike was a daughter of

Ogygos or even of the Sibros River. For discussion, see Huxley (1969) 181–82;

Schachter (1981–94) 3.6 n. 4. Alexander Polyhistor 273 F 58: Kragos is son of

Tremiles and a nymph, Praxidike.

308. Glaukos: Hdt. 1.147; Quint. Smyrn. 4.1–12; Robert (1980) 377–92; 1.4.4.

The form nuvfh is widely found for nuvmfh, at both early and late periods: Rob-

ert (1980) 384–85; Threatte (1980) 1.486, 2.755.

309. Metzger et al. (1974a) 333–40 deals with the nymphaion and the stele.

For the text of the stele, see Metzger et al. (1974b). For other Xanthian inscrip-

tions that mention the nymphs and Leto, see SEG 31 (1981) 1316, 39 (1989)

1414. On the cult at Xanthos, see Bryce (1978) 115–27; LeRoy (1988), (1993)

245–46.

310. Metzger (1952) 44, nos. 19–20, app. 2, nos. 36–41. To these, add Pace

(1916–20) 62, 69–71. On the nymphs in Lykia, see Robert (1955) 217–20.

311. Epêkooi: Pace (1916–20) 69–70, no. 77. Numphai Trageatides and quar-

tan fever: Susini (1952–54) 354–55 no. 11, from Gagae. Tragasia: Nicaenetus

fr. 1.

312. Endeïs is the daughter of Cheiron and Chariklo and mother of Peleus

and Telamon: Schol. Pind. Nem. 5.12b; Schol. Hom. Il. 16.14 Dindorf; Hyg.

Fab. 14.

313. Mitford (1958) 266–73. The translation is Mitford’s.

314. Altar: Myres (1914) 547 no. 1900; Mitford (1980) 261. On Arsinoë as

nymph, see also Tondriau (1948) 20–21. Sherd: Mitford (1980) 261.

315. For Daphne, see Strabo 16.2.6, 750; Philostr. VA 1.16; Lib. Or. 11.94;

RE 4.2 (1903) cols. 2138–39 s.v. Daphne (Waser); Lib. Or. 17.22, 11.240–41.

Also at Antioch was an important sanctuary of the god Men, who was worshiped

in conjunction with the nymphs; see 4.2.2.

316. Nymphs and colonization: Lacroix (1965) 115. On nymphs and coins,

see also Gabrici (1959) 10–20.

317. Mertens-Horn (1991) 9–28. The use of antefixes in the shape of female

heads is attested in northwest Greece on temples of Apollo, Hera (Corfu), and
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Artemis and seems to have spread to Sicily and Italy from there. It might have

originated in Sikyon: Winter (1993) 110–12, fig. 12, 287. Popular companion

pieces for the female heads are heads of silens and river gods; gorgoneia also

appear.

318. Ciaceri (1911) 242; Pugliese Carratelli (1977) 14; Mertens-Horn (1991) 20.

319. Pace (1935–49) 3.480–81: examples at Agrigentum, Enna, Megara

Hyblaea.

320. Abduction: Diod. Sic. 5.3.2. Diod. here draws upon the early Hellenis-

tic historian Timaeus of Tauromenium (566 F 164.4), who introduced the idea

that Enna was the site of Persephone’s abduction into the mainstream of litera-

ture. See Pearson (1987) 57–58.

321. Oracle: Paus. 5.7.3. Parke and Wormell (1956) 1.67–68 no. 2 consider

the oracle authentic; Fontenrose (1978) 138 classifies it as quasi-historical.

322. Alpheios underground: Paus. 8.54.2–3. Syracuse-Olympia link: Ibycus

of Rhegium fr. 323; Timaeus 566 F 41; Strabo 6.2.4, 270–71.

323. Altar of Artemis and Alpheios: Paus. 5.14.6. River Artemis: Pindar Pyth.

2.7. Arethousa: Early sources are Pind. Nem. 1.1–6; Ibycus of Rhegium fr. 323;

Timaeus 566 F 41; and, if authentic, the oracle recorded in Paus. 5.7.3. Cf. Verg.

Aen. 3.694–96. The story of the nymph Arethousa’s pursuit by the river is told

in Ov. Met. 5.487–508, 572–641. Anth. Pal. 9.362 assumes a marriage of Alpheios

and Arethousa, punning on the double meaning of numphê: nymph and bride.

324. The fifth-century Argive poet Telesilla (fr. 717) mentions Artemis flee-

ing from Alpheios. On Artemis’ relation to springs and rivers, see Nilsson

(1967) 492.

325. Fish: Diod. Sic. 5.3.6. Arethousa on coins: BMC Sicily (Syracuse) nos.

188, 200, 208; Hill (1903) 105–9; Imhoof-Blumer (1908) nos. 115–45; Head

(1911) 171–78 (c. 485–317).

326. Kyane: Diod. Sic. 4.23.4–5, 5.4.2, 14.72.1 (hieron); Ov. Met. 5.409–37;

Ael. VH 2.33 (spring Kyane honored with statue). Coins: BMC Sicily (Syra-

cuse) nos. 273–75; Imhoof-Blumer (1908) nos. 143–45; Head (1911) 179 (c. 357–

15). The reverse shows Pegasos. For Kyane, see also Ciaceri (1911) 103–6.

327. Timaeus 566 F 32. For Damokles, also the protagonist of the famous

anecdote of the sword, see Pearson (1987) 207–8, who suggests that the nymph

story and the other material in Athenaeus fit the elder Dionysios better than the

younger.

328. Relief: Arias (1936).

329. Cult in the theater: Anti (1948) 23, 58, 69–70; Polacco and Anti (1981)

155–56; Polacco (1992) 9, 12, 14.

330. Altar to Apollo and nymphs: Manganaro (1985) 155; SEG 34 (1984) 978.

Late Hellenistic dedication of altar and trikleina by Aristoboula, from Sella cave:

IG XIV 4; Manganaro (1992) 450–52.

331. Kamarina: BMC Sicily nos. 16–19; Imhoof-Blumer (1908) nos. 73–79;

Head (1911) 128–30 (c. 461–405); Hill (1903) 125–26; Westermark and Jenkins

(1980). For discussion of the swan rider motif, see Westermark and Jenkins

(1980) 66–71.

332. With the suggested ojreinovmoi for the manuscript’s garbled ejrinovmou;

see Gow and Page (1968) 2.369.

333. Aitne: Silenus 175 F 3; Serv. on Verg. Aen. 9.581 (Aitne or Thaleia

conceives the Palikoi with Zeus); Hellanicus 4 F 199 (the city and river of Gela
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took their name from a son of Aitne); Alcimus 560 F 5 (Mount Aitne was named

after a daughter of Ouranos and Ge); Demetrius of Kallatis 85 F 4 (Sikanos and

Aitne are children of the Kyklops Briareus). Coin of Aitne with head of a nymph:

Imhoof-Blumer (1908) no. 62; LIMC s.v. Aitne no. 1 (Arnold-Biucchi), fourth

century.

334. Galateia: Hom. Il. 18.45; Hes. Theog. 250. Shrine: Duris of Samos 76 F

58. For the claim that the poem was based on Philoxenus’ own love for the tyrant

Dionysios’ mistress, see Philoxenus fr. 815, 819.

335. Polyphemos: Theoc. Id. 6.6, 11.8; Bion 2.3; Ov. Met. 13.738–897. Cf.

Serv. on Verg. Ecl. 9.39, in which Galatea turns into a spring.

336. On Herakleian baths, see Ar. Nub. 1051; Ibycus fr. 300; Ath. 12.512f.

Baths at Himera: Aesch. fr. 25a.

337. Plural nymphs: Pind. Ol. 12.19. The Himeran motif of the sacrificing

nymph or river god is also found on coins of Selinous, Entella, Eryx, and Leontini

as well as Terina in Italy; for discussion, see Lacroix (1965) 125–26. For Himera,

see also BMC Sicily nos. 31–36, 48; Hill (1903) 67–68. Soter: Imhoof-Blumer

(1908) nos. 68–72; Head (1911) 143–46; Lacroix (1965) 126–27.

338. Thermai: Cic. Verr. 2, 2.35 (87). Coin: BMC Sicily (Thermai Himeraeae)

no. 5; Imhoof-Blumer (1908) nos. 483–84; Head (1911) 147.

339. Pelorias: BMC Sicily (Messana) nos. 58, 70–72, 81; Hill (1903) 69–70,

130–31; Imhoof-Blumer (1908) nos. 83–88; Head (1911) 151–55 (c. 461–396,

357–288). For the shell, see Imhoof-Blumer (1908) nos. 83–85. Ath. 1.4c, 3.92d,

3.92f speaks of Pelorian, or “giant” whelks. Cf. the etymology in Diod. Sic.

4.85. See Ciaceri (1911) 97–101. Another Chalkidian foundation, Katana, is-

sued coins that showed an unidentified nymph, perhaps the consort of the river

god Amenanos, who appears prominently on the coins: Imhoof-Blumer (1908)

nos. 80–88; Head (1911) 133, c. 413–404; LIMC s.v. Aitne nos. 2–3 (Arnold-

Biucchi). Similarly, for the ancient Chalkidian colony of Naxos: Head (1911)

160, c. 413–404.

340. Relief: Orsi (1912) fig. 31; Boardman et al. (1967) pl. 287; Arias (1936)

fig. 2.

341. Eurymedousa: BMC Sicily (Selinous) nos. 39–43, cf. 38; Imhoof-Blumer

(1908) nos. 112–14; Head (1911) 167–69 (c. 466–15).

342. Plaques from Lipari: Bernabò-Brea (1958) 126–27, pl. 47. For the debate

over the identity of the three figures (whether they are nymphs, gods, or mortals)

see bib. in Bell (1981) 107 n. 119. Granmichele: Zuntz (1971) 109–10, pl. 14a;

Pace (1935–49) 3, fig. 124. Other examples from Akragas, Syracuse, Butera: Bell

(1981) 93, nn. 127–28. Example from Ciminna: Pace (1935–49) 3.623, fig. 166.

343. Bell (1981) 92–93 nos. 253–64. For the nuptial contexts of Persephone’s

cult, see Zuntz (1971); Sourvinou-Inwood (1978).

344. Bell (1988) 333–4, fig. 27. Fountain houses are unusual in the western

Greek colonies; Bell notes that the only other known Greek example is that at

Syracuse. For Kupara, attested on a krater graffito and possibly on coinage of

Morgantina, see Antonaccio and Neils (1995); Antonaccio (1999) 177–85.

345. For the Palikoi, see Ciaceri (1911) 9–10, 23–37; Pace (1935–49) 3.520–

25; Aesch. fr. 6; Mette (1963) 14–15; Dougherty (1993) 79–92 with fig. 5.1 of

a Paestan amphora that illustrates Thaleia’s rape by Zeus in the form of an eagle;

Callias 564 F 1; Diod. Sic. 11.88.6; Serv. on Verg. Aen. 9.581; Hsch. s.v.

Palikoiv.
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346. Hellenization: Galinsky (1969) 89–91. Segeste: Serv. on Verg. Aen.

1.550, 5.30. Cf. Verg. Aen. 5.35–39; Lycoph. Alex. 951–77 (probably draw-

ing on Timaeus); Schol. Lycoph. 952. Different version: Serv. on Verg. Aen.

5.73; Dion. Hal. Ant. Rom. 1.52–53. See also Ciaceri (1911) 122–33; Pearson

(1987) 87–88.

347. Coins: BMC Sicily nos. 1–46, 49–64; Hill (1903) 86–87, 90; Imhoof-

Blumer (1908) 98–111; Head (1911) 164–67 (c. 480–61); LIMC s.v. Aigeste

nos. 1–15 (Arnold-Biucchi). See also Lacroix (1965) 61–62.

348. Croon (1956) 201 accepts Segeste’s connection with the hot springs but

identifies her with Artemis. There was an important cult statue of Artemis at

Segeste: Cic. Verr. 2, 4.33–34 (72); see also Galinsky (1969) 68.

349. Eryx: BMC Sicily nos. 6–9; Hill (1903) 91; Imhoof-Blumer (1908) 65.

Entella: BMC Sicily nos. 1–2; Imhoof-Blumer nos. 63–64; Head (1911) 137

(c. 450). Entella as Akestes’ wife: Schol. Lycoph. 953, 964; Sil. Pun. 14.205.

350. Diod. Sic. 4.79–80. For the Meteres, see Mertens-Horn (1991) 20; Ciaceri

(1911) 5–6, 239–41. Limestone base with inscription to the Hagnai Theai, from

Akrai: IG XIV 204; Bernabò-Brea (1956) 158–59 no. 12.

351. Orsi (1899); Pace (1935–49) 3.483–86; SEG 42 (1992) 825–36;

Manganaro (1992).

352. Pythagoras: Timaeus 566 F 17 cf. Iambl. VP 11.56; Andò (1996) 47.

Metrical inscriptions from Akrai, possibly related to the cult of Anna and the

Paides: IG XIV 219; SEG 28 (1978) 793, 31 (1981) 821 (see also 823); Manganaro

(1992) 473–87.

353. Strabo 6.1.1, 252 (Elea). 6.1.5, 256 (Medma), 6.1.7, 259 (Lokroi), 6.1.13,

263 (Thourioi). For Medma cf. Hecataeus 1 F 81, who says the name is from “a

certain maiden Medma.”

354. Coins: Head (1903) 105 (after 350); Imhoof-Blumer (1908) nos. 36–37;

Giannelli (1963) 216.

355. Costabile et al. (1991) 107–8, 110–14. A parallel in Ael. VH 2.33: the

Stymphalians give both (the river) Erasinos and (the nymph) Metope bovine

forms.

356. Sicilian coin of an unknown city Therai: Imhoof-Blumer (1908) 482;

Head (1911) 190; Pace (1935–49) 3.487, fig. 122. Terra-cottas from Rhegion:

Costabile et al. (1991) figs. 185–86. For the significance of such items found in

a tomb, see 4.9.2.

357. Sybaris: Strabo 8.7.5, 386. Coin: Imhoof-Blumer (1908) no. 29. For the

founding of Thourioi, see Diod. Sic. 12.9.1, 12.10.6; Steph. Byz. s.v. qouvrioi;
Schol. Theoc. 5.1a–d. Thouria has been identified with the modern Fonte del

Fico; see De Santis (1960) 53–55, pl. 16.

358. Timaeus 566 F 50. The suitability of the haunts of the nymphs for rec-

reation in the summer season is also mentioned by Diod. Sic. 4.84.1. Cerchiara

caves: De Santis (1960) 29–30, 52, 56–57, pl. 22. An archaic column and scat-

tered terra-cottas were recovered, perhaps remnants of a shrine to the nymphs.

The collection in the Cosenza museum includes terra-cottas, lamps, and coins

of Roman date from the caves, but they remain unexcavated.

359. Lousias: Ael. NA 10.38.

360. The emendation of the text was first suggested by Müller; see discus-

sion in FGrHist 570 F 7; Giannelli (1963) 114–15.
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361. Stoop (1979) 179–83; Costabile et al. (1991) 104. See also Camassa (1993)

584–86.

362. Satyra: Paus. 10.10.8; Schol. Verg. G. 2.197; Probus on Verg. G. 2.197

(Satyra as wife of Tarentus and name of lake); Serv. on Verg. Aen. 3.551 (previ-

ous name of Taras); Giannelli (1963) 40. For coins, see Imhoof-Blumer (1908)

12–17; Head (1911) 54–55 (c. 500, 473–20). Kyme: Head (1911) 36 (c. 490);

Imhoof-Blumer (1908) nos. 9–11. Laos: Imhoof-Blumer (1908) nos. 18–21.

Pandosia: Imhoof-Blumer (1908) no. 38; Head (1911) 105–6 (c. 450–400).

Metapontion: Imhoof-Blumer (1908) nos. 22–28; Head (1911) 75–80 (c. 400–

350). For Melanippe’s Italian myth, see Diod. Sic. 4.67; Giannelli (1963) 80–

86. In Italy, she is regarded as a heroine rather than as a nymph.

363. Imhoof-Blumer (1908) 39–59; Head (1911) 113–14 (c. 480–25); Regling

(1906) 61–68, pls. 1–3; Lacroix (1953) 16–17; Giannelli (1963) 171–73.

364. IG XIV 892; Forti (1951). For the healing thermal waters of the area,

see Strabo 5.4.9, 248; Pliny NH 31.5. See also IG XIV 893 from Ischia.

chapter 5

1. Higgins and Higgins (1996) 13–14; Wickens (1986) 1.244–46.

2. Wickens (1986) 1.172.

3. Wickens (1986) 1.98–103, 107–229.

4. Homemade images, xoana, and xesmata: Anth. Pal. 9.326, 328. Fruit and

flowers: Anth. Pal. 6.154. In the late classical and Hellenistic periods, when these

epigrams were produced, the rustic life was idealized, but there is no reason to

doubt the details of cult practice they provide.

5. Wickens (1986) 1.171.

6. E.g., the dedication by Skyron the goatherd at Vari (5.1.9); Anth. Pal. 9.326;

Anth. Plan. 291.

7. Plato: There are several versions of this story; Val. Max. 1.6 ext. 3 and

Ael. VH 10.21, 12.45 speak of Muses or Muses and nymphs, while Olympiodorus

In Alcib. 2.24–29 and the anonymous Prolegomena to Plato 2.16–22 have nymphs

and Apollo Nomios (the former adds Pan). For these texts and discussion, see

Riginos (1976) 17–21. Modern use of caves: Sampson (1992) 95.

8. Leonidas 51 and Antipater of Sidon 48 (both P. Oxy. 662).

9. Anth. Pal. 9.329.

10. Wickens (1986) 1.211–16.

11. Benton (1934–35). See also Antonaccio (1995) 152–55; Malkin (1998)

94–119.

12. Odysseus: Benton (1934–35) 54, 55 fig. 7, (1938) 350. Plaques: Benton

(1938–39) 45, figs. 65–66.

13. Orlandos (1965) 204–5 s.v. Pitsa; AA 50 (1935) 198; Hausmann (1960)

15–16 fig. 4; Neumann (1979) 27, pl. 12a; Amyx (1988) 2.604–5. The third and

fourth tablets show groups of female figures. Tablet inscriptions: BCH 91 (1967)

644–46; SEG 23 (1968) 264.

14. For the popularity of wooden tablets, see Van Straten in Versnel (1981a)

78–79; Ar. Thesm. 770–75; Aen. Tact. 31, 15; Van Straten (1995) 57–58.

15. Fully published except for terra-cottas in Amandry et al. (1981, 1984).

The first volume contains the geological background, literary testimonials, in-
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troduction to the excavation, and Neolithic material; the second contains

Mycenaean and later material. Cf. preliminary reports in BCH 95 (1971) 771–

76; BCH 96 (1972) 906–11; Amandry (1972); Pasquier (1977). Ten of the terra-

cotta protomes from the cave are described in Croissant (1983) 1.386.

16. For the Korykian cave, see, e.g., Aesch. Eum. 22–23; Hdt. 8.36; Soph.

Ant. 1126–30; Eur. Bacch. 559; other sources in Amandry et al. (1984) 29–35.

17. Péchoux in Amandry et al. (1981) 17–26; Amandry (1972) 257; Paus. 10.32.5.

18. BCH 95 (1971) 773; Amandry (1972) 260; Amandry et al. (1981) 80–85,

(1984) 401–2, n. 14, 403.

19. Jacquemin in Amandry et al. (1984) 96–97 (pinax), 149–53 (kraters), 155.

Jacquemin’s catalogue describes some 774 fragments, but these are merely a

representative selection of the pots; the total number of fragments was about

16,000.

20. Shells: Amandry et al. (1984) 347–80. Some thirty-two species were rep-

resented. Flutes: in Amandry et al. (1984): Jacquemin 166–75, Bélis 176–81,

Zagdoun 183–260, Picard 281–306. Lamps: Jacquemin 158–65. For similar de-

posits of lamps, see 5.1.2, 5.1.6.

21. Inscriptions: Empereur in Amandry et al. (1984) 339–46. Inscriptions date

from the fifth to the second centuries. See also SEG 34 (1984) 418, 435, 438,

440–43, 446, 450, 454–57.

22. Pasquier (1977); Amandry et al. (1984) 398.

23. Marcadé in Amandry et al. (1984) 307–37; Edwards (1985) no. 83.

24. Levi (1923) 27–42; Connor (1988) 162–64.

25. Wace and Thompson (1908–9). The Oread inscription reads !Orei[avsin]

jEnpedovkleia Filodameiva pe;r genea'".
26. Iouri (1971, 1974) cf. BCH 96 (1972) 730–36.

27. Zeus Ammon: Plut. Vit. Lys. 20.5; Paus. 3.18.3. On Nysa, see 3.1.1.

28. Xen. Hell. 5.3.19 cf. Paus. 2.23.1.

29. Bakalakis (1938); Jameson (1956). Similar activity is attested in the late

Hellenistic period at Syracuse in Sicily (4.10.1).

30. BCH 86 (1962) 959; 89 (1965) 964–67 (third-century inscription to

Apollo); École française d’Athènes (1968) 87–88.

31. Fauré (1964); Nilsson (1967) 261–62.

32. Fauré (1964) 140–44, (1961–62); Hood (1965) 110; AD 22 (1967) chron.

495–97, pls. 368–70. Inscriptions: SEG 31 (1981) 815–16.

33. Fauré (1964) 148–51, (1962) 42, (1956) 95–103; Edwards (1985) no. 113.

34. Pinakes: AD 23 (1968) chron. 321, pl. 259; Dörpfeld (1927) 323–24, 330–

31, pl. 76c; Andreou (1980); Tzouvara-Souli (1988–89).

35. Marinatos (1964) 17–22; Dontas (1964).

36. Benton (1931–32) 230–31.

37. AD 2 (1916) chron. 52–54; AE (1952) chron. 1–3; Hammond (1967) 140;

Tzouvara-Souli (1988–89) 10–21.

38. Weller et al. (1903); Travlos (1988) 446–48, 461–65, figs. 581–87;

Wickens (1986) no. 20, 2.90–121. Inscriptions: IG I3 974–81.

39. Weller et al. (1903) 332 nos. 45–48. A similar type, from a fourth-century

deposit in the Athenian agora, is illustrated in Hesperia 8 (1939) 242–43, fig. 43.

40. Skyron: IG I3 974; Mitsos (1953) 349 argues that the word aipolos is a proper

name, not an occupation. Relief: IG II/III2 4650; Dunham in Weller et al. (1903)

290–91; Edwards (1985) 572–76.
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41. IG I3 982. For similar prohibitions, see 4.9.4 (Kos), 4.9.2 (Pergamon),

and Anth. Pal. 9.330.

42. Connor (1988) 186.

43. Edwards (1985) nos. 15, 16, 23, 29, 33, 40, 51. All belong to the mid-to-

late fourth century.

44. Rhomaios (1905, 1906); Skias (1918) 1–28; Travlos (1988) 319–20, 325–

26 figs. 408–9; Wickens (1986) no. 47, 2.245–69. Cf. Skias (1900, 1901).

45. Basins: IG II/III2 4833 (poimenes), 4835. Reliefs: Edwards (1985) nos. 13,

21, 22, 26, 36, 37, 54, 76. Inscriptions from cave: IG II/III2 4826–48. They range

in date from the early fourth century to the late Hellenistic period.

46. Thuc. 1.6. Cf. Anth. Pal. 6.156, a dedication of a cicada hairpin to the

Amarynthian kourai (Euboia) by a youth. On the tettinx, or cicada, see Studnitzka

(1896) 272–84. For the cicada as “songster of the nymphs,” see Anth. Pal. 7.196,

9.373.

47. Zorides (1977); Travlos (1988) 329–30, 332–34 figs. 416–20; Wickens

(1986) no. 39, 2.202–11; BCH 77 (1953) 202; AJA 57 (1953) 281; JHS 73 (1953)

112, pl. 1.3. Reliefs: Edwards (1985) nos. 20 (three donors), 22 (Agathemeros),

both c. 330–20.

48. Papadimitriou (1958); Deligeorghi-Alexopolou (1982) 36–40; Travlos

(1988) 218, 246 figs. 302–3; Wickens (1986) nos. 43, 44, 2.223–40; AJA 62 (1958)

321–22; BCH 82 (1958) 681–86, figs. 27–28, 83 (1959) 587–89.

49. SEG 36 (1986) 267; BCH 83 (1959) 587.

50. Travlos (1937) 391–408, (1988) 177, 186 figs. 235–36; Wickens (1986)

no. 53, 2.287–98.

51. AD 16 (1960) chron. 52–55, pls. 41–43; Travlos (1988) 96, 151 figs. 182–

83; Wickens (1986) no. 51, 2.275–79; Edwards (1985) nos. 38, 49, both

c. 320–300.

52. Edwards (1985) no. 38, c. 320–300.

53. Lion cave: Vanderpool (1967) 309–11; Wickens (1986) no. 33, 2.175–83.

Rapedosa: Wickens (1986) no. 40, 2.212–18; Edwards (1985) no. 43, c. 320–300.

54. AD 42 (1987) 703, figs. 14–15; Strabo 9.2.25, 410; Paus. 9.34.4.

55. Sampson (1992) 95–96.

56. Levi (1925–26).

57. IG XII 5.483; Jeffery (1961) 296. A female head on a Siphnian coin,

Imhoof-Blumer (1908) no. 297, has been identified as that of a nymph.

58. The essential publications are those of Arias, including 1941, 1946, and

1947. The most recent and comprehensive study is Costabile et al. (1991) with

full bib. See also Costamagna and Sabbione (1990) 154–56; Pugliese Carratelli

(1996) catalogue nos. 349 I–VI, 350.

59. Earliest votives: Costabile et al. (1991) 94, figs. 161–65. Embellishments:

Costabile et al. (1991) 3–55. Sima and antefixes: Costabile et al. (1991) 15–20.

60. Lavagne (1988) 149–54.

61. Costabile et al. (1991) 45–93; Arias (1941) 195.

62. Costabile et al. (1991) 107–10.

63. Strabo 6.1.7, 259; Costabile et al. (1991) 94, 108–9. The later examples

depict the nymph seated upon a rock; similar examples were found at Rhegion

(figs. 185–86).

64. Hydriai: Costabile et al. (1991) 104. Triple herms: Costabile et al. (1991)

97–103, 195–226.
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65. Euthymos defeated the Hero of Temesa: Strabo 6.1.5, 255; Paus. 6.6.4.

66. Head (1911) 190; Imhoof-Blumer (1908) no. 482; Pace (1935–49) 3.487,

fig. 122.

67. Persephone busts: Costabile et al. (1991) 127–31. Musician plaques:

Costabile et al. (1991) 179–84. Bed model: Costabile et al. (1991) 104–5. For

Persephone and Aphrodite at Lokroi, see Sourvinou-Inwood (1978).

68. Costabile et al. (1991) 137–89.

69. Mitford (1980) esp. 256–63; Masson (1981).

70. E.g., Mitford (1980) nos. 262, 266; Masson (1981) 631 fig. 9.

71. Mitford (1980) nos. 292 (statuette), 227 (panel). Other deities: Masson (1981)

635. Sacrifice: Mitford (1980) nos. 121, 285. Games: Mitford (1980) no. 227.

72. Shear (1973); Thompson (1977); Edwards (1985) no. 14; Stewart (1990)

192–93, figs. 581–83.

73. For geometric examples, see Tölle (1964). For lists of examples, see

Brinkmann (1925); Wegner (1968). For the chorus represented as either “cir-

cularity” or “procession,” see Calame (1997) 36–37, 66.

74. Hadzisteliou-Price (1971). The Charites were worshiped by different

communities and at different times as either two or three: Paus. 9.35.1.

75. Burkert (1985) 173–74.

76. Kearns (1992) 193–203. Isis was viewed as a universal goddess with many

names during the Imperial period: Nock (1933) 149–53.

77. On the François vase in the scene depicting the return of Hephaistos, we

also find figures labeled “nymphs” cavorting with silens (3.1.1). See also Stewart

(1983); Carpenter (1986) 1–12, who argues (9) that Sophilos’ NYSAI is a misspelling

for MOUSAI.

78. Triads: Carpenter (1991) fig. 233; Guarducci (1928) 57 no. 6, pl. 20.4, 5.

Additional examples in Clairmont (1951) 116.

79. Orlandos (1965) 204 fig. 225; see also on Pitsa 5.1.4.

80. Harrison (1922) 294 fig. 77 cf. Harrison (1886) 198 fig. 2. For artistic and

literary versions of the judgment, beginning in the seventh century, see Gantz

(1993) 567–71. Xenokles cup: Clairmont (1951) 26, K 32, c. 575–50. Cf. the

triad of nymphs and Hermes on Munich 1490, Clairmont (1951) 115, pl. 40.

81. Baths of the goddesses: Eur. Andr. 274–92; Cypria fr. 4–5. Cf. the descrip-

tion of the springs, flowers, and nymphs of Ide in Eur. IA 1291–99 and the scene

attributed to the Dolon painter, this vol., fig. 1.4; Muthmann (1975) 85 fig. 8.

82. Carpenter (1991) fig. 148; Rumpf (1927) pl. 15, c. 540.

83. Tyszkiewicz (1892) pl. 16; Harrison (1922) 289. The provenance is no more

specific than Greece, the date probably sixth century. Fröhner describes the twenty-

seven-centimeter plaque as showing signs of water wear, perhaps as part of a foun-

tain. The hairstyle of the outermost korê is unusual, a sort of ponytail.

84. Thasos: Michaelis (1889) reconstructed the relief with nine nymphs and

three Charites. See École française d’Athènes (1968) figs. 11, 12, 104; Salviat

(1979); Pouilloux (1979); Boardman (1985) 67, fig. 43. Karyatid: École française

d’Athènes (1909) 60–63, which shows Apollo with kithara and four female fig-

ures plus Hermes with syrinx and three female figures.

85. Harpy tomb: Boardman (1995) 189, fig. 211.

86. Calame (1997) 66–72. Charites relief: Hausmann (1960) 21–23; Schwarzen-

berg (1966) 5 n. 6, pl. 1. Akropolis relief: Stewart (1990) vol. 2, fig. 162; Board-

man (1978) fig. 257; Mitropolou (1977) 22–23 n. 8 with bib.
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87. The silen and the boy or worshiper on the Akropolis relief may belong

to a category identified as “the late arrival” by Crowhurst in a 1963 unpublished

thesis cited by Calame (1997) 68. The late arrival joins the end of the line but is

described as executing acrobatic steps, which does not seem to be the case for

the boy or the silen.

88. Zanker (1965) pls. 1, 2, 56–59 cf. examples in Clairmont (1951) 117.

89. Paus. 1.22.8. Chiaramonti relief and other copies: Ridgway (1970) 115–

18; LIMC s.v. Charis, Charites no. 25 (Harrison).

90. Paus. 1.14.6. See Harrison (1977); Edwards (1985) 48–49. Neither the

identification of the figures as Horai and Aglaurids nor their association with

the Hephaistaion is certain. Harrison considers the figures Charites and Aglaurids

and reconstructs Hermes standing beside the Charites (not leading them) and

Aphrodite standing beside the Aglaurids.

91. For summaries of the evidence, see Pasquier (1977) 375–79; Stillwell et al.

(1952) 42–43. See also Tölle (1964) 59, 62, pl. 28a and, for the Corinthian colo-

nies, Tzouvara-Souli (1988–89).

92. For votive reliefs to the nymphs, see Feubel (1935); Himmelman-

Wildschütz (1957); Hausmann (1960); Isler (1970); Fuchs (1962); Edwards (1985).

93. Ridgway (1997) 193–94; Edwards (1985) 58; Stewart (1990) 1.49. For an

introduction to the difficult subject of neo-Attic reliefs, see Richter (1925);

Havelock (1964) with bib.; Edwards (1985) 156–241; Ridgway (1993) 445–73.

94. Stewart (1990) 1.48–49; see also Pleket (1981).

95. Quirinal relief: Edwards (1985) no. 5. Horai and Aglaurids as models:

loc. cit. 48–49.

96. Fuchs (1962) 244.

97. On votive tablets, see Rouse (1902) 80–83; Ridgway (1983) 204–5.

98. Van Straten (1993) 251–52.

99. Neumann (1979) 50–51, 78–79 cf. Ridgway (1997) 195–99.

100. One problem with this view, as Ridgway (1997) 198 points out, is that

while Edwards derives the figural types from his reconstruction of the statue base,

the reconstruction does not include a cave.

101. It is true, however, that the finds from Attic and other caves often include

objects with Dionysiac associations, such as terra-cottas of silens or comic figures.

afterword

1. A further point is that animal sacrifices seem to be excluded in favor of

libations and incense. For the cult combination of Bakchos, Demeter (Deo),

Pan, and the nymphs as presented in the hymn below, see Merkelbach (1988)

31–32, 34. On the Orphic Hymns, see Quandt (1955); Athanassakis (1977); West

(1983) 28–29, 252.
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Abarbareai, Troad, 195

Abarbareë, naiad, Troad, 22, 195, 196

Abdera, nymph or heroine of Thrace, 174

Acheletides, Ionia, 200

Adrasta, daughter of Okeanos or Melisseus,

311n.137

Adrasteia, nurse of Zeus, Krete, 87, 186

Aganippe, daughter of Permessos, 138, 143

Aglauros, daughter of Kekrops, 6

Aigeiros, poplar nymph, 283n.31

Aigina, daughter of Asopos, 37–39, 123,

139–40, 144–45

Aigle, Hesperid, 281n.14

Aitne, daughter of Okeanos, 217, 220

Akakallis, nymph or heroine of Krete, 187,

240

Akmênai, Olympia, 158

Akraia, daughter of Asterion, 150

Aktias, nymph of Actium, 160

Aletheia, nurse of Apollo, 87

Alexirhoe, daughter of Granikos, 195

Alkinoë, nurse of Zeus, Arkadia, 153

Alkyone, Pleiad, 142, 144, 308n.100

alsêides, grove nymphs, 283n.31

Althaia, daughter of Okeanos or Melisseus,

311n.137

Amaltheia, nurse of Zeus, Krete, 185–86

Amarynthian kourai, Euboia, 144, 299n.46,

329n.46

Ambrosia, Dionysiac nymph, 314n.176

Ambrosia, Dodonid, Epeiros, 161

Amnisos river, nymphs of, 187, 299n.46

Ampelos, vine nymph, 283n.31

Amymone, Danaid, 53, 92, 150

Anchiale, nymph of Krete, 187

Anchialeai, Pontic Thrace, 175

Anchiroë

daughter of Erasinos, 308n.96

daughter of Nile, 313n.167

nurse of Zeus, Arkadia, 153

Anigrides or Anigriades, Elis, 115, 159,

229

Anthedon, nymph of Boiotia, 143

Anthrakia, nurse of Zeus, Arkadia, 153

Antiope, daughter of Asopos, 7, 139, 141

Antriades, Sicily, 219

Antro, Dionysiac nymph, 296n.14

Apollonia, nymphs of, Illyria, 162–63

Arethousa, 8, 305n.65

Hesperid, 281n.14

spring nymph, Euboia, 144

spring nymph, Syracuse, 213–14, 215

fig. 4.16

Arganthone, nymph of Bithynia, 196

Argiope, nymph of Parnassos, 174,

315n.183

Argyra, spring nymph or Nereid, Achaia,

159

Note: As a catalog of nymphs, this index is necessarily incomplete, but the nymphs mentioned

in this book have been chosen to demonstrate the group as a whole. For fuller coverage,

consult also the entries “cave sanctuaries” and “votive reliefs of the nymphs” in the General

Index.
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Arne. See also Melanippe, nymph of

Boiotia

daughter of Aiolos, Thessaly, 166

nurse of Poseidon, Boiotia, 312n.154

Asopis, daughter of Asopos, 141

Astakides, Bithynia, 196

Asteria. See Delos, eponymous nymph

Asterodaia, Kaukasian nymph, 54

Asterope

daughter of Kebren. See Hesperia,

daughter of Kebren

Pleiad. See Sterope, Pleiad

Astyoche, daughter of Simoeis, 195

Atlantia, hamadryad nymph, 307n.93

Automate, spring/well nymph, Argos, 53

Balanos, acorn nymph, 283n.31

Balte, nymph of Krete, 14

Bassai, nymphs of, Arkadia, 156–57

Bateia, naiad, 308n.101

Bistonian nymphs, 174

Bithynian nymph, mother of Amykos, 196

Bolina, heroine or nymph of Achaia, 187

Bourdapênai, Thrace, 175–76

Brisai, bee nymphs of Keos, 85–86, 184

Britomartis, nymph or goddess of Krete, 7,

187

Byblis, nymph of Ionia, 203–5, 210,

290n.33

Byze, daughter of Erasinos, 308n.96

Chalkis, daughter of Asopos, 141, 144

Chariklo, wife of Cheiron, 11, 139, 164

Chesiad nymphs, Samos, 200–201, 299n.46

Choreia, Dionysiac nymph, 95

Chryse, nymph of Lemnos, 179

Chrysopel(e)ia, tree nymph of Arkadia, 74,

155

chthoniai, Kyrene, 190–91

Cyaneë. See Kyaneë, daughter of

Maiandros

Danaids, 4, 6, 52–53, 150. See also

Amymone, Danaid

daphnaiai, laurel nymphs, 283n.31

Daphne, 96, 310n.123

daughter of Ladon, Arkadia/Elis,

156–57

daughter of Ladon, Syria, 211

daughter of Peneios, 165, 168

Daphne (Syria), nymphs of, 211

Daphnis, nymph of Delphi, 11, 147

Daulis, daughter of Kephisos, Phokis, 147

Deliades, nymphs of Delos, 182, 316n.210

Delos, eponymous nymph, 182–83,

317n.213

despoina numphê, 286n.89

Diktynna, nymph or goddess of Krete, 7,

187

Dione, Dodonid, Epeiros, 161

Dirke, nymph or heroine of Thebes, 6–7,

98, 142–43

Dodone, daughter of Okeanos, 161

Dodonides, nymphs of Epeiros, 161,

311n.137

Dorpophoroi, Paros, 181

dryads, 11, 33, 52, 76, 85

Dryope, nymph of Thessaly, 14, 70–71,

165, 168

Dymanes, nymphs of the, Thera, 188, 205

Echenaïs, nymph of Aitne, Sicily, 79

Echinades, eponymous nymphs, 310n.132

Echo, nymph of Arkadia, 56, 68–69, 96,

155

Egeria, nymph of Latium, 291n.50

Eidothea, nymph of Othrys, Thessaly,

167

Elektra, Pleiad, 194, 308n.100

Empedo, spring nymph of Athens, 97,

126–27

Endeïdes, nymphs of Cyprus, 210

Endeïs, daughter of Cheiron, 38, 145, 167,

210

Ennesiades, nymphs of Lesbos, 197

Entella, eponymous heroine or nymph,

Sicily, 221

Ephesos, nymphs at, 199

ephudriades, water nymphs, 8

epimêlides, protectors of herds, 292n.64,

297n.17

epipotamides, river nymphs, 8

Eranno, nymph of Telos, 322n.296

Erato, nymph of Arkadia, 11, 74, 155

Erchia, nymphs of, Attica, 135

Erytheia, Hesperid, 281n.14

Eridanos river, nymphs of, 294n.85,

308n.99

Euagora, naiad nymph, Troad, 195

Euboia

daughter of Asopos, 144

nymph of Argos, 87, 150

Eudore, Dodonid, Epeiros, 161

Euis, nymph of Attica, 137, 303n.31

Eunika, nymph of Kios, 67

Eunoë, nymph of the Troad, 195

Eunoste, nymph of Tanagra, 304n.52

Eurymedousa, nymph of Selinous, 220
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Eurynome, daughter of Asopos, 141

Evadne, daughter of Strymon, 149, 173

Galateia, Nereid, Sicily, 69, 217–18

Gargaphia, spring nymph, Boiotia, 8, 142

Geraistai numphai Genethliai, Attica, 132–33

Geraistiai, Krete, 185

Glauke

heroine or nymph, Corinth, 148

nurse of Zeus, Arkadia, 153

Gluphiai, Arkadia, 156, 310

Hagnai Theai, Sicily, 221–22

Hagno, spring nymph, Arkadia, 153–54

halia, a sea-nymph, 305n.62

Halia-Leukothea, Rhodes, 207

Halia Nymphe, Oropos, 143

Halykos, nymphs of, Attica, 137

hamadryads, 52, 70, 73–78, 155, 168, 204,

310n.129

hamamêlides, protectors of herds, 297n.17

Harpin(n)a, daughter of Asopos, 130–40

Hegetoria, nymph of Rhodes, 207

heleionomoi, nymphs of marshes, 8

Helike

nymph of Arkadia, 301n.111

nymph of Chios, 199

nymph of Krete, 185

Helikon, nymphs of, 303n.39

Helios, daughters of, 21, 27

Herkyn(n)a, heroine or nymph, Boiotia,

143

Herse, daughter of Kekrops, 6

Hesperethousa, Hesperid, 281n.14

Hesperia, daughter of Kebren, 195

Hesperides, 7, 46, 281–82n.14

Hieromneme, daughter of Simoeis, 195

Himalia, nymph of Rhodes, 206

Himera, nymph of Sicily, 218 fig. 4.18

Himera, nymphs of, Sicily, 37–38, 213,

218

Hippe, spring or well nymph of Argos, 53

Histiaia, Dionysiac nymph, Euboia,

305n.63

hudriades, water nymphs, 8, 52

Hyades, 11, 311n.137

Hyele, spring nymph, Italy, 224

Hylleis, nymphs of the, Thera, 188

Hyllis. See Syllis, nymph of Sikyon

Hypereia, spring nymph, Pherai, 166

Iasis, Ionid, Elis, 158

iatroi, nymphs of Elis, 310n.125

Idaian nymph, Troad, 194–95

Ide, 87

nymph of Arkadia, 153

nymph of Krete, 185–86, 187

nymph of Troad, 195

Idyia, daughter of Okeanos or Melisseus,

311n.137

Ilissos, nymphs of, Athens, 13, 19

Ino, heroine or Nereid, 85, 290n.33

Io, heroine or nymph, Argos, 149–50, 191

Ionides, Elis, 158

Iphis, daughter of Peneios, 166

Ismene

daughter of Asopos, 140, 149

nymph of Telos, 322n.296

Ismenides, Phlya, 138, 143

Issa, nymph or heroine, Lesbos, 197

Ithake, nymphs of, 10, 24–26

Kabeirides, Lemnos, 177–78, 315n.194

Kabeiro, daughter of Proteus, 177, 206,

315nn.193–94

Kafizin, nymph of, Cyprus, 257–58

Kaliadne, naiad, 307n.93

Kalliphaeia, Ionid, Elis, 158

Kallirhoë, 8

daughter of Acheloös, 160

daughter of Nestos, 173

daughter of Skamandros, 195

spring nymph of Athens, 132–33, 146

Kallistephanoi, Olympia, 158

Kallisto, heroine or nymph, Arkadia, 7,

154–55, 309n.113

Kalybe, nymph of the Troad, 22, 195

Kalypso, daughter of Atlas, 10, 16, 21, 27–

29, 66, 89, 90, 161, 182

Kamarina, daughter of Okeanos, 37, 41,

216–17

Kapheira, daughter of Okeanos, 206

Karpodoteirai, Nisyra, 316n.205

Karya, nut-tree nymph, 152, 283n.31,

308n.103

Kasos, nymphs of, 208

Kassotis, nymph of Parnassos, 147

Kastalia, daughter of Acheloös, 98, 147–48,

306n.81

Kekrops, daughters of, Attica, 4, 6, 97,

126–27

Kelaino, Pleiad, 308n.100

Kirke, daughter of Helios, 27–28, 81

Kissoëssa, nymphs of, Boiotia, 143

Kithaironides. See Sphragitides, Boiotia

Kleide, nymph of Naxos, 181

Kleocharia, naiad, Lakonia, 152

Kleodora, nymph of Parnassos, 147
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Kleone, daughter of Asopos, 140

Klonia, nymph of Euboia, 142

Knidos, nymphs of, 208

Kombe, daughter of Asopos. See also

Chalkis, daughter of Asopos

Korkyra, daughter of Asopos, 139–40, 161

Koronis

Dodonid, Epeiros, 161

nymph of Naxos, 181

Korykia, nymph of Parnassos, 147

Korykian nymphs, daughters of Pleistos,

12, 147, 183–84, 295n.92, 286n.89

Korykos, nymph of, Ionia, 195

Korythaleia, nurse of Apollo, 87

kourades patrôoi, 171

kourai hagnai, daughters of Cheiron, 164

Kraneia, cornel nymph, 283n.31

Krenaia, spring nymph, Egypt, 192

krênaiai, spring nymphs, 8, 290n.32

Kreousa, daughter of Ge, 41, 164

Kupara, nymph of Sicily, 220

kuriai, nymphs of Thrace, 176–77

Kyane, spring nymph, Syracuse, 213, 214–

15

Kyaneë, daughter of Maiandros, 203,

320n.259

Kykaïs, nymph of Telos, 322n.296

Kyllene, mountain nymph, Arkadia, 154–

55

Kynosoura, nymph of Krete, 185, 187

Kyrene, heroine or nymph, Thessaly and

Libya, 41, 70, 85, 164–65, 189–90,

318n.238

Kyrtones, nymphs of, Boiotia, 143

Lampetië, daughter of Helios, 21

Laodike. See Teledike, nymph of Argos

Larissa, heroine or nymph of Argos,

Thessaly, 165

Leibethrian nymphs, Boiotia, 138–39, 250,

303n.38

leimônias numphê, Bithynia, 54, 196

Leiriope, nymph of the lily, 11, 147

Lelegian nymphs, Ionia, 204

Lerna

eponymous nymph, 150

nymph of Aigina, 145

Leukas, eponymous nymph, 160–61

Leukothea, 143, 285n.74. See also Halia-

Leukothea, Rhodes

Leukotheai, Lakonia, 35

Libysatides, nymphs of Libya, 245n.319

Libystides. See Libysatides, nymphs of

Libya

Libya, eponymous heroine or nymph, 191

Lilaia, daughter of Kephisos, Phokis, 147

limnades, lake or marsh nymphs, 8

limnaiai, lake or marsh nymphs, 8

Lokria, spring nymph, Lokroi Epizephyroi,

252

Lousiai, Sybaris, 223–24

Lydia, nymphs of a lake, 200

Lykia, daughter of Xanthos, 209

Maia, Pleiad, 7, 26, 154, 308n.100

Mainas, Dionysiac nymph, 95

Makris, daughter of Aristaios or Kronos,

144, 161, 294n.91, 311n.135. See also

Euboia

Makrobioi, Rhodes, 207

Maliad nymphs, Thessaly, 168

Malis, nymph of Kios, 67

Medma, spring nymph of Sicily, 222

Megara, nymphs of the gates at, 146

Meilichiai, Astypalaia, 208

Melanippe, nymph of Boiotia, 166

Melantheia, daughter of Alpheios, 145

Melia, daughter of Okeanos, 40–41, 142,

149

meliai, ash tree nymphs, 11, 29, 283n.31

Meliai, nymphs of Krete, 186

Melian nymph, Thessaly, 164

Meliboia, daughter of Okeanos, 154

Melissa, bee nymph of Peloponnese, 86, 88

melissai, bee nymphs of Peloponnese,

86–87

melissonomoi, bee nymphs of Euboia, 85

Melite

daughter of Aigaios, 161

daughter of Erasinos, 308n.96

Melos, nymphs of, 55

Memphis, daughter of Nile, Egypt, 191

Mendeïs, nymph of Chalkidike, 170

Menippe, daughter of Peneios, 122, 165

Merope, Pleiad, 152

Messana, nymph of Sicily, 219

Methuse, Dionysiac nymph, 95

Metope, daughter of Ladon or Stymphalis,

39, 139, 156, 326n.355

Minoë, nymphs of, Delos, 183

Minthe, mountain nymph, Triphylia, 159

Moira, daughter of Erasinos, 308n.96

Moria, oleaster nymph, 283n.31

Muchiai, Naxos, 182

Mykalessides, Ionia, 201

Mykene, daughter of Inachos,149

Myrtoëssa, nymph of Arkadia, 153

Mytilene, eponymous nymph, 197
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naiad(s), unnamed, 4, 8, 37, 42–43, 50, 51,

59–60, 93. See also Neides, helpers of

Perseus

Ithake, of, 24, 25

Satnioeis, of, 22

Tmolos, of, 22

Naiousa, nymph of Halikarnassos, 207

Naïs
Dionysiac nymph, 296n.14

nymph of Lakonia, 152

nymph of Sicily, 292n.67, 320n.258

Neda, nymph of Arkadia, 8, 153–54

Neides, helpers of Perseus, 151

Nemea, daughter of Asopos, 139–40, 150–

51

neôterai, Ephesos, 321n.280

Nereids, 7, 34, 54. See also Psamathe,

Thetis

Nikaia, eponymous nymph, Bithynia, 123,

196

Nike-Terina. See Terina

Nilo, daughter of Nile, Egypt, 192–93

Nitrodes, Ischia, 224

Nomia, nymph of Arkadia, 155–56

numphai theai, Mykonos or Delos, 183

Nusai, Dionysiac nymphs, 92–94, 260

Nycheia, nymph of Kios, 67

Nymphe

nymph or goddess, Athens, 97, 148

nymph or goddess, Paestum, 115–17

Nynphaia, Dionysiac nymph, 296n.14

Nysa, Dionysiac nymph, 57–58, 85, 94,

172–73, 193, 267, 269

Oiagrides, Thrace, 174

Oinoë

daughter of Asopos, 140–41

nymph of Arkadia, 153, 155, 309n.155

Oinoie, naiad, northern Aegean, 54

Oinone, heroine or nymph of Troad, 11, 82

Oite, nymphs of, Thessaly, 168

Okeanids, 7, 173, 286n.89

nursing function, 30, 98

Persephone and, 156, 213

Okyr(r)hoë, 8

daughter of Imbrasos, 201

nymph of Mysia, 321n.277

ompniai, Athens, 131

oreades, mountain nymphs, 9

Oreiades

nymph of Egypt, 192

nymphs of Ossa, 238

oreinomoi, daughters of Symaithos, 217

oressigonoi, mountain nymphs, 9

orestiades, mountain nymphs, 9

Ornia, daughter of Asopos, 140

Orseïs. See Othreïs, nymph of Othrys,

Thessaly

Orsinoë, nymph of Arkadia, 309n.115

Othreïs, nymph of Othrys, Thessaly, 166

Paides, Akrai, 221–22

pais, synonym for numphê, 145

Pallene, nymph of Chalkidike, 170

Pandrosos, daughter of Kekrops, 6

Panope, naiad, Halikarnassos, 207

Pareia, nymph of Krete, 181

parthenoi, synonym for numphai, 35

Parthenoi of Eleon, nymphs of goddesses,

Boiotia, 138

patrôoi. See kourades patrôoi

Pegaia, Ionid, Elis, 158

pêgaiai korai, nymphs of Strymon, 173

Peirene, daughter of Asopos, 8, 140, 148

Peirethoi, Cyprus, 210

Pelasgiades, name of Danaids, 53

Peleiades. See Pleiades, daughters of Atlas

Peliades, Thessaly, 164

Pelorias. See Peloris, nymph of Sicily

Peloris, nymph of Sicily, 219

Periboia, naiad, 308n.101

Periklymene, naiad, Halikarnassos, 207

perimêlides, protectors of herds, 297n.17

Perse, daughter of Okeanos, 28

petraiai, Argos, 43

Phaëthousa, daughter of Helios, 21

Phaio, Dodonid, Epeiros, 161

Phaisyle, Dodonid, Epeiros, 161

Phigalia, dryad, Arkadia, 309n.108

Philia, nymph of Naxos, 181

Phil(l)yra

daughter of Asopos, 311n.142

daughter of Okeanos, 164

Phoibe, hamadryad, 307n.93

Phrixa, nymph of Arkadia, 153

Physadeia, spring nymph of Argos, 53

Pitane, eponymous nymph, Aiolis, 197

Pitys, nymph of Arkadia, 96, 155

Plataia, daughter of Asopos, 140–42

Pleiades, daughters of Atlas, 7, 11, 151–52,

286n.89, 308n.100, 310n.128

Polyxo

Dodonid, Epeiros, 161

naiad, 307n.93

potamêides, river nymphs, 8

Praxidikai of Haliartia, nymphs or

goddesses, Boiotia, 138

Praxidike, nymph of Lykia, 209
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Praxithea, daughter of Kephisos, Attica, 126

presbugenês, naiad, Erythrai, 199

presbuterai, Ephesos, 321n.280

Pronoë

daughter of Asopos, 141

naiad, Lykia, 204–5

nymph of Oite, Thessaly, 313n.161

nymph of Paphlagonia, 58

Proselenides, Arkadia, 154

Prosymna, nymph of Argos, 150

Prousa, nymphs of, 196

Psamathe, Nereid, 71, 72, 144

Ptelea, elm nymph, 283n.31

pteleades, elm nymphs, 11

Pterides, fern nymphs, 11, 283n.31

Ptoïdes, nymphs of Ptoion, Boiotia,

304n.57

Pyrrha, eponymous nymph, Lesbos, 197

Pyrrhakidai, nymphs of the, Delos, 183

Pythiades, Pythia Therma, 196–97

Rhapso, nymph or goddess, Athens, 132–33

Rhene, nymph of Arkadia or Samos, 178,

315n.196

Rhodope, daughter of Strymon, 173

Rhodos, nymph of the rose or Rhodes, 11,

207

Salamis, daughter of Asopos, 140–41, 145

Salmakis, spring nymph of Lykia, 8, 69

Samia, daughter of Maiandros, 123, 200, 201

Satyra, nymph of Taras, 224

Segeste, heroine or nymph, Sicily, 221

Sinope, daughter of Asopos, 123, 140–41,

304n.50

Sithnides, Megara, 146

Sparte, daughter of Eurotas, 152

Sphragitides, Boiotia, 19–20, 139, 141, 229

Sterope, Pleiad, 308n.100

Stilbe, daughter of Peneios, 164

Strymo, daughter of Skamandros, 195

Styx, daughter of Okeanos, 156

Syke, nymph of the fig tree, 283n.31

Syllis, nymph of Sikyon, 307n.87

Synallasis, Ionid, Elis, 158

Syrinx, daughter of Ladon, 11, 96, 155–56

Tanagra, daughter of Asopos, 140–41

Taygete, Pleiad, 150–51, 308n.100

Telandros (Lykia), nymphs of, 209

“Telchinian nymphs,” Rhodes, 206

Teledike, nymph of Argos, 149

Telonnesos, nymph of Telos, 322n.296

Tereine, daughter of Strymon, 314n.178

Terina, 224

Thaleia

Dionysiac nymph, 95

nymph of Sicily, 220–21

Theai Paides, nymphs or goddesses, Sicily,

221–22

Thebe, daughter of Asopos, 39, 139–41,

304n.53

Theisoa, eponymous nymph, Arkadia,

153

Thelpousa, daughter of Ladon, 156

Thespeia, daughter of Asopos, 140–41

Thetis, Nereid, 7, 36, 172–73

Peleus and, 23, 71–73, 89, 164, 260,

290n.39

Thisbe, nymph of Boiotia, 143

Thoösa, daughter of Phorkys, 31

Thouria, spring nymph, Italy, 223

Thourides, Macedonia, 169

Thraike, daughter of Okeanos, 173

Thrake, Titanid, 173

Thriai, nymphs of Parnassos, 12

Thronia, naiad, Lokris, 174

Thynian nymph, Bithynia, 75, 196

Tiasa, daughter of Eurotas, 152

Tilphossa, spring nymph, Boiotia, 143

Tithorea, tree nymph, Phokis, 147

Torrhebia, nymph of Lydia, 200

Tragasia, heroine or nymph, Lykia, 210

Trageatides, Lykia, 210, 323n.311

tree nymphs, 11, 64, 196, 207–8, 292n.61.

See also dryads; hamadryads; meliai, ash

tree nymphs

coeval with tree, 33, 73–78

Hesperids as, 7

Peloponnese, in, 152, 155

Trikka, daughter of Peneios, 165–66

Tritonian nymphs, Libya, 319n.247

Tritonides, Boiotia, 113–14
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Abas, 144

Abderos, 174

abduction, 157–58, 289n.21

by goddesses, 66, 82, 294n.82

by gods, 91, 107, 109, 123, 139–40, 142,

144, 145, 188–89, 194, 201

by heroes, 66, 133–4

by nymphs or neraïdes, 28, 66–70, 70–

71, 192–93, 195–96

of Persephone, 212–13

Achaia, 159–60

Acheloös, 98–100, 143–44, 188

Akarnania, river in, 160

in Attica, 10, 19, 103, 128, 135, 137, 169

as father of nymphs, 4, 6, 148

on votive reliefs, 99 fig. 3.1, 129 fig. 4.1,

132–33, 180 fig. 4.11, 184, 207, 249

fig. 5.12, 255 fig. 5.15, 266

Achilles, 22, 72, 164

family of, 7, 23, 38, 139–40, 144, 167

Admete, 200

Adonis, 80, 82–83, 120

Aelius Aristides, 196, 197, 199, 211

Agathe Tyche, 158, 258

Aiakos, 38–39, 71, 73, 144

Aigina, 39, 144–45, 167

Aigisthos, 43–44

Aineias, 30, 33, 42, 84, 193, 294n.84

Aiolis, 197–98

Aiolos, 166

Aisepos, 22, 34

Aitolia, 160

Ajax, 22, 38, 139–40, 144

Akarnania, 98, 160–61

Akis, 69

Akrai, 221–22

Akraiphen, 40, 304n.56

Akrisios, 165

Aktaion, 142

Alcaeus, 36

Alcaeus of Messene, 54–55

Alcman, 35

Alexandria, vii, 52, 94, 122

Alexandria Troas, 195

Alkathous, 146

Alkmaion, 160

Alkmene, 6

altars, 113, 143, 146, 153, 155

of nymphs, 10, 26, 158, 189, 208, 216,

250–51

Amazons, 197

Ambrakia, 160–61

Amelesagoras. See Melesagoras of Eleusis

Amphiaraus, 143, 160

Amphiktyon, 129

Amphion and Zethos, 139, 141

Amphipolis, 173

Amphissos, 168

Note: Ancient authors and works are indexed only when they are directly quoted or when

they are the subject of the discussion.
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Amyklas, 152

Amynos, 112

Anacreon, 36, 200

Anacreontea, 35

Anaktorion, 160–61

Anatolia. See Asia Minor

Anchialos, 174–75

Anchises. See Aphrodite, Anchises and

Andromache, 23

Andros, 184

aniconic images, 113, 254

Anna, 222

Antinoë, 5

Antioch, 211, 135

Antiphilus of Byzantium, 55

Anyte of Tegea, 49–50

Apatouria, 171

Apheidas. See Aphidamas

Aphidamas, 74, 155

Aphrodite, 9–10, 34, 80, 130, 157–59, 238

and Anchises, 9, 31–4, 81–84, 105

Euploia, 208

and female life cycle, 105, 106, 119–20

Ide, Mount, 193–94

Kypris, 40, 67

Ourania, 310n.127

Pandemos, 300n.62

Apollo, 17, 147, 152, 205, 209, 211, 222,

225

Bassitas, 157, 310n.121

birth of, 182–83

childcare and, 30, 107

Dionysodotos, 138

herding and, 73, 78, 96

Hermes, relationship to, 12, 154

Hersos, 243

Hypakraios, 127, 227

Ionian god, as, 158, 182

Ismenios, 142

Karneios, 188, 190, 323n.302

Loxias, 42

as mantic god, 11, 18–19

Nomios, 85, 229

Nymphagetes, 96, 109, 137, 170–71, 190,

201, 319n.243

nymphs, cult relations with, 85–86, 96–

98

nymphs, sexual relations with, 40, 157,

160, 165, 168, 197

Ptoös, 142

Pythios, 28, 132–33, 137, 170

Sminthios, 195

Apollodorus of Athens, 122

Apollonia (Illyria), 12, 162–63

Apollonius of Rhodes, 52–53, 66–67

Apollonius of Tyana, 14, 283n.45

Aquae Calidae, 174–75

archaic period, 12–13, 33–34, 39, 93, 97,

123, 232–33

iconography in, 259–64

Archedamos, 14–16, 18–19, 134, 177, 243,

244 fig. 5.9

Ares, 173, 291n.44

Argolis, 6, 52–53, 149–51

Argonauts, 66–68, 164, 189, 190, 196

Argos, hero, 149

Ariadne, 93, 96

Aristaios, 84–87, 144, 183–84, 188,

294nn.87, 91

Aristokleia, 111, 143

Aristophanes, 45–46

Aristotle, 169, 184

Arkadia, 7, 49, 75, 97–98, 152–57

Arkas, 74, 78, 155, 157

Arkteia, 5, 100, 297n.29

Arsinoë Philadelphos, 125, 211, 257–58

Arta. See Ambrakia

Artemidorus, 322n.288

Artemis, 110, 154–55, 187, 201, 209, 213–

14

Agrotera, 128

Alpheiousa, 111, 157, 214

Amarynthia, 144

bath of, 142

Brauronia, 112, 227

chorus of, 5, 53, 21, 27, 53, 65, 90, 107,

109, 157–58

Daphnia, 157

Elaphia, 157

Eukleia, 299n.58

and female life cycle, 100, 107–11, 112

Karyatis, 152, 158

Lochia, 132–34

Mounychia, 134

Orthosia, 171

Selasphoros, 138

Asia Minor, 23, 82, 177, 193–210

Asklepios, 17, 196–98, 205, 229

absorbs cult of nymphs, 129–30, 188

Asopos river, 38–40, 44, 113

Boiotian or Peloponnesian, 139–41, 148

Thessalian, 145, 167

assisting gods, 125, 175–77, 199, 210, 258,

264

Astakides, 196

Astakos, 196

Astarte. See Ishtar

astragaloi, 11, 101, 167, 235, 237 fig. 5.4
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Astypalaia, 208

Athena, 25, 139, 151, 213, 216

Akria, 115

Alea, 153, 155

birth of, 190

Mykesia, 171

Patroia, 171

Promachos, 224

Athens, 121, 126–38. See also Attica

athletics, 37–38, 158

contests for nymphs, 143, 163, 175, 207

Atlas, 7, 21, 28

attendants of deities, ix, 5, 7–8, 31–32, 212,

221–22. See also Artemis, chorus of;

Persephone, chorus of; nurses,

nymphs as

Aphrodite, 36, 111, 193–94, 208, 262,

285n.75

bathing goddesses, 111, 113, 115, 194

Dionysos, 91–96

Attica, 9, 97, 112, 126–38, 242–50

Attis, 82–83

Bacchylides, 140

Bakis, 12–13, 46, 62, 138

banquets

heroic, 6, 117, 134

of nymphs, 17, 43–44, 216, 222–23, 229–

30, 239

Bassai, 156–57

baths

of goddesses, 113–15, 139, 142, 194, 262

healing and, 158–59, 174–75

nuptial, 59, 251, 111–12, 118–19

of nymphs, 111, 201, 202 fig. 4.13

purificatory, 108–9, 113–15, 153

beds of the nymphs, 23–24, 58, 117, 142,

199–200

as votive offerings, 246, 255

bees, 6, 9, 24–25, 59, 185–86, 223–24, 229.

See also honey

folklore of, 73–74, 86–87

as nymphs, 85–87, 184

as priestesses, 181, 187

begging, ritual, 114–15, 300n.70

Bendis, 134–35, 136 fig. 4.5, 173, 175–76,

180–81, 316n.202

Bithynia, 66–68, 123, 195–97

blinding, 75, 79–81, 139, 292n.67, 294n.83

Boiotia, 12, 113–14, 138–43, 169

genealogies of, 7, 39–41

Boiotoi, 138–39, 166

Boiotos, 166

Bolbe, lake, 169–70

Bormos, 14, 68, 195

Boukolion, 22, 194–95, 196

boundary stones, of nymph sanctuaries,

126, 141, 144, 178, 181–82, 199

Boutes, 294n.82

brides. See female life cycle

Bulgaria. See Thrace, Pontic

Buscemi, sanctuary at, 221–22

Byzantine period, 63–64, 77, 288n.9

calendars. See sacrificial calendars

Callimachus, 52–53, 69, 75–77, 122, 186

capture, of nymphs, 71–73. See also swan

maiden type

Cassius Dio, 162

castration. See emasculation

Catalogue of Women. See Ehoeae

cave formations, 169, 226, 227, 230, 235,

236 fig. 5.3, 239, 240, 247, 252

cave sanctuaries, 14–20, 97, 137, 226–58

Ambrakia (Koudounotrypa), 241, 242

fig. 5.7

Aphytis, 170, 239

Athens, 127, 130–31

Buscemi, 221–22

Cerchiara, 223

Cyprus (Kafizin), 18, 211, 257–58

Daphni, 248

Delphi (Korykian cave), 11–12, 20, 57,

147–48, 229, 234–38 figs. 5.2–5

Eleusis, 227, 248

Erythrai, 199

Euboia (Skoteini), 250

Glyphai, 156

Helikon range, 250

Ithake (Polis), 231–32

Kephallenia (Melissani), 241

Kithairon (Sphragidion), 19–20

Korkyra, 161

Korykos, Mount, 195

Kos (Aspripetra), 205, 250

Kos (Haleis), 206

Krete (Arkoudia), 187

Krete (Lera), 185–88, 240

Lesbos, 56–57

Leukas (Asbotrypa), 240

Lokroi Epizephyroi (Caruso), 117–20,

222, 251–57

Marathon, 246–48, 247 fig. 5.11

Meganisi, 161, 241

Megara, 147

Mieza. See Naoussa

Naoussa, 169

Naxos, 182
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cave sanctuaries (continued )

Oisyme, 173, 239

Ossa, Mount, 238–39

Paphlagonia (Acherusian), 58–59,

287n.114

Paros, 181

Pentelikon, Mount, 246

Pharsalos, 16–19, 238, 257

Phyle (Lychnospilia), 47–48, 245–46

fig. 5.10

Pitsa (Saftulis), 97, 149, 232–33 fig. 5.1,

260–61 fig. 5.18

Rapedosa gorge, 248

Rhodes, 207

Samikon (Anigrid nymphs), 159

Siphnos, 250–51

Sybaris, 223–24

Syracuse, 216

Vari (Nympholiptou), 14–16, 242–45,

244 figs. 5.8–9

caves of the nymphs, viii, 9, 14–20, 155

double entrance, 24, 59

and Homer, 24–25, 123–4

in literature, 56–60

models of, 197–98 fig. 4.12, 252 fig. 5.13

sexual relations in, 32, 92

centaurs, 91, 171–72, 164

Chalkidike peninsula, 169–70

Charites, 7–8. See also attendants of deities

cults of, 131, 138, 158, 179, 199, 208, 243

iconography of, 174–75, 176 fig. 4.10,

206, 259–63

chastity, 74, 80, 196

of Artemisian nymphs, 107–10

of Dionysiac nymphs, 94, 96

of wives, 89, 90, 181

Cheiron, 17, 85, 164–67, 187

childbirth, 5, 43, 131–34, 183, 238, 289n.18

childcare. See nurses, nymphs as

children, 63, 70, 101–7, 114, 117–20, 191–

93

Chios, 199

choruses, 46, 100, 107–10, 143. See also

Artemis, chorus of; Persephone,

chorus of

in art, 148–49, 161, 233, 237 fig. 5.5,

259–64

cult organization as, 5, 6, 91, 96–98, 137

dolls and, 106–7

mythic, 34, 52, 199, 157

in ritual, 145, 158, 182

Christianity, viii, 197, 231, 269–70,

287n.111

Orthodox, 62–65, 73, 77–78, 88–90

Chryse, 45, 179

Chrysogonos of Kos, 18

cicada, 10, 144, 246

cities, personification as nymphs, 41, 44,

124. See also coins, nymphs on

Kyrene, 188–89

Lesbos, 197

in lyric poetry, 37–41

Phokis, 147

Sicily, 216, 218–19, 221–22

Thessaly, 165–67

civic functions of nymphs, 5–7, 171

classical period, 41, 46, 95, 112, 125, 177

cave use in, 227

concept of nymphaion in, 251

coins, nymphs on, 39, 95, 124, 227, 251

Arkadia, 154–55

Epeiros, 160–63

Italy, 223–24

Kyrene, 189

Mytilene, 197

Potidaia, 170

Pythia Therma, 320n.272

Rhodes, 207

Sicily, 214–19, 221, 254

Skamandreia, 195

Thessaly, 124, 165–67, 212

Thrace, 171–72, 174–75

colonization, role of nymphs in, 4, 39, 91,

123–24, 241

Aegean islands, 145, 181, 184, 188

Africa, 188–91

Asia Minor, 197, 205–6

Magna Graecia and Sicily, 99, 211–13,

220–21

northern Aegean, 168–69, 170–72, 174

northwest Greece, 160–62

comedy, Attic, 13, 45–49

consultation myth, 84, 294n.85, 308n.99

contest of gods, 149, 150, 217, 307n.88

continuity, ancient to modern, ix, 65, 77–

78, 81, 87–90, 197, 209, 269, 287n.1

Corinna, 39–41

Corinth, 148–49. See also colonization, role

of nymphs in, northwest Greece

Cyclades, 179–84

Cypria, 261–62

Cyprus, 16, 211–12

Daidala, Great, 19, 113–14, 141–42

Daktyls, 177, 187

Danaos, 6, 149–50

dance, 24, 62, 71, 90, 95. See also choruses

Daphne (Antioch), 211, 270
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Daphnis, 19, 52, 69–70, 79–81, 84. 194,

217, 292n.67

Daphnis and Chloë, in Longus, 56–57

Dardanos, 194–95

Dawn. See Eos

death narratives, 4, 7, 66, 79–80, 112, 118

Deloptes. See Bendis

Delos, 182–83

Delphi, 11, 147–48, 174

connection desired with, 148, 184

oracles of, 19, 137–38

demes, Attic. See Erchia; Phlya; Phyle;

sacrificial calendars

Demeter, 44–45, 66, 128, 129 fig. 4.1, 206,

217, 269

Erysichthon and, 75–78

Kore and, 128, 153, 180–81

Thesmophoros, 199

demons, modern Greek, 62, 64, 73, 88–90,

287n.4

Demos, personified, 131, 302n.21

devotionalism, 52, 125, 134, 197, 199, 201,

257–58, 268–71

in comedy, 45–48

definition of, viii

in Longus’ Daphnis and Chloë, 56–57

nympholepsy and, 14–20, 229

Dimitroula, 76–78

Diodorus Siculus, 57–58

Diomedes

Greek, 80

Thracian, 174

Dionysos, 91–96, 128, 158, 190, 206, 243,

268

Antheios, 138

Bakchos, 55–56, 93, 192–93, 193

Bromios, 36, 50, 56

cave sanctuaries of, 170, 239, 284n.53

Eleutherios, 267

Ikarios, 248

nursed by nymphs, 30, 42, 85–87, 92–94,

96, 143, 144, 181–82

Orthos, 128

in poetry, 36, 42, 172, 196

Thrace, worship in, 172–73

Dioskouroi, 34, 178, 199, 207. See also

Helen

divination, 5, 10–20, 74, 86, 199, 235, 246.

See also astragaloi; Bakis; oracles

Dodone, 98, 161

dolls, 101–7, 105 fig. 3.4, 106 fig. 3.5, 114,

117–20, 119 fig. 3.7, 298n.38

dedicated in caves, 229, 235, 243

dedicated in fountain, 51 fig. 1.4, 128

Dorian hexapolis, 205–8

Doros, 50, 149

dream visions, 56, 206, 201

Dresos, 22

drowning, 165, 193

attributed to nymphs or neraïdes, 49, 66,

70, 76

Dryops, 168

Dumuzi, 82–3, 84

Echelos, 131–34

Echidna, 31

Echinades islands, 160

economic activity and nymphs, 9, 178. See

also herdsmen

apiculture, 85–87

asphalt or bitumen, 162–63, 220

ceramics, 258

charcoal-burning, 9, 309n.107

metallurgy, 171–72, 177–79, 187, 206

quarrying, 9, 179–81, 183, 193, 239, 256

silphium production, 189, 319n.239

timber, 9, 75

wool production, 146

Eëtion, 23, 54–55

Egypt, ix, 191–93

Ehoeae, 39, 144, 149–51, 154–55, 164, 186,

188

Eileithyia, 132–34, 181–82, 188, 309n.107

Elatos, 74, 155

Eleusis. See cave sanctuaries

Elis, 157–59, 214

elite populations, vii, 16, 39, 49, 125, 214,

258–59. See also non-elite populations

Elymoi, 221

emasculation, 69, 74, 89

of Anchises, 83, 294n.83

of Daphnis, 292n.67

of Rhoikos, 81, 291n.47

Endymion, 83

Enna, 212–13, 220

Enneakrounos. See springs, Kallirhoë

Enops, 22, 194

Eos, 24, 27, 289n.22

affairs with mortals, 35, 65–66, 82, 160

Epaphos, 191

Epeiros, 160–61

epêkoos, “listening one,” 175, 210, 258,

315n.189

ephebes, 107, 137, 188, 248

Ephesos, 199

epic poetry, 20–34, 107–10

epigrams, dedicatory, 49–52, 92, 107, 125,

144, 156, 159, 193, 228
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Epimenides of Phaistos, 14

Epopeus, 139

Erchia, 135–37, 171

Erechtheus, 126

Erichthonios, 126–27

Erinna, 103

Erinyes, 29, 111

Eros, 36, 40, 56–57, 80, 137, 193

Erysichthon, 75–78, 291n.54, 292n.56

Erythrai, 195, 199

Etesian winds, 184, 317n.221

Euboia, 7, 85, 140–41, 144, 161

Eumaios, 26–27

Eumelus, 123

Euphorion, 55

Euripides, 42–45, 92–93

Euryalos, 22

Eurydike, 84, 87, 195

Eurykleia, 3

Eurypylos, 189

Euthymos, 254

exôtika. See demons, modern Greek

exposure of infants, 9, 42

Fair One of the Mountains, 63

familial cults of nymphs, 91, 171, 183

Fates. See Moirai

female genitalia, terms for, 10, 282n.30

female life cycle

adolescence, 100, 107, 109, 111, 118

brides, 3, 59, 100, 103–6, 107, 111–20,

254–55

marriage, 30, 89–90, 158

pregnancy, 108, 110, 131, 229

proteleia, 107, 111–12, 143, 229

fertility, 46, 135, 172

human and animal, 27, 99, 100, 101, 111,

113

of land, 189, 212, 218, 269

Festus, 62–63

Flood, Great, 4, 146, 147, 149, 167, 178,

207

folk etymologies, 158, 220, 287n.3

folklore

modern Greek, 61–90

motifs, 64–65, 71–73, 191, 289n.17

non-Greek, 64, 289n.18

traditions, ancient, 121, 155, 194, 269

types, 65, 72–73, 289n.17

fountains, 26, 51, fig. 1.4, 103. See also

springs

fountain houses, 124, 127, 129–31, 145–

46, 148

models of, 178–79, 251–52 fig. 5.13

Freud, Sigmund, 81

funerary art and literature, 14, 49, 70, 101–

4, 191–93, 264

Gaia. See Ge

Ganymedes, 66, 82, 83, 194

gardens, 10, 34–35, 43, 44, 50, 285n.75

at caves of the nymphs, 14, 16–18, 58, 229

of Charites, 46

of Hesperides, 7

of Kalypso, 28

of Okeanos, 46

Ge, 28–29, 85, 180

cults of, in Attica, 128, 135, 138

as mother of nymphs, 4, 41, 155, 164

gender roles

normative, 4, 72, 186–87, 222

resistance to, 95, 100, 115

reversal of, 4, 9, 18–19, 66–72, 83–84,

90, 157, 189, 291n.41

socialization to, 100–107, 113–14, 120,

298n.34

genealogies, mythic, 4–5, 37–39, 52, 78,

121–23, 191. See also Ehoeae; pathetic

genealogies

Arkadian, 154

Asopid, 39–41, 139–41

Athenian, 196

express relationships among peoples, 39,

122–23, 139–40, 144, 173

Inachid, 149

Kabeirid, 177–78

Lakonian, 151–52

Lydian, 200

Lykian, 209

manipulation of, 123, 152, 170, 174

Pleiades in, 7, 151–52, 154

Rhodian, 207

Trojan, 21–23, 194–95

giants, 29, 92, 173

Gilgamesh epic, 80

Glaukos. See also rivers

Lykian hero, 55, 209

at Marathon, 137

sea-god, 67, 317n.214

goddesses. See also under individual entries

demotion to nymphs, 7, 187, 221

sexual relations with mortals, 28, 35, 65,

66, 81–84, 289n.19

gods. See also under individual entries

familial relations with nymphs, ix, 98–100

sexual relations with mortal women, 65

sexual relations with nymphs, ix, 91, 96–

100, 152
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Graces. See Charites

Great Gods (Samothrace), 178

Hades, 159, 214–15

healing by nymphs, 5, 86. See also skin

diseases

Aegean islands, 178, 181, 188

Asia Minor, 82, 196–97, 200

Peloponnese, 5, 158–59

Thrace, 174–77

western colonies, 217, 224–25

Hecataeus, 122

Hekate, 132, 180, 202, 285n.76, 309n.107

Helen, 21, 34, 66, 82, 111, 199

Helios, 24, 28, 207

Hellanicus, 122

Hellen, 166

Hellenistic period, 11, 123, 160

literature in, vii, 49–56, 69, 122

religious developments in, 64, 94–95,

110, 174, 176–78, 251, 256

Hellenization, 200, 209–10, 221

Hephaistia, 178

Hephaistos, 93–94, 178, 177, 217, 264

Hera, 8, 90, 92, 175, 200

at Argos, 115, 149, 150

and female life cycle, 100, 112–17, 120

Kithaironia, 19, 141

Nympheuomene, 112, 114

Parthenos, 113

Teleia, 113, 114

Herakleia

Elis, 158

Paphlagonia, 59

Herakles, 44, 66–68, 85, 137, 168, 199, 260

relations with nymphs, 17, 161, 196,

320n.272

and thermal springs, 200, 213, 214, 218

herdsmen, 6, 12, 26–27, 49, 83, 224

concerns of, 9, 96–98, 135, 146, 190–91,

254

relations with nymphs, 22, 78–87, 194–96

as worshipers, 50, 96, 201, 243, 246

herm, triple, 156, 222, 253–55 figs. 5.14–

15, 257 fig. 5.17

Hermaphroditos, 49, 69

Hermes, 42, 78–79, 107, 110, 149, 161

as abductor, 40–41, 140

birth of, 154, 296n.5

and Charites, 45, 170–71, 261–2, 267

and Dionysos, 93–94

Hills of, 27, 45

in inscriptions, 17, 130, 133, 135, 202,

208

Kadmilos, 197

Ktenites, 201

Nomios, 46, 98

relations with nymphs, 12, 26–27, 32,

96–98, 109, 297n.17

on votive reliefs, 99 fig. 3.1, 129 fig. 4.1,

132–34, 136 fig. 4.5, 180, 208, 259–63

fig. 5.19, 265 fig. 5.20, 266–67

Hermoupolis, 191–93

Herodes Atticus, Odeion of, 112, 127

Herodotus, 121–22

heroic cult, 19, 55, 116, 141, 209, 227,

231–32

and tombs, 4–7, 142, 154, 173, 195

heroines, 4–7, 97, 70, 143

Heroines of Libya, 190–91

heroization, 66, 68, 70, 80, 254

Hesiod, 9, 28–31, 54–55

Hippodameia, 6

Hippolyte, 72, 73

Hippolytos, 80, 137, 299n.47

Homer, 4, 54–55, 60

nymphs in, 20–28, 71–72, 123–24, 172–

73

Homeric Hymns, 31–34, 73, 81–84

honey, 14, 86, 116, 185–86. See also bees

Horai, 7–8, 85, 128, 193, 199, 201,

302n.18

in art, 259–63

hunting, 9, 92, 189, 229, 299n.47

Hyakinthos, 152

hybrid figures (goddess/heroine/nymph),

6–7, 143, 150, 154–55, 187, 221

daughters of kings as, 6–7, 53, 148, 165,

197, 301n.9

Hydra, 150

Hydroussa. See Keos

Hygieia, 17

Hylas, 14, 19, 49, 52, 66–68, 195

Hyllos

Illyria, 161

Ionia, 200

Hymnos, 196

Hymns, 36, 268–70. See also Homeric

Hymns

hypogaeum, Paestum, 115–17, 225

Hypseus, 189

Hyrieus, 142, 144

Ialysos, 207

Iapetos, 28

Iasile, 133–34

Iasion, 65, 66

Ibycus, 35
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iconography. See also coins, nymphs on;

vase painting; votive reliefs

Dionysiac, 91–96

distinguishing nymphs in, 6, 8, 170–71,

206, 262–63

of female pluralities, 258–67

of river gods, 99–100

identity, community sense of, 6, 39, 111, 126

immortality, 28, 66, 82, 160, 189, 192–93.

See also mortality

impotence, male. See emasculation

Indo-European peoples, 8, 33, 64

Innana, 82–83

Iole, 42

Ion, 158

Ionia, 198–205

Iphigenia, 111, 227

Iphition, 22

Iphthime, 149

Ischia, 224–25

Ishtar, 82–83

Isidora, ix, 70, 191–93

Isis, 130–31, 320n.76

Ismen(i)os, 41, 142

Ithake, 24–25, 161, 182, 231–32

Ithakos, 26

Ixion, 65, 164

Jason, 161, 164, 190–91

Judgment of Paris, 32, 194, 232, 245, 260–62

Kaanthos, 142

Kabeiroi, 138, 177–78

Kadmilos and variants, 177–78

Kadmos, 96, 141, 142

Kameiros, 207

Karians, 200, 205

Karios, 200

Karyai, 85, 152

Karyatid chorus, 182

Karystos, 85, 184

Kasos, 208

Kaunos, 203–5, 210

Kentauroi. See centaurs

Kentauros, 164

Keos, 85, 183–84

Kekrops, 4, 6, 126–27

Kephallenia, 161, 240–41

Kephisodotos, 131–34

Kerambos, 78, 167

Kierion, 166–67

Kimon, 166, 214

Kios, 67–68

Kleite, 54

Klytaimnestra, 43

Knemon, 47–49

Knidos, 77, 207–8

Komatas, 224

korai, sculpted, 128, 201, 203 fig. 4.14

Kore. See Persephone

korê, synonym for numphê, 50–51, 144, 186, 262

Korybantes, 144, 177, 180, 186. See also

Kouretes

Kos, 18, 70–71, 77, 138, 205–6

koureion, 98, 171

Kouretes, 144, 149, 153, 177, 186. See also

Korybantes

kourotrophic figures. See nurses, nymphs as

Kourotrophos, 45, 135

Kreousa, 127

Krete, 69, 153–54, 185–88, 240–41

Kronos, 153, 164, 173

Kybele. See mother goddesses

Kychreus, 145

Kydon, 187

Kyme, 197

Kyrene, 108–9, 188–91

Ladon (serpent), 7

Lakedaimon, 152

Lakonia, 151–52

lamps, in caves, 175–76, 230–31, 235, 240,

245–46

Lamptrai, 137

landscape, 45, 49, 155, 226

immanence in, of nymphs, 8–11, 57, 98,

126

Laomedon, 22

Lapithai (Lapiths), 164

Lapithes, 164

Lebadeia, 143

Lebena, 129–30, 188

Leibethra, 169

Leleges, 200

Lemnos, 177–79

Leonidas of Tarentum, 50–51

Lerna, 6, 150

Lesbos, 56–57, 197

Leto, 21, 23, 107, 132–33, 209–10

Letrinoi, 157–58

Leukas, 160–61, 240–41

Leukippos, 157

Libanius, 211, 270

libations, 12, 94, 192–93, 218, 251–52

wineless (nêphalia), 158, 310n.127, 16n.204

Libya, 85, 188–89. See also Kyrene

Lindos, 207

Linos, 174
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lions, 183–84, 189, 243–44, 248

on fountain spouts, 165–66, 190, 218,

251–52

Lipari, 255

locus amoenus, 9–10, 25, 27, 49

logographers, 52, 121–22, 285n.88

Lokris, 55, 174

Lokroi Epizephyroi, 117–20, 251–57

Longus, 56–58

loutrophoros, 112, 228–29, 243, 245, 248

Lydia, 22, 200

Lykaon, 154

Lykia, ix, 55, 209–10

Lykoreia, 147

Lykos, 7, 44, 142

Lykosoura, 155

Lykourgos, 36, 93, 172–73

Macedonia, 169–70

madness, 13, 83, 155, 288n.8. See also

nympholepsy

Dionysiac, 92, 95

medical opinions of, 16, 62

maenads, 42, 94–96

magic, 28, 73, 96, 131, 151, 187

Magna Graecia, 117–20

Mantineia, 5

Marathon, 97, 100, 127, 137, 303n.31

Mariandynoi, 68

masks, 99–100, 222, 230, 232, 252

Medeia, 53, 148, 161, 178

Medma, 222

Megalopolis, 153–54

Megara, 124, 145–47

Megaros, 146

Melampous, 115

Melesagoras of Eleusis, 13

melissa, meanings of, 86–87, 181, 295n.96

Melisseus. See Melissos

Melissos, 181, 184, 185

Melisto, 101–2 fig. 3.2

Memnon, 55

Men, moon god, 135

Menander, 47–49

Menoitios, 144

Messana, 219

Messenia, 152–53

Metamorphosis, 28. See also transformation

into nymph

Aisakos, 195

Akis, 217

Ambrosia, 314n.176

Daphne, 157

Daphnis, 292n.67

Echo, 69, 155–56

Minthe, 159

Niobe, 23–24

Pitys, 155–56

Selemnos, 159–60

Syrinx, 155–56

Midas, 92

midday, hour of epiphany, 9–10, 71, 75,

88, 190

Mieza. See Naoussa

Miletos, 201–2, 203

Minoan religion, 185, 187, 239

Minos, 30, 181

Minyas, daughters of, 7, 94

misanthropy, of herdsmen, 79–80

Mistress of Animals. See potnia therôn

models. See caves of the nymphs; fountains

Moero of Byzantium, 159

Moirai, 259, 311n.136

Molos, 293n.73

Molpoi, 202

Morgantina, 118, 220

mortality, 4, 29–30, 31, 33, 81, 95. See also

immortality

mother goddesses, 260. See also Demeter

Anatolia (Kybele, Great Mother), 82–83,

185, 193, 199

Greece (Meter), 36, 128, 304n.52

Sicily (Meteres), 221–22

mountains, viii, 8–9, 36, 138

Aitne 79, 217–18

Dikte, 185–86

Gerania, 146

Helikon, 138–39, 250, 303n.39

Hymettos, 9. 137, 229, 242

Ide (Krete), 30, 185–87

Ide (Troad), 31–34, 45, 81–84, 193–95

Ithome, 153

Kerketes, 200–201

Kithairon, 19–20, 40, 113–14, 138, 141

Kyllene, 154, 296n.5

Leibethrion, 138–39

Lykaion, 153, 155

Magnesia, 164

Malea, 152

Meliteion, 161

Methydrion, 153

Minthe, 159

Neriton, 25

Oite, 167–68

Olympos (Asia Minor), 196

Olympos (Greece), 21, 163, 169

Ossa, 238–39

Othrys, 166
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mountains (continued )

Pangaion, 171–72

Parnassos, 12, 147, 183, 234

Parnes, 9, 40, 47, 245

Pelion, 9, 164

Pentelikon, 9, 246

Ptoion, 304n.57

Sipylos, 23, 199–200, 242

Taygetos, 151

Thourion, 138–39

Tmolos, 22, 200

Muses, 7–8, 52, 75, 85, 158, 199, 250

in art, 259–63

conflated with nymphs, 200, 210, 223–

24, 303n.38

Helikonian, 138–39

in Thrace, 169, 173–74

music, 75, 78, 155, 200. See also Muses

musical instruments, 12, 106–7, 170

fig. 4.9, 210, 220, 256 fig. 5.16

as dedications, 57, 230, 235

Mykale, promontory, 123, 201, 202

fig. 4.13

Myrina, 119 fig. 3.7, 197, 198 fig. 4.12

“Myrmidonia and Pharaonia,” 76–78

Myrsine, 181

Mysia, 195–96

Mysteries, 138, 177–78, 187, 268. See also

Demeter, Kore and

Mytilene, 197

Nanas, 122

Naoussa, 169

narcissus, 187, 193, 306n.78

Narkissos, 49, 68–69, 147

Nausikaä, 21, 27, 53, 107, 111

Naxos, 81, 93, 181–82

Neapolis, 173, 224–25

necromancy, 287n.114

neraïdes, viii, 13, 14, 60–90, 250, 269

Nereus, 7, 11, 61

Neritos, 26

New Phaleron, 131–34

Nike, 145, 224

Niobe, daughter of Phoroneus, 149

Niobe, daughter of Tantalus, 23, 199

non-elite populations, viii, 62. See also slaves

immigrants, 135

indigenous peoples, 189, 191, 220–21

poor or rural people, 12, 124, 145–46,

201, 243, 259

Nonnus, 196

noon. See midday

nudity, 94, 101–7, 117–20, 175–76, 254–55

numphê

etymology of, 281n.1

semantics of, 3, 21, 53, 55–6, 62, 103,

109–10

spelling of, 296n.11

nurses, nymphs as, 5, 7, 30, 33, 42–43, 111.

See also therotrophic myths

Aineias, 33, 193, 294n.84

Apollo, 85, 87, 183

Aristaios, 84–87

Athena, 190

Dionysos, 85–87, 92–94, 172–73, 181–

82, 269

Hera, 87, 150

Hermes, 154

Minos, 30

Poseidon, 206, 312n.154

Rhesos, 42, 173

Zeus, 30, 87, 152–54, 161, 185–87, 221.

See also Zeus, birthplace of

Nykteus, 142

Nymphis of Herakleia, 68

nympholepsy, 8, 10, 11–20, 98, 262,

288n.8, 257–8. See also Archedamos;

Onesagoras; Pantalkes

mentality of, 16, 18, 134, 177

understood negatively, 62–64, 66–71,

288n.7

nymphs

as ancestors, 4, 38–41, 121–23

called “dear,” philos, 10, 21, 46, 286n.95

civilizing function of, 84–88

counterparts of, male, 64, 91–93, 186

cult images of nymphs, 51, 178–79, 206, 215,

230, 243, 254. See also votive reliefs

as fantasy figures, 89–90

habitations of, 8–11, 23–28, 31–34, 53.

See also caves of the nymphs; trees

as maidservants, 28, 108, 285n.45

mourning, 23, 54–55, 83, 196

as non-Hellenic deities, 178, 187, 210, 212

as nurses. See nurses, nymphs as

parentage of, 4, 21, 36, 37, 41, 98, 155, 164

promiscuity of, 4, 32, 34, 92, 94, 95

punishment by, 65, 73–78, 79–84, 90

sexual relations with mortals, 21–23, 65–

70, 71–84, 87–90, 158

taxonomy of, 4–11

universalizing interpretations of, 59, 270

oaths, 187, 201

Odysseus, 25–28, 158, 161, 231–32

and Kalypso, 16, 66, 83, 89, 90, 182

Oedipus, 42
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Ognyanovo, 175–76

Ogygië, 27

Oiagros, 174

Oichalia, 144

Oinoë, 247

Oinopion, 199

Oite, 167–68

Okeanos, 7, 21, 37, 98, 269

and Tethys, 28, 30, 98, 149, 156, 191

Olympia, 139, 157–58, 214

Olympian gods, 10, 30, 41, 64, 65, 72

Onesagoras, 6, 18, 20, 257–58

Onoskelis, 63, 288n.10

Opheltios, 22

Opous, 174

oracles, 20, 40, 72, 167, 209, 317n.214

chresmologues and, 12–13, 20

Delphic, 139–40, 141, 213–14

of Dionysos, 172

of Ge, 147

of nymphs, 11–13, 162–63

of Pan, 11, 74, 155

of Trophonios, 143

of Zeus, 98, 161

Orestes, 6, 43–44

orgeones, 134–35, 302n.27

Orion, 40, 66, 142

Orpheus, 53, 169, 174

Orphic Hymn, 268–70

Ortygia, 213–14

Otrynteus, 22, 200

Ovid, 69, 75–77, 167

Paestum, 115–17

paian, 170–71, 202

Palaikastro, 185, 187

Palikoi, 217, 220–21

Pan, 19, 52, 78, 96–98, 125, 141, 143, 158,

224. See also oracles, of Pan

Akropolis cave, 6, 97, 126, 127, 129

Arkadia and, 155–56

and caves of nymphs, 47–48, 97, 236–38,

254

cult predated by nymph cults, 224, 238,

245, 266

in inscriptions, 17, 130, 193

in literature, 34, 42–3, 50, 56–7, 229

Nomios, 155–56

Sinoëis, 310n.121

on votive offerings, 129 fig. 4.1, 130 fig. 4.2,

180 fig. 4.11, 201, 202 fig. 4.13, 237

fig. 5.5, 241 fig. 5.6, 265–66 fig. 5.20

Pandion, 126

Pandora, 105

Panolepsy, 98

Pantalkes, 16–19. See also cave sanctuaries,

Pharsalos

Paphlagonia, 58–59

Paraibios, father of, 75, 77, 78, 196

Paris, 11, 44, 55, 82, 194, 262

Parnassos, hero, 147

Paros, 179–81

Parthenius, 79

Parthenon, 127, 131, 258, 265

Parthenos, Thracian goddess, 135, 173. See

also Bendis

passivity, 4, 19, 89

pastoral genre, 49–52, 56–58, 70, 79–80,

196

pathetic fallacy, 23, 44, 54, 320n.271

pathetic genealogies, 21–23, 53–54, 58, 194

Patroklos, 144

Pausanias, 122, 153, 159

Pedasos, 22, 34

Peiraieus, 131–35

Pelasgos, 122, 154, 165

Peleus, 38, 73, 140, 144

Peloponnese, 7, 115, 149–60

Penelope, 3, 26, 28

Pergamon, 197–98

Persephone, 44–45, 159

chorus of, 7, 143, 156, 212–13, 214, 220,

254–55

female life cycle and, 100, 112, 117–19,

254–55

Perseus, 149, 151 fig. 4.6, 262

Persian wars, 13, 97, 125

Phaethon, 294n.82

Phaiax, 161

Phaon, 35, 285n.75, 294n.82

Pherai, 166

Phigalia, 153

Philammon, 174

Philoktetes, 45, 168, 179

Phlya, 138

Phokis, 147–48

Phokos, 71, 144

Phoroneus, 149

Phrygia, 135, 193–96

Phyle, 47. See also cave sanctuaries, Phyle

(Lychnospilia)

Pieria, 139, 169

piety (eusebeia), 86. See also devotionalism

pilgrimage, 18–19, 137, 175, 222, 228–29

Pimpleia, 169

pinakes. See votive offerings, terracotta

plaques; votive offerings, wooden

panels
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Pindar, 37–39, 74, 139–40, 152

plaques. See votive offerings, terracotta

plaques

Plataia, 133

Plato, 229, 224, 242

pluralities

female, 7–8, 138–39, 190, 221–22, 259–

64

male, 177, 186–87, 206–7, 259

Plutarch, 19, 74

polos, 106 fig. 3.5, 147, 215, 219

Caruso cave figurines, worn by, 117, 118

fig. 3.6, 253–54

Delphic karyatid, worn by, 262, 297n.16

Hera and, 113–14

Polyktor, 26

Polymele, 107

Polyphemos, Argonaut, 67

Polyphemos, Kyklops, 31, 52, 92–93, 217–

18

polytheism, nature of, 134

Porphyry, 59–60

Poseidon, 137, 150, 206

as adbductor, 40, 41, 91, 140, 144, 145,

152

Amymone and, 6, 53, 115

relations with other nymphs, 31, 144,

148, 166, 173, 174, 198–99, 224

Poseidonia. See Paestum

possession. See nympholepsy; Panolepsy

potnia therôn, 83, 113–14, 189

Pratinas, 36

Priam, 194–95

priestesses, 109, 111, 112, 115, 187, 200,

222

priests, 130, 153, 154, 175, 187

primordial figures, 126, 174

first inhabitants as, 26, 146, 149, 152,

177–78

kings as, 4, 6, 115, 126, 145, 149, 154,

164, 165, 197, 200

nymphs as, 28, 30, 150, 152, 158, 194–95

Proitos, daughters of, 7, 114–15

prophecy. See divination

prosperity, gift of nymphs, 131, 161, 181–

82, 208, 210, 218, 220

proteleia. See female life cycle

Protesilaus, 23, 55

Proteus, 11, 71

protomes. See masks

Prousa, 196

Ptolemaïs, 193

Ptolemies, 94, 125, 193, 258. See also

Arsinoë Philadelphos

purifications, 113, 115, 153–54, 205

Pyrrhakidai, 183

Pyrrhichos, 152

Pythia, 13, 18

Quintus of Smyrna, 58–59

Rape, 42, 92, 109, 127, 139–41, 143, 173,

196, 293n.73. See also abduction

attempted, 84, 87, 155–58

Rhea, 153–54, 182, 185

Rhegion, 222

Rhesos, 42, 173–74

Rhodes, 143, 206–7

Rhoikos, 4, 19, 73–75, 77

Rhous, 146

river gods, 30, 41, 99, 142, 153, 194–95,

254–55 fig. 5.15. See also Acheloös

relations with nymphs, 4, 8, 98–100, 173,

211, 218

rivers, 98–99, 148, 214. See also Acheloös;

Asopos, river

Achelesios. See rivers, Acheloios

Acheloios, 24, 199

Aigaios, 161

Aisepos, 55

Alpheios, 99, 156–58, 213–14, 310n.126

Amnisos, 53, 187–88

Anapos, 215

Anigros, 159

Aoös, 162

Asterion, 150

Axios, 170

Bolinaios, 160

Dirke, 44

Erasinos, 208n.96, 326n.355

Eridanos, 294n.85, 308n.99

Eurotas, 152

Glaukos, 209

Gortys. See rivers, Lousios

Granikos, 194–95

Hebros, 175

Hipparis, 216

Hyllos, 200

Hypsas, 220

Ilissos, 10, 19, 103, 127–28, 169

Imbrasos, 200–1

Inachos, 114–15, 149–50

Inopos (Delos), 208

Inopos (Knidos), 182–83

Ismenos, 44

Kaikos, 197

Kebren, 82

Kephisos (Athens), 126, 131–34
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Kephisos (Phokis), 142, 143, 147

Krimisos, 221

Kytherios, 158

Ladon (Arkadia/Elis), 156

Ladon (Boiotia), 139. See also rivers,

Ismenos

Lousias, 223

Lousios, 153

Lymax, 153

Maiandros, 123, 200, 201, 203

Metauros, 222

Neda, 153–54

Nile, 44, 191–93

Nymphaios, 58

Oanos, 216

Oiagros, 315n.182

Parthenios. See rivers, Imbrasos

Peneios, 122, 157, 163, 165–66, 188

Permessos, 138, 143

Pleistos, 147

Sangarios, 195

Selemnos, 159

Selinous, 220

Sibros, 209

Simoeis, 194–95

Skamandros, 194–95

Spercheios, 45, 167–68

Strymon, 149, 172–73

Stymphalis, 39

Styx, 156

Sybaris, 223

Symaithos, 217

Triton, Africa, 57

Triton, Boiotia, 113

Xanthos, 209

Roman Imperial period, cults of, ix, 62,

121, 174–77, 210, 224–25

rupestral inscriptions, 143, 145, 188, 190,

208, 216, 221–22, 228, 251

Attica, 14, 131, 246

sacred laws, 170–71, 201–2, 209, 248. See

also sacrificial calendars

of springs, 137–38, 183, 197, 205, 214, 243

Sacred Way

Eleusis, 248

Miletos, 201–2

sacrifices to the nymphs, 26–27, 43–44,

131–34, 170, 183, 188, 205. See also

proteleia

at cave sanctuaries, 17, 19, 159, 228–30, 258

value of, 25, 233–34

sacrificial calendars, 6, 97, 137, 201, 205,

303n.31

Saladinovo. See Ognyanovo

Samos, 113, 200–210

Samothrace, 7, 178

Saon, 178

Sappho, 34–35

Sarpedon, 209

Satnios, 22, 34

satyr plays, 43, 92–93, 95, 285n.77, 306n.70

satyrs. See silens and satyrs

Seasons. See Horai

secularization, 125, 169, 251, 264

Segeste, 221

Seirios, 184, 317n.221

Selene, 35

Selinous, 220

Semonides, 96

serpents. See snakes

sexuality, 3, 10, 18, 55, 78, 155

female, 35, 63, 65, 88–90

frustrated, 69, 91–95, 96, 157, 171–72, 179

shapeshifting, 71–73, 291n.43

shells, 175, 192, 219, 225, 235, 252

sibyls, 12, 13, 18–19, 62, 195

Sicily, 79–81, 211–22

signet rings, 20, 235

Sikels, 220–21

Sikyon, 139, 149, 229, 232. See also cave

sanctuaries, Pitsa (Saftulis)

Silenos, 152, 163, 164, 256, 257 fig. 5.17

silens and satyrs, 6, 64, 91–96, 111, 149–50,

171–72, 218. See also satyr plays

captured, 92, 163

Sisyphos, 140

skin diseases, 115, 159

slaves, 115, 135, 302n.17

snakes, 31, 141, 150, 168, 179, 221

Sokrates, 10, 13, 19, 128, 169

Sophocles, 41–42, 45, 92

sorcery. See magic

Sostratos, mother of, 47, 228–29, 233

Sparta, 151–52

Sporades, 208

springs, viii, 8, 67–68, 69. See also

fountains; springs, thermal

Arethousa, Ithake, 284n.65

Halykos, 137–38

Hippokrene, 138–39

of Ithake, 24–26

Kallirhoë, 97, 112, 126–27

Kanathos, 115

Kissoëssa, 111

Klepsydra, Athens, 97

Klepsydra, Messene, 153

krênai, built springs, 10, 26
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springs (continued)

Krene Minoë, 183

Kyra, 189–90

of Lerna, 6, 150

pêgai, natural springs, 10

Trikrena, 154

springs, thermal

at Aitne, 217

at Apollonia, 162–63

Cerchiara, 223

at Himera, 37–38, 213

at Ischia, 224

Lydian, 200

Pythia Therma, 196–97

at Segeste, 221

Thrace, in, 174–75

star myths, 184, 185

state sponsorship of cult, 6, 19, 124, 202,

215, 228, 304

Stesichorus, 49, 79

Strabo, 122

structuralism, 65, 87

Stymphalis, 39

surgical instruments, 177, 246

swan maiden type, 72–73, 89, 291n.41

swan riders, 216 fig. 4.17

Sybaris, 116, 223–24

symmetry, male-female. 177–78, 187, 199

syncretism, 125, 174, 187–88, 191–93, 209–

12

Syria. See Antioch

taboos, 83

boasting, 74–75, 84

sexual infidelity, 74–75, 79–81

tree-cutting, 33, 75–78

Tammuz, 82–83

Tanagra, 140–41, 243

Taras, 224

Tegea, 153, 155–56

Teiresias, 11, 96, 139

Telamon, 38, 140, 144

Telchines, 177, 206–7

Telegonia, 284n.64

Telemachos, donor, 130, 302n.19

temples, 110

Teneros, 41, 142

Terina, 224

Termiles. See Tremiles

terra-cottas. See votive offerings, terracotta

figurines

territorial claims, 4, 34, 139–40, 146, 211.

See also genealogies, mythic,

manipulation of

Tethys. See Okeanos

Teukros, 195

Thamyris, 75, 79, 174

Thasos, 170–71, 262

Thebes, 6–7, 44, 142–43, 144

Thebes at Mykale, 201

Themis, 8, 21, 131, 182, 258

Theocritus, 49, 52, 67–68, 79–80

Theodoridas, 219

Theognis, 20

Thera, 14, 188, 189, 191

Thermai Himereiai, 218

therotrophic myths, 185–87

Thesmophoria, 181

Thessaly, 16–19, 70, 78, 85, 163–68, 166,

292n.57

coins of, 124, 212

thiasos. See choruses

Thourioi. See Sybaris

Thourion, 169

Thrace, 135, 179–81

Aegean, 171–74

migrations from, 139, 169–70

Pontic, 174–77

Thrinakia, 24, 213

Thronion, 174

Timaeus, 79–81

Titans, 7, 152. See also Atlas; Okeanos

Tithonos, 66, 82, 83

Tityos, 65

Torrhebos, 200

tragedy, Attic, 41–45, 160

transformation into nymph

Arethousa, Euboia, 144

Bolina, 160

Byblis, 204, 290n.33

Dryope, 14, 70–71, 165, 168

Ino, 290n.33

Isidora, 192–93

Kyrene, 70

trees, 6, 33, 73–78, 155

ash, 11, 29, 142

elm, 11, 23

fir, 83, 155

laurel, 16, 157, 211

lime, 312n.144

lotus, 168

nut, 11, 152

oak, 10, 73, 76, 147, 153, 161, 292n.67

olive, 24, 158

plane, 10, 128

poplar, 10, 26, 27, 75, 168

Tremiles, 209

Trikka, 165–66
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Trikrena, 154

Triopion, 207

Triphylia, 159

tripods, 231–32

Tritopator(es), 111, 183

Troad, 21–23, 81–82, 193–95

Trojan allies, 21–23, 205, 209

Trophonios, 143

Tychios, 144

Tyndareos, 152

tyrants, 124, 148

Dionysius II, 215

Hipparchos, 20

Peisistratos, 13

Theagenes, 145–46

vase painting, 35, 151 fig. 4.6

Asopids in, 123, 141–42, 145, 150

black figure vases, 32, 94–95, 111, 124,

164, 185, 260–62, 296n.9

François vase, 91, 94, 260, 307n.95,

320n.77

narrative context in, 93, 94–96

red figure vases, 95–96, 296n.15

vegetation, 8, 9–11, 78, 129, 158, 162–63.

See also gardens of the nymphs

virginity, 3, 65, 88, 107–8, 115, 213

votive offerings, 101–3, 227–28, 251, 254

amateur work, 51, 227–28, 250, 258, 259

perishable, 124, 227–28, 230, 259

terracotta figurines, 230–31, 235, 237

fig. 5.5, 243, 253–56. See also dolls

terracotta plaques, 220, 232, 235, 238,

240–44, figs. 5.6–7

value of, 202, 230, 232, 233, 258–59

wooden panels, 230, 232–33 fig. 5.1,

260, 261 fig. 5.18, 266–67

votive reliefs, ix, 3, 6, 177

of Bendis, 173, 179–81, 180 fig. 4.11, 199

of Charites, 206, 262, 263

iconography of, 99–100, 133, 264–67

mutilation of, 231, 245, 246

Neo-Attic, 198, 207, 264

votive relief(s) of the nymphs, in Attica, 3,

98–100, 125, 128, 133, 143

of Agathemeros, 246, 265 fig. 5.20

Akropolis relief, 262, 263 fig. 5.19, 266,

267

of Archandros, 130, fig. 4.2, 206

Echelos relief, 133–34

Eleusis, 248–49, fig. 5.12

Launderers’ relief, 128, 129 fig. 4.1

of Neoptolemos, 93–94, 258–59

Peiraieus, 134–35

Pentelikon, Mount (relief of three

donors), 246

Quirinal relief, 99 fig. 3.1, 133, 266

Rapedosa area, 248–49

Sotias, 262

Xenokrateia, of, 127, 131–34, figs. 4.3–4

votive reliefs of the nymphs, outside Attica

of Adamas (Paros), 179–81, 180 fig. 4.11,

199

Andros, 184

Corinth, 149

Delos, 183

Delphi, 147

Epeiros, 311n.140

Halikarnassos, 207

Ischia, 224–25

Karpathos, 208

Kos, 206

Krete, 240

Lykia, 210

Megara, 147

Messana, 219

Miletos, 203, 204 fig. 4.15

Mykale, 201, 202 fig. 4.13

Pythia Therma, 196

Smyrna, 199

Syracuse, 215

Telos, 322n.296

Thasos, 96, 170–71 fig. 4.9

Thrace, Pontic, 174–77

Tralleis, 201

water, 11, 100. See also water supply

water supply, 5, 8, 135, 227

Antioch, 211

Argolis, 6, 150

Arkadia, 154

Athens, 126–27, 129–30

Keos, 184

Lokroi Epizephyroi, 251

Megara, 146

Syracuse, 216

weaving, 24, 59, 62

women, 100–120. See also female life cycle

daily lives of, vii, 90

as dedicants, viii, 127, 131–34, figs. 4.3–

4, 228–9, 233, 243

social status of, as wives, 114

Xanthos, 209–10, 262

Xeniades, 131–34

Xenokrateia. See votive relief(s) of the

nymphs, in Attica

Xenomedes of Keos, 183–84
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Zethos. See Amphion and Zethos

Zeus, 19, 154, 156, 175, 199. See also

oracles, of Zeus

as abductor, 38–41, 66, 82, 91, 123,

140n.145, 151–52

Alastoros, 171

Ammon, 85, 239

birthplace of, 153–54, 161, 185–87,

318n.226. See also nurses,

nymphs as

Diktaios, 185–87

Dimeranos, 183

Endendros, 316n.204

as father of nymphs, 4, 21, 23, 25, 36, 41,

78

and Hera, 90, 113, 200

Ikmaios, 183–84

Karios, 200

Ktesios, 171, 182

Kynthios, 180

Meilichios, 112, 128, 131, 208

Naïos, 161

Olympios, 128

Patroös, 171

as ruler, 21, 72, 73

Tropaios, 137
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