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PREFACE 

In the summer of 1979,1 spent my first field season in Turkey working with the Gor-
dion Project, sponsored by the University of Pennsylvania's University Museum. I 
was two years out of graduate school, recently embarked on my first regular acade
mic appointment at the University of California at Davis, and looking for new re
search horizons. A fortuitous invitation from my dissertation supervisor, Professor 
Keith DeVries of the University of Pennsylvania, to take part in the Gordion Project 
offered an opportunity that seemed irresistible then and set me on path that proved 
to have a decisive influence on my professional life. A field trip I took with other 
members of the Gordion team to Midas City, just five days after I arrived in Turkey, 
is still a vivid memory. We came around the bend of a winding, unpaved road, and 
suddenly the Midas Monument stood before our eyes, its impressive form towering 
over the village at its feet and standing out brightly in the full morning sun. Even 
then I remember triinking, "Some day I must come back and explore this further? 

I have never forgotten the impact the rock monuments of the highlands of Phry-
gia made on me (as they have done on so many travelers.), and I have tried to con
vey that overpowering sense of awe and inspiration as the underlying force of this 
book. It is no surprise to me that people of Mediterranean antiquity found a special 
kind of religious experience in the dramatic natural landscape, particularly in the 
mountains where they lived, nor is it surprising that one divinity they associated 
with this experience, the. Phrygian Mother, made a profound and lasting impact on 
her followers. 

This positive impression remained with me even as I began to read more widely 
in ancient literature and in modern scholarship about the Phrygian Mother God
dess, better known as Cybele. Particularly in modern works, the initial impression 
one receives of this divinity is almost unrermttingly negative. In large part, this re-



suits from the very unflattering, often sinister portrait of her created by such pivotal 
Latin authors as Virgil, Martial, Juvenal, and especially Catullus, whose masterful 
portrait of the destructive Mother Cybele in his poem 63 has had a decisive impact 
on virtually everyone, scholar or layperson, who has addressed this topic. Chapter 1 
seeks to show why the negative picture of the Phrygian Mother has resonated so 
powerfully in the nineteenth and twentieth centuries, but the troubling image of the 
Mother Goddess found in so many of the Greek and Latin sources remains. The in
consistent status of a deity that projected such power in her homeland yet met with 
a very mixed reception outside of Phrygia demanded fuller consideration than was 
offered by any modern work of scholarship I have seen. 

Another incentive for me to work on this subject is the Phrygian Mother's basic 
identification as a mother goddess. The years during which I was working on this 
project coincided with a growth in public interest, spurred on in large part by the 
women's movement, in female divinities, particularly in mother goddesses, and Cy
bele was clearly a powerful female deity and a mother goddess with a definite impact 
on human society in antiquity Yet the role of the Phrygian Mother in defining fem
inine elements in religious consciousness has been largely ignored, and what litera
ture there is on the topic of mother goddesses in the ancient world is often unsatis
fying and vague, offering little aid to my efforts to ground a definition of a mother 
goddess in a specific space and time. 

I began the research for this study in 1986 during an extensive summer research 
trip in Turkey, followed by a fall sabbatical at the American Academy in Rome, and 
began to write the manuscript in 1990. As I finish the work in 199S, the initial im
petus that led me to this topic, namely, my fascination with Phrygia and its rich 
artistic, cultural, and religious traditions and my desire to explore what led people in 
Mediterranean antiquity to worship a mother goddess, still remains. This book is 
the result. 

A work with such a long period of gestation and covering such a wide territory 
has benefited from the contributions of many people and institutions, and it is a 
pleasure to record my debts to them. In some cases, it is too late to do so personally, 
although I still wish to acknowledge the contributions of the pioneers of Anatolian 
studies, particularly William Ramsay, Gustav and Alfred Korte, Emilie Haspels, and 
Rodney Young, all of whom played critical roles in rescuing the accomplishments of 
the ancient cultures of Anatolia from oblivion. My own study has received extensive 
financial support from many sources. My home institution, the University of Cali: 

fornia at Davis, most generously provided a Faculty Development Award and a term 
in residence at the Davis Humanities Institute in 1990, as well as annual Faculty Re
search Grants. A grant-in-aid from the American Council of Learned Societies in 
1992 supported a research trip to Turkey, which enabled me to make an extensive 
visit to the Phrygian" highlands and many of the archaeological monuments in 
Turkey connected with this project. A fellowship from the National Endowment for 



the Humanities in i99>-93 offered a necessary relief from academic duties that made 
it possible for me to complete the greater part of the manuscript. I spent part of that 
year as a fellow at the National Humanities Center in North Carolina, an institution 
that provided a wonderful support staff and the company of a stimulating group of 
scholars; I would like to offer particular thanks to Eleanor Winsor Leach, Richard 
Seaford, Michael Maas, and the center's director, W. Robert Connor, all of whom 
took an interest in my work and discussed many of the ideas in it. During the spring 
of i993> I was a visiting scholar at Wolfson College, Oxford, an opportunity that 
provided a cordial atmosphere and the superb research facilities of the Ashmolean 
Library; my special thanks go to John Boardman, John Lloyd, and Donna Kurtz, all 
of whom facilitated my presence there. Brian Rose generously shared information 
from the post-Bronze Age excavations at Troy, Mary Jane Rein provided much valu
able material on the Sardis temple model, and Naomi Hamilton gave much-needed 
assistance with the (patalhoyiik figurines. Machteld Mellink, Michael Jameson, and 
Oscar Muscarella, who have long encouraged my interest in the Phrygian Mother 
Goddess, also deserve special thanks. Erich S, Gruen, Richard Seaford, and Thomas 
H. Carpenter read portions of the manuscript in draft and made many helpful com
ments on it. I would also like to thank others who helped improve several chapters 
of the manuscript: Charlayne Allan, Susan Burdett, Crawford H. Greencwalt, Jr., 
Eugene Lane, Stephen Miller, and the anonymous readers for the University of Cal
ifornia Press. The members of my Feminist Study Group at Davis, Alison Berry, 
Cynthia Brantley, Carole Joffe, Suad Joseph, Anna Kuhn, Kari Lokke, Franceses 
Miller, and Stephanie Shields, provided much-appreciated intellectual and moral 
support. My student assistants Katherine Dhuey, Julie Hines, and Heather-Lark 
Curtin were an invaluable help in the final stages of the preparation of the manu
script. Very special thanks go to my husband, John Wagoner, who accompanied me 
on my research trip to Turkey in 1992, took many of the photographs in this work, 
and offered support and encouragement at every stage of the project. 

Many of the photographs were generously provided by museums and excavation 
collections. I would like to thank the Museum of Anatolian Civilizations, Ankara; 
the British Museum; the Archaeological Museum of Antalya; the German Archaeo
logical Institute, Istanbul; the Archaeological Exploration of Sardis; the Istanbul 
Archaeological Museum; the Archaeological Museum of Ferrara; the J. Paul Getty 
Museum, Malibu; the Agora Excavations, American School of Classical Studies; the 
State Museum in Berlin; the Greek National Archaeological Museum in Athens; the 
Gordion Excavation Project; the National Museum in Copenhagen; the Metropol
itan Museum, New York; the Archaeological Museum in Venice; the Soprinten-
denza Archeologica in Rome; the German Archaeological Institute, Rome; the 
American Academy in Rome; the Capitoiine Museum, Rome; and the Musec du 
Louvre, Paris. 

Finally, I would like to record two special debts. The first is to my Turkish col-



leagues, the Turkish Archaeological Service, its representatives who aided our work 
at Gordion, and the many local Turkish archaeological museums that preserve the 
information necessary for a study of the Phrygian Mother. My special thanks go to 
the Museum of Anatolian Civilizations in Ankara, its director Ilhan Temizsoy, and 
its staff, who have afforded every courtesy to members of the Gordion Project and 
have assembled the most valuable collection of Phrygian art and artifacts in the 
world My second debt is to the Gordion Project for ongoing support: I would like 
to thank G. Kenneth Sams, the director of the Gordion Project; Mary Voigt, the 
Gordion field director; Ellen Kohler, keeper of the Gordion records; Elizabeth 
Simpson, director of the Gordion Furniture Project; and the many individual staff 
members of the project for their encouragement of my work and of my genera] in
terests in Phrygian history and culture. All of the above contributed much to the 
merits of this study, while its deficiencies are always mine. 

This book is dedicated to my twin daughter and son. Their birth in the summer 
of 1995 slowed down the production of the book, but contributed enormously to 
my understanding of a mother goddess. 

It seems impossible to avoid inconsistency in transliterating ancient names into 
modern English. In transliterating Phrygian words I have followed the principles 
set forth by Claude Brixhe and Michel Lejeune in their Corpus des inscriptionspaleo-
phrygiennes (Brixhe and Lejeune 1984). In transliterating Greek and Latin words, I 
have tried to stay as close to the original language as possible; this has resulted in the 
goddess being called Kybele in discussions of the Greek world and Cybcle in discus
sions of the Roman world Similarly, the title of the Mother Goddess's eunuch 
priests is given as Gallos in discussions of Greek cult and as Gallus in connection 
with Roman cult. In recording dates, I use B.C. for dates before Christ and C.E. for 
dates after Christ. 

All translations of Greek and Latin texts are my own. 
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INTRODUCTION 

Dea magna, dca Cybebe, dea domina Dmdymi 
procul a mca tuus sit furor omnis, era, domo: 
alios age incitatos, alios age rabidos. 

Great goddess, goddess Cybele, goddess and mistress of Dindymus, may all your 
insanity, Lady, be far from my home. Drive others to frenzy, drive others mad. 

(Catullus 65.91-93) 

With these words the Roman poet Catullus prayed to the Mother Goddess Cybele 
and created a striking portrait which was to influence the popular image of her for 
generations to come. She was the great goddess, the mistress to whom men owed 
absolute obedience, a vengeful lady who could, and did, destroy those in her power. 
Other views of the Great Mother in ancient Greece and Rome echo these sentiments 
of power and ferocity: "She delights in the clangor of castanets and drums, the roar 
of flutes, the clamoring of wolves and bright-eyed lions" reported the anonymous 
author of the sixth-century B.C. Greek <cHymn to the Mother of the Gods." The no
tion of a maternal deity who was a nurturing, comforting, kindly figure seems re
mote from the Mother Goddess of ancient Mediterranean society. 

The divinity known as Cybele (Kybele in Greek), as the Great Mother, or simply 
as Mother, is one of the most intriguing figures in the religious life of the ancient 
Mediterranean world. Evidence for human devotion to this goddess extends from 
the early first rniUennium B.C., the earliest era to produce material clearly indicating 
worship of a mother deity, to the final days of paganism in the Roman Empire in the 
fifth century c.E. We encounter the Mother Goddess most vividly in the poetry, 
hymns, and religious monuments of ancient Greece and Rome, but her original 
home was Anatolia (modern Turkey). Her most characteristic and enduring features' 



were formed in Phrygia, in central Anatolia. From there, her worship was widely 
dirrused, attracting an enormous number of followers and covering the full geo
graphical span of the Mediterranean cultural sphere, in Europe, western Asia, and 
North Africa. The long life of her cult and the literally thousands of offerings to the 
Mother demonstrate clearly that her worship was deeply felt. 

The identity and nature of the Mother Goddess in ancient Mediterranean society 
is the major theme of this work. These issues are explored by chronologically re
viewing the primary evidence, archaeological, literary, and epigraphical, for the 
Great Mother Cybcle. The study also includes an analysis of several of the key 
myths, rituals, and subordinate figures associated with Cybcle and examines the var
ied reactions of people to her in antiquity, ranging from praise and thanksgiving to 
unalloyed disgust. As we shall see, an examination of the Great Mother in the an
cient Mediterranean world tells as much about the people who worshipped her as it 
does about the goddess herself. 

First, a word of explanation is in order about the identity of Cybele and how we 
know she was a mother goddess. Her name first appears in Phrygian inscriptions of 
the seventh century B.C., where she is addressed as Matar, or '"Mother" in the Phry
gian language. While this word usually appears alone, in two cases there is a qualify
ing adjective, kubileya, a word that appears to have meant "of the mountain" in the 
Phrygian language.1 Therefore in the earliest written texts addressed to the goddess, 
she was simply ctthe Mother" or "the Mother of the mountain" Dedications in Phry
gian zcxxs of the second century C.E., written in Greek, address her as M-rjryp @ed 
{Meter Thm\ the Mother Goddess.2 In Greece, she was MTJTTJP {Meter\ or Mother, 
but she acquired a further identity, that of Mrjnjp de&v, the Mother of the gods, an 
identity that placed her firmly in the Greek pantheon. In the Roman world, the god
dess was the Magna Mater, the Great Mother, and she was frequently addressed as 
the Mater Dcum Magna Idaea, the Great Idaean Mother of the gods, a tide that 
gave her a central place both in the Roman pantheon and in the legendary tradition 
of Rome's founding by the Trojan Aeneas, from Mount Ida. 

In addition to these cult tides, in Greece and Rome the Mother Goddess was fre
quently called Kybele or Cybele, a name derived from her Phrygian epithet fatbileya.3 

In Greek and Latin texts, Kybele or Cybcle is a proper noun, not an adjective. As a 
personal name for the goddess, it gained wide currency in literature, particularly po
etry, but it is never used in religious texts such as hymns and votive dedications. In 
the context of her worship, she was always simply "the Motherf Because her oldest 

i. Brixhc and Lcjcunc 1984: nos. B-01 and W-04> kubiteya; the only other recorded Phrygian epithet 
of Matar is arcyastvn (ibid.: no. W-oia). Kubikya may either mean "mountain* in general or be the name 
of a specific mountain. For a discussion of the goddess's name, see Brixhe 1979* 40-+5 and ch. 4 below. 

2. Haspcls 1971:199-200. 
3. Brixhe 1979-43-



and most widely used name in various languages was Mother, in this study she is 
regularly called the Mother Goddess. 

The concept of a mother goddess is one with many emotional associations, both 
ancient and modern. In particular, Mother Cybele has attracted a great deal of at
tention in both popular and scholarly literature, and has been the subject of several 
synthetic studies.4 Yet these earlier studies are often framed by unwarranted precon
ceptions about the nature of the Phrygian Mother Goddess and Cybcle's Asiatic 
background, ranging from uncritical celebration of her supposedly primeval origins 
to horror at her allegedly barbaric Eastern nature. Therefore, this study commences 
with a review of earlier literature on the subject and an analysis of the theoretical 
problems, including those relating to matriarchy, class conflict, and Orientalism, 
that have colored so many earlier discussions of the Mother. 

The major goal of this study is to follow the development of the Mother's worship 
in the areas of the ancient Mediterranean world where her impact was the strongest. 
Since the Phrygians were the first to address the goddess directly as "Mother," an im
portant task is to define the Phrygian Mother. I start by examining the antecedents 
of the Phrygian deity, in central Anatolia and elsewhere, which entails a review of the 
Phrygians' forerunners in Anatolia. Material from the Anatolian Neolithic, particu
larly from the site of (patalhoyiik, has often been trumpeted as evidence for the exis
tence of the Anatolian Mother Goddess as early as 6000 B.C., and it is important to 
examine whether this claim can be substantiated. The contributions of the complex 
cultures of the Bronze and Early Iron Ages that preceded the Phrygians in Anato
lia—those of the Hittites, Neo-Hittites, and Urartians—can also usefully be consid
ered to see what effect their religious practices and images had on the Phrygians.. 

The evidence for the Mother Goddess in Phrygia itself is clearly at the center of 
the study. Who was the Phrygian Mother? How was she was represented? What 
were her areas of concern? To answer these questions, one must turn primarily to 
the archaeological material, the cult monuments, votive offerings, and sacred spaces 
of the Mother in Phrygia, for our limited familiarity with the Phrygian language 
severely restricts our ability to understand what the Phrygians thought about their 
Mother Goddess. Yet the archaeological evidence is very enlightening; an analysis of 
Phrygian monuments dedicated to the Mother provides much information about 
the symbols and rituals of the Phrygian people, and offers significant insights into 
the motives of the Phrygians and their attitudes toward their principal divinity. 

From Phrygia, knowledge of the Mother Goddess passed to the Greeks, and,so I 
turn next to an examination of the Greek Meter. The body of data pertinent to the 
Mother Goddess in the Greek world is so extensive that this section is divided into 
three parts in chronological order, presenting the cult of Meter in the Archaic, Clas-

4. The most comprehensive of these arc Showerman 1901, Graiilot 1912, Cumont 1929, and Vcr-
maseren 1977. 



sical, and Hellenistic periods. The Mothers transition from Phrygia to Greece ap-
parendy occurred in a rather informal way during the late seventh and sixth cen
turies B.C. The Greek goddess Meter became an accepted part of Greek religious life, 
a potent figure of poetic inspiration and private worship. Her presence in Greek re
ligious life is attested through frequent references in Greek literature and through 
hundreds of votive offerings. Yet, while Meter's impact on Greek religious imagery 
and practice is clear, her role in public life was somewhat ambivalent. The appeal of 
Meter lay in her capacity to induce ecstatic religious expression on an individual 
basis, and so her worship often lay outside the socially binding forces of Greek po
litical religion, with its emphasis on the cults of the family and city and the Panhel-
lenism of the Greek people. This circumstance made the goddess suspect in the eyes 
of many Greeks, a trend that became even more apparent during the fifth and fourth 
centuries, when Meter's Phrygian roots made her a symbol of the Greeks' eastern 
enemy, Persia. By the Hellenistic period, however, the decline of the independent 
city-state made the civic cults of Greek religion less powerful, and so the individual 
expression that characterized the Meter cult became even more prominent, both on 
the Greek mainland and in the Greek cities of western Anatolia. 

It is from Rome that we receive the most vivid portrait of the Mother Goddess. 
In contrast to the Greek situation, the Romans formally solicited the Magna Mater 
in the late third century B.C. and brought her to Rome to be a deity of the Roman 
state. She was transported directly to Rome from Anatolia, although in a very Hel-
lenized form, and installed in a place of honor on the Palatine amid the distin
guished cults of the Roman Republic I give special attention to the circumstances 
of the goddess's arrival in Rome, and then offer a broad overview of her place in Ro
man social and religious practice. The Magna Mater received the support of many il
lustrious political figures, from the Scipioncs to Augustus, and her cult figures 
prominently in the works of almost every major author of the late Republic and 
early Empire. Yet the Mother was an uneasy resident in the Roman pantheon too; 
she was lauded as the savior of the state, yet held at arm's length, largely because of 
general disgust at the eunuch priests who attended her. The dichotomy in the Ro
man reaction to the Magna Mater becomes particularly pronounced in the clash be
tween pagan and Christian in late antiquity, in which the Mother Goddess played a 
significant role. This is such a complex topic that I have decided not to treat it here, 
however, and so conclude my discussion of the Mother in the Roman world with a 
review of the goddess in her Anatolian homeland during the first two centuries of 
the Roman Empire.5 

5. I mention the role of Cybcle, the Magna Mater, in late Roman texts and documents because sev
eral of the early Christian authors provide our best sources for the myth of Cybelc and Arris, the most 
complex and best-attested mythical cycle connected with the Mother Goddess; this is discussed exten
sively in chapter 8.1 hope to return to the topic of the Mother Goddess in the later Roman Empire in a 
subsequent study 



One other aspect of the Mother's cult receives special attention: the myths and 
legends describing her birth and her love affair with die young shepherd Attis. Be
cause this affair supposedly ended in the castration and death of Attis, the tale of 
Cybele and Attis is one of the best-known aspects of the Mother Goddess, and one 
that has received the widest attention. Although often claimed as a traditional Phry
gian story, the narrative was apparently created during the Hellenistic period to ex
plain the existence of the god Attis, and it was repeated by many Greek and Latin au
thors as a rationale for some of the more bizarre features of the Mother's worship, 
particularly the practice of ritual castration. There are some Phrygian elements at the 
core of the myth, but the story as we know it was very much a product of Greek and 
Roman society. For this reason I discuss it between parts 2 and 4, dealing with 
Greece and Rome respectively. 

Thus the major sections of this book present the evidence for the Mother God
dess in a chronological framework. This approach delineates many of die changes in 
the Mother's worship as it spread from Anatolia to Greece and from Greece to 
Rome, looking at three threads, Phrygian, Greek, and Roman, whose blending is 
often confused and uneven. In following these threads, the principal emphasis 
throughout this study is on the primary evidence for religious practice. This includes 
the physical evidence of shrines and sacred places, representations of the deity, offer
ings made to her, symbols used to address her, and also the written evidence of cult 
dedications and regulations. In a world of complex, often confusing polytheism with 
no sacred text or dogma, the evidence for what people did in religious practice is of
ten the most telling way to determine what a particular divinity or cult meant to its 
followers. Hie evidence of literary texts is certainly valuable and receives extensive 
attention. Indeed, no one would want to ignore them, for the Mother Goddess ap
pears in the works of a great many ancient authors, ranging from Pindar and Eu
ripides to Catullus and Virgil. Literary texts are often less representative than cult 
practice of what people thought about a divinity, however, for they often reflea the 
perspectives of the educated elites of Greece and Rome. This is a particularly im
portant consideration in reviewing the narrative accounts of the mythic cycle of 
Mother Cybele and her young lover Attis. Here we receive the opinions only of a lit
erary viewpoint, not of cult worship, and only of the Greeks and Romans, not of the 
Phrygians. Such a limited perspective can be a misleading guide to the thoughts and 
experiences of many of the Mother's adherents. 

Another goal of this study is to examine the meaning of the concept "mother god
dess " A closer look at the Mother Goddess of ancient Mediterranean society reveals 
a number of paradoxes, which challenge many of the modern assumptions of what 
a mother goddess is, or ought to be. The goddess was always addressed as "Mother" 
and yet rarely appears with a child. She was a potent female deity in societies in 
which women had few rights and almost no public presence. Originally an Oriental 
deity, the goddess enjoyed her greatest authority and prestige in the western Medi-



terranean, in Rome under the Roman Empire. Although frequcnriy scorned by the 
literati of Greek and Roman society, the goddess nonetheless attracted an enormous 
following among-potentates and common people. Although she was widely regarded 
as a symbol of power and fertility, the goddess's closest divine associate was the 
young male god Arris, who castrated himself. Clearly, we cannot assume that the 
Mother Goddess simply replicated the status of a human mother on the divine level 
An examination of these paradoxes leads the reader onto the slippery slope of human 
psychology, as this study attempts to analyze what made people turn to a mother 
goddess and what they hoped to gain from a deity who seems far from modern-day 
images of maternal behavior. 

Finally, I want to touch on one crucial question about this goddess—namely, of 
what was she the mother? This is fully explored in subsequent chapters, but the 
question admits of so many misunderstandings that some preliminary remarks are 
appropriate here. As noted above, this Mother does not fit into the conventional 
female roles of reproduction and nurturing. She is rarely associated with childbirth 
or with attributes referent to agricultural or animal fertility. In Phrygian texts and 
monuments, the most prominent aspect of the Mother Goddess is her association 

" with mountains, hollows, and wild spaces. The awesome character of the moun
tainous Anatolian landscape and the sense of sacred space in the natural environ
ment clearly were key factors in denning her divinity. We seem to see a goddess 
whose position of power over the natural environment, rather than any specifically 
maternal function, was the chief factor that gave her the status of a Mother. This 
power in turn afforded protection to the Phrygian state and the Phrygian people, 
apparently making her the mother of the state. 

The visual image of the goddess in Greece, derived from Phrygian representa
tions, also lacks obviously maternal qualities, but Greek texts provide a fuller defini
tion of the Hellenic concept of her identity as a Mother. One of the earliest testimo-
nia to her presence in Greece, the sixth-century B.C. Homeric Hymn 14, addresses 
her as the Mother of all gods and humans, and the tide "Mother of the gods" be
came her principal designation in Greek literary texts and in cult dedications. The 
Greek tradition also recalled the figure of Ge, or Earth, who was the original mother 
of the Titans, and the goddess Rhea, a Titan herself, who was the progenitor of the 
six major Olympian gods. Ge and Rhea each could also be charaaerized as a kouro-
trophos, or nurturer of children, and thus the Mother of humanity as well.6 As Ge and 
Rhea were assimilated with the Anatolian Mother Kybele, all of these elements be
came part of the charaaer of the Greek Meter. 

In her Roman form, too, the goddess was the Great Mother of the gods, the 
Mater Magna Deum. She shared in the charaaer of both the Phrygian and the 
Greek Mother goddesses. Yet she also took on the role of proteaor of the Roman 

6. E. Simon 1966:75-76; 19S7:16+-66. 



state, a situation analogous to her position in Phrygia. In Virgil's Aeneid, she is the 
protector of the founding hero Aeneas, to whom she is alma mater, the foster mother; 
she also became a symbol of the magnificence of the Roman state, which Aeneas 
would found.7 Toward the end of the Roman Empire, all of these elements were 
present. The goddess was addressed both as the Mother and protectress of all8 and 
as Mother Earth.9 She had become the Mother of the gods, the Mother of the state, 
and the Mother of life. 

7. Acncid 6.7S4-88. 
8. Julian, Oration 5.159. 
9. Augustine Cm Dei 4.10,7-16,7.24. 





1 • PROLEGOMENON TO A STUDY OF 
THE PHRYGIAN MOTHER GODDESS 

Efforts to understand the cult of the Mother Goddess Cybcle are not new. A 
deity with such a long life, wide diffusion, and all-encompassing character 
has, not surprisingly, already attracted a great deal of attention. Although 

rardy openly articulated, however, the modern cultural values framing many of the 
earlier scholarly discussions of this goddess and her cult have substantially influ
enced the interpretation of the andent material. This is to an extent the case with any 
discussion of Mediterranean antiquity, but it seems to be particularly pronounced in 
the case of the Anatolian Mother Goddess. The vivid picture created by Euripides, 
Catullus, and Virgil of the powerful Mother, often in the company of desexed males, 
has evoked forcefully expressed reactions ranging from horror at the goddess's so-
called repulsive nature to uncritical cdebration of the goddess's supposed ancestral 
prominence. Moreover, modern perceptions of the nature of maternal ddties have 
greatly influenced the picture of the Mother Goddess in the andent Mediterranean 
world, since such perceptions are almost always based on the Judaeo-Christian im
age of the loving, nurturing mother subservient to her husband and dosdy bonded 
to her children. Thus many discussions of the Mother Goddess rely on modern pro
jections of what a mother goddess ought to be, rather than on andent evidence 
defining what she was. 

Such preconceived attitudes arc particularly noticeable in two broad areas. The 
first is gender, specifically the effect of the goddess's female gender on the evaluation 
of her cult. The second can be termed radal consdousness— namdy, the Asiatic ori
gins of the goddess's cult and the perceived tension between her eastern background 
and the status of her cult in Greece and Rome, a point that impinges on questions 
of sodal dass as well. Modern cultural attitudes toward issues of gender and race 
have often become so deeply embedded in the scholarly literature that they impede 



efforts to evaluate die primary evidence for the ancient deity and place it in the spe
cific context of ancient Mediterranean society Therefore it seems useful—indeed, 
imperative—to review previous approaches to this topic and scrutinize the underly
ing assumptions that have informed them. 

I start by considering how discussions of the goddess's cult have been affected by 
the goddess's female gender and her identity as a mother goddess. This is especially 
evident in modern efforts to use the cult of the Anatolian Mother Goddess to exam
ine questions related to the history of consciousness. These efforts have been largely 
dominated by two premises: first, that a mother goddess is one of the earliest man
ifestations of the human concept of divinity, and second, that belief in a mother god
dess is an inevitable part in the matiiring stage of human social development. The 
ideas generated by discussions of these premises were later to rebound back into 
discussions focused more specifically on the Anatolian Mother Goddess. 

Although the thesis that the original deity of all human beings was Mother Earth 
can be traced back to the Greek poet Hesiod in the eighth century B.C. (if not ear
lier), the close association between the worship of a mother goddess and a primitive 
stage in the development of human society appears to owe its initial formulation to 
Johann Jakob Bachofen in his influential work Das Mutterrecbt> originally published 
in 1861. Bachofen frequendy equates a belief in Mother Earth with a lower order of 
human consciousness: "a lower, more primordial view of the full, unrestricted natu
ralness of pure tellurism... die unbidden wild growth of mother earth"1 Bachofen 
then states that "all great nature goddesses, in whom the generative power of mat
ter has assumed a name and a personal form, combine the two levels of maternity, 
the lower, purely natural stage, and the higher, conjugally regulated stage.*2 Bacho
fen used this supposedly natural development to support his idea that human social 
organization underwent a similar progression, from hetaerism, defined as unre
stricted sexual relations, to matriarchy, or dominance of women regulated by legal 
marriage. For Bachofen, worship of a mother goddess was proof of the existence of 
a matriarchal phase of human society. Arguing that a further development beyond 
die belief in a mother goddess was "an ascent to a higher culture,* Bachofen posits 
that this lower, supposedly more primordial, stage of mother goddess worship was, 
in the natural course of events, superseded by a belief in male deities: "[Man] breaks 
through the bonds of tellurism and lifts his eyes to the higher reaches of the cosmos. 
Triumphant paternity partakes of the heavenly light, while childbearing mother
hood is bound up with the earth that bears all things; . . . the defense of mother 
right is the first duty of the chthonian mother goddesses.553 In this passage, Bachofen 
is articulating the* specific thesis of his work—namely, that progress from the wor-

i. Bachofen 1967: 97. All quotations from Bachofen here are from this source 
2. IbicL:97>98. 
3. Ibid.: 109-10. 



ship of chthonian, or earthbound, mother goddesses to the worship of uranian, or 
heavenly, sky gods, is not only inevitable and natural, but part of the rise of human 
consciousness. According to Bachofen, while motherhood is common to all earthly 
life, consciousness of fatherhood is limited to man (sic)' alone; thus the replacement 
of the mother goddess by the father god is seen as a good thingi because it puts hu
man beings on a higher plane than animal life. Here, too, Bachofen viewed religious 
practice as parallel to the development of human society. Indeed, for him it was a 
proof of that development He concluded that just as a father god superseded a 
mother goddess, patriarchy, or dominance by men, evolved as a system superior to 
matriarchy. 

In the late twentieth century, it is easy to dismiss.Bachofen's work as naive and pa
tronizing, but that would ignore its tremendous influence on subsequent approaches 
to the topic of the Anatolian Mother Goddess. Like most educated men of his gen
eration, Bachofen had read widely in Classical Greek and Latin literature, and he 
drew most of his material in support of his thesis from the literature of Mediter
ranean antiquity.4 In particular, his principal piece of evidence for his concept of 
mother goddesses and matriarchy was directly related to-one of the indigenous peo
ples of Anatolia—namely, a statement by the Greek historian Herodotos concerning 
the Lycians. Bachofen quotes the following passage: 

In their customs they [the Lycians] resemble the Cretans in some ways, the Carians 
in others, but in one of their customs, they are like no other race of men. They call 
themselves after their mothers and not after their fathers. If one asks a Lycian who 
he is, he will tell you his own name and his mother's, then his grandmother's and 
great-grandmother's, etc. And if a citizen woman co-habits with a slave, the children 
are considered legitimate, but if a male citizen, even the first citizen among them, co
habits with a foreign woman or concubine, the children have no citizen rights at all. 

(Herodotos 1.173) 

Bachofen used this as a starting point for his thesis that the whole of the ancient 
world (not just the Lycians) was a matriarchal society.5 

Bachofcn's interpretation of this passage has frequently, and justifiably, been crit
icized on a number of grounds. The principal one is that what Herodotos is de
scribing is not a matriarchal, but a matrilineal society—that is, one in which descent 
is traced through the maternal line.6 The two terms, Tncctriarcby and wiatriliny, are by 
no means equivalent, for the presence of a matrilineal kinship system does not auto
matically imply that women hold power in such a society. Moreover, there is an
other important criticism to be made—namely, that this passage cannot support 

4. For a critique of Bachofcn's use of ancient Greek and Latin sources, sec Pembroke 1967. 
5. Bachofen 1967:121-56. 
6. Pembroke 1967:1. 



even the weaker hypothesis of matriliny in Anatolia, for Lycian society was in fact 
not matrilineal. This can be determined from a study of Lycian grave inscriptions., 
which show that the Lycians idenrjfed themselves by patronymics and thus pre
sumably did trace descent through the paternal line.7 

Bachofen's specific connection between Anatolia and matriarchy has, however, 
proved to be remarkably tenacious. Bachofen's ideas were accepted by the late-
nineteenth-century explorer and archaeologist William Ramsay, whose own work in 
Anatolia was instrumental in drawing the attention of Classical scholars to the his
tory and monuments of pre-Greek Anatolia, especially Phrygia. In particular, Ram
say was the first traveler and researcher to demonstrate clearly that the principal de
ity of Phrygia was indeed a mother goddess, through his publication of a Phrygian 
inscription that records the goddess's name of Mother, or "Mater kubile" as he read 
it.8 Ramsay's writings indicate that he was significantly influenced by Bachofen's ba
sic thesis that human social development proceeded from hetacrism to matriarchy 
and then to patriarchy: "I shall show that the early Anatolian social system knew no 
true marriage and traced descent only through the mother?9 In a later work, Ram
say described the early people of Anatolia as the product of "a matriarchal system, a 
people whose social system was not founded on marriage, and among whom the 
mother was head of the family and relationship was counted only through her?10 

Although Ramsay does not cite Bachofen as his source, his key ideas parallel those 
of the Swiss scholar closely, as is evident in Ramsay's confusion between matriarchy 
and matriliny (descent through the mother), in his statement that descent through 
the mother was the older system, and in the belief that no "true* marriage existed in 
early Anatolia, paralleling Bachofen's presumption of the social stage called het-
aerism. For Ramsay, too, the prominence of the Mother Goddess in Anatolian reli
gious practice provided the clearest proof of the existence of this supposedly matri
archal social system among the prc-Phrygian inhabitants of Anatolia- Such a social 
system predisposed them to a religion that was aa glorification of the female element 
in human life." This in turn produced a national character that was "receptive and 
passive, not self-assertive and active,"11 in other words, stereotypically feminine. These 
pre-Phrygians were conquered by a "higher caste"—namely, the masculine, warlike 
Phrygians who introduced the supremacy of the father in the ramily and in the so
cial system.12 Thus the older social system was superseded by <ca higher type of soci
ety," in which descent was traced through the father-13 In Ramsay's view also, this 

7. Pembroke 196s. 
3. Ramsay 1888: 380. The correct reading of the texe is "Marar Kubileya"; see Brixhe and Lejcune 

19S4: 4<5, no. W-04. 
9. Ramsay iSSS: 567. 
10. Ramsay 1S95:94-
n. Ramsay 1899:40. 
12. Ramsay 1SS8:367-68. 
13. Ramsay 1895: 94. 



sequence of events was dearly seen as an advance, even though the worship of the 
Anatolian Mother Goddess was retained by the immigrating Phrygians.14 

This supposed connection between matriarchy, Anatolia, and the worship of the 
Mother Goddess rapidly became part of the conventional wisdom in subsequent 
studies of the goddess. It was repeated by Grant Showerman in his 1901 study,15 and 
was especially emphasized by Henri Graillot, whose bookie ctdtc dc Cybeky rnerc des 
diduXj first published in 1912, is still one of the most frequently cited studies on the 
Mother in Rome. Graillot stated explicitly that the "predominance of the feminine 
aspect of divinity3' was a survival of the matriarchy characteristic of earlier peoples. 
As proof of this, he dted the existence of matriarchy in Lycia, again quoting the 
same passage from Herodotos, i.i/3-16 In an influential essay, originally published in 
1906 but frequently reprinted, the Belgian scholar Franz Cumont accepted without 
question Bachofen's basic thesis that the prominence of a mother goddess in Anato
lia was indicative of the early stage of matriarchy there, and applied this directly to 
his analysis of the Roman Cybde.17 In a more recent study of Anatolian religion, 
published in 197% Roberto Gusrnani also uncritically accepted the concepts of ma
triarchy and the mother goddess as particularly applicable to Anatolian religion.18 

In most of these works after Ramsay, the existence of matriarchy' in Anatolia is 
stated as an apparent fact, with no documentation brought forward in support. Yet 
a doser reading of these statements shows that the assodation of matriarchy with 
the worship of the Anatolian Mother Goddess rests on a circular argument. The 
question being posed was: why did the Anatolians worship a mother goddess? The 
answer given was: dearly because this was a matriarchal sodety—that is, a sodety in 
which women were more powerful than men. Yet how do we know that Anatolian 
sodety was matriarchal? Clearly, because they worshipped a mother goddess. More
over, since both a mother goddess and a matriarchal sodety were seen as early phases 
in human development, there was always the implidt assumption in all of these 
works that the Anatolian peoples themselves were somehow more "primitive" be
cause they had not devdoped past the mother goddess stage. 

Ultimatdy, this argument rests on the assumed existence in prehistoric sodety of 
a mother goddess whose chief function was to oversee and promote human fertility. 
The idea, widdy repeated in both popular and scholarly literature, has been around 
for several decades; for example, Robert Graves, writing in 1948, advocated a return 
to a pre-Christian "White Goddess," asserting that Christianity is "an ancient law 
sui t . . . , between the adherents of the Mother-goddess who was once supreme in 
the West and those of the usurping Pathcr-godf19 More recently, advocates of fem-

i4» Ramsay 1S95: $4. 
15. Showerman 1901:230-52. 
16. GraiUoc 1912:5, 365. 
17. Cumont 1929: +5. 
IS, Gusrnani 1971: 508. Note also the comments of Larochc i960:126. 
19. Graves 19+8:529 and passim. 



inist spiritualism have come to see the Mother Goddess as some sort of idealized 
feminist leader, representative of a period of prehistory in which women were dom
inant over men,20 Ironically, while this approach seeks to exalt the status of a mother 
goddess rather than downgrade it, as Bachofen did, it too relies on the concept of 
matriarchy as a historical reality and thus is open to many of the same criticisms as 
have been applied to Bachofcn's work. 

One circumstance that has encouraged such tenacity of belief in prehistoric ma
triarchy and a primeval mother goddess is the existence of a large body of figurines 
depicting nude females. These figurines, a prominent feature of the archaeological 
assemblages of many Paleolithic and Neolithic settlements, have routinely been in
terpreted as images of a mother goddess and brought forward as proof of this early 
stage of human religious activity. They have been widely regarded as depictions of 
females who are pregnant, and who incorporate the symbolism of female sexuality 
and fecundity into one image.21 Two often-repeated assumptions are particularly 
ubiquitous'and need to be examined. The first is that such prehistoric figurines offer 
evidence of religious activities; the second, that they are the specific product of a 
mother goddess cult. Figurines from several geographical areas and time periods 
have been interpreted in this way, and the conclusions drawn have then been applied 
to discussions related only to Mediterranean Neolithic figurines and the prehistory 
of the Mother Goddess cult in this region. 

In reality, figurine groups from prehistoric Mediterranean sites offer little support 
for the hypothesis of a mother goddess cult. The assumption that these figurines 
must be fertility idols is based in large part on the assumption that they depict preg
nant women. This is incorrect, for the figurines depict a wide variety of female types, 
from youth to old age and from slimness to corpulence,22 The total assemblage of 
prehistoric female figurines represents a normal range of female appearances, such as 
would be found in any cross-section of human society. Nor should it be assumed 
that female figurines are invariably religious artifacts; the great variation in their ap
pearance and in the contexts in which they were found indicates that they served a 
variety of functions, not all religious.23 

20. Sec csp. Stone 1976, and Gimbutas 1982,1989, a strong champion of this ideology. 
21. For examples of such argumentation, see Renaud 1929; James 1959; Vcrmculc 1964:21-22; Parai 

1967: is; Hawkcs 1968; Gimbutas 1982: csp. 236-38; Lerncr 1986: 39-40; and Gimbutas 1989. One com
mon point in these discussions is their methodologically flawed approach. Prehistoric figurines arc often 
grouped together mdiscriminatcly without reference to their dates, archaeological cqnrcxts, functions, or 
even appearance. Furthermore, figurines from Paleolithic, or hunter-gatherer sites have often been 
treated together with those from Neolithic, or agricultural sites, without regard for the differences in so
cial and economic structures of these two types of communities. Material from prehistoric Mediterranean 
sites is often grouped together with figurines from central Europe and North America and analyzed ac
cording to the same principles, disregarding the differing cultural contexts. Good critiques of the vague
ness involved in these ideas arc given by Ucko 1962: 38-40> Ucko 1968:409-19, Ehrcnbcrg 1989: 66-76, 
andTalalay 1994:167-73. 

22. Ucko 1962; Rice 19S1: 402-12. Sec also the discussion of this problem in Anatolian material in 
chapter 2 and the sources cited there, csp. Hamilton 1996: 225-26. 
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Studies that have examined figurines from Neolithic sites in the eastern Mediter
ranean with particular reference to the mother goddess interpretation reveal signifi
cant regional differences in the form and uses of the figurines.24 Despite claims that 
most anthropomorphic Neolithic figurines represent females, a substantial minority 
clearly depict males, while many others have no indication of sex at all. In the ma
jority of the figurines that clearly represent females, gender is normally indicated, 
not by emphasizing female sex organs, but by a large hip-waist ratio or by depicting 
large abdomens and buttocks, signs of obesity that often develop normally in older 
women. Moreover, the contexts of these objects rarely support an identification 
with a divine figure, for most were found in household deposits, in rubbish dumps, 
or in graves. Interpretations as servant figures (in Egypt), teaching devices, toys, or 
objects of sympathetic magic appear much more plausible. Nor can we automatically 
assume that the figurines that do depict women with children represent a mother 
goddess; they may instead simply express a personal wish for more children. 

It is also worth emphasizing that modern assumptions of the universality of a fe
male goddess embodying fertility cannot be maintained for much of the ancient 
Mediterranean world. In Egypt, for example, the earth, far from being the Mother 
of all life, was normally personified as male.25 In Greece and Crete, the goddess Meter 
(Mother) had little to do with human reproduction, and was in any case an uneasy 
visitor to the Hellenic pantheon, outside the circle of Olympian deities. The fact that 
a maternal deity was marginal to the Hellenic religious experience in historical peri
ods makes it uncertain whether her cult existed in prehistoric times. Moreover, it Is 
unclear why an emphasis on a fertility divinity should be particularly characteristic 
of Neolithic societies. There seems to be a tacit assumption that female fecundity 
would have been more highly valued then because human life was more at risk, 
given the high rates of maternal and infant mortality. Yet this is not a condition ex
clusive to the Neolithic period; high rates of death in childbirth and infant mortal
ity have been a regular condition of the human race until well into our own century. 
While such circumstances may have helped shape the religious consciousness of 
Neolithic peoples, in themselves they are not sufficient to enable us to postulate the 
existence of a mother goddess. 

In ancient Anatolia, the picture is somewhat different, because there is indeed 
evidence from historical times demonstrating the existence of a divinity acknowl
edged as a mother goddess there, and this divinity may well have had a prehistoric 
predecessor. The evidence for such a predecessor, to be discussed in chapter 2, does 
not rely on vague generalizations about female fertility idols, but rather relates to 
particular objects from ritual contexts. Such a cult, however, was not an inevitable 

24. Ucko 1962 and 1968, csp. 409-19; Voigt 1983:186-95; "Eiklay 19S7,1991, and 1994. 
25- Frankfort 195S: 173-74. The concept of the divine Mother embodied in the goddess Isis was a rel

atively late phenomenon, strongly influenced by Roman cult practices. 



feature of religious experience, but rather was located only in certain areas and con
nected with identifiable social conditions. Indeed, the specific nature of the Anato
lian material argues against the existence of a universal mother goddess. 

Nevertheless, this idea dies hard The sense of inevitability of a mother goddess 
being part of early human religious consciousness has informed almost every study 
of the Anatolian Mother Goddess, and PaleoHthic and Neolithic figurines invariably 
form a prominent part of the discussion. This idea forms the basic thesis of the study 
of E. O. James,26 and is also a major theme in the work of Marija Gimbutas.27 Both 
of these authors state that this Neolithic fertility goddess was the direct ancestress of 
the Graeco-Rornan Cybelc. In the most recent general study of the goddess Cybele 
and Attis,28 Maarten Vermaseren begins his discussion of the Anatolian goddess's 
cult by positioning it squarely in this supposedly primordial concept: 'Throughout 
antiquity the earth was regarded as a goddess and worshipped as such,* and he says 
later: "As far back as the Paleolithic Age one finds in the countries around the Medi
terranean a goddess who is universally worshipped as the Mighty Mother.*29 

In addition to belief in the historical reality of matriarchy and universal mother 
goddess worship, another, very different line of approach was taken by the Swiss 
psychologist Carl Jung and his disciple Erich Neumann. Jung proposed that matri
archy and mother goddess worship comprise an archetype of the individual human 
consciousness, which he called the "Mother complex*30 The Anatolian Mother 
Goddess contributed heavily to the negative aspects of this archetype as the symbolic 
cause of homosexuality, adultery, and impotence in sons: "The effects of a mother-
complex on the son may be seen in the ideology of the Cybele and Attis type: self-
castration, madness, and early death"31 Neumann developed the concept of the 
Mother archetype even more extensively in his work The Great Mother}2 He de
scribed a variety of archetypes of female activities and behavior, both good and bad, 
and ascribed them to different aspects of the primordial Great Mother Goddess. To 
Neumann, the concept of matriarchy was very real, but it was a psychological, not a 
historical, reality, still alive in the psychic depths of modern-day man. In developing 
this argument, Neumann's work, even more than Jung's, relied heavily on material 
connected with the Anatolian Mother Goddess, particularly the practice of ritual 

26. James i959> especially pp. 13-46. 
27. Gimbutas 1982:15a, 195-200. Gimbutas 1989: 316-17 and passim. 
2$. Vermaseren 1977. 
29. Ibid.: 9% 13. Others pursuing this line of argument include Hawkes 196S: 25, It is certainly true 

tint concept of the so-called Neolithic fertility goddess has been extensively criticized, e.g., by Ucko 1962 
and 1968, Burkcrt i9$j: u-tz; Talalay 1991,1994. 

30. Jungi95+. 
51. Ibid.: 19. 
32. E. Neumann 1963. 



castration (a central feature of the cult of the Roman Cybele), which he saw as sym
bolic of the devouring mother and of a society governed by "savage instincts"33 

This type of psychological probing of human consciousness as a means of exam
ining human prehistory has little to contribute to an understanding of the Mother 
Goddess in the Mediterranean world It does not offer anything meaningful to our 
understanding of early religious imagery, but rather uses these supposedly divine 
sanctions to justify socially constructed modes of behavior. Neumann's arguments 
are particularly weak, since they rely on vague generalizations about Woman as Ves
sel, or Woman as Primordial Nature, without defining what these mean or whose 
perceptions create these archetypes, men's, women's, or both. Both Jung and Neu
mann also rely on an (unstated) concept of arrested development—namely, that the 
religious images of the so-called primitive peoples represent an immature stage of 
human development, while civilized societies have matured beyond that stage, and 
so have rejected the Great Goddess as a viable religious symbol. 

The link between mother goddesses and primitive man apparendy lies behind at
tempts to find the origin of the mother goddess in the structure of hunter-gatherer 
societies.34 In Mediterranean studies, one of the main proponents of this point of 
view has been Walter Burkert, whose hypothesis places the origin of the mother 
goddess in the hunter's need to support his family, specifically his wife and mother, 
and in the hunter's projection of the mother onto a great goddess. In the death of 
the hunter's prey, Burkert thus sees the death of the goddess's companion, father 
Attis, "whom the goddess loves, emasculates, and kills."35 Thus the act of ritual cas
tration is seen as critical to a mother goddess's cult, a survival of the Stone Age.36 

Burkcrt's argument, however, is also susceptible to a number of objections. His pic
ture of Paleolithic man the hunter as the principal provider for a dependent wife and 
mother is a projection of modern Western middle-class values into prehistory. Com
parative studies of hunter-gather societies indicate that such a model is incorrect, for 
it is unlikely that males were the sole or even the principal food providers in such so
cieties.37 Thus Burkcrt's model becomes another example of using the past to ratio
nalize a culturally constructed mode of behavior, although Burkert sites the in
evitability of such behavior, not in the primitive psyche of Jung's archetypal human 
personality, but in the primitive past of human reality. Moreover, Burkcrt's assump
tion that the practice of ritual castration in the worship of a mother goddess is a sur-

33. Ibid: 43-44, -76-77« A similar argument in Patai 1967:16-17. A valuable critique of these argu
ments is offered by Wchr 1985. 

34. Although not, strictly speaking* a structuralist viewpoint, the locus cUmicus for this approach re
mains Frazer 1906. 

35- Burkert 1983a: 80-82. 
36. Burkert 1979a: 104-5. 
37. Ehrcnberg 1989: 65. 



vival of Stone Age times is quite dubious; most of the evidence for the practice from 
the Mediterranean world is connected with the Magna Mater cult in Rome, and 
there is little to support the notion that this was a prominent feature of the Mother 
Goddess cult in its Anatolian homeland38 

These efforts to locate the cult of the mother goddess in early human psycholog
ical or social development have another feature in common—namely, the claim that 
belief in a mother goddess was universal. Bachofen maintained strongly that the 
original primacy of the female in matters of religion was a universal phenomenon,39 

and other scholars cited material from Europe, the Near East, Iran, India, and North 
America.40 Jung argued that his image of the Mother archetype was a static, eternal 
entity, and Neumann stated clearly that the primordial archetype of the Great 
Mother does not refer to a concrete image existing in space and time, but was rep
resented in the myths and artistic creations of all mankind.41 Burkert uses his thesis 
of ritual killing to explain the social development of all humanity: £CMan [should] 
recognize that he still is what he once was long ago."42 Vermaseren also claims uni
versality for the worship of the mother goddess: "As long as mankind has existed, 
[she] has been present . . . the Goddess is an integral part of humanity, forever?'43 

Yet it^is clear that most of these scholars were using as their principal model the 
Mother Goddess of ancient Mediterranean society, the Greek and Roman Cybele. 
They took one culturally specific example of a mother goddess and applied it indis
criminately to the human condition. 

Thus we can see that the Mother Goddess's female gender has affected scholarly 
approaches toward the study of her cult in several explicit ways. The assumption that 
belief in a mother goddess is characteristic of a matriarchal society led to the asser
tion that ancient Anatolia was a matriarchy. The assumption that belief in a mother 
goddess is characteristic of all early human societies created the myth of an era of 
universal mother goddess worship. This in turn has affected the evaluation of the 
historically attested Anatolian Mother Goddess by skewing efforts to determine the 
origins of her cult. At the same time, there is a less attractive implicit assumption. 
Scholars who used the theories of the Bachofen and Jungian school (often unaware 
that they were doing so) to discuss the cult of Anatolian Cybele tended to infer that 
the presence of a mother goddess was typical of early social structure. Indeed, both 
Ramsay and Burkert state this quite forthrightly. Therefore the worship of this god
dess identified its followers, in the eyes of many scholars, as a group that was less de
veloped socially. The upshot of such triinking was the assumption that the native 

3$. On the origin of the eunuch deity Artis, sec Roller 1994. The myth of Cybdc and Arris and the 
meaning of ritual castration will be fully explored in chapter 8. 

39. Bachofen 1967: 91. 
40. Renaud 1929:507-12- E. Neumann 1965:179-208. 
41. E. Neumann 1963: 3. 
42. Burkert 1983a: 82. 
43. Vermaseren 1977:11. 



peoples of Anatolia were still in a primitive state, one that other groups such as the 
Classical Greeks and Romans passed beyond. 

This implicit sense of the inferiority of people who worshipped a mother goddess 
carried over from discussions based on gender to those based on ethnicity, specifi
cally concerning the goddess's eastern origins. As in the case of gender, discussions 
of the Oriental nature of the modicr goddess cult have often been framed by certain 
preconceived notions about the nature of Oriental cult, notions that have substan
tially colored the modern picture of the goddess's cult rituals and practices. This has 
been particularly true in discussions focused on the transfer of the cult from Anato
lia to Greece and Rome, and on perceived tensions between the two areas. 

One critical circumstance affecting an analysis of differing cultural influences is the 
faa that we are very unevenly informed about the cult as it was practiced in both the 
eastern and western Mediterranean areas. It is fairly certain that the cult of the Ana-
tolian Mother Goddess was well established in Phrygia by the Iron Age (ca. 800 B.C.), 
and in this Phrygian form spread to the west coast of Anatolia. Here the Phrygian 
Mother Goddess was adopted by the Greeks, who gradually assimilated her to their 
own female deities, especially Rhea and Demeter. Yet this process is traceable only 
through the archaeological record. Virtually no written records survive from the 
Anatolian Iron Age, and Greek written sources are highly fragmentary, offering lit-
de explanation as to why the Greeks should have wished to adopt the Mother God
dess cult. The cult of the Great Mother was imported into Rome direcdy from Ana
tolia in 204 B.C. under a specific set of political and cultural circumstances that, in 
contrast to the situation mentioned above, are richly described in our literary 
sources. From this point on there is a much fuller record of how the goddess was 
worshipped and by whom, why she was worshipped, and what exactly her rituals 
entailed 

This dearth of information about the earlier, eastern aspect of the cult, contrast
ing sharply with the richer documentation from the Roman era, has been a source 
of uncase for many scholars writing on the topic. For most, the problem has been 
solved by simply ascribing every aspect of the cult as it was practiced in Rome, par
ticularly the unattractive aspects, to an eastern origin. Why did devotees of the Magna 
Mater have processions accompanied, by loud music, clashing cymbals, and pulsing 
drums? Why did they hold orgiastic rites punctuated by loud cries of ritual posses
sion? And, most puzzling, why did the priests of the goddess castrate themselves? 
Because that was how things were done in Phrygia! The faa that there is virtually no 
evidence from Phrygia to support any of these claims has not deterred wide accep
tance of this line of reasoning. 

This scholarly horror vacui took on a hidden political agenda from its earliest ap
pearance. Bachofen again is the most obvious, if crudest, example of this. To Ba-
chofen, the Romans clearly elevated the cult to a higher plane by taking it away from 
its older, Oriental roots and bringing it to the more civilized West: 



To the Occident, with its purer, chaster nature, history entrusted the task of bringing 
about the lasting victory of the higher principle, so liberating mankind from the fetters 
of the lowest tellurism in which the magic of the Orientals held it fast... but in times 
of stress the oracle announced that Rome was in need of the mother whom only Asia 
could provide. [This refers to the arrival of the cult in Rome in 204 B.C. at the com
mand of the Sibylline oracle.] Without the support of its imperial idea this city destined 
to provide the connecting link between the old and new worlds could never have tri
umphed over the Asiatic nature-bound conceptions of material motherhood44 

The concept that everything disagreeable about the cult could be ascribed to its 
eastern origins received a special twist in the analysis of Cumont, to whom the ex
cesses of the cult derived in part from primitive Anatolian religious customs, which, 
according to him, survived into Christianity and Islam.45 Such primitive customs in
cluded worship of the sacred pine tree, identification of the goddess as Earth, and 
her association with a weak consort Attis, a practice derived directly from matriar
chal rule. The culfs especially savage aspects, however, could be squarely attributed 
to the violent nature of Phrygia itself The extremities of the harsh climate in central 
Anatolia made the Phrygians particularly susceptible to the worship of a vegetation 
god. Moreover, the savage nature of the people who lived there induced a tradition 
of religious extremism: ccViolent ecstasism was always an endemic sickness in Phry
gia."46 Like many scholars, Cumont was particularly obsessed with the practice of 
ritual castration and made a great deal of the "emasculated Orientals55 who followed 
the goddess. In doing so, he perpetuated the image of the Oriental as effeminate, in
ferior both because of his race and because of his supposedly feminine qualities. 

Graillot too stressed the outrageous aspects of the Mother Goddess cult, calling it 
aa cult characterized by orgiasm, ecstasism, and sexual aberration.55 Graillot consid
ered this typical of the Anatolian character. In reviewing the evidence for the cult of 
the Mother in Greece, Graillot stressed that the Greek cities rejected these excesses 
and, in his opinion, would never have lowered themselves to such practices, which 
were "repugnant to the Hellenic spirit.5547 

Today such language seems almost embarrassing, and, viewed in the historical 
context of scholarship (remembering that both Cumont's essay and Graillofs book 
were written in the first decades of this century), is best interpreted as a form of Ori
entalism, the consistent downgrading of west Asiatic culture and history that has 
characterized much European writing about the Near East in the nineteenth and 
twentieth centuries.43 Such attitudes were not original to Cumont and Graillot, but 
their focus on matriarchy and on the supposed sexual aberrations in the Mother 

44. Bachofcn 1967: 99~ioo, 
45. Cumont 1929:45-
+6, Ibid:+7. 
47- Graillot 1912: 21. 
4$. Said 1970:167-97,309-^u. Kabbani 1986. 



Goddess cult reinforced these stereotypes, implying that the Oriental followers of 
the Anatolian Mother were weak and depraved 

A mitigating point that may offset such embarrassing language is that scholarly-
works from the generation of Cumont and Graillot were disadvantaged by their lim
ited information about Anatolia. Comparatively few of the monuments and inscrip
tions providing evidence about the Mother Goddess's Phrygian cult that are avail
able now had been excavated in their time, and so their lack of knowledge about 
Anatolian religious practices is understandable. With a larger body of evidence to 
work with, it can be shown that few aspects of the Mother Goddess cult attributed 
by these scholars to Phrygia are in fact attested there. The climate of central Anato
lia is no more extreme than that in most parts of the United States and Canada, nor 
is there any evidence in Phrygia for some of the most characteristic features of the 
Greek and Roman Mother Goddess cult, such as the worship of the god Attis and 
the symbolism of the sacred pine tree. Yet more recent surveys on the Mother God
dess, particularly those of the cult of the Magna Mater in Rome, continue to cite 
Cumont and follow the same Orientalist cliches.49 

Several studies of the identity and nature of the god Attis have carried these racist 
attitudes to a more extreme point, presumably because the castration of the Mother 
Goddess's priests, which was said to have been done in imitation of Attis, evokes a 
more personally threatening image. This threatening quality has been averted from 
Classical studies by the assumption that although the Greeks must have known 
about the cult of Attis, they rejected it because of their supposedly more enlightened 
attitudes. In particular, it has enabled scholars of ancient Greek religion, as opposed 
to Roman religion, to adopt a high moral ground. ccWe can console ourselves with 
the feeling that the Greeks rejected the unnatural situation of the Attis cult," wrote 
Otto Kern in 1935. This attitude was reiterated in 1990 by the Dutch scholar H. 5. 
Versnel: "The male attendant of the Great Goddess and his repulsive myth and rit
ual were obviously kept at bay"50 Indeed, the assumption that extreme violence cul-
minating in ritual castration was a hallmark of the Mother Goddess cult in Anatolia 
has become almost a truism, rarely questioned in the scholarly literature. Moreover, 
the assumption has been inverted to the point where virtually every reference to cas
tration is taken as proof of the worship of Attis, even when neither Meter nor Attis 
is mentioned.51 

49. Note, e.g., the comments of Bomcr 1965: $66-901, and Bomcr 196+. Other examples arc cited 
below. 

50. Kern 1955: n , 252. Versnel 1990:107-S. Note a similar comment by Ferguson 1944* no. 
51. An excellent example of this is the scholarly treatment of an incident of self-castration mentioned 

by Plutarch in the context of the mutilation of the Hcrms in Athens on the eve of the Sicilian expedition 
in 4.15 B,C. (Plutarch, Nikias 13, 2). A number of scholars, eg., Foucart 1873: 64-65; Graillot 1912: 22-23; 
Burkcrt 1979a: 104; Garland 1987:150-31; Versnel 1990:107-S; and Shear 1995:175, have asserted that this 
proves that ritual castration was practiced in Athens during the late fifth century B.C., despite the fact that 
Plutarch's narrative contains no allusion to any religious ritual and merely describes the act of a single, 
mentally disturbed individual* 



Scholars of Roman religion too have framed their discussions of Cybele and Atris 
within a similarly biased vision. One still reads that the Romans imported the sav
age rituals of the Magna Mater wholesale from the East because they did not know 
what they were getting.52 This is so despite the fact that there is ample documenta
tion in Roman historical and literary sources that many Romans, including several 
emperors, not only knew exactly what the cult entailed, but fully supported it* Like
wise, the assumption that the unattractive features of the cult attested in Roman 
practice must have originated in Phrygia, because no Roman would have done such 
things, is also widely repeated. 

One must certainly take into account the fact that several ancient authors them
selves express similar sentiments; for example, Dionysios of Halikarnasos, writing 
in the late first century B.C., is quite forthright in his efforts to separate the Roman 
positive features of the Magna Mater cult from the Phrygian negative features, and 
the same point of view appears in the work of other ancient authors.53 Yet with few 
exceptions, the disparaging opinions of the Phrygian Mother Goddess expressed by 
Dionysios of Halikarnassos and other ancient writers have been accepted uncriti
cally, largely because they reinforce the similar prejudicial attitudes of more modern 
scholars toward the Orient, while the positive image of the Magna Mater cult in Ro
man literature, for example, that in Virgil's Aeneid, has been regarded as an anomaly 
requiring special explanation. It is a sad commentary on modern Classical scholar
ship, that myths of rape and incest, the myths of violence to women that populate 
the Greek and Roman landscape so abundandy, are considered a natural part of the 
Greek and Roman experience, while a myth of castration, of violence to men, must 
be explained away as a foreign import, the mark of an inferior Oriental people. 

An essay by Garth Thomas is particularly emphatic on this point.54 In discussing 
the circumstances surrounding the introduction of the cult into Rome, Thomas 
(like many others) is puzzled by the contradiction between the ancient sources that 
describe the event as one that was highly desired, attracting the patronage of many 
of the most important Roman Republican families, including the Scipiones and the 
Claudii, and the later picture of the cult as a thing steeped in barbarism and sexual 
aberration: *I would need to know how an oriental deity whose cult contained so 
many traits that were completely alien and even repugnant to Roman religious sen
sibilities, could ever have been glossed over so as to make the cult innocuous enough 
for Roman aristocrats," he remarks; and later, discussing the role of Scipio Nasica: 
*[I]t is beyond credibility that a Roman nobleman would have identified himself 
with the non-Roman aspect of the cult, or that such identification would have been 
acceptable within the social attitudes of the time.. . . But how else do we imagine 

52. Sec, e.g., the statements of Thomas 1984 and Gruen 1990:5. 
53. Dionysios of Halikarnassos 2.19. For a discussion of this dichotomy, specifically with relation to 

Virgil's Acnddy sec Wiseman 1984. This topic is pursued more fully in part 4-
54. Thomas 1984-



that a barbarian deity, whose worship consisted of mystery and orgy, whose charac
ter was that of an eastern fertility goddess, suddenly became a'civilized, Roman de
ity.. . whose cult became that of a national and protective goddess J1*55 

This is one of the most explicit modern statements of bias against the cultural tra
ditions of the East. It relies on vague and undefined cliches (e.g., "eastern fertility 
ooddess"), and on the unstated and unexamined notion that an Oriental cult was by 
definition degenerate, one that the Romans had to rise above. As Thomas himself 
notes,56 such a position creates significant difficulties in reconciling this modern pic
ture of the East as backward and barbaric with the ancient testimonia. The recent 
date of this essay, 1984, and its publication in the frequenriy cited smesAujstieg unci 
N&derflimg der romischcn Welt indicates that such prejudicial views of the Orient are 
still an active part of the scholarly literature. 

Ihe assumption of taint attached to the eastern origins of the Mother Goddess 
underlies a number of comments in modern scholarly discussions about the social 
background of the goddess's devotees. While little is known about the origins and 
social class of the Mother's followers in any area of the Mediterranean, several mod-
era discussions have filled in the gaps with unsupported notions about whom the 
cult ought to have appealed to. To explain the popularity of the Anatolian Mother 
Goddess in Rome, many scholars have simply assumed that most of the goddess's 
followers were persons of no account. Thus, for Cumont, the Phrygian cult of 
the Mother in Rome was supported primarily by slaves, non-citizens, Asiatic mer
chants, and Levantine types.57 In discussing the visit of the priest Battakes to Rome 
in 108 B.C.,58 Graillot states quite emphatically, and in direct contradiction to the an
cient testimonia describing the event, that the crowd that followed the priest of the 
Magna Mater doubtless included "Orientals, slaves, disenfranchised individuals, 
Levantine merchants, and women, who were profoundly attracted to the cults of the 
Orient; among the citizens, the plebeian element would have been dominant.3'59 In 
other words, everyone in Rome was there but the male aristocrats. And Graillot then 
chides these aristocrats for failing to suppress <cthe contagion of metroac fanaticism'' 
(fanaticism of the Mother Goddess cult) either through indifference and lack of will 
or through complicity.60 

Other studies have pursued the question of the social origins of the Mother's ad
herents in much the same vein. In his discussion of the organization of the cult of 

55- Ibid: IS<%K 1506-7. 
56. Ibid.: 150+. 
57- Cumont 1929: so. 
58. The incident is described by Diodoros 36-15.1-3 and Plutarch, Marius 17-18. 
59* Graillot 1912:97-98- Graillot maintains this despite Plutarch's statement that the strongest oppo

sition to Battakes' presence came from the tribune of the plebs, A. Pompeius. I strongly suspect that in 
mentioning "'Levantine merchants" as among the low-life types prominent among the Mothers follow
ers, both Cumont and Graillot were reflecting the strong anti-Semitism of their time. 

6o. Graillot 1912: 9$. A more moderate voice in this debate is that of Toutain 1911: m-19, who 
stresses the personal satisfaction and salvation that the cult's devotees found. 



Meter in the Piraeus, W. S. Ferguson is at pains to insist that the Athenian citizens 
who took part in it omitted the "more repulsive" features of the Phrygian cult. Ac
cording to Ferguson, a separate organization existed for Athenian citizens who wor
shipped Meter; this was to avoid the "social let-downw that might have come from 
joint participation in the cult with mctics (free non-citizens).611 have already noted 
the difficulties faced by Thomas as a result of his insistence that the cult of the 
Magna Mater in Rome was barbaric, unfit for proper Romans, notmthstanding the 
undoubted fact that many of the most prominent Republican aristocratic families 
took part in the cult These examples suggest that in discussing the identity and so
cial origins of those attracted to the Mother's cult, previous treatments of the an
cient evidence have been strongly affected by biased presuppositions, in this case the 
presupposition that the cult of the Mother Goddess would not have appealed to re
spectable people. 

This disparity between the picture of the cult created in the primary sources and 
its treatment in secondary sources should induce caution in any subsequent study of 
this material. In trying to avoid the prejudices that have colored much scholarship in 
the past, a particularly rigorous analysis of the principal evidence is needed The 
reader will have to decide if I have been any more successful than my predecessors in 
avoiding these pitfalls. But there is an important function to be served in drawing at
tention to these earlier presumptions, if only to stress that the primary evidence 
from Mediterranean antiquity, literary, epigraphical, and archaeological, must form 
the principal basis of this study. The gaps and inconsistencies in the ancient evidence 
(and there arc many) should be pointed out and then let stand. Perhaps then we can 
avoid reading values from our own culture into the ancient evidence and allow the 
Mother Goddess to speak for herself. 

6u Ferguson 1944: no. 



1 ■ T H E M O T H E R GODDESS 
IN ANATOLIA 





2 • THE EVIDENCE 
FROM PREHISTORY 

Astudy of a mother goddess in the ancient Mediterranean world must ad
dress the question of her origins. Although the existence of this divinity in 
historic periods is securely attested by literary texts and inscriptions that 

address her as "Mother" in a variety of local languages, the evidence for her existence 
in prehistoric periods is much shakier Certainly, the peoples of the ancient Mediter
ranean took great pride in the antiquity of their Mother Goddess; the Romans, for 
example, regarded the cult of the goddess known as the Magna Mater, or Cybele, as 
one with roots extending back into the dim past.1 The basis for the belief of these 
peoples concerning their own religious traditions needs to be examined, and since 
textual evidence that might provide a clear answer is unavailable for the prehistoric 
era, we must consider what other classes of material may provide testimonia for the 
existence of such a divinity. The goal of this chapter is therefore twofold: to deter
mine whether there is evidence from Mediterranean prehistory of the existence of a 
female divinity (or divinities) who was identified as a mother goddess, and, if so, 
whether this divinity was the ancestor of the Mother Goddess Cybele, so well at
tested in historic eras. 

Identification of a mother goddess in prehistoric religious practice, however, is a 
tricky task. While many extravagant claims have been made about the inevitability 
and ubiquity of a mother goddess in Mediterranean prehistory, as we saw in chapter 
I, such claims are frequently unfounded; this is particularly true of the casual equa
tion of any prehistoric female figurine with a mother goddess. There are, however, 
two Neolithic sites in central Anatolia, (patalhoyuk and Hacilar, which have at
tracted considerable attention because they have produced material strongly remi-

i. Ovid, Fasti 4.245^53; Apulcius 11.4. 



niscent of the Phrygian Mother Goddess cult. Evidence from both sites suggests 
that powerful female figures played a role in the religious consciousness of the com* 
munity. These figures were represented with symbol systems similar to those of the 
historically attested Phrygian Mother. And both sites are located in regions that con
tained cult centers of the Phrygian Mother in historical periods. 

The earlier of the two (although the later one excavated) is the well-known site of 
(Jatalhoyuk, situated about 40 kilometers south of Konya, in south central Turkey.2 

(patalhdyuk is a large Neolithic mound that was continuously occupied between 6200 
and 5400 B.C., when it was abandoned for unknown reasons.3 The earliest levels of 
the site have not been reached, so the initial date of the settlement is not known; 
moreover, only a small portion of the mound has been investigated and many as
pects of the settlement are still imperfectly understood. 

The form of the settlement has been extensively described in excavation reports 
and in several subsequent studies; hence it need only be summarized briefly here. 
The lowest levels of the settlement consisted of a series of contiguous houses with 
party walls. Higher levels, in contrast, appear to have included discrete units of one 
or more rooms, often arranged around courtyards. Some rooms had parallel walls 
with narrow spaces in between. While doorways have been found, in some cases 
these were deliberately taken out of use and plastered over. In most instances access 
to a house was by ladder through an opening in the roof, and communication be
tween parts of the settlements was presumably across the rooftops, which were flat. 
There is no evidence of large-scale public buildings or elaborate houses that might 
signify social stratification by rank. When the houses of one level were destroyed, 
either by fire or simply by abandonment, a new house was built directly on top of 
the previous one.4 This pattern was continued for at least eight centuries. Because 
occupation at the site in subsequent millennia was limited, the material from the 
Neolithic levels was remarkably well preserved, making it possible to examine a num
ber of features in Neolithic society about which we are frequently poorly informed 

Among these features arc the symbol systems reflecting the spiritual and social life 
of the community, ^atalhoyuk is remarkable for the frequent occurrence, at all 

2. Qaralhoyuk, first excavated between 1961 and 1965, is currendy being investigated anew, and so all 
suggestions made here concerning interpretations of its material should be regarded as tentative- Results 
of the first three seasons of new excavations arc presented in Hoddcr 1996. For reports of the original ex
cavation, see Meliaact 1962,1965a, 1964* 1966, and 1967- A report on the nearby mound of £atalhoyuk 
West, a settlement of Chalcoiithic date, was published by Mcllaart 1965. Todd 1976, gives a useful sum
mary of the original excavation and its finds, and discusses several problems of interpretation. A more re
cent book on the (patalhoyuk cult material., Mcllaart, Hirsch, and Balptnar 1989, contains beautiful illus
trations of the £atalhoyuk paintings, although the text relics on many of the same cliches about the Great 
Mother Goddess as a perpetual fertility deity discussed in chapter 1; for a review of the conflicting opin
ions on this book, sec Mallett 1992-93* 

3. The population may not have completely abandoned the site, but shifted to another area of the 
mound; sec Hoddcr 1996: $60-61. 

+. Abandonment often appears to have been preceded by intentional burning; sec ibid: $6$. 



twelve excavated levels of habitation, of individual rooms with wall paintings, plas
ter reliefs on walls and benches, and a variety of objects, including several unusual 
figurine types, all suggesting that the rooms had been used for a ritual purpose. This 
functional interpretation is based entirely on the rooms' decoration or on their con
tents, for the rooms themselves were identical in form and size to other rooms in the 
settlement that were used for habitation or storage. It is misleading to call such 
rooms "shrines " since it seems unlilccly that they were designated for ritual usage at 
the time of their construction; recent investigations suggest that the "shrines" may 
originally have been intended for habitation and were only later used for ritual ac
tivities.5 They occur randomly throughout the settlement. Almost every level had at 
least one such room, and some have several: levels 2, 3, 6, and 8 were especially rich 
in them. 

The paintings and plaster reliefs found in a number of the rooms have received 
special attention, since they are among the most striking finds of die Anatolian Neo
lithic. I shall consider the paintings first. These were found throughout levels 3-12, 
painted directly onto the plaster of the walls. In some rooms, the same wall was 
painted, then covered with a thick coat of white plaster, then repainted and rcplas-
tered several times, suggesting that the paintings reflect the room's use for certain 
special activities and were later intentionally removed. 

The subject matter of the paintings covers a rich variety of material. Some are 
nonfigurative elements, such as abstract designs (rooms E.VI.2, A.IH.8), motifs of 
human hands on the walls (A.VI.4, E.VI.15), and a landscape (E.VTI.14).6 Figurative 
subjects include several scenes of men hunting wild animals, such as deer and wild 
cattle, and others in which the cattle form a backdrop for men in leopard skins or 
deer skins performing some type of dance (A.m.1, EYi). There are two scenes that 
appear to depict vultures denuding human corpses of their flesh (E.VII.S, E.VIL21). 

Another frequent form of decoration was plaster reliefs molded directly onto the 
walls. These occur primarily on level 6 and below. Several plaster reliefs depict wild 
animals, including a bull and a stag, sometimes raised and sometimes cut into the 
walls. Other raised reliefs include the forms of two antithetically placed leopards 
(E.VH.44), which had been painted and replastered at least four times. There are 
also seven examples of a human being, two sets of pairs and three individual figures, 
all shown with an enlarged abdomen and legs and arms stretched wide apart; these 
may represent a woman giving birth. Other furnishings in the rooms included clay 
benches, often with bull horns placed in a row on them. Other sets of bull horns 
were found mounted in a row on the walls (E.VI.S, 10,14, .31). Also found on the 

5. Ibid: 365. 
6. The letter/number designations refer to the method of numbering rooms in the excavation. In 

each case, the first notation, a letter, refers to the excavation sector, the second, a Roman number, to the 
excavation level, and the third, an Arabic number, to the individual room. Sec Todd 1976:23, 



walls in rooms of levels 7 and 6 were molded objects resembling human breasts; 
sometimes these were molded around vulture, fox, or weasel skulls or around boar's 
jaws, with the boar's teeth projecting from them (E.VL8). 

The site also yielded a number of figurines from different contexts, including hu
man, animal, and schematic figurines/ Most are of clay, although all the schematic 
figurines and most of the human figurines up to level 6 are of stone. The human fig
urines have received the most attention. Several of these depict females, often with 
exaggerated breasts, hips, buttocks, and abdomens, of a type found widely through
out the Mediterranean Neolithic. While clearly representing women, they do not 
draw particular attention to women's reproductive roles. Some were shown stand
ing, while a few were seated or crouching.8 The number of female figurines increases 
in level 6, and there are more large-breasted females in the higher levels. There were 
several male figures, one shown riding a leopard and another with a leopard-skin 
cap. Other figurines have no indication of gender. Among the more unusual figurine 
types uncovered were pairs of figures made out of one piece of stone or clay; some 
show two figures side by side, other pairs appear to embrace, and one may be a 
group of a mother and child. Probably the most widely illustrated figure is that of a 
female seated on a throne supported by two felines (from room AJLi); she appears 
to be shown in the act of giving birth, with the child's head appearing between her 
legs (fig. 1). 

(patalhoyuk has thus produced abundant material that can directly be connected 
with belief in a mother goddess. Figurines and wall paintings and reliefs do illustrate 
women in the process of giving birth or holding young children. Many of these 
were found in rooms whose contents or decoration suggest ritual use. And such ma
terial was not isolated in one or two limited areas, but was found throughout the 
levels of the site's occupation. The original excavator, James Meilaart, was quite forth
right in interpreting the female figurines and reliefs as representations of the Anato
lian Mother Goddess, the prehistoric forerunner of the Greek and Roman Cybele, 
and in this he has been followed by many people in both popular and scholarly lit
erature.9 

On the other hand, while much has been made of the scenes referent to female fer
tility and childbirth, a more imposing motif informing this material is that of animal 
imagery. Many of the figurative scenes on the walls have direct or indirect allusions 
to the hunt. Men are shown in the act of hunting wild animals, while other scenes 
depict the same animals that form the quarry in the hunting scenes, but standing 
alone. In some paintings, the men shown with wild animals seem not to be hunting 

7. For valuable observations on the range and context of the Qatalhoyuk figurines, sec Hamilton 
1996.1 am grateful to Naomi Hamilton for sharing her ideas on the figurines with me. 

S. Illustrated in Meilaart 1965b and Meilaart 1964: 73-$i. 
9- Sec csp. Meilaart 1963b. Supporters of the Mother Goddess hypothesis include, among others, 

Vermasercn 1977, Burkert 1979a: 120, Robertson 1996: 505. 



them so much as teasing them, pulling at the tongue or tail of the animal. Other 
scenes present men wearing leopard skins or deer skins engaged in dancing or some 
other ritual activity, Some of the figurines depict individuals wearing leopard skins, 
suggesting that these are not divine figures, but representations of the inhabitants of 
the site. Animal imagery dominates even in scenes connected with death, those of 
vultures denuding a corpse of flesh. 

Such animal images carry over into the material associated with female fertility. 
Two female figures with legs spread apart, as if in the act of giving birth, are placed 
antithetically, as if mirroring the pairs of leopards. The use of boars' jaws and vulture 
skulls on which to mold female breasts further entwines the metaphor of human fer
tility with animals, as does the figurine of the corpulent woman giving birth while 
seated on a throne supported by two-felines. One particularly striking plaster relief 
depicts a woman with abdomen enlarged and legs spread apart, presumably in the 
act of giving birth; on the wall below her legs is a row of bull horns (E.VT.8). The 
implication appears to be that the woman will give birth to a bull, although the 
damaged state of the relief makes this interpretation uncertain.10 

Rather than interpreting these reliefs and figurines as purely religious symbols, it 
may be more fruitful to sec them as symbols of the community's economic and social 
structure. There is abundant evidence demonstrating the importance of domesti
cated animals, especially catde, to the economy of the site. The use of bull horns 
mounted on benches or on walls may recognize this importance and express a wish 
for the continued fertility of catde. Similarly the birth-giving female above cattle 
horns may recognize the dependence of humans on cattle.11 The find spots of some 
of the female figurines are also instructive. Several were uncovered on the floor of 
domestic areas near hearths or in grain bins. The large enthroned figurine of the 
birth-giving female from level 2 (fig. 1) was found in a grain-storage room adjacent 
to a living room. Here, too, the symbolism of human reproduction may express hu
man dependency on cereals and other domesticated plants. Also worth noting is that 
several deposits of grain, evidendy intentional offerings, were placed in the room 
(E.VL44) with the two antithetically placed plaster leopards. 

Other examples of the entwining of human and animal imagery may allude to 
social grouping within the community. The painted figures wearing differing types 
of animal skins may represent groups or dans that used the animal as a totem.12 In 
this case, the pairs of antithetically placed leopards depicted in plaster reliefs on walls 
might allude to the space allotted to this group. Some bones of wild animals were 
found, indicating that hunting was practiced, but the primary reason for this may 
not have been dietary needs;13 instead, animal symbols such as leopard skins, boars3 

10. Todd 1976:53-56. 
11. Hamilton 1996:226. 
12. Ibid.: 227. 
13. Todd 1976:120. 



F I G U R E I. 

Seated female figurine 
from (JatalhoytiJk. Sixth 

miUcnnium B.C. Courtesy, 
Museum of Anatolian 
Civilizations, Ankara-

jaws, and vulture skulls may have signified different groups in which both males and 
females were prominent. 

Another point worth noting is the increased incidence of female figurines in the 
later levels of the site. This could indicate an increase in prominence of certain 
women or groups of women in the community.14 Figurines referent to human fer
tility and reproduction are not common; the frequent repetition of the enthroned 
birth-giving female in modern literature has distorted this point, but this figure and 
one other showing a woman and child arc the only two depictions of children. Sev
eral female figurines depicting full-breasted women more likely represent older 
women whose maturity gave them a greater degree of status. 

The material from Qatalhoyiik certainly suggests that symbolic imagery played an 
important role in the community, for the paintings, plastered features, and figurines 

14. Hamilton 1996: za6. 



F I G U R E 2. Seated female 
figurine from Hacilar. Sixth 
millennium B.C. Courtesy, Museum 
of Anatolian Civiiizations, Ankara. 



rarely depict the type of mundane activities that undoubtedly made up the day-to
day occupation of this site. Instead, we see allusions to a number of economic and 
social concerns: the economic prosperity of the site and the desire to ensure that 
prosperity; the division of the community into social groups and the ways in which 
each group maintained its position; and the activities of women and the status of 
women, particularly older women in the community These are all tentative sugges
tions, which should be regarded as working hypotheses, but they do indicate that 
the symbol systems at (patalhoyuk need not signify the cult of a mother goddess, 
particularly since it is not certain at this point whether any of the paintings or 
figurines represents a divinity. It also seems unlikely that this imagery was very wide
spread. MeUaart suggested that the settlement owed its size and prosperity to the 
fact that it was the spiritual center of the Konya plain,15 but at present it seems safest 
to assume that the symbol systems demonstrated at (patalhoyuk arc representative 
only of this site, and not of the Konya plain in general. 

Let us turn now to the material from another important Anatolian-Neolithic site, 
Hacilar, which lies about 26 kilometers southwest of the modern Turkish city of 
Burdur. It was excavated from 1957 to i960, also by James MeUaart.16 Occupation at 
the site included a small aceramic Neolithic settlement, dated ca. 7000 B.C., and, dis
continuous from this, a settlement of the later Neolithic and early Chalcolithic peri
ods in nine identifiable habitation levels, ranging in date from ca. 5700 to 5000 B.C. 
The arrangement of the settlement was somewhat different from that of Qatal-
hoyiik, for at Hacilar the dwellings consisted of separate houses built around court
yards. These houses often consisted of more than one occupation room, plus sepa
rate storage areas. Considerable evidence for household activity was found in each 
room, including hearths, grinding stones, and other evidence of food and textile 
preparation. No examples of figured wall paintings were uncovered, and there seems 
to be little to indicate that such paintings ever existed17 The fruiiishings of each 
house were in general quite similar. There is no evidence of either any large com
munity structure or elite residence or separate cult or shrine rooms. 

The evidence for the symbolic or spiritual life of the community is drawn entirely 
from a rich sequence of figurines found at the site.18 Most of the figurines are made 
of clay, although there are a few stone pieces. All were found in domestic contexts. 
The fullest scries comes from level 6, an occupation level that was destroyed by fire 
in about 5600 B.C., and thus is contemporary with the later levels at Qatalhoyuk. 

15. MeUaart 1975:106. 
16. MeUaart published prdiminary excavation reports of his work at Hacilar in Ancao&m Studies, 

i9S8~6i. The final report is MeUaart 1970. 
17. There was evidence of painted plaster at Hacilar, but not of figurative designs. MeUaart 1970:20, 

postulated, quite reasonably, that textile hangings may have been used as wall coverings, and the rich 
scries of geometric ornaments found on the Hacilac pottery suggests the type of ornamental patterns that 
may have been used in textiles. 

xS. These arc discussed as a group in ibid.: 166-85. 



Approximately forty-five figurines were found in the houses from this level, repre
senting a cross-section of female types. They depict a range of ages, from young to 
older women. (Age designation is assumed from the slenderness of the figure, the 
hip-to-waist ratio, the size of the breasts, and the size of the abdomen.) Several 
figurines appear to be pregnant, while others seem to be older women with sagging 
breasts and abdomens. The figurines appear in a variety of poses, standing, seated, 
reclining. Some are shown with smaller, human figures, presumably children, al
though in at least one case the woman may be copulating with a young male.19 One 
is shown squatting, with her legs drawn apart, perhaps in the act of giving birth.20 

Several figures cup their hands under their breasts to lift them up and call attention 
to them,21 while others place their hands on the upper edge of the breasts and push 
down, as if to express milk.22 Many are totally naked, and the female anatomical 
features of breasts, buttocks, and abdomen are clearly delineated; in contrast, the 
non-gender specific parts of the anatomy, such as the face, arms, and legs, are shown 
in a very schematic fashion. A few of the slender figures assumed to be young girls 
are shown wearing a garment like a bikini brief, while other, apparently older women 
have a pattern of nets or dots painted on the skin, perhaps representing tattoo marks 
or the textile patterns of dothing. 

Most of the figurines illustrate a range of ages, poses, and allusions to the life 
passages of youth, childbearing, and old age, in other words, a cross-section of fe
male types that one would likely have encountered in any human settlement. There 
are, however, several figurines depicting subjects beyond the boundaries of normal 
human activities. Women are shown seated on thrones supported by two felines 
(fig. 2).23 Other women cradle felines to their breasts,24 in a pose similar to that of 
women cradling human babies. 

The prominence of the figurines in level 6 is remarkable, given that only scattered 
examples of figurines were found in the lower levels, most of them of much cruder 
workmanship. It seems unlikely,, however, that the figurines' period of use was lim
ited to level 6, but rather that the circumstances of this level's destruction by fire pre
served these figurines. This suggests that the figurines were limited to specific pur
poses or functions and may have been deliberately destroyed after such functions 
had been served. The find spots of the figurines are also informative; all were found 
on household floors, most clustered near the hearths. Several were found embedded 
in piles of grain. Most are in excellent condition; they were not broken or damaged 
intentionally. This too suggests that, because of the fire that destroyed the setde-

19. Women with children, ibid: nos. 519, 575, 573> figs. 218-20. Woman copulating, ibid.: no. $2$, pi. 
VI and fig. 227. 

20. Ibid: no. 52s, fig. 201. 
21. Ibid.: nos. 4-86,507,513,514,$I5> 5 ^ 534,569,576. 
22. Ibid: nos. 5^9, S3I,570, and pi. v.23. 
2j. Ibid: nos. 518, $z^ figs. 228-29. 
2+. Ibid.: nos. 539,577,5*8, figs. 196-97, 228. 



ment, we have been fortunate in finding the figurines in the circumstances under 
which they were actually used. 

These are important points to keep in mind when trying to determine the func
tion and meaning of the Hacilar figurines. The excavator definitely considered all of 
them to represent goddesses, and considered the figurines shown with children to 
be representations of the mother goddess.2S Pew, however, have anything unusual 
in their appearance or pose to suggest divinity, and most seem to represent human 
females in the normal poses, activities, and life stages of women in a typical human 
community. They may be representations of specific individual women, or they 
could represent archetypes of female personalities and activities; they may symbol
ize ancestors, or they could be objects used as teaching devices to initiate young 
women into the community.26 The lack of individual male figures, coupled with the 
emphasis on female anatomy in the figurines, implies strongly that womanhood was 
being represented, but whether we can move from this tentative conclusion to an as
sumption that they represent a goddess or goddesses as mothers is much less certain. 

Two factors make this group of figurines unusual and present close parallels to the 
representations of females at (patalhoyuk. One is the association of females with 
predators: the motif of the woman seated on the leopard throne is found at both 
sites, and the Hacilar figures shown cradling leopard cubs to their bosoms indicate 
a close connection between human fertility and predators. The other is the associa
tion with grain and agriculture: at both sites, the representations of females in the 
mother role were defiberately placed into grain bins. These included the examples in 
which feline predators are present. 

While the excavator did not hesitate to interpret the material from both sites as 
clear evidence for the presence of the cult of a Mother Goddess in the Anatolian 
Neolithic and for the continuity of this cult into the historic period, there are a num
ber of other factors that make this interpretation less certain. In the first place, it is 
not at all certain that any of the artifacts proposed as evidence of mother goddess 
worship are even religious objects, in the conventional sense of objects intended pri
marily or exclusively for a religious function, such as cult statues of deities and vo
tive objects and shrines dedicated to deities. We-cannot even be certain that the 
inhabitants of Neolithic communities in central Anatolia conceptualized their spiri
tual world as one populated by discrete anthropomorphic entities called gods, and 
it is therefore even less certain that they would have envisioned the need for a mother 
goddess, in the sense of a single female deity who monitored human reproduction. 

We can state with some confidence that the inhabitants of these two sites felt the 
need to express their concerns about the economic and social health of the commu-

25. IbidL: 171-7+. 
26. Note the range of activities and functions postulated for figurine groups in the Peloponncsos in 

Greece (Thlatay 1993:37-++). 



nity through complex symbol systems. One common motif is that of human-animal 
relationships, which bear on both life and death. This could represent a need to pro
pitiate a spiritual world in which various abstract powers were thought to be repre
sented by different animals. It could also, following up on a suggestion made above, 
represent a social system in which the community was divided into groups repre
sented by separate animal totems, each competing for prestige within a larger group, 
la this context, the images of human women and birth seem to be a part of a much 
larger concept. Pregnant women are depicted in poses and with decorations similar 
to leopards, spread out in piaster reliefs and sometimes antithetically placed. The 
large statuette of the woman giving birth while supporting herself on a throne 
flanked by two felines closely connects human birth and wild animals. This image is 
present at Hacilar also, in figurines depicting a woman seated on a throne supported 
by felines or women cradling felines to their breasts. These could represent the women 
of the group whose symbol was a leopard, or more generally, identify the most im
portant women in the community whose status was manifest through the symbol
ism of a powerful animal. The figurines and paintings could also communicate the 
motives of the whole community: the desire for mastery over the natural environ
ment symbolized by tuning these fierce animals, and the desire that the prosperity 
resulting from such control be extended to agricultural prosperity and fertility, 
cither for the whole group, or for one part of the group. This suggestion is sup
ported by the find spots of some figurines, buried in grain bins, where they may well 
have been intended to express the wish to extend the power represented by animals 
such as wild felines to agricultural prosperity and fecundity. 

Using the figurine groups as evidence for the worship of a mother deity is equally 
problematic. At both sites there were a large number of figurines depicting women, 
the majority of them shown in normal life stages, such as would be encountered in 
a typical village settlement. Interpreting these female figures as symbols of quasi-
divine status—namely, <cthe goddess in her younger aspect," "the mistress of ani
mals," "the goddess with her young consort*27--has the effect of objectifying aspects 
of women's lives. Such interpretations also serve to limit their meaning to women's 
reproductive capacities and imply that women had no* part in creating these images. 
We have no idea of the identity of the makers of these objects, nor of the process by 
which meaning was attached to them, but parallels with other cultures suggest that 
women did create and use such figurines for a variety of reasons, including as vehi
cles of sympathetic magic, teaching devices, or toys.28 Many of the more conven
tional scenes of females with children may well represent a wish for more children or 
a prayer for the safety of children or mothers. The scarcity of representations of 
males also argues against the interpretation of these figurines as symbols of deities, 

27. McUaatt 1963b, 1970:171. 
28. Ucko 1962; Voigt 19S5:187-93; Talaby i99*> 1993-



for then we would have to explain the lack of representations of male divinities, or 
postulate the existence of a monotheistic religion, which seems very unlikely The 
group of predominantly female figurines may point to a society in which gender 
roles were defined so that men and women lived quite separate lives, and the figu
rines could have been used in activities in which men had little part, such as teach
ing and nourishing the young, but these activities need not have been limited to re
ligious actions. 

Thus what we see here is not the worship of a mother goddess, but rather the ex
istence of conceptual framework of religious activities in which control of human 
fertility and animal totems would bring prosperity to the people. It is surely signi
ficant that the (patalhoyuk object that shows the closest affinity to later cult statues, 
including fkst-millennium B.C. representations of the Phrygian Mother, was found 
in the upper level of habitation, shortly before the site's abandonment. We may see 
the concepts of divinity, status, and power symbolized by animals such as the leop
ard, the vulture, or the boar, which ensured the prosperity of the group, or enhanced 
the status of some members of the group. What we seem to see here is not a univer
sal belief but rather a belief system in the .process of construction, and one that was 
subject to change over the occupation period of a site. 

As yet, these two sites are the only ones in Anatolia that have produced material 
that can be brought to bear on the question of a mother goddess in prehistory. At 
the time when Hacilar and (Jatalhoyuk were excavated, relatively litde was known 
about the Anatolian Neolithic, but since then a large number of other Neolithic sites 
in Turkey have been investigated; several have yielded quite striking evidence bear
ing on ritual activity, although little to suggest the existence of the cult of a mother 
goddess.29 This further svtg^csxs that belief in a mother goddess was not natural or 
inevitable, but was in fact the product of specific social and cultural circumstances. 

Certain other points should be noted concerning the prehistoric material. The in
terpretation of Neolithic figurines as mother goddesses, as in these two - Anatolian-
sites, rests on the modern assumption that such a goddess would be depicted with 
an iconographic image denoting human female reproductive capacity. Yet in the his
torical era, the goddess called Meter or Magna Mater was almost never portrayed 
with any ovcrdy maternal charaaerisrics; she is never shown giving birth, and only 
rarely holds a child. Instead, her most constant historical iconography consists of 
images of power, such as the wild animals that accompany her, her placement on a 
throne or in a votive niche, and her crown. 

Finally, we should note that the iconography and personality of the goddess 
Meter / Magna Mater changed significantiy during the centuries when her worship 
is historically attested. The Meter in the cult of fifth-century B.C. Athens was very 

29. Hoddcr 1996: 3-4^ commenting on the place of Qatalhoyuk, within the Neolithic of central Ana
tolia. 



different from the goddess worshipped by the emperor Julian in the fourth century 
c.E. We should not expect to find the historical images of Meter transferred literally 
back into prehistory, without allowing for equivalent or greater changes that may 
have taken place over a much longer period of time. If we are to seek the ancestor of 
the Phrygian Mother in prehistory, then we must look for some indication in Neo
lithic cult material of images that were especially enduring, such as the strength and 
awe symbolized by predators, especially felines and raptors. As we shall see, images 
of hunting and of the power and strength found in the lion and in birds of prey were 
key symbols in the Phrygian cult of the Mother Goddess and remained prominent 
in her Greek and Roman cults. The Neolithic sites in south central Turkey give us 
some indication of how such symbols may have been formed. 





3 • T H E B R O N Z E 
AND EARLY I R O N AGES 

The figurines and paintings depicting female figures with felines from Qatal-
hoyuk and Hacilar furnish a concentration of religious artifacts and symbols 
that appear to anticipate the Phrygian Mother Goddess. Yet after this rich 

body of material from the Neolithic period, there is very little evidence from Ana
tolia pointing to the existence of a mother goddess until the first millennium B.C., 
when the Phrygian Mother Goddess becomes a prominent figure in the religious life 
of the region. Such a long gap, from the sixth to the first millennium B.C., seems sur
prising, even more so in light of the Phrygian Mother's remarkable presence in the 
ancient Mediterranean world for the next millennium and more. Given her contin
uing impact on ancient society from the Iron Age through the late Roman period, 
one would expect the Phrygian Mother Goddess to have an extensive background in 
the earlier Anatolian cult as well. 

The goal of this chapter is therefore to trace whether any aspects of the Phrygian 
Mother Goddess, such as her nomenclature, iconographic form, or attributes, can 
be found in the Bronze Age and Early Iron Age cultures that preceded the Phrygians 
in Anatolia- As we shall see, there was no single deity addressed as "Mother" in Ana
tolia during the Bronze and Early Iron Ages. Yet the earlier cultures of Anatolia did 
indeed influence the identity and portrayal of the Phrygian goddess. Many of the 
symbols and cultic rituals associated with the Phrygian Mother were not limited to 
this divinity, but are also found among the Phrygians7 predecessors in Anatolia. An
alyzing what such symbols are and how they contributed to the cult of the Phrygian 
Mother will be a valuable aid in defining the origins and meaning of the goddess. 
• The chief focus of this section is on the complex cultures that preceded the Phry
gians in central and eastern Anatolia. These include the Hittites, the dominant 
people in central Anatolia during the Middle and Late Bronze Ages, and the Neo-



Hittitcs in the southeast and the Urartians in eastern Anatolia, both civilizations of 
the Early Iron Age contemporary with the Phrygians- Certain symbols found in 
Phrygian expressions of divinity were also prominent among these peoples: they 
include the sacred mountain, the sources of water that spring from the ground, and 
the links between the symbolism of animal predators and civic ritual. Because the 
same concepts continued to recur in different time periods and different cultural 
groups, it seems likely that they carried a meaning of sacredness that was no.t specific 
to one ethnic group but survived in the basic consciousness of the people who lived 
in this area. 

T H E H I T T I T E B A C K G R O U N D 

The immediate predecessors of the Phrygians in central Anatolia were the Hittites, 
and one might expect several features of Phrygian cult practice to be found in Hit-
tite religion as well. Indeed, several prominent Phrygian sites, including Gordion, 
Ankara, and Bogazkoy, were built directly over earlier Hittite settlements, and at 
least one site, Gordion, was continuously inhabited throughout the Late Bronze 
and Early Iron Ages, although one or more significant shifts of population do seem 
to have occurred.1 The Hittites did occasionally represent a prominent female deity, 
the Sun Goddess of Arinna, holding a child, and it is possible that this deity may have 
been conceived of as a mother goddess (although she is not addressed as Mother).2 

The differences in religious practices between the two cultures, however, are more 
notable. The large Hittite pantheon with its multitude of deities, both male and fe
male, is far removed from the Phrygian world, in which the Mother Goddess is the 
only deity attested iconographically or in written texts. The large temples dominat
ing the economy and urban planning of Hittite cities find no counterpart in Phry
gian settlements. Nonetheless, certain aspects of Hittite religious symbolism recur 
in Phrygian symbolism. 

Chief among these is the sacred mountain. To the Hittites, the mountains sup
ported their gods and offered the opportunity to contact them. This is most vividly 
demonstrated at the Hittite capital city of Hattusa (modern Bogazkoy), where the 
major settlement was located, not in the valley, but on the mountainside above. The 
mountainous upper city was almost totally devoted to religious purposes, and over 
thirty temples have been uncovered there.3 A mountain formed a frequent icono-
graphic symbol as well. Mountains themselves could be personified as deities, nor-

i. The relationship between the Phrygian immigrants and the earlier Hittite settlements is a complex 
one, and more work will be needed to clarify it, but in Gordion there seems to have been no period of 
abandonment after the collapse of the Hittite Empire; sec Sams and Voigt 1990; Voigt 1994; 276-78. 

2, Muscarella 197+: no. tz$^ the Sun Goddess of Arinna. We should note that the Phrygian Mother 
never sits and holds a child on her lap, so this image is unlikely to be a predecessor of the Phrygian god
dess. 

3. Mcllink 1991:150. 



mally male deities, and as such were represented alone or standing as supports for 
more important deities. In depictions from both the Middle and Late Bronze Age 
the Hittite weather god, the principal male deity, often appears standing on a moun
tain; a notable example is the pair of mountain gods that support the weather deity 
at Yazilikaya, the impressive set of rock relief sculptures decorating the funerary 
complex of Tudhaliyas near Bogazkoy.4 This acknowledgment of the sacred aura of 
mountains may have been an important element in defining the Phrygian Mother as 
a mountain deity. 

Another important feature of Hittite religious iconography that may be ancestral 
to Phrygian usage is the presence of the raptor, the bird of prey, as a divine attribute. 
The bird itself is a hunter, and it is also a frequent companion of a hunting deity, pre
sent in the Middle Bronze Age,5 the Hittite Empire period,6 and in the Early Iron 
Age/ The deity is usually male, but at least one example, a stamp seal impression 
from Bogazkoy, illustrates a seated goddess holding a bird of prey and a bowl, the 
same attributes as the Phrygian Mother Goddess.8 While none of these objects re
produces the precise iconography of the Phrygian goddess, they do establish the 
suitability of these symbols as divine attributes. They also suggest that interest in the 
hunt and in a deity that could master the wildness of the open countryside through 
hunting was an important feature of Anatolian religious consciousness, one that sur
vived into the Early Iron Age. 

A third aspect of Hittite religious practice that reappears in Phrygian cult is the 
attention paid to underground water sources, especially springs. Ground water was 
always a major water source for the peoples of Anatolia, a drcumstancc reflected in 
religious art and iconography throughout the Bronze Age.9 We can sec specific ex
amples in sanctuaries located near springs, such as the spring shrines at Eflatun Pinar 
and at Bogazkoy, a shrine located beside an underground spring near Temple I.10 A 
similar phenomenon can be noted in Phrygia, for images of the Phrygian Mother 
have been found near water sources at Gordion and Ankara.11 In addition, there are 

4. N. Ozgiic 1965: 63 (the weather god standing on a mountain on seals of the Assyrian Colony pe
riod). Bind 1976a: fig. 248 (mountain god alone); fig. 239 (mountain god supporting the weather god). 

5. Seals from the Assyrian Colony period, N. Ozgiic 1965: nos. 65,66,69; an Old Hittite rhytoa, bird 
of prey held by both a seated figure and a figure standing on the back of a stag, Bittcl 1976b: pis. 3-5, Mus-
carclla 1974: no. 123. Bittcl identifies the deity as male, Muscarclla as female, but I find Bitters interpreta
tion of the deity's conical cap as a masculine attribute more persuasive. 

6. A relief from Ycnik6y> Bittcl 1976a: fig. 247, Akurgal 1961:47b; stamp seals from Bogazkoy> Gutcr-
bock 1940: no. 64, Beran 1967: no. 161; a stamp seal in Oxford, Akurgal 1961: pi. 52. 

7. T. Ozgiic. 1971: 9-11, fig. 7, pis. 11-12. For a discussion of the Hitrirc hunting deity and its relation 
to Phrygian cult, sec Mcllink 1983:351-52. 

8. Giitcrbock 1942:77, no. 220; Beran 1967: 30, no. 135. 
9. Sec Deighton 1982:1-39 and passim. 
10. Bittcl 1976a: fig. 257 (Eflatun Pinar); Neve 1970:157-59, figs. 15-17, and Macqucen 1986:12L, figs. 

106-7 (spring shrine at Bogazkoy). 
n. The largest relief of Phrygian Matar from Gordion (described in chapter 4 below; sec Mcllink 

1983: pL 70) was found near the Sangarios River; Phrygian idols were carved into the rock at Faharad 
tjcsmc, a spring near Ankara. 



several Hitrite sanctuaries, including Bogazkoy, that contain sunken holes or pits, 
probably intended to receive votive offerings.12 This too is a feature that recurs in 
Phrygian religious monuments, particularly in the Phrygian highlands, where shafts 
for depositing votive offerings were cut behind several of the rock facades.13 

One should not overstate the tics between Hitrite and Phrygian cult practice. No 
single Hitrite religious monument, temple, or statue can be said to provide a close 
forerunner to Phrygian shrines and iconographic images. Yet we can sense that the 
two cultures had a similar awareness of the divine properties in the natural features 
of the landscape. Whether the Phrygians were the direct heirs of Hitrite cult tradi
tion or whether both cultures were reacting independently to the same natural phe
nomena is difficult to determine; our inability to read Phrygian texts means that we 
arc poorly informed as to what the Phrygians thought about the sacred quality of 
mountains and springs. But it seems clear that for both peoples, the need to address 
and control the natural environment in which they lived was a powerful force in 
defining their relationship with their deities. 

T H E N E O - H I T T I T E B A C K G R O U N D 

The Anatolian people whose religious iconography and cult monuments share the 
most direct connections with the Phrygians are the Neo-Hitrites, the successor 
states to the Hitrite kingdom in southeastern Anatolia during the early first millen
nium B.C. The chief period of political and artistic prominence of Neo-Hittite cul
ture, ca. 900-700 B.C., is roughly contemporary with early Phrygian material, al
though the Neo-Hittite states reached a higher degree of complexity at an earlier 
stage. The political interests of the Neo-Hitrites and the Phrygians were frequently 
intertwined, suggesting that they had a fair amount of contact with each other,14 

and the artistic influence of the Nco-Hittitcs on the Phrygians is readily observable 
in sculptural works at several Phrygian sites.15 

Within the Neo-Hittite pantheon, particular interest has focused on one impor
tant female deity, Kubaba. Although she was only a minor deity in Bronze Age Ana
tolia, Kubaba became a more conspicuous presence in Neo-Hittite society during 
the early first millennium B.C. and was worshipped at a number of Neo-Hittite 
cities. It has long been recognized that she is the deity whose Hellenized name is 

12. Ussishkin 1975; Deighton 19S2: 23-25. 
13. Examples include shafts behind the Phrygian carved facades at Maltas, Dcliklitaj and Findik, dis

cussed in chapter + below. 
14- On the relations of the Neo-Hitrites and Phrygians, sec McUink 1979; Hawkins 19S2; and McUink 

19S3: 3S&-59. 
15. Note sculpted orthostate blocks from Ankara (Akurgal 1962: pi. 157) and Gordion (Sams 19S9), 

both of which show clear Neo-Hittite influence; the bronze cauldrons from the great tumulus at Gor
dion were probably Neo-Hittite imports (DeVries, in Young ct al. 1981:109-10). 



Kv/fcjjfofc Kybebe,16 Since Kybebc and Kybele, the Greek name for the Phrygian 
Mother Goddess, were often equated in later Greek and Roman literature, many 
have assumed that the Neo-Hittite Kubaba must be the direct forerunner of the 
Phrygian Mother.17 

The picture, however, is more complex than that of a simple equation between 
the two. The Phrygians did indeed use some of the visual iconography of Kubaba to 
depict their Mother Goddess, but this need not mean that the Phrygians identified 
their own Mother Goddess with a deity from the pantheon of another people. To 
understand the relationship between Kubaba and the Phrygian Mother, we need to 
review the evidence on the Neo-Hitdte goddess in greater detail. 

The cult of Kubaba was already well established in Anatolian religion by the mid 
second millennium B.C., when the goddess's name appears in several Bronze Age 
texts and on cylinder seals from a number of sites in central and eastern Anatolia and 
northern Syria. In these Late Bronze Age sources, Kubaba appears to have been a 
fairly minor deity, at home in southeastern Anatolia, particularly in Karkamis. No 
iconographic representation of her from the second millennium B.C. is known.18 In 
Neo-Hittite society during the early first millennium B.C., Kubaba became a more 
conspicuous presence, largely because of her position as the principal deity of the 
city of Karkamis.19 As Karkamis gained greater political power in the region, 
Kubaba, known as the "Queen of Karkamis,5' became a prominent figure in Neo-
Hitrite cult.20 During the ninth and eighth centuries B.C., the influence of Karkamis 
within the Neo-Hittite political sphere (southeastern Anatolia and northwestern 
Syria) expanded substantially, and so the number of sites where the cult of Kubaba 
is attested, both iconographically and by inscription, increases to include virtually all 
of this region.21 

Moreover, the cult of Kubaba was not limited to Neo-Hitdte centers. The name 
Kubaba appears in an Aramaic text of the fifth or fourth century B.c. from Kastabala, 
in Cilicia.22 In western Anatolia, Kubaba was worshipped in Sardis, according to the 

16. Brixhc 1979 has a good discussion of this problem, with earlier bibliography. 
17. The idea was 6rst proposed by Albright 1929, and was expounded in detail in a seminal essay by 

Emmanuel Larochc (Laroche i960). Larochc's conclusion, that Kubaba was the direct predecessor of the 
Phrygian goddess, has been widely accepted by most scholars who have addressed this topic, including 
Bittcl 1963:17; Dupont-Sommcr and Robert 1964: 7-8; R Naumann 1983: iS; Hanfmann 1983: 224-25; 
Mellink 19S3: 3SS-S9; aad Burkert 1985:177- Reservations about the equation of the two divinities have 
been expressed by Akurgal 19+9: m; Brixhc 1979:40; Graf 19S4; and myself, Roller 1994b. 

18. On Kubaba in the Bronze Age, see Gutcrbock 1954: no; Laroche 1960:115-19 and fig. 1. Bronze 
Age sites where Kubaba is attested include Kiiltcpc, Bogazkoy, Karkamis, Ugarit, and Comanna. 

19. For the Karkamis excavations, see Carchemisk I-DX The evidence on Kubaba at Karkamis has 
been gathered by Hawkins 1981a; the inscriptions from Karkamis that mention Kubaba have been re
published by Hawkins 1981b. 

20. On Kubaba as queen of Karkamis, see Hawkins 1972: 9S-105; 1981b: 147. 
21. Larochc 1960:120-22 and fig. 2, traces the spread of the Kubaba cult; see Hawkins 1981a for a full 

list of sites and texts-
22. Dupont-Sommcr and Robert 1964: 7-15. 



testimony of Herodotos. He calls her simply Kybebe, the local deity, but the 
identification with Kubaba is assured through the occurrence of this name in a 
graffito in Lydian script on a fragment of local pottery found in Sardis.23 The spread 
of this cult to the west may imply that the worship of Kubaba was common to sev
eral Anatolian peoples, and was not limited to the sphere of influence around 
Karkamis. 

The precise connection of the Nco-Hittite goddess Kubaba with the Phrygian 
Mother is problematical. There are many parallels between visual images of the 
Phrygian goddess and those of Kubaba, and since the Phrygian images arc of some
what later date, we may assume that the Phrygian representations were influenced 
to some extent by their Nco-Hittite counterparts. There are, however, significant 
differences between the two divinities in other areas, in their attributes and in the fo
rum in which they were displayed. Moreover, the role of each goddess in the reli
gious life of her community may have been less closely related to that of the other 
than the similarity of sculptural images suggests. As our knowledge of the monu
ments depicting these goddesses and of the dedicatory texts attached to them grows, 
the assumption of a close relationship between them seems less convincing.24 

One point that has been thought to furnish close contact between the two Anato
lian divinities is their nomenclature.25 In the case of the Hittite and Neo-Hitrite 
deity, the word "Kubaba" is simply her name; if the name carries a specific meaning, 
it is not known. The name is consistendy written in the Neo-Hittite script with the 
hieroglyph "deusf then the syllable "Ku" followed by the hieroglyph for "bird" and 
the syllabic symbols ^ba-baf The name of the Phrygian deity, in contrast, is com
pletely different: she is Matar, or <cMotharf as is attested in ten texts in the Paieo-
Phrygian language.26 "Kubileya" is an epithet attached to Matar. It occurs only twice 
in the extant corpus of Paleo-Phrygian texts and probably refers to a topographical 
feature;27 Byzantine lexicographers define it as the Phrygian word for "mountain."28 

The Greek name for the goddess, Kybele, surely comes from this Phrygian epithet, 

23. Herodotos 5.102. JFor the graffito, sec Gusmani 197$: 2Z no. AII 5. The cult of Kybebe in Sardis is 
discussed by Hanfrnann 19S3: 223-25, and Rein 1993. 

24. One must remember that Laroche wrote his essay on the Kubaba/Kybelc relationship in 195s, 
prior to the discovery and publication of many of the major monuments depicting the Phrygian Mother; 
including the reliefs from Ankara/Bahcelicvlcr (published by Tcmizcr i959)> Gordion (discovered in 
1957-5$; see Mellink 1985: 349), Bogazkoy (discovered in 195 S, published by Bittel 1963), and Ankara/ 
Edik (first published by R Naumann in i9$3), and before the publication of Emilic Haspels's essential 
study on the Phrygian highland monuments in 1971. 

25. Laroche i960: 113, thought that the two words were dialectical variations of the same name in 
Asia Minor. 

26. Brixhe and Lcjcune 1984: nos. M-oic, M-oid I, M-oid EL, M-oic, W-oia^ W-oib, W-03, W-04. 
W-o6, and B-01. 

27. On Matar Kubilcya/Kubeleya, see Brixhe and Lejeunc 19&4: nos. W-04, B-01. 
2S. Suda and Bt. mag.y s.v. kubcUm. Brixhe 1979: 4J-4-5-, has proposed that this was the name of a 

specific mountain in the region of modern Dinar, although it should be noted that neither of the two 
Paleo-Phrygian texts in which the epithet occurs arc at all dose to the Dinar region. The nomenclature of 
the Phrygian Mother is explored in greater detail in chapter 4. 



but the Phrygian texts make it clear that the word "Kybele" was not her name in 
Phrygia. Thus the name of the Phrygian goddess has no connection with that of the 
Neo-Hittitc Kubaba. The similar sound of the Herodotcan Kybebe and the Kybele 
of the Greek poets may be nothing more than a coincidental similarity of the names 
as they were transliterated into Greek, rather than an actual relationship in the ian-
o-uagcs spoken in Iron Age Anatolia.29 That Kubaba was not the Mother Goddess is 
further demonstrated by the Kastabala inscription. In the Aramaic text, the god-
dess's name is Kubaba. Yet in the Hellenistic and Roman periods, the goddess of 
Kastabala was equated with Artemis and Hekate, not with Kybelc or Meter.30 

The iconographic images of Kubaba and the Phrygian Mother also seem to dem
onstrate several points of contact. Kubaba's form and costume are well known from 
a number of sculpted reliefs from first-millennium Neo-Hittitc centers, primarily 
Karkamis, Malatya, and Zincirli, ranging in date from ox 950 to 700 B.C.31 The god
dess was depicted in a seated pose on orthostate reliefs from Malatya and Ancuzkoy 
and on two reliefs from Karkamis.33 In other reliefs, she stands, represented either 
full-front, as in another relief from Karkamis, now in the British Museum (fig. 3), 
and one from Mahrada,33 or in profile, at Karkamis, Zincirli, and Birecik.34 Her typ
ical costume is a long gown, frequently belted, and a high, elaborate headdress, of
ten, as at Karkamis, with a veil extending from the headdress down the back and 
sides of her gown. This was not a special outfit limited to the deity, for human 
women depicted in sculpted reliefs at Karkamis wear an identical costume.35 

In several respects, the appearance of the Phrygian goddess resembles that of 
Kubaba.36 In a typical Phrygian image, the Phrygian goddess, normally depicted 
standing in a frontal pose, also wears a long gown, belted at the waist, and a high 
elaborate headdress, from which a veil extends down her side and bade In addition 
to the general similarity of costume, several specific details in the Phrygian sculptural 
works suggest that the Phrygian depictions were derived from Neo-Hittite sculpted 
reliefs. For example, the veil along the side of Kubaba's skirt in the London relief 

29. Graf 19S4:119. 
30. Dupont-Sommcr and Robert 1964: $$-$9. 
31. Representations of Kubaba have been discussed as a group by Akurgal 194.9:107-11; Bittcl 1981: 

261-64; and E Naumann 19$$: 17-3$, 291-95, who lists ten representations of Kubaba in Neo-Hittitc art. 
The Karkamis reliefs from the Long Wall of Sculpture are known to date to the reigns of the earliest kings 
of Karkamis, ca. 900 B.C. (Mallowan 1972: 82; Hawkins 1982; 439-41). 

32. Malatya, Octhmann 1971: pi- 42f; E Naumann 1983: pi. 1,2. Ancuzkoy* Orthmann 1971* pi. 55* 
Karkamis reliefs, Orthmann 1971: pis. 29f and 34f; E Naumann 1983: pis. 1,3, and 292, no. 4. 

33« Relief from Karkamii*, Orthmann 1971: pi. 34c; E Naumann 19S3: pi. 3,3. Relief from Mahrada, 
Orthmann 1971: pi. 3$g. 

34- Reliefs from Karkamis, Orthmann 1971: pi. 23c, E Naumann 19S3: pi. 2,1 and i , 2; and Orth
mann 1971: pi. 23b, E Naumann 19S3: pL 2,3. Relief from Zincirli, Orthmann 1971: pL 58c, E Naumann 
19S3: pi. 3,1. Relief from Birecik* Octhmann 1971: pi. 5c, E Naumann 19S3: pi. 3> 2. 

3$. Note the women depicted approaching Kubaba on the Long Wall of Sculpture, Carchetmsh II 
(1921): pis. 19-22. Hawkins 1972: fig. 4. 

36. See Mcliink 19S3: 354, and E Isik 19S9, a general comparison of Neo-Hittitc and Phrygian sculp
tural styles. This discussion of the Phrygian monuments of necessity anticipates the more detailed de
scriptions and analyses of the Phrygian representations of Matar in chapter 4. 



(fig. 3) is shown as a flat ridge extending out from the skirt, a detail that is depicted 
in almost identical fashion on reliefs of the Phrygian goddess from Gordion and 
from Ankara (figs. 7,8, and 9)*37 The headdresses worn by Knbaba and the Phrygian 
Mother offer another close paralleL On a relief of the Karkamis goddess (fig. 4), her 
headdress is a complicated affair with superimposed rows of beads, tongues, and 
rosettes.38 We can compare this to a Phrygian head from Salmankoy,39 where the 
Phrygian goddess's crown has a remarkably similar series of ornaments (fig. 11). 

Yet in contrast to the similarities in physical appearance and costume, the attrib
utes held by the two goddesses are quite different and point to an individual char
acter for each. The Neo-Hitrite goddess regularly holds a mirror, her symbol of 
femininity and beauty.40 This emphasis-on the feminine aspect of her personality is 
especially noticeable when she is paired with her male consort, the weather god, as 
on the relief from Malatya. Her other frequent attribute is the pomegranate or, in 
one case, a stalk of wheat. The pomegranate is a less individual symbol, for it appears 
with other divinities as well, and its religious implications remain unknown.41 

The Phrygian goddess, in contrast, has a different set of attributes, of which the 
principal one is the predatory bird.42 Not only is she regularly shown holding and 
restraining the hunting bird,43 but the Phrygian bird also appears as an independent 
hunter.44 The Phrygian bird docs point to Kubaba, since the Nco-Hitrite hieroglyph 
"bird" appears between the phonetic syllables uRuw and aba-ba.w4S Yet the Nco-
Hitrite goddess is never a hunting deity, and a bird of prey never forms one of her 
attributes. On the other hand, the element of the hunt was clearly an important part 
of the character of the Phrygian Mother, and allusions to hunting appear in several 
objects associated with her.46 

37. The relief from Gordion, Mcllink 1983: pi. 70; F. Naumann 19S3: pi. 5, 3. Relief from Ankara-
Bahgelicvler, Mellink 1983: pi. 7i» 1; F. Naumann 1983: pi. 5> -■ Relief from Ankara-Etlik, F. Naumann 
1983: pi. 5,4. In the Phrygian reliefs, this veil ridge appears only on the figure's right side, since the Phry
gian Mother is almost always shown with her veil tucked into her belt on the left. 

3S. Orthmann 1971: pi. 25b; E Naumann 1983: no. 6, pi. 2,3. A similar headdress appears on the re
lief from Zincirli, Orthmann 1971: pL 58c; P. Naumann 1983: pi. 3, 1. 

39. F. Naumann 19S3: no. 24, pi. 7.2. Note also the comments of R Isik 19S9: 67. 
40. Akurgal 19+91107-8; Larochc 1960a: 123; F. Naumann 1983: 27-36. 
+1. Akurgal 1949:109; Larochc 1960a: 123. 
+2. One attribute that the two goddesses have in common may be the pomegranate; in the Bogazkoy 

relief (Bittcl 1963: 9), the goddess holds a round object in her left hand, and a miniature relief from Gor
dion also depicts the Phrygian goddess holding a round object (Gutcrbock 1974, Roller i98Sa: 45, fig. >)• 
In both cases, however, the identification of the round object as a pomegranate is not certain. For a dis
cussion of the Phrygian Mother's attributes, sec Mellink 19S3: 351-53, 

43. Note the reliefs from Gordion, F. Naumann pi. 5, 3, Mcllink 1983: pi. 70; and Ankara, F. Nau
mann 1983: pi. 3, 2; and the sculpture from Ayas, Bittcl 1963: pis. 11 c, d; Prayon 1987: pis. 2 a, b. 

44. A fragmentary red stone statuette of the Phrygian Mother from Gordion with hunting birds on 
her skirt, Mellink 1983:352-53 and pi. 73,1. Note also a bone ornament from Gordion that illustrates a 
hawk hunting a hare, Young 1964: pL 84, fig. 14; and the bird of prey as a Phrygian votive, Mellink 
1963-64; Mellink 1983:352-53; Roller 1988a: 47. On the hawk as a hunting motif suitable to the Phrygian 
goddess, see Mellink 1963-64; 1983: 352-53; Roller 1988a: 47; and chapter 4 below. 

45. Laroche 1960b: 76*78, no. 128; Hawkins 1981a: 25S. 
46. A good example is a schematic idol from Bogazkoy, a work set into a framework decorated with 

relief sculpture depicting various hunting scenes, including wild animals hunting their prey and humans 



The lion, another symbol of the hunt, is a characteristic attribute of the Greek Ky-
bele, and is therefore often mentioned as a point of contact between the Phrygian 
and Neo-Hittite goddesses. On reliefs from Karkamis and from Malatya, Kubaba or 
her consort appears with a lion.47 Yet the lion is a comparatively rare symbol in Phry
gian religious iconography, appearing primarily in monuments in western Anatolia. 
The vivid impression created by one of these monuments, Arslankaya,48 and the 
adoption of this western Phrygian symbol in Lydian and Greek representations of 
the goddess49 should not obscure the fact that in central and eastern Phrygia, the 
lion only occasionally forms a part of the P-hrygian Mother's iconography.50 And 
it is precisely this region of Phrygia that had the most extensive contact with Neo-
Hittite art and culture. The mirror, a reference to beauty and femininity, is also ab
sent from the iconography of the Phrygian goddess. Thus, in contrast to the simi
larities in costume, there is little or no correspondence between the attributes of the 
Phrygian goddess and those of the Neo-Hittite Kubaba. 

One point of contact between Neo-Hittite and Phrygian attributes is furnished by 
a relief of the Phrygian Mother from Euik in Ankara, in which the Phrygian goddess 
is accompanied by a composite lion/human creature (fig. 9). Since such composite 
animal/human figures are rare in Phrygian sculpture, it is likely that this creature was 
modeled on a Neo-Hittite example.51 The winged sun that surmounts this compos
ite creature is also a Neo-Hittite feature, one that can appear together with Kubaba; 
in a relief from Karatepe, another such composite creature, this one a bird-human, 
supports a winged sun.52 Yet even this parallel is not exact. The winged sun of the 
Ankara/Etlik relief is placed over her attendant, not over the goddess herself, as it 

. would be in Neo-Hittite reliefs. This suggests that while the Phrygians may have 
borrowed the symbol of the winged sun from Neo-Hittite iconography, they at
tached a different meaning to it. 

A major point of dissimilarity between the two goddesses is the setting in which 
the sculpted reliefs of each divinity were displayed. The reliefs of Kubaba come al
most entirely from the context of court sculpture, advertising the goddess's chief 

hunting from horseback with bow and arrow (Ncvc 1970: figs. 9 a-d; Bochmcr 1972: 206, 210, no. 
. 2144A; also illustrated by F, Naumann 1983: pL 9c, and Prayon 1987: pi. 35). 

4-7- Orthmann 1971: pi. 29^ (Karkamis); pi. 42f (Malatya). 
4$. Haspels 1971:87-S9, figs. 1S6-91. 
+9- On Lydian representations of the goddess with a lion, sec Hanfmann and Waldbaum 19.69, and 

Hanfmann 19S5: figs. 1-5 and pL 43« On Greek representations, sec F. Naumann 1983; 130-35. 
50. One of the few examples is the fragmentary relief on Kalchisar, near Alaca Huyiik; the relief is 

. badly worn, but there seems to be a lion's oil near the Phrygian stepped altar. On Kalehisar, Brixhc and 
l Lcjcunc 1984: 242-43, pi. 134. 

51. The dosest paralld may be found on a Nco-Hittitc relief from Ain Dan, illustrated by Orthmann 
1971:312, pi. 3c. There is no exact parallel for the Phrygian creature in Neo-Hittite art (F. Naumann 1983: 

. 52. For the Karatepe relief, see Orthmann 1971: pL i$d; F. I$ik 19^9: 82-83; Kubaba docs not appear 
; m this relief. Kubaba appears with a winged sun in the reliefs from Birccik, Orthmann 1971: pL 5c, and 
> from Malatya, Orthmann 1971: pL 42£ 



F I G U R E 3. Relief of Kubaba from 
Karkamis. Ninth century B.C. Courtesy, 

Trustees of the British Museum. 



F I G U R E 4- Relief of Kubaba firom 
Karkamis. Ninth century B.c. Courtesy, 

Museum of Anaxolian Civilizations, Ankara. 



function as a protector of cities. Three of the Kubaba reliefs from Karkamis were 
placed on the Great Staircase and Long Wall of Sculpture, a series of orthostate re
liefs forming a processional entrance to the main center of the city.55 Karkamis texts 
also refer to reliefs of Kubaba placed in temples and statues dedicated to her.54 While 
the original setting of the other Neo-Hittite reliefs is less certain, their form indi
cates that they too were orthostate blocks intended for display in an-official public 
context.55 In general, the Neo-Hittite reliefs seem to have been displayed in a setting 
reflecting court propaganda, designed to direct the viewer's attention to the power 
of the king and the goddess who protects him.56 

Phrygian cult reliefs were displayed in a much wider variety of settings. The Phry
gian reliefs all depict the goddess as if standing in a doorway, a key feature lacking in 
Neo-Hittite works. The Phrygian doorway not only frames the goddess but often 
reproduces in stone the form of an actual Phrygian building.57 Yet the Phrygian re
liefs were not set into central areas of Phrygian settlements, such as on temple or 
palace walls, but were frequently placed on the boundaries of the city near gates.ss 

Moreover, most of the reliefs depicting the Mother Goddess in her architectural 
frame were individual works, not part of a larger sculptural program, as were the re
liefs of Kubaba at Karkamis. Phrygian cult reliefs were also displayed in non-urban 
settings. They are found in funerary contexts, in conjunction with major burial 
tumuli.59 They also occur regularly in remote mountainous settings, both the strik
ing reliefs of the highlands of southwestern Phrygia,60 and the reliefs and altars in 
similar outdoor settings in central Anatolia.61 No example of this type of placement 
is known with a Kubaba relief. 

In general, the points of closest contact between Kubaba and the Phrygian 
Mother seem to rest on fairly superficial features. The names of the two divinities 
were unrelated in their Anatolian languages and only sound alike in Greek* The 
sculptural forms of the Phrygian reliefs were strongly influenced by Neo-Hittite 
sculptural style, but more individual details of attributes and placing of the reliefs 
suggest that the characters of the two divinities were quite different. 

There arc other differences between the two divinities. The Neo-Hittite goddess 

53. Larochc 1960a: 120-22; Hawkins 1972; P. Naumann 19S3: 30-31.' 
54. Larochc 1960a: 120-22. 
55. F. Naumann 19S3:27-36. 
56. Hawkins 1981a: 259; i9Sib: 147-49-
57. Note the parallels with architectural finds from Gordion, Young 1963:352, Mcllink 1933: 3$6-59-

The identity and function of the building depicted in the relief is not clear, and suggestions include a tem
ple (Mcllink 1983:559) and a palace (Roller 1988a: 49). The form and meaning of the Phrygian architec
tural frame receive more detailed analysis in chapter 4. 

5S. Note die setting of reliefs from Bo^azkdy> Bittcl 1963: 7~S, and Midas City> Haspels 1971: 56-40, 
75-77-

59. Buluc 1988 discusses the scries of Phrygian reliefs from Ankara (illustrated by Giiterbock 1974* 
97-99; Prayon 1987: pis. 6-8) and presents a convincing case for dicir placement on funerary monuments, 

60. Haspels 1971: 75-** 11. 
6i. Mcllink 1981; Roller i9S8a: 45. 



had a consort, with whom she was sometimes represented, and her personality and 
attributes seem to develop in part as a reaction to her male partner. The Phrygian de
ity, by contrast, always appears alone; she sometimes had male attendants,62 but she 
\s never shown with a male divinity of equal status. Indeed, depictions of the Phry
gian Mother rarely stress her feminine aspects; she does not appear as a feminine 
counterweight to a male god, but, through her association with the hunting bird, is 
a symbol of power in her own right, combining both male and female stereotypes. 
Kubaba, moreover, was one in a pantheon of several divinities, who can also appear 
with her on Neo-Hittite reliefs, but the Phrygian Mother Kybcle is the only Phry
gian deity represented in art, and the only Phrygian deity known to us. 

Taken together, these factors suggest that the two goddesses were in fact two sep
arate deities in the Early Iron Age. The similarities between the sculptural forms of 
the two can be ascribed to the fact that the Phrygian immigrants into central Anato
lia did not have an indigenous sculptural tradition to draw on to represent their de
ity, and so imitated the sculpted reliefs of their neighbors to the southeast, the Neo-
Hittite kingdoms. This would have been the most politically prestigious source of 
religious sculpture known to them. We can imagine that Phrygian kings who wished 
to consolidate their power would have wanted to develop an impressive court reli
gious iconography to serve as a visible manifestation of the favor they claimed to 
enjoy from the Phrygian Mother Goddess, and the most prominent Neo-Hittite 
female deity, whose name included the symbol of the bird of prey, furnished a par
ticularly handy model. The documented activities of the Phrygian king Midas in 
southeastern Anatolia and the political alliances he formed there furnish a clear 
example of how such contact would have been made.63 

Thus the influence of the Neo-Hittites on Phrygian religious practice was appar
ently limited to fairly superficial factors. While the Phrygians adopted several icono-
graphic forms from Neo-Hittite religious art, they applied new meaning and new 
attributes to the sculptural types. The Neo-Hittite religious tradition contributed 
greatly to the external appearance of the Phrygian Mother, but little to her character 
or symbolism. 

THE U R A R T I A N C O M P O N E N T 

Another strong influence on Phrygian religious monuments and practices can be 
found in the monuments of the Urartians, an Iron Age people whose sphere of 
influence was centered on the region around Lake Van and included eastern Anato
lia, northern Iraq, and northwestern Iran. From their chief city of Tuspa (modern 
Van, on the eastern shore of Lake Van), the Urartians dominated eastern Anatolia 

62. As in Bogazkdy, Bittcl 1965: 10, and at Gordion, Mdlink 19*3: 352. 
63. Mcllink 1979; Hawkins 1982: 4.16-22; Roller 19S3: 300-301; Mcllink 19S3: 358-59; Muscardla 

19S9' 336. 



during the period ca. $50-700 B.C. The Urartians worshipped a large pantheon of 
both male and female deities, none of whom was a Mother Goddess. Yet several of 
the Urarrian cultic monuments present striking similarities to those of the Phry
gians, visible in the choice of iconography and the placement of monuments.64 

One point of similarity lies in the common interest of both peoples in addressing 
the deities of the mountains. The Urartians also lived in a very mountainous region 
of Anatolia, and they apparently attached a religious aura to the mountains of their 
homeland Several Urarrian cult monuments consisting of a cult niche carved into 
the live rock of the mountainside reflect this attachment. 

Two monuments from the Early Iron Age, Meher Kapisi, near Tuspa (Van), and 
Tas Kapisi, in Yesilalic, (fig. 5), may serve as examples.65 Both monuments, dated to 
the eighth century B.C., consist of an oblong niche framed by three receding mold
ings, carved as if to imitate the recessed moldings on a doorway. The niche at Ye$i-
lalic; has a set of broad steps leading up to it (fig. 6). On both works an inscription in 
Urarrian cuneiform above the doorway states that the function of the doorway is to 
allow the deity to make an epiphany from a mountain. This parallels almost exactly 
the Phrygian practice of carving an arcHtcctural niche resembling a door frame onto 
a natural outcrop of live rock.66 la most of the Phrygian examples, the niche, like the 
Urarrian niches, is empty, but in a few instances (the best known being Arslankaya 
and Buyuk Kapikaya), the figure of the deity, here the Phrygian Matar, was carved 
from the rock together with the niche, suggesting that the Phrygians too conceived 
of their goddess as making an epiphany from the rock cliffs of the natural landscape. 
Other Phrygian examples parallel the Urarrian models further by including a set of 
steps leading up to the niche and an inscription over the doorway.67 

The form of the door in the Urarrian niches is, not surprisingly, modeled on 
Urarrian architectural forms and parallels the type of doorway carved into niches in 
the citadel of Van. Yet while the form of the Urarrian niche is different from that on 
the Phrygian monuments, the general concept is the same in both cultures, namely, 
that an architectural structure from the human settlement is being used to frame and 
incorporate the mountain deity. The deity brings the power of the sacred landscape 
into the human sphere. This was evidently a key feature in the cult practices of east
ern Anatolia. It survived past the demise of the Urarrian kingdom until the second/ 
first centuries B.C., as exemplified by a Hellenistic rock-cut niche at Alyar, on the up- [ 
per Zap River.68 

64. On Urarrian history and art, sec van Loon 1966. F. Isik 1987 discusses the connections between 
Urarrian and Phrygian rock monuments. 

65. F. Isik 1987: i73> pL 33b; Salvini 199+ (Meher Kapisi), F. Isik 19S7: pi. 3+b (Tas Kapisi). 
66. The numerous Phrygian examples^ discussed in detail in chapter +, have been collected and illus

trated by Haspels 1971: 73-"i. 
67. The best examples are the Midas Monument and the nearby Accyastin Monument (Haspels 1971: 

73-So). 
6S. F. Isik 19S7:172-73, pi. 5^b. 



F I G U R E 5. Unrtian cult relief at 
Yesilnlic, distant view. Eighth century B.C. 

Photograph by author. 

F I G U R E 6. Urartian cult relief at 
Ye$ilali£ close-up of cult niche. Eighth 

century B.c. Photograph by author. 



F I G U R E 7. Relief of the Phrygian 
Mother from Gordion. Seventh-sixth 

century B.C. Courtesy, Museum of 
Anatolian Civilizations, Ankara. 

Photograph by Elizabeth Simpson. 



F I G U R E 8. Relief of the Phrygian 
Mother from Ankara/Bahodievler. Seventh 

century B.C. Courtesy, Museum of Anatolian 
Civilizations, Ankara. Photograph by 

Elizabeth Simpson. 



F I G U R E 9. Relief of the Phrygian Mother 
from Ankara/Etlik, Seventh century B.C. Courtesy, 

Museum of Anatolian Civilizations, Ankara. 
Photograph by Elizabeth Simpson. 



F I G U R E i o. Relief of the Phrygian 
Mother from Bogazkoy. Early sixth century B.C. 

Courtesy, Museum of Anatolian Civilizations, 
Ankara. Photograph by Elizabeth Simpson. 



F I G U R E i i . Head of the Phrygian Mother 
from Salmankov. Scvcnth-̂ sixth century B.C. 

Courtesy, Museum of Anatolian Civilizations, 
Ankara. Photograph by Elizabeth Simpson. 



Another parallel between Urartian and Phrygian monuments may be found in the 
•Urartian tradition of placing freestanding stclai onto the rock-cut platforms often 
;found in shrines. These can be stclai set upright in an open area, as at Altintepe,69 or 
i stelai placed in front of carved niches, either as separate objects or carved into the 
ilive rock. Examples of the latter include Yesilalic and the monuments on the Van 
iitadel itself70 The importance of such stelai in Urartian cult is further demonstrated 
-by their frequent appearance in cult scenes on Urartian cylinder seals, which depict 
; these stelai as tall, narrow objects with rounded tops/1 The Phrygians also used such 
'̂portable stelai, as we sec in a miniature pair of stelai from a Phrygian house in 

•Sogazkoy; here a schematic Phrygian idol was set up on a stone basis between the 
itwo stelai.72 In addition, some of the major Phrygian rock reliefs, such as the Midas 
■Monument, have cuttings in the rock platform in front of the cult relief; they are of 
|a size and shape indicating that similar stelai were placed there also. 
:\ Urartian monuments also provide parallels for the Phrygian practice of using reli-
I'gious art in a funerary setting, for in Urartu there is a similar conjunction of reli-
igious and funerary-monuments. The practice of carving chamber tombs into rock 
ĉliffs was common in eastern Anatolia, and many of the Urartian examples have an 

^elaborate exterior facade, frequendy reproducing arctotectural structures. Such archi-
itectural facades are found on Phrygian tombs also, particularly in the rock-cut tombs 
;;of the Phrygian highlands.73 While the precise details of the Urartian and Phrygian 
Jtombs arc not identical, in both cultures there seems to have been a desire to trans
fer the structures of the living into the structures of the divine and the dead. 
& Thus there are a number of formal similarities between Urartian and Phrygian 
Jjblt monuments, in the choice and form of monuments used, and in their outdoor 
^setting. Since the Urartian cult places for the most part are earlier than the Phrygian, 
: t̂hc Phrygians may have drawn their ideas from Urartian material. Formal contact 
;:-between Urartu and Phrygia in the Early Iron Age is attested through an alliance be-
\twccn Urartu and the Phrygian king Midas, offering the potential for Phrygian 
^knowledge of Urartian cult practices.74 But the Urartian impact on Phrygian monu
ments seems to extend beyond formal congruencies and imitation. We sense a simi
lar concept of a deity at home in the mountains whom it was necessary to address 
gand propitiate by bringing the architectural structures of the people to the deity's 
•:home. 

% 69. T. 6zgiic1969: 28-33, figs- 29-33. 
. 70. Yqsihlik E Isik 19S7:175. At Van, the Analikiz Monument, E Isik 1987: pi. 35c. 

£;■ 71. C. Isik 1986: figs, i - i , 4-6. 
V 7*. Neve 1970: pi. 9; Boehmer 197s: 206, 2x0 no. 2144A. These arc the stclai with hunting reliefs 
;^dtcd in n. 46 above. 
fi 73- E Isik 1987:168-72. Note, e.g., a Urartian rock tomb with architectural niche at Alyar (E Isik 
i;g87: pi. 28c) and similar rock-cut tombs in Phrygia, at Arslancas (Haspels 1971: figs. 130-34) and 
^Haroamkaya (Prayon 19S7: pL 14). 
;T" 74. Luckcnbill 1926-27: II, nos. 25 and 55; DcVries, in Young ct aL 1981: 221. 
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C O N C L U S I O N 

Thus we can see that several Anatolian cultures, both those earlier than and those; 
contemporary with the Phrygians, left a legacy of religious artifacts and symbols that 
clearly had an impact on the Phrygians. In some instances, the contact with other' 
Anatolian peoples and beliefs may have come through a continuity of population, a$j 
in the survivals of Hittite iconography of the hunting deity. In other instances, the' 
similarities can be ascribed to a conscious desire by the Phrygians to imitate a more; 
prestigious form of monumental religious art. In every case, however, the most en?! 
during symbols are the basic ones furnished by the Anatolian landscape, the moun+ 
tains, the water, and the predators that roamed the mountains. The recurrence of 
these sacred symbols appears to arise not from one specific cultural group but from 
the relationship of the people to the land where they lived. Therefore it is important 
to turn now to the Phrygian monuments to see how the Phrygians used the symbols' 
of the natural landscape to create their own definition of divinity. 
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T H E CULT OF T H E M O T H E R 
GODDESS IN PHRYGIA 

^he enduring portrait of a mother goddess in the ancient Mediterranean 
world begins with the Phrygian Mother. The goddesses name, physical ap
pearance, and many features of her cult were distinctive traits of Phrygian 

pilturc, and in their Phrygian form were transmitted to other parts of Anatolia, to 
Greece, and eventually to Rome. Despite significant changes during succeeding ccn-
:#iries in several aspects of the Mother's cult, the divinity we meet in Greece, Rome, 
and throughout the Roman Empire ultimately derived from the goddess of the 
•̂ Phrygians. 
>?"Since many of the definitive and influential features of the Mother's cult evolved 
•iirPhrygia, it is important to try to approach the goddess from the perspective of the 
.Phrygians. We need to determine what kind of deity the Phrygian Mother was on 
;&r home ground, so to speak, in the period before the wide dissemination of her 
SSjlt throughout the Mediterranean world This investigation of the Phrygian god
dess therefore focuses primarily on evidence from Phrygia itsel£ In many modern 
"•scliolariy discussions^ the Phrygian goddess is presented from the perspectives of the 
•Greeks and Romans. Yet the divinity we meet in Greek and Roman cultural spheres 
\&d acquired some characteristics that were distincdy different from those of the 
goddess of the Phrygians. Even their name for her, Kybele (Greek) or Cybele (Latin), 
;;V?as not her name in ancient Phrygia. Thus we cannot assume that the testimonia 
Snd cult practices of the Greeks and Romans reproduce the Mother Goddess of the 
Phrygians. 
T^Much of this chapter is devoted to a full discussion of the Phrygian evidence.1 

■ffi i. Several important discussions of the Phrygian material have contributed significantly to this chap
men on Phrygian sculpture, see F. Naumann 1983: 59~ioo and Prayon 1987; on Phrygian epigraphical 



This evidence is drawn from a wide geographical territory. It includes all of central:; 
Anatolia, extending from the districts around modern Afyon and Kutahya in the;! 
west (the territory of the Roman province of Phrygia) to the district around Elmali"\ 
(ancient Lycia) in the south, the region around Bolu (ancient Bithynia) in the north, I 
and northwest to the Sea of Marmara. Phrygian culture also influenced the region? 
beyond the Halys River to Ptcria in the cast, and the region of ancient Tyana, near; 
modem Nigde, in southeastern Anatolia.2 The goddess surely enjoyed a much wider\ 
following in Anatolia than this: we meet a Lydian form of her in Sardis,3 for exam^ 
pic, and in Heilenized form, the Mother Goddess was worshipped in several Greek: 

cities in western Anatolia.4 Outside of Phrygia, however, she seems to have been; 
only one divinity among many, and not necessarily the most important one. Within^ 
Phrygia proper, the goddess clearly was the most important deiry and received the] 
most important cult. When the Greeks called her the Phrygian goddess, they were/; 
reflecting her high status within her homeland as well as her place of origin. 

I shall begin by reviewing the evidence for the Phrygian Mother's cult during thej 
period before Phrygia came under extensive Greek influence. The upper chronolog-;? 
ical limit of this discussion is the early first millennium B.C., the time of the first evK: 

dencc of Phrygian immigration into central Anatolia,5 and the lower limit is in the j 
latter half of the fourth century B.C., when central Anatolia came under the political'; 
control of the Greeks following the conquests of Alexander.6 Within this time span^ 
two types of material, epigraphical and archaeological, furnish information. The epi-;\ 
graphical texts, the inscriptions pertinent to the goddess's cult, comprise the only; 
body of written material from Phrygia, for no works of literature in the Phrygian] 
language survive.7 The archaeological material, much more extensive, includes rep-;; 

texts, sec Brixhc 1979 and Brixhc and Lcjcunc 1984- Emilic Haspcls's invaluable 1971 study is the only, 
work to combine an analysis of both epigraphical and archaeological material, but this work discusses;; 
only the Phrygian highlands and does not cover the full geographical range of Phrygia. Mcllinkfs 1983 •; 
study* although brief, offers many acute insights. " v 

2. The name "Phrygia" does not imply a political unity, for there was no independent Phrygian state; 
during much of the flourishing period of Phrygian culture. Central Anatolia was under the control of the; 
Lydians from the early sixth century B.C. until 547 B.C., when Persian hegemony commenced. The tcrri:.i 
tory is defined rather by the extent of inscriptions in the Phrygian script and by other typically Phrygian; 
cultural forms, including the religious apparatus of the Mother Goddess. Sec Rugc 19+1: esp. 785-86, and; 
Brixhc and Lcjcunc 19S4: x. 'k 

3. Hanfmann and Waldbaum 1969; Hanfmann 1985:223-25; Rein 1993,1996. The Lydian evidence is; 

discussed in chapter 5. % 
4. Hcrodotos 4.76 (on Kyzikos); E Naumann 1983:113-17,124-35; Rein 1996 (Kymc, Smyrna, and; 

Milctos, and others). The material is extensively discussed in chapter 5. 
5. For the evidence of Phrygian migration into Anatolia, sec Herodotos 7.73; Crossland 1982: 842;; 

Sams and Vbigt 1990: 458-59; Voigt 199+: 276-77. 
6. There had certainly been Greek cultural influence in central Anatolia before the fourth century: 

B.C., and Hellenic models may lie behind several representations of the seated Phrygian goddess in the. 
fifth and fourth centuries B.C, as discussed below. Such influence seems to have been fairly supcrfidak 
however, and was limited to some modifications in the representational images of the goddess; it appar-; 
endy did not disturb the basic character of the inhabitants* religious beliefs. For a further discussion of 
this issue, sec Roller 1991:131-32* 

7. There are, of course, several Greek and Latin authors who describe the cult of the goddess and the: 
reactions of her worshippers, but their testimonia arc likely to have been influenced by the position of the 
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rcsentations of the goddess, evidence for her sacred places, and votive offerings. At 
die end of this chapter, I attempt to provide a general overview of the nature of the 
Phrygian Mother Goddess and her place in Phrygian society. 

THE E P I G R A P H I C A L E V I D E N C E 

Ihe information available from epigraphical texts, while helpful, is constrained by 
several factors. Despite the widespread use of an alphabetic script in Phrygia,8 the 
amount of written material available for study is small. It is limited to inscriptions 
on the rock facades that are found throughout western Phrygia, a few scattered stone 
monuments in the central and eastern zones, and graffiti on pottery9 While several 
hundred texts in the Phrygian language survive, most of them arc quite short, often 
consisting of only a few words or a personal name. The longest extant Phrygian text 
consists of nine lines.10 Whole classes of material, such as literary texts, have not 
been found, and historical records arc very few,11 The extant texts can be transliter
ated easily enough, since the Phrygian script is a modified form of the Greek alpha
bet, but the small amount of material available for study means that the language has 
not yet been fully translated It can, however, be determined from the surviving texts 
that the Phrygian language was part of the Indo-European language family, proba
bly of the same branch as Greek. The language's grammatical and lexical similarities 
to Greek make it possible to gain information from the texts even when they cannot 
be deciphered fully, and these texts thus form a good starting point for an examina
tion of the cult of the Mother Goddess.12 

S The majority of the inscriptions on stone seem to be concerned with subjects re
lated to the goddess's cult. This can be determined from both their placement and 
■their content. Many were incised onto cult facades, niches, altars, or other rock mon
uments connected with the goddess's worship.13 Some texts mention the goddess 
ŝpecifically, while others use similar expressions of language but refer to other figures. 
Several of these texts have long been known and discussed, while others were dis-

cult in Greek and Roman society rather than in Anatolia, and so will for the most part be excluded from 
the current discussion. 

8. On the origin and extent of the Phrygian alphabet, sec Brixhc and Lcjcunc 19S4: ix and 9S-103. 
For the disappearance of this distinctively Phrygian script, Roller 1987b: 106-7. 

9. All of the extant examples of Palco-Phrygian inscriptions have been studied and published by 
Brixhc and Lcjcunc 198+- The corpus of Nco-Phrygian inscriptions, published by Friedrich 1952:12S-40, 
were written in the Greek alphabet and can be dated for the most part to the second and third centuries 

; C.E. These have not been considered in the present discussion. 
: 10. Brixhc and Lcjcunc 1984: 62-6S, no. B-ot. 
-. H. For the subject matter attested in the extant Phrygian texts, sec Roller 1989: 60. 

12. On the relationship of the Phrygian language to Greek, sec Fricdrich 19+1: S78-80, and Crossland 
1982:849. Phrygian grammar and vocabulary nave been studied by M. Lcjeune and CI. Brixhc in a valu-
able series of papers: sec Lcjcunc, 1969a, 1969b, 1970,1979; Brixhc, 1979,1982. 

15* Of the forty-nine examples of inscriptions on stone published by Brixhc and Lcjeune 1984, 
.twenty-five were incised onto natural rock formations that appear to have been used as cult monuments. 
Several others are found on architectural blocks and may well have a religious significance, c.g., G-02, al-

;. though the exact context in which the inscription was originally displayed can no longer be determined. 
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covered only recendy. Virtually all lack objective criteria for dating. In most cases,: 
the dates proposed by previous scholars for these inscriptions are derived, not from J 
the text, but from the date of the monuments on which they were incised (in itself; 
difficult to determine). For this reason the question of dating specific inscriptions is' 
addressed in conjunction with a discussion of the archaeological monuments on J 
which they are placed. 

Probably the most important information to be gained from the Paleo-Phrygian 
inscriptions is the goddess's Phrygian name, Matar, which appears ten times in" 
Paleo-Phrygian inscriptions. In every case, the word is found on cult facades or in; 
cult niches, indicating that this was a religious term.14 The Phrygian word was ap< 
parently matar in the nominative case and mater- in the oblique cases, for example,'; 
matercy (dative), materan (accusative).15 Lexical parallels with other Indo-European' 
languages indicate that matar meant "mother." Thus the Phrygian epigraphical en-: 
dence demonstrates clearly that the Phrygian deity was a mother goddess. I 

In seven of these texts, the name Matar stands alone, without a corresponding ad-S 
jeetive.16 In three instances, however, it is followed by an epithet. One of these epi-; 

thets, areyastin, is found in an inscription on a cult facade near Midas City.17 The; 
word is evidently an adjective in the feminine singular accusative, modifying matc~i 
ran in the text. Its meaning is unknown. The second epithet, which occurs twice, isj 
more intriguing: it is kubileya}% or habelcya^ in both instances in the nominative; 
case modifying the word matar. This word seems to be the origin of the Greek name 
of the goddess, Kybelc, but as these two inscriptions indicate, in Phrygia kubikya 
was not a proper noun but an adjective, presumably a divine epithet. It clearly was: 
not an essential part of the goddess's name, for Matar could be used without an epij; 
thet or with another epithet. Since the goddess's customary Greek and Latin names' 
derived from the word kubikya, however, it is worth considering in greater detail; 
what it might have meant. Here the comments of Greek and Latin sources may pro-; 
vide some help. 

The first ancient author we know of who speculated on the meaning of the name 
Kybele was the Roman geographer Strabo, who discusses this problem in two pas-; 
sages. In commenting on the city of Pessinous, the site of an important Hellenistic 
and Roman sanctuary of the Mother, Strabo notes that the goddess received her epi*. 
thet "Dindymene* from the mountain Dindymon, just as the name kybele* came 

14. The Old Phrygian inscriptions in which the word matar/matcr* appears have been collected and 
studied by Brixhc 1979. They arc also listed in the corpus of Brixhc and Lejcunc 198+: aos. M-oic, M-oid I, 
M-oid n , c; W-oia, b; W-03; W-o+; W-06; B-01. I 

15. Brixhc 1979: +1. This, of course, corresponds to the nomenclature of Greek and Latin literature, 
where the goddess was addressed as Mctet, the Mochcn, or Magna Mater, the Great Mother. J: 

16. Brixhc and Lcjeune 198+: M-oic, M-oid I, M-oxd II> M-oie, W-oib, W-03, W-06. ' \ 
17. Ibid.:W-oia. 
iS. Ibid.:B-oi. 
19. Ibid.:W-o4. 
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:from Kybelon.20 Here Srrabo implies that Kybelc referred to a specific mountain, 
but he is not consistent on this point, for in another passage he states that the peo
ple of Phrygia address the goddess with a variety of toponymic epithets, including 
Idaia, Dindymene, Sipylene, Pcssinountis, Kybele, and Kybcbe.21 In fact, not all of 
these refer to geographical places. The first three are names of mountains: Idaia and 
$ipylene refer to sites in western Anatolia, Mount Ida in the Troad and Mount Sipy-
ilos near the city of Magnesia on the Meander, both situated outside of the earlier 
Phrygian heartland; there was also a mountain Dindymon, although this name was 
iapparendy used for several different mountain ranges.22 Pessinous was a not a moun-
•tain, however, but a city located in a valley in central Phrygia. Kybcbe was not a to-
i^nymic epithet at all, but rather was the HeUenized form of the name of the Neo-
; Hittitc goddess Kubaba, whose cult became conflated with that of the Phrygian 
■'Mother.23 Thus the implication of Strabo's comment is that the word Kybele may 
have been either a specific toponym, perhaps the name of a mountain or perhaps 
■Hot, or simply an alternative name for the goddess. 
% A passage in Ovid's Fasti, however, indicates more pointedly that the word kubi-
:jcya alludes to a topographical feature.24 In his discussion of the rites of Cybclc in 
ikomc, the Roman poet mentions the Phrygian river Gallos, located "between green 
. (Gybelc and lofty Celaenae" Here the word Kybele (Cybele) does appear to desig-
;nate a place name, although it is uncertain whether the name refers to a city (thus 
paralleling Ovid's mention of Celacnae) or to a geographical feature such as a moun-
. tain. Moreover, Ovid's geography seems rather vague, for the Gallos, the river that 
■Bows through Pessinous,25 lies a considerable distance from Celaenae (modern 
;binar); thus describing the placement of "green Cybele" with reference to the river 
'and the city Celaenae provides little help in determining the location of Ovid's 
Gybele. In fact, the rather imprecise allusions of both Strabo and Ovid imply that in 
the first century B.C., the specific location of the topos Kybclon/Cybclc, if such had 
;.cver existed, was no longer known. 
/. Byzantine lexicographers clearly were intrigued by the etymology of Kybele, for 
'they too attempted to define it. Hcsychios states that word kybcla meant "the moun-
-tains of Phrygia, and caves and hollow places."26 The word is also defined as the 

:":'■• 20. Strabo 12.5.1-3. 
i:- 2i. Strabo 10.3.12. 
•:- 22. No fewer than seven separate mountains in Anatolia were called Dindymon (see Jessen 1903). Of 

'rtficsc, the cvvo most widely attested were the mountain where the source of the Hermos River was lo-
vG^cd, o n ^ c border between Lydia and Phrygia (Hcrodotos 1.80; Strabo 13.+.5) and a mountain near 
;:Kyzikos, on the Sea of Marmara (Apollonios Rnodios 1.1093-1150; Strabo 1.2.4). The Dindymon moun-
f-tain near Pessinous (Strabo 12.5.3) is Y« another place. 
•>' 23. Laroche i960; Brixhc 1979: +0; Roller 1994b. The Kubaba/Kybclc connection is explored in 
^chapter 3. 
V 24. Ovid, Fasti, +.363-6+. C£ Brixhe 1979: 44-
%. ~5. Waclkens 1971. Devrckcr and Waclkcns 19S4:13. 
'■■y 26. Hcsychios, S.V. KvfaXa: Spy QpvyUis;* <al avrpa. Kai BdXapoi.. 
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sacred mountain of the goddess in the Suda and the Etymologicum magnum; the lat
ter quotes the first-century B.C. historian Alexander Polyhistor as a source.27 In the 
work of Stephanus of Byzantium, Kybelon is called the sacred mountain of Phry
gia.23 

Thus citations in Classical literature make it appear likely that the epithet kubUcya 
(or kubeleya) was derived from the name of a natural feature of the landscape, prob% 
ably a mountain. The term may have been the regular Phrygian word for mountain 
or it may have been the name of one specific mountain. Phrygian inscriptions also: 

support the association of the term with a mountain, for both occurrences of the 
word in Paleo-Phrygian texts are inscribed on mountainous rock facades. The two 
facades arc, however, some two hundred kilometers apart, one in northern Anatolia, 
in Bolu province, and the other in central Phrygia, near modern Afyon. Moreover^ 
if the passage in Ovid's Fasti has any validity, this would.place the location of the' 
mountain Cybele in an altogether different place, in the vicinity of Celaenae, roughly: 
fifty kilometers to the south of Afyon. The presence of the term kubileya in three' 
quite different locations implies that this term did not refer to one specific landscape, 
feature. In sum, Greek and Roman sources indicate that the word meant simply 
"mountain" (thus Hcsychios), or any sacred mountain dedicated to the Mother 
(thus Stephanos Byzantinus). "Matar Kubileya" would then be translated as "the 
Mother of the mountain:* 

Since kubileya was not the only Phrygian epithet used of the Mother Goddess, it 
is worth asking why this particular epithet became so prominent in Greek and Roman 
usage. The Greeks' choice of the name Kybcle to address the Phrygian Mother God
dess may have resulted from several factors. The use of the epithet kubileya may have 
been more widespread in Phrygia than our limited knowledge of Phrygian texts sug
gests, leading the Greeks to adopt it when they adopted the cult of Meter. This sug
gestion is weakened, though, when one notes that during the Hellenistic and Roman 
eras, the Anatolian goddess continued to be addressed (in Greek) as Meter, or Mother, 
accompanied by various topographical epithets referring to the names of sacred 
mountains.29 Moreover, the Greek proper adjective Kybclric, KvpeXeif), could also 
refer to one specific place, a town near Smyrna on the Erythraian peninsula.30 A 
votive text from Chios dedicated to Meter Kybcleie may refer to yet another Kybeleia, 
this one located on Chios, suggesting that at least some Greeks recognized that Ky-

27. Suda, s.v. Kvfi&ri. opcia yap ij 0*os. Et. mag., s.v, KvfcXov = Alexander Polyhistor, FGrHist 273 F 
12. Cf. also 2 Aristophanes, Birds S76. 

28. Stcph. Byz., s.v. Kv$<\<ia. 
29. In the region around Midas City; she was Meter Angdisscs (Haspcls 1971: 297-99., aos. 6, S, 15). 

In south central Phrygia, she was addressed as Meter Zizimmcnc (Mitchell 1982: no. 361). In the Greek 
dtics of Asia Minor, the goddess was addressed with a large number of topographical epithets, discussed 
in chapters 7 and 11. 

30. Hekataios, FGrHist i F 230; Scrabo 
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:beie had originally been an epithet, not a separate name that referred to a specific 
place.31 

Xhc solution may lie in the regional variations of the Mother Goddess's cult in the 
Greek world. As a proper noun, rather than an adjective, "Kybele'5 first appeared in 
rhe Greek language in the mid sixth century B.C., and it became the common Greek" 
name of the goddess during the fifth century B.C.32 Within Greece, especially main
land Greece, the Mother Goddess was rarely associated with sacred mountains, and 
so the specifically topographical connotations of the name Kybele would have been 
less meaningful to the Greclcs. It is possible too that the Greeks' choice of the name 
Kybele for the goddess may have reflected their familiarity with the Anatolian god
dess Kybebe, as implied by Hcrodotos.33 The similarity of the two words Kybebe/ 
;Kybcle may have resulted in a syncretism of two names that were originally unre
lated. 
:; In addition to the Phrygian name Matar, three other names that occur in Paleo-
phrygian inscriptions, Midas, Baba, and Ates, may have significance for the god
dess's cult. These names stand out because they too appear in Greek and Roman 
sources in the context of the cult of Kybele. The name Midas is perhaps the best 
known. It appears in a prominent inscription placed just above the large and intri-
;cately carved rock facade, commonly called the Midas Monument, at Midas City, a 
;site in western Phrygia named for this text (fig. 24).34 This facade was a cult monu
ment dedicated to the Mother, with a space for her image in the niche, where the 
name Matar occurs in several graffiti, although not in the major inscriptions on the 
monument.35 In the main Midas City text, Midas is in the dative case, followed by 
the titles Uwcupaci and vtmaktci, probably to be translated as <cleader of the people" 
and "ruler?'36 These tides imply that the inscription was a dedication to a Phrygian 
king, not a divinity. The only individual king Midas known to us was ruler of Phry
gia in the late eighth and early seventh centuries B.C., when Phrygia was at the 
height of its political power and geographical extent, and it seems likely that the 
;Midas mentioned in this inscription is this historically attested Midas.37 The text 

J I . Forrest 1965: no . u = Engclrnann and Mcrkelbach 1973: 365-66, n o . a n . E n g d m a n n and Merlccl-
bach assumed that this text referred to a place o n the Erythraian peninsula, citing Strabo 14.1.33. Forrest; 
however, suggests (persuasively, I believe) that the Meter in the Chios text is the goddess worshipped in 
a Mctroon in southeastern Chios; this would be the same deity ment ioned in two other texts from Chios, 
Forrest 1963: nos. 9., 10. 

32. This is discussed in greater detail in chapter 5; for the ancient sources, see chapter 5, nn . 17-20. 
33. Hcrodotos 5.102. O n the confusion between Kybebe and Kybele in Greek, sec Brixhe 1979: 4+, 

Graf 1984: 119; Roller 1994b and chapter 5 below. 
34- Brixhe and Lcjcunc 1984: M-oia, with earlier bibliography. Fo r illustrations and description of 

the monument , see Haspcls 1971: 73*76 and 289* no . 1, and fig. S. 
35- For the graffiti within the cult niche, Brixhe and Lcjcunc 19S4: M-oic , M - o i d I, M-01 d IX, M-o ic . 
36. Huxley 1959:85-99. 
37. I t has often been assumed that Midas was a dynastic name used by several Phrygian kings, but all 

the tcsrimonia o n Midas, bo th Near Eastern and Greek, refer only t o the one individual mentioned 
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also implies that a human ruler Midas was in some way conncacd with the cult of 
the Mother, a point reinforced by the appearance of the name Midas, together with 
Matar, in a graffito within the cult niche.38 

Another well-known Phrygian name, Ates, occurs in several Paleo-Phrygian in-' 
scriptions. Ates, in the nominative case, is the name of the dedicator on the princi-
pal inscription of the Midas Monument. The same name, spelled Atas, also appears 
in two inscriptions carved onto natural rock facades near (Jepni, southwest of Afyon. 
These facades have not been shaped into carved reliefs containing a cult niche, nor 
docs the name Matar appear in the texts, but the recurrence of certain key formulae 
and the placement of the texts on rock facades suggests that they too have a religious 
connotation.39 The name Atcs/Atas appears twice, once in the nominative case, pre
sumably the name of the dedicator,40 and once in the dative, the recipient of the 
dedication.41 In- both inscriptions the obscurity of the texts makes it difficult to com-.-
ment more closely on their precise meaning, but it is interesting to note that this 
name Ates/Atas, surely the eponym of the Greek and Roman god Attis, appears in 
religious contexts in Phrygia as well. This does not, however, necessarily imply that: 
it was the name of a divinity in Phrygia. Ates, in various spellings, was a common' 
proper name in Phrygia, in fact, the most frequently attested Phrygian personal; 
name.42 It may also have been a name found in the Phrygian royal family, just as it 
was a component of the names Alyattes and Sadyattes, both seventh-century B.C.. 
kings of Lydia.43 

There is another major inscription on the Midas Monument, placed vertically on 
the right side of the monument, in which the dedicator is Baba.44 This name also has 
important implications in the cult of the Mother, for Baba, or its Greek form Papa, 
was an alternative name for Attis in Graeco-Roman cult.45 A virtually identical in-; 
scription using the name Baba is found on an altar at the same site.46 Apart from the' 
name, neither text can be read, although the placing of both inscriptions implies that 
Baba too had some connection with the goddess. I shall offer some suggestions for 

above. For the ancient sources on Midas and further discussion of the identity of the Phrygian king, sec 
Mellink 1965; Roller 19S3: 300-501; Muscarella 1939. 

jS. Brixhc and Lcjuenc 1984: M-01 d I. 
39. Brixhe and Drew-Bear 1982: 73. 
40. Brixhc and Lcjcunc 198+: W-08. 
41. Ibid:W-io. 
42. Note the numerous citations of Zgusta 1964: nos. 119-1 through 119-21, a total of ninety-three ci

tations of the name from central Anatolia. The Gordion excavations have yielded several more examples 
among the graffiti on Phrygian pottery; sec Brixhc and Lcjeune 1984: nos. G-107, G-11S, G-119, G-120, 
G-123, G-124, G-i28> G-14S, G-22I, G-224> G-254- Note also the comments of Robert 1965: 528-50. The 
high frequency of the occurrence of the personal name Ates in Phrygia is in marked contrast to the oc
curence of other personal names, most of which arc attested by a single example. 

45. This is implied by Hcrodotos 1.34. Sec also Roller 1988a: 4S-49. 
44. Brixhc and Lcjcunc 19S4: M-oib. 
45. In inscriptions of the Roman period, Baba, or Papa, was an epithet of the Phrygian Zeus 

(MAMA Sy 213 bis). Baba is also the name given by Greek sources (Diodoros 3.58,4; Arrian, FGrHist t$6 
F 22) as an alternative name for Atris, the youthful companion of the Mother in Graeco-Roman cult. 

46. Brixhc and Lejcunc 19S4: 18-1:9, M-02. 
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the meaning of these three names in the context of the Mother's cult after an analy
sis of the archaeological evidence. 

THE A R C H A E O L O G I C A L E V I D E N C E 

Ihe archaeological material related to the cult of the Phrygian Mother Goddess is 
substantial, extending throughout the whole range of the Phrygian cultural sphere. 
Ihc depictions of the goddess and her companions, the votive offerings dedicated 
to her, and the cult facades, niches, and altars that constituted her places of worship 
are among the most dramatic and memorable monuments of central Anatolia. Some 
of these monuments have long been known, while others were discovered only re
cently. In this section, too, I shall focus on data from Phrygia, using material from 
other Anatolian sites and from Greece only when it may help clarify a point- As was 
true of the Paleo-Phrygian inscriptions, chronology presents a difficult problem 
here, for most of the Phrygian monuments lack objective evidence that might pro
vide a firm date. Dates for specific works are given where they are available, and a 
general discussion of chronology follows at the end of this section. 
■ Let us start with the pictorial monuments relevant to the cult. There are approxi
mately twenty individual Phrygian sculptural representations depicting the goddess 
Matar.47 There arc also several aniconic figures that may be representations of her, as 
well as other pieces depicting smaller figures, who appear to be her attendants. 
These form the earliest body of Phrygian religious sculpture and will be discussed as 
a group. 
•-'" The pictorial representations of the Mother Goddess display certain uniform fea
tures, suggesting that the Phrygians had a basic concept of how their goddess ought 
to look. She is always shown as a mature woman-, standing upright, with her head, 
body, and legs perfectly frontal. Her arms are usually bent across her body and hold 
various objects. Her figure is heavily draped: she wears a gown that comes high up 
on her neck and has long sleeves and a long, full skirt, gathered at the waist by a belt. 
The sculpted costume represents a garment that was apparently made of ample and. 
fairly thick material, allowing little indication of anatomy. The figure normally wears 
a tall, tiered headdress, the so-callcd^Zcw, from which a long veil extends to the hem 
of her skirt. Often one or both sides of this veil arc tucked into the figure's belt, 
where it appears as a series of horizontal catenary folds extending across the goddesses 
skirt. The iconographic schema of this costume was almost surely derived from the 
■costumes worn by women, both human and divine, depicted in Neo-Hittite relief 

47. The Phrygian representations of the goddess have been collected and studied by E Naumann 
1983: 39-100. To her catalogue on pp. 293-96 should be added the reliefs published by Mellink 1983: 

: pl» 73> figs, 1 and 2, and the recently discovered ivory figurine from Elmali, Ajiialya. Museum Catalogue 
1988: no. 42. One of the pieces included in Naumann^ catalogue, p. 295 no. 22, is probably not a repre
sentation of the goddess, but an attendant figure. 
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sculpture in southeastern Anatolia in the ninth and eighth centuries B.C., for both 
the details of the garment and its stylistic rendition are very close to Neo-Hittite; 
female figures, especially those j&om Karkamis and Malatya.4* There is no trace of* 
Hellenic influence in these representations of the standing Phrygian goddess.49 The 
attributes of the Phrygian goddess and her placement on Phrygian monuments are,: 
however, uniquely Phrygian features, which provide insight into her character. They-
also show marked regional differences. ). 

The Archaeological Evidence: Central and Eastern Phrygia i 

I shall start with an analysis of representations of the goddess in central Phrygia, 
since several of these were found in informative archaeological contexts. The images 
of the goddess from central Phrygia,- including the regions around Gordion, Ankara,̂  
and Bogazkoy, are among the finest and best preserved These include five large and 
impressive cult reliefs and statues, several smaller images of the goddess and her 
attendants, and a number of simple schematic idols. The five largest images, all of 
which were probably displayed in public shrines of the goddess, were found in Gor-J 
dion (fig.7),50 in the Ankara districts of Bahcelievler (fig. S)51 and Etlik (fig. 9) ," ijx: 
Ayas,53 and in Bogazkoy (fig. ro).54 The size of the figures ranges from about one-; 
third to two-thirds life-size, the figure from Bogazkoy being the largest- All five of 
these works depict the goddess in the costume described above, the high headdress 
with veil, the garment with long sleeves, long skirt, and a broad belt. The piece from 
Ayas (now apparently lost) was a freestanding work of sculpture, but the other four 
images of the Phrygian goddess arc works of high relief. These four images include; 
both the figure of the goddess and an architectural setting that frames her and pre
sents her as if in the doorway of a building. In the works from Gordion and Ankara; 
the figure and architectural frame are carved from one piece, while in the Bogazkoy 
piece, the goddess figure and the frame were made separately55 ■% 

4$, Sec Mdlink 1985: 354> and F. Isik 1989, who gives a careful analysis of the relationship between 
the Nco-Hittite and Phrygian costumes. Close parallels can be found in the procession of women to the 
goddess. Kubaba on the Long Wall of Sculpture at Karkamis' (Woolcy, in Carchcmish n , 1922: pis. 19-22): 
and in a sculpture 60m Malatya (R Naumann 1983: pi. I, 2). For an analysis of the similarities between; 
the two sets of costumes,, Nco-Hittitc and Phrygian^ sec Roller 1994b and the discussion of this question 
in chapter 3. 3 

49. Several scholars who have alleged Hellenic influence in the Phrygian representations of the god-̂  
dess Matar have relied on an unrcalistically low dating for these figures, e.g., R-Naumann 1983: 77;, 
Prayoh 1987: 201-4; Borgeaud i9SSb: S7. Others have assumed that certain aspects of the goddess's ap
pearance, such as the folds in her garment or the smile on the Bogazkoy figure, must be of Creek origin, 
e.g., Temizer 1959: 179-87, Bittcl 1963: 12-14. Both of these traits, however, arc found on Nco-Hitritc 
sculpture of the eighth and seventh centuries B.C. F. Isik 1989: csp. 67,72,100., gives a thorough and con^ 
vincing analysis of the Nco-Hittitc sources of the Phrygian Matar's dress, stance, and facial expression. 

50." R Naumann 1985:295* no. i9> pL 5>» 3; Mdlink 1983; pi. 70. '■'£ 
Si, Temizer 1959; R Naumann 1983:294, no. iS, pi. 5,2. 
52. F. Naumann 1983: 295, no. 20, pL s, +-
53. Bittel 1963: pi. ix, c, d. F. Naumann 1983:295, no. 21. 
54. Bittel 1963: pi. 1-8. F. Naumann 19S3: 295, no. 23, pi. 7,1. ;; 
55. This can be seen clearly in the photograph in Bind 1963: pi. 4. ? 
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. Xhc attributes held by the figures make this group of representations distinctive, 
la three of the five works, the reliefs from Gordion and Bahcelievler, and the Ayas 
statue, the goddess is shown with similar attributes, a bird in her left hand and a 
drinking vessel in her right. The bird is grasped firmly in a restraining action suitable 
to a bird of prey, and the profile of each bird is that of a raptor such as a hawk or 
falcon.56 The Gordion and Ayas figures are shown holding a shallow open bowl, 
while on the Bahcelievler relief, the figure holds a small spouted jug; both are types 
of drinking vessels frequently found in Phrygian pottery.57 The right hand of the 
figure on the Etlik relief also holds a drinking vessel of indistinct shape. In this work, 
there is no bird; instead, the figured left arm is tucked under the fold of her veil next 
•to her belt. 
*.. The Bogazkdy relief is somewhat different. The upper torso and arms of the figure 
'are not preserved, apart from a small fragment of the left hand, which appears to 
hold a round object, identified by the excavator as a pomegranate58 This relief is also 
iunique in that the goddess is not alone, but is accompanied by two small male fig* 
.urcs, whose height is about even with the goddess's hips. Both figures wear loin
cloths but are otherwise nude. The figure on the goddess's right plays the double 
|hite, while that on the left plays the lyre or cithara. 
?. Another common feature of the central Phrygian reliefs is the architectural facade 
that frames the goddess, as if in a doorway. This is seen most clearly on the two 
reliefs from Ankara, which imitate a door placed in the short end of a building with 
:a pitched roof, whose central point is supported by a vertical post. Above the point 
'of die gable is an akroterion, resembling a set of horns curving inward. The depic
tion of the akroterion in the sculpted reliefs closely parallels actual stone akroteria 
-found at Gordion.59 In the Bahcelievler relief, the surface on either side of the door-
;way is decorated with an interlocking meander design reminiscent of the designs 
|bund on Phrygian pottery and furniture of the late eighth century B.C.60 The whole 
ŝchema of door, framing posts, roof, akroterion, and geometric pattern was evidently 

[designed to represent the form and structure of an actual building. This schema was 
Apparently followed in the relief of the goddess and her attendants found at Bogaz-
rk6y, although because of its poor state of preservation only the outline of the archi-

'i' 56. Mdlink 1983: 3*1-54. In his publication of the relief from Bahcelievler, Temizcr 1959: 179-S7, R, 
:Temizcr argued that the bird held by this figure was perhaps a pet such as a dove, on analogy with Greek 
:;korai, which arc often shown holding birds (e.g., a korc from Milctos, inv. no. Berlin 1791̂  illustrated by 
;Boardman 197$: fig. S9; a korc from Samos, Boardman 1978: fig. 97), but the profile of the bird held by 
Phrygian Matar seems clearly to indicate a raptor. 
:'£ 57. Mcllink 1983: 351. 
}f 5*. Bitrcl 1963: 9. 
;V. 59- Several examples of such scone horn-shaped akroteria have been found at Gordion, all reused in 
-later contexts. An example is illustrated by Young 1956: pi. 93, fig. 41. Sec also Sams 1994: 212-13, figs. 
fio.3.2,20.3.4. 
y 60. Foe similar meander patterns on Phrygian pottery, sec Sams 1971: 5S4, fig. 2; for geometric pat
terns on Phrygian furniture. Young ct al. 1981: 63, fig. 33, and 178, fig. 104; and Simpson 1988. 
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tectural frame is known.61 The architectural frame of the Gordion relief is also very.; 
battered; only the side and horizontal upper frame of the doorway, along with the • 
vertical support for the gable, are visible. $ 

The Etlik relief preserves the left half (viewer's left) of the architectural facade, oh.; 
which we see a composite human-animal figure on the building's left "walir The ■> 
figure, a creature with head and forelegs of a lion and the lower torso of a human? 
being, wears a long skirt, which covers the right leg, while the nude left leg steps ̂  
forward toward the Phrygian goddess in the door. Its arms are raised, as if to sup-^ 
port the winged sun above it. The whole composition is reminiscent of Neo-HittiteI 
art, where such composite creatures are frequent.62 The winged sun is also a Neo-1 
Hittite motif63 No one specific parallel between the Phrygian relief from Edik and; 
a Neo-Hitdte relief, however, has been found64 The Etlilc reliefs gabled roof has '\ 
another unique detail: to the left of the central akroterion (and presumably also onl 
the missing right side) is an additional roof ornament, a horn that curves out and! 
down along the slope of the roof | 

The settings in which these reliefs were originally displayed provide mt^restin^ 
clues to their functions. The clearest context is provided by the Bogazkoy work. Thist 
was set into a niche in the interior of the fortification wall around the Phrygian sct§ 
dement on Buyiikkale, near one of the city gates.65 The Bahcclievler and the Etlilc? 
reliefs were found reused in later contexts, but both appear to have been part of a! 
series of sculpted orthostate reliefs depicting real and fantastic animals: a horse, bull| 
lion, sphinx, and griffin.66 All of these reliefs, goddess and animal, have cuttings fori 
attachment clamps on the rear surface. They were found in several different parts oS 
Ankara, but all were associated with Phrygian tumuli, suggesting that these two! 
goddess reliefs were originally displayed in a funerary context.67 The Gordion relief 
follows a different pattern still, for it was found outside the city in the bed of thel 
Sangarios River, and may have been used in an extramural shrine.65 The context of 
the work from Ayas is unknown. il 

Another noteworthy piece, found in Salmankoy, near Bogazkoy, is a nearly life-] 
size head of a female figure wearing a large mulriricred headdress similar to that on? 

6x. Bittcl 1963: 7 ,14. Bittcl proposed a reconstruction of the niche wi th geometric designs on the! 
facade and a gabled roof (fig, S), o n analogy with o ther Phrygian cult reliefs o f the goddess. .Si 

62. Or thmann 1971:510-16, ; | 
63. Sec the reliefs illustrated by Or thmann 1971: pL i$d (Karatcpc); pi. +sf (Malatya); pi. 49a, 50c, 51^ 

(Sakcagozu). • | 
64. E Naumann 19S5: 66. Roller 1994b: 190. :i! 
65. Bittcl 1963: ?. .Vj! 
66. Giiterbock 1946: 74-So, and Guterbock 1974. Illustrations of some of animal figures arc found 

in Guterbock 1946: figs. 22-29, and Akurgal 1949* pis. 48b, 49, and 50. £ 
67. Buluc. 198$: 19-21. Hans Guterbock had suggested that these reliefs were placed on the wall of i; 

sanctuary of the goddess (Guterbock 1974:9$). $ 
6$. Mellink 1983:556. 3 
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i^c Bogazkoy goddess (fig. n).69 While its original setting is unknown, the piece 
provides further evidence of the tradition of representing'the goddess in impressive 
sculptural works. 
:. In addition to the major cult images discussed above, other smaller and less care
fully crafted pieces can be connected with the cult of the goddess. Some of these ap
pear to represent the deity herself, while others may depict attendant figures. Three 
further representations of the Mother Goddess are known from Gordion. One, a fiat 
relief of red sandstone from a later context, lacks a head and lower torso (R^. 12).70 

■jnc relief represents a standing figure with arms bent across the body. The right arm 
holds an open bowl, while the left grasps a large bird of prey by its legs. There is no 
■ clear detail of anatomy, although the long garment suggests a female figure. In addi
ction to the raptor in the figure's hand, another bird stands upright at the left, while on 
;;me right side of the figure's skirt is a third raptor wim a fish dangling fr 
| : 'Two additional figures of the goddess in Gordion were found in the debris of 
Shouses located under later burial tumuli outside the walled areas of the city. Both 
>may be indicative of the kinds of objects placed in household shrines. One, found 
podcr Tumulus E, is a fragment of a small alabaster piece, lacking a head and lower 
^orso.71 The two arms hold attributes that mirror those of the red sandstone relief: 
ithc bird, held firmly by the legs, is in the right hand, and an open bowl is in the left. 
JAmost interesting, although fragmentary relief, found under Tumulus C5 shows the 
Igoddess in a different setting (fig. 15).72 The work is a small limestone slab, divided 
onto a horizontal row of panels by vertical strips. In one extant panel, a bull strides 
;|o the right, its head turned to face the viewer, while another, partially preserved 
Ipanel shows a standing female, fully frontal, with her arms and hands extended out 
prom her body The female figure wears the same high polos, veil, and long full gar
ment seen in the larger cult reliefs and is likely to be a miniature version of them. 
jThe reliefs border frames this figure as if she were standing in a doorway, reinforo-
fing the parallel with the major oik reliefs, although here the niche is a purely rec
tangular space without pediment or akroterion. Her right hand is incomplete, while 
^hcr left hand holds a round object, perhaps a vessel of some kind. The depiction of 
|jhe goddess flanked by striding animals recalls the orthostate relief panels from 
I Ankara,73 suggesting that the Tumulus C relief depicts in miniature the arrangement 
gin which large-scale reliefs were displayed. 
gvIwo other figures from Gordion, one found in the nineteenth century (now in Is-

&fi 69. Boehmcr 1972* no. 2162; R Naumann 19S5:296, no. 24, pL 7,2. This headdress, like the costume 
gep the full-scale figures of the goddess, shows a strong aninity to Nco-Hitritc sculpture; c£ the discussion 
gin chapter 3. 
$> 70. Mellink 19S5: pL 73,x. 
| £ ' 7i. Ibid.: pi. 73,2. 
g - 7*. Giiterbock 1974: 9^ pL 13; Mcllink 19S3: pL 73,4; Kohler 1995:3+> no. TumC 26. 
g ; 73- Gutcrbock 1974: 98; MclHnJc 1983: 356; F. Naumann 1983: 63-64. 
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F I G U R E i s . Relief of the 
Phrygian Mother from Gordion. 

Seventh-sixth century B.C. Courtesy, 
Gordion Excavation Project. 

F I G U R E 13. Miniature relic£ 
of the Phrygian Mother from Gordion,' 
Tumulus C. Seventh-sixth century B,0; 
Courtesy, Gordion Excavation Project̂  



F I G U R E 14- Relief Of 
attendant figure from Gordion. 
Scventh-skth century B.C. Courtesy, 
Gordion Excavation Project. 

■tanbul) and one uncovered more recently (fig. 14), may represent attendant 
jfigurcs.74 In both cases, only the head and upper torso are preserved Both works de
pict a figure with no headdress and bare upper torso. Both figures hold an open 
bowl in the right hand. Only the figure in Istanbul still preserves its left arm and 
|iand, and that grasps a raptor by the legs. The lack of headdress, garment, and veil 
Suggests that these are male figures, probably youths, since they are beardless.75 

#hey are rerniniscent of the two small youths who accompany the Bogazkoy god
dess and are roughly of the same dimensions--that is, notably smaller than the 
f̂igures of the goddess herself The presence of such small male figures at both 

^Bogazkoy and Gordion may indicate that a young male attendant was pan of the 
^oddess^ retinue. 
&; In addition to iconic images of the goddess and her attendants, there is a scries of 
âniconic idols that appears to be connected with the cult. Five arc known from 

jBogazkoy,76 and approximately fifteen from Gordion (fig. is).77 The simplest of these 

c Kortc 1897:25^27* aa<i Mdlink 1983: pi. 72,1-5. The other 

r catalogue of Kybclc rcprcscnta-
r —x figure as male (F. Naumann 1985:295, no. 22). 

,: 76. Examples arc illustrated by Bitccl 1965: fig. 2; Boehmcr 1972: nos. 2144 A, 2147* ii4S, 2NS0 (all 
..stone pieces) and 1S92 (bone); and F. Naumann 1983: P*- 9 a-c. 
I" 77. An example is illustrated in Young 1951: pL VH, -fig. 2; the rest arc unpublished. 

T H E CULT OF THE M O T H E R G O D D E S S IN PHRYGIA 77 



F I G U R E 15- Aniconicidol : 
from Gordion. Seventh-sixth i 
century B.C. Photograph by author! 

are merely roughly worked rectangular stones with a round knob on top, approxi-; 
mating a human head. On others, the round knob bears sketchy features of a human; 
face. They do not have the costume or any of the attributes of the iconic images of 
the goddess, but their connection with her cult seems highly probable; similar scheJ 

matic images arc frequently found on the goddess's altars, including a set of double 
idols at Faharad Qesmc,78 between Ankara and Gordion, and in the Phrygian high
lands, to be discussed below. Most were found in residential contexts, although one 
in Bogazkoy came from a Phrygian shrine near an earlier Hittite temple.79 One' 
particularly interesting example was recovered from a Phrygian house in Bogazkoyi 
This is a schematic idol set up on a stone base flanked by two rounded stelai, on' 
which there are hunting scenes in low relief; these depict wild animals hunting doj 
mestic animals and human beings hunting animals with bow and arrow.80 In gen-j 
eral, these idols appear to have been simpler images of the goddess, perhaps the 
focus of her worship in private contexts, such as domestic shrines, or were the offer-; 
ings of less affluent individuals. S 

Objects used as votive offerings are also known. The goddess's most common 

78. Mdlink 1981:97; F. Naumann 19S3: 9+, pi. $>£ Sec also Bochmcr 1972: 206-7. 
79. Bochmcr 1972: 210, no. 2160; F. Naumann 19S3:93. 
So. Bochmcr 1972:206,210 no. 214+A; F. Naumann 19S5: pi. 9c; Prayon 19S7: no. 183, pi. 55. 
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"attribute, a bird of prey, was a frequent choice. The Gordion excavations yielded scv-
?cral figurines of birds of prey, ranging from simple terracotta images to carefully 
ĉrafted stone and metal objects.81 One, an alabaster falcon, bore a dedicatory in
scription.82 Similarly, in Bogazkoy, the small Iron Age shrine uncovered near an ear
lier Hittite temple had several votive figurines of birds.83 

£' The substantial number of representational images, large and small, from several 
.rnajor Phrygian centers in central Anatolia certainly signifies the Mother Goddess's 
•prominence, but evidence for rites connected with her worship is surprisingly 
limited. Exactly what kind of sacred space was allotted to Matar remains uncertain. 
-There is no building that can be convincingly identified as her temple in any Phry-
Jgian settlement.84 There do seem to have been intra-urban shrines of the goddess, 
Jsiich as the Phrygian open-air shrine in Bogazkoy, but there is no evidence that a 
'temple or sacred precinct formed a central nexus of city planning in Phrygia, as is the 
!;oisc in the Bronze Age levels at Bogazkoy. In Gordion, the best-known Phrygian 
Settlement in central Anatolia, cult objects both large and small were found through
out the city, within and without the walled citadel, suggesting that the cult was prac-
iticcd in both public and domestic shrines. 
'J; There is also abundant evidence for extra-urban sanctuaries of the goddess. As 
•ioted above, the figured reliefs from Ankara and Gordion were found in.extramural 
•contexts, near funerary monuments and near the Sangarios River, respectively. 
'; Other sanctuaries lay in rural areas, quite remote from any urban association. One, 
i-bn the clif& above the Sangarios River near the modern village of Domrck, about 
•twenty kilometers north of Gordion, consists of several step altars and stelai carved 

|out of the natural live rock (fig. 16).85 Another is the sanctuary at Kalehisar, about 30 
Jkilomctcrs north of Bogazkoy (&$. 17), consisting of a step altar with high back next 
i.itp a long flat platform with a Palco-Phrygian inscription, now much worn (fig. 18).86 

^Traces of sculpted relief of a human figure, of which only the feet remain, suggest 
tthat a relief of the goddess might have stood here. A similar step altar with niches on 
''each side was carved into the local granite near the Phrygian site of Pessinous, and a 
:-;pair of basins, perhaps used for liquid offerings, was hollowed out from the rock 

v£ 81, Four terracotta birds arc known, Romano 1995:5$, nos. 149-52, as well as one of faience and one 
$£ glass; not all of these arc necessarily captors. Nineteen stone examples have been found, most of which 
J: arc clearly raptors. One of these has been published, Young 1964: pi. S3, fig. 6; Meilink 19S3: pi. 73, no. 3. 
^For some general remarks on the use of stone birds in Phrygia, sec McUink 1963-64: 28—32. 
£','■" 82. Bnxhc and Lcjcunc 1984: G-136. 
P&V 83. Bcran 1963; Boehmer 1972:208-9. 
r ^ 84. Meilink 1983: 357-59, and 1993 b: 297, has argued that Mcgaron z in Gordion (for the location of 
vtnc building, see DcVrics 1990: 376, fig. 7> labeled M 2) was a temple of the goddess, a temple that would 
£havc provided the model for the architccruai frame in which the goddess stands. This building docs not 
^differ in form or in contents from the other megara in that section of the city, however, and its attribution 
^as a temple seems quite unlikely. For another suggestion concerning the goddess's architectural frame, sec 
; ^Ucr 1988a: 49. The meaning of the architectural frame is discussed in greater detail below. 
g 85. Meilink 1981: 97- Keith DcVrics, personal communication* 
0 86. Brixhc and Lejcunc 1984: 242-43* pi. 124; Prayon 1987: no. % pL 5cL 
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F I G U R E i 6. Phrygian altar at; 
Domrek. Seventh-sixth century B.C..; 

Photograph by author/'-

nearby.87 The double idols at £aharad £esme, a spring between Ankara and Gor-;; 
dion, may also signify an extramural sanctuary88 $ 

There is some evidence that the Mother Goddess's worship extended beyond ccn- i 
tral Phrygia. A small number of sculptural works of fairly schematic workmanship' 
from the fringes of Phrygia that may represent the goddess are one indication of I 
this. A stele from Daday, in north central Anatolia (ancient Paphlagonia), depicts a? 
standing woman with a headdress and veil; she holds the right hand between the;, 
breasts, while the left is folded across her waist.89 In a relief from Beydegirrnen, neari 
Kayseri, the standing figure clasps both hands between her breasts and appears to^ 
hold a spindle in her right hand90 A stele from Mut (ancient Gaudiopolis, in CiiH 
cia) depicts the figure holding a spindle in the right hand, while the left is folded? 
across the chest; a lion appears lying on the upper surface of the stele.91 In each-; 
example, the figure is carved in high relief on a background framed by a raised edge;;; 
although this is not, strictly speaking, an architectural setting; moreover, the figures! 

87. Dcvrekcr and Vcrmculcn 1991:111-12, figs. 9~io. ; ' | 
83. E N a u m a n n 1985:94> pi. 9 $ Prayon 1987: no . +7» pL 15c % 
$9- E N a u m a n n 19%$: 296, no. 25, pi. 8,1. % 
90. Ibid. : 296, no. 26, pi. S,2. 3 
91. Ibid. : 85 n. 242; cat. no . 25a. " | 

"1 
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F I G U R E 17. Phrygian shrine at 
Kalehisar, distant view. Seventh-sixth century B.C. 

Photograph by John Wagoner. 

have different attributes, making their identity uncertain. A cult that extended over 
such a large area could, however, have had significant local variations, apparent in 
variant types of sculptural images. The goddess's cult presence in Cilicia is further 
indicated by rock altars similar to those at Domrek and Kalehisar.92 

Before concluding this survey of the central Phrygian evidence, some comments 
<m chronology are needed. A few monuments can be dated from their archaeologi-

: cal context. Two shrines at Bogazkoy offer fixed points of chronology. The Phrygian 
shrine located on the site of an older Hittite temple was in use during the mid eighth 
century B.C.93 The Bogazkoy sculptural group of the goddess with her two youthful 
male attendants can be no later than the end of the sixth century B.C.; the excavator 
dated it to the middle of the sbcth century.94 Two Gordion objects found under 

■ burial tumuli, the small relief from under Tumulus C and the idol from under Tu-
;. mulus E, have a fairly precise lower chronological limit, since they must have been 
: made before the mid sixth century, the date of the construction of those tumuli.95 

^Another chronological indicator may be the stone used in the cult reliefs from Gor-

92. Note the rock altars at Dibcktaju north of Alanya, Zoroglu 1994: >oa-j and pis, 27,28.1. 
■■;.■■ 93- Bochmcr 1972: 308-9-. 

9+. Btttd 1965: 7-S. 
9S. Kohlcr 1995: j4. 
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I I G U R E is. Phrygian altar at 
Kalehisar, dose-up. Seventh-sixth century B.C. 

Photograph by John Wagoner. 

dion, for this is a type of stone first used for sculpture in the Middle Phrygian Level;; 
thus the Gordion works are probably no earlier than the rebuilding of the city after, 
its destruction in approximately 700 B.C.96 The monuments from the Ankara region, 
have no clear archaeological context, but certain comments can be made on stylistic; 
grounds: the Etlik relief shows close affinities with Neo-Hittite sculpture, and the 
Bah^clievler relief was apparently one of a series of orthostatc reliefs, several of 
which show strong influence from the Assyrian izing phase of Neo-Hittite sculptural 

96. For the date of the rebuilding of Gordion following its destruction, traditionally dated to 696 
B.C., sec Sams and Voigt 1990: +59-^0. DcVrics 1998 proposes the slighdy earlier date of 709 B.c. for the 
destruction. 
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sryle. They should probably be dated no later than the seventh century B.C., the lat
est period of Neo-Hittite influence in Phrygia, and may be earlier.97 It seems likely 
that the Phrygian sculptural tradition of representing the goddess had been formed 
by the late eighth or early seventh century B.c. under Neo-Hittite influence. This 
tradition continued into the sixth century, and possibly later. 

These suggested dates for the sculptural monuments of central Phrygia arc sur
prisingly late, for Gordion was already an important Phrygian center in the ninth 
century B.C.98 Ankara also was a major settlement during the eighth century, judg
ing from the rich finds from the burial tumuli in Ankara, contemporary with the 
eighth-century Gordion tumuii. Yet no monumental representations of the goddess 
before the seventh century B.C. survive, although it should be noted that sculptural 
monuments of any kind arc rare in Gordion in the levels immediately preceding the 
site's destruction. The presence of an eighth-century shrine at Bogazkoy, in which 
the bird of prey formed an important symbol, suggests that the goddess was wor
shipped on the Anatolian plateau earlier; moreover, the lack of a specific cult center 
such as a temple may make it difficult to recognize the goddess^ cult presence. 

The evidence seems to point to a gradual development of formal cult symbols and 
materials. I noted in chapter 3 that the Phrygians used many symbols for their 
Mother Goddess that they had inherited from earlier Anatolian peoples, including 
the bird of prey and the presentation of the divinity standing in the sacred doorway, 
and developed these into specifically Phrygian forms of religious expression. The 
continuity with the past illustrated through the use of such older Anatolian symbols 
suggests strongly that the Mother Goddess became part of the Phrygians' religious 
tradition during their earliest presence as a distinct Anatolian people in the Early 
Iron Age, although the goddess may not have received a monumental expression 
in sculpture until the flourishing period of Phrygian civilization, the eighth and 
seventh centuries B.C. One may even wonder, following the bold hypothesis of 
Machteld Mellink, whether contact between the Phrygian king Midas and the Neo-
Hittite rulers of the later eighth century B.C. exposed the Phrygians to the court 
iconography of the Neo-Hittitc sculptural monuments and led them to develop an 
iconographic form for their own goddess.99 The aniconic or partially iconic Phry-

• gian monuments and the rock altars to Matar may be older forms of addressing the 
..Phrygian Mother, which interest in making large iconographic monuments never 
fully obliterated. 

Once the iconography of the goddess was formed, it seems to have been conserv
ative. The changes observed in the representations of her are relatively minor, indi
cating little change in the cult for several centuries. While the evidence for central 

'•" 97. Mellink 19S5:559; F. X?ik 1989: 94-95> 103. 
;_ 9$. Sams 19S9:452; Sams 199+. 

99. Mellink 19S3:358-59. 
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Anatolia is sparse, later developments in cult images of the Mother Goddess seem to 
come, not from internal developments within Phrygia, but from contact with the 
Greek world in the west, and are best considered after a review of the archaeological 
monuments in western Phrygia. 

The Archaeological Evidence: Western Pkrygia 

While the cult material from western Phrygia has much in common with that from 
central Phrygia, there arc some notable differences. One significant difference is the 
nature of the material available for study. In central Phrygia, the archaeological evi
dence consists primarily of representations of the goddess and other cult objects 
found during excavation in or near established Phrygian centers. In western Phry
gia, apart from the important Phrygian center at Midas City, few sites have been 
carefully excavated.100 On the other hand, the character of the terrain, with its 
prominent natural outcrops of limestone and tufa, permitted the carving of monu
mental cult reliefs onto the live rock. These reliefs could be associated with an urban 
settlement such as Midas City, but many were placed away from an urban area, and 
were often integrated into the landscape in quite dramatic settings. This in itself has 
created a major problem in exarnining the western Phrygian monuments, namely, 
that these monuments have always been exposed to the elements and are often in 
much poorer condition than their counterparts in central Phrygia- Information on: 

chronology is sparse or nonexistent. Nonetheless, a distinctive image of the goddess; 
emerges, one characteristic of this region. 

The major concentration of monuments lies in the highlands of Phrygia, the moun
tainous country near the upper reaches of the Tembris and Sakarya rivers, within a-
roughly triangular area defined by the modern Turkish cities of Eskisehir, Kutahya/ 
and Afyon. Twenty-three such monuments have been identified, in each case carved 
into the natural rock.101 Each monument consists of a sculpted relief depicting an ar-:: 
chitectural facade, recognizable as a representation of the front of a building. These' 
reliefs can range in detail from the simple schematic outline of a building to an elab-: 

orately rendered image with many architectural details. As a group, the facades have 
several features in common. Each one contains an oblong niche recessed into the 
stone, in some cases deep and in others shallow; often steps carved into the rock lead 
up to this niche. In several of the monuments, the niche is carved so as to imitate in 
stone the form of a wooden doorway with frame and crossbeams, as would be found' 
in an actual wooden building.102 The relief can include the pediment and gable of a 
pitched roof surmounted by an akroterion with two inward curved horns; these fea-: 

ioo. Foe the excavation of Midas City; sec Gabriel 195^ 1965, and Haspcls 1951-
ior. The principal study of the monuments of the Phrygian highlands is Haspcls 1971: 73-m. Since 

Haspds gives careful descriptions and analyses of these works, the discussion here can be much briefer. 
For their location and distribution, sec also F. Naumann 19S3: +2> % 3. 

102. Note the comments of Haspels 1971: 73^74 and 100-101. 



tures too parallel the known details of actual buildings in central Phrygia.103 The 
doorway/niche is often surrounded by geometric patterns carved in the stone, some 
of which are quite intricate.104 The fact that all the facades present the same basic ap
pearance similar to that found in the reliefs of central Phrygia (note especially the ar
chitectural facade on the monument from Bahcelievler) suggests that the carved 
facade imitating the appearance of the front of a building was part of the basic 
iconography of these monuments. 

Sixteen of these facades have an empty niche, but in the remaining seven, the fig
ure of the goddess standing in the "doorway0 can still be seen.105 In three cases, the 
image is extremely worn, so that now one can determine only that at one time an 
image did exist.106 On four others, however, the figure of the goddess is preserved 
well enough to determine that her general appearance was similar to that in the im-
: ages found in the reliefs of central Phrygia: a standing female wearing a high head
dress and long robe. 

Some of the western Phrygian images of the goddess have traits that set them 
apart from the images of central Phrygia. The most distinctive is the monument 
known as Arslankaya, or "lion rockf carved onto a freestanding, pointed rock out-
: crop and forming a conspicuous feature at the entrance to a fertile valley (fig. 19).107 

The front of the rock bears an architectural relief that follows the standard pattern 
described above but is more richly decorated. The part of the reliefs surface that imi-

: tatcs the front wall of a building is covered with geometric designs. In the center of 
this ornamental wall is a broad door frame, while above it is depicted the triangular 
end of a gabled roof surmounted by a horned akrotcrion. Two antithetically placed 
sphinxes, winged leonine creatures shown in profile with human heads turned to 
face the viewer, can be seen within the triangular space of the pediment. Within the 
niche, the "doorwayf is the figure of the goddess, carved out of the background rock 
in high relief (fig. 20). She stands upright, and evidently wears a high headdress and 
long gown, which covers her arms and her whole body, although the figure is now 
so battered that the details of the garment are unclear. 

The goddess's companions, her lions, make this relief particularly striking. Two 
■ huge lions are found on either side of her, their heads at the same height as the top 
■: of the goddess's headdress. They stand upright on their hind legs and each places a 
front paw on the top of the goddess's head. The goddess holds another lion, a cub, 

103. Young 1956: pL 93» fig. 41; Young 1963: 352. 
104. Note the elaborate geometric patterns found in the Midas Monument, Haspcls 1971: fig. 3; Ar* 

slankaya, fig. 1S9; Biiyuk Kapikaya, fig. 183; Malcas, fig. 15$; Degirmcn, fig. 162. 
io$. E Naumann 1983: £93-94, nos. 11-17. 
106. This is true of the images found in Dcliklitas^ Haspcls 1971: figs. 210-12; Kumbct Asarkale, 

Haspcls 1971: fig. 9S; and Dcliktas, Haspcls 1971: figs. 203-6. Sec also R Naumann 1983: 294, nos. 15, *6, 
i; and 17. 

107. Haspcls 1971: figs. 186-91; F* Naumann 1983: 2,93, no. a. 
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upside down by its hind legs so that its head swings down to her knees. In addition, 
on cither side of the "building"—that is, on the two sides of the rock monument—: 
arc two huge lions, shown standing upright on their hindquarters, with the head of 
each lion reaching to the top of the carved pediment (fig. 21). 

Another figured monument, Buyuk Kapikaya, also reproduces an elaborate archi
tectural facade (fig. 22). On this facade, there docs not seem to have been a pointed 
gable and pediment; instead, the door is surmounted by a flat lintel, which extends 
the full width of the monument, effectively dividing the geometric designs of the 
facade into two panels, upper and lower. The lower panel of the "building" depicted 
in this relief is covered with intricate cross-and-square designs, while on the upper 
part is a round disk directly above the flat lintel of the door; this is flanked by gco-
metric designs in the form of a checkerboard pattern.108 The top surface is now 
missing, and it is difficult to tell how much higher the rock was in antiquity The 
figure of the goddess stands within a recessed niche. Like the Arslankaya goddess,: 
this goddess too had companions flanking her, as is indicated by the presence of two 
small bases on either side of the figure; the bases are now empty, apart from traces, 
of bronze clamps, which presumably were used to attach accompanying figures.10? 

In two other monuments, Kiicuk Kapikaya110 and Kumca Bogaz Kapikaya (fig.! 
23),111 the outline of the architectural facade lacks the geometric ornament, but does 
have the pointed gable with central support. In these two works, the rock facade is 
approached by steps, as if it were on a step altar. Each of these two facades contains 
a niche with a relief statue, now much worn, depicting the goddess wearing her 
standard costume. In both cases, the figure of the goddess was alone, with no space 
for accompanying figures. In the Kucuk Kapikaya monument, the goddess's right 
arm is clasped across her breast, but in neither work can it be determined whether 
she was holding attributes. 

The remaining sixteen architectural facades with no central figure in the niche are 
similar enough to the sculpted facades that contain relief sculpture of the goddess to" 
suggest strongly that these empty facades were also designed to hold a statue, pre
sumably a portable image of the goddess.112 In the case of the main facade at Midas 
City, the so-called Midas Monument, this assumption is reinforced by cuttings in 
the ceiling of the niche that could have supported such a statue,113 as well as by the 
presence of graffiti within the niche recording the name Matar.114 The type of image 

10S. Haspds 1971: figs. 1S2-&4; E Naumann 1983: 293, no. 12. 
109. Haspels 1971* 37, suggests that the bases held two figures of bronze lions, but there is no survivr 

ing trace of any figure that would support her assumption. The two figures could just as easily have been 
two small human attendants, as in Bogazkoy, or two other figures of a type not known to us. 

no . Haspels 1971: fig. 1S5; F. Naumann 19S3:29+, no. 13. 
in . Haspels 1971* fig. 159; F- Naumann 1983:29+, no. x*. 
H2. Kortc i$9S: S2; Akurgal 1961: no; Haspcls 1971: 99; F- Naumann 19S3': 44. 
113. Haspcls 1971:75- i; 
11+. Brixhe and Lcjcunc 198+: M-oxc, M-oid I, M-oid II, M-oxc. 
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F I G U R E 19. Arslankaya, general view. 
Early sixth century B.C. Photograph by author. 



F I G U R E 20. Arslankaya, 
relief in niche. Early sixth century B.C..:; 
Photograph by author. 

F I G U R E s i . Arslankaya, 
relief on side. Early sixth century B.C. <ggjj 

Photograph by John Wagoner. &* 



F I G U R E 22. Bxiyiik 

Kapikaya. Scvcnth-sbtth century B.C. 
Photograph by John Wagoner. 

placed in these niches is unknown, but it seems reasonable to assume that they re
sembled the images of the goddess carved in one with the facades. 

Although lacking a cult statue, the empty facades frequently surpass the facades 
with images in both size and degree of detail. The Midas Monument, the principal 
facade at Midas City, is particularly rich in geometric ornament (fig. 24). The main 
part of the facade, the front of the "building" is incised with an elaborate pattern 
developed around a motif of crosses and squares, with meander patterns woven 
around them. On the so-called "frame" of the building-relief, the horizontal cornice 
and side supports of the structure, is a running pattern of four lozenges around a 
square, while a row of lozenges is found above the horizontal cornice within the 
pediment, and on the raking cornice and sima. The elaborate patterns on the Midas 
Monument arc echoed in similar patterns on the other carved facades at Midas City, 
the Unfinished Monument (fig. 25) and the Hyacinth Monument (fig. 26). They are 
also found in the nearby Areyastis Monument (fig. 27),115 and in facades in other areas 
of the Phrygian highlands, including the partially buried Maltas Monument (figs. 28 

115. Haspcls 1971: figs. 84-85. 
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F I G U R E 23 . Kumca Bogaz 
Kapikaya. Seventh-sixth century B.C. ; 

Photograph by John Wagoner. 

and 29), and the smaller but even more ornate Bakseyis Monument (fig. 30).116 

These decorative patterns go beyond the simple meander present on the' 
Bahcelievler relief in central Phrygia to very intricate and complex expressions of the 
geometric repertory. Clearly, the facades without a permanent cult statue were: 

equally important in Phrygian cult. 
The settings of the empty facades are quite varied. Some are located in rural set

tings, often in quite remote areas, while others, like Arslankaya, stand almost as guar
dian sentinels at the edge of a valley or plain. The Maltas Monument, for example,, 
stands at the entrance to the fertile Kohnus Valley, while the Bakseyi$ Monument is 
perched on a rock overlooking a valley containing a major road. The site of Midas 
City has three prominent examples, the Midas Monument, the Unfinished Monu
ment, and the Hyacinth Monument, and several smaller facades carved onto the 
outer sides of the rock outcrop forming the natural walls of the acropolis.117 

116. The Malta? Monument, Haspds 1971: figs. 157-58; the Bakseyis Monument, Haspcls 1971: figs. 

117. Haspcls 1971: the three elaborate monuments, 75-78, 80-S1, figs. 8-9, 14-15, 34; the smaller 
monuments, Haspcls 1971: figs. 16,55. 
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F I G U R E 24. Midas Monument, Midas City. 
Seventh century B.c. Photograph by John Wagoner. 



F I G U R E i $. Unfinished Monument, Midas City. 
Seventh-sixth century B.c, Photograph by John Wagoner. 
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F I G U R E 26 . Hyacinth Monument, Midas City. 
Seventh-sixth century B.C. Photograph by John Wagoner. 



F I G U R E 27. Arcyastis Monument. Seventh-
sixth century B.C. Photograph by John Wagoner. 



F I G U R E 2 s. Maltas Monument, main relief. 
Seventh-sixth century B.C. Photograph by John Wagoner. 

F I G U R E 29. Maltas Monument, shaft behind relief. 
Seventh-sixth century B,C. Photograph by John Wagoner. 



In addition to the reliefs of the goddess m cult niches, a few freestanding statues 
of a standing female are known that may represent the Mother Goddess.118 Two ex-; 
amples from Midas City preserve only the lower half of the piece. This depicts the-
lower torso of a standing female clothed in a long gown, although there is no indi-; 
cation of a veil drawn across the body, as is found on the representations of the go i . 
dess in central Phrygia. One of these pieces had a tenon on the underside, as if to fas-? 
ten it into another stone setting such as a niche.U9 

Other monuments of the Matar cult in western Phrygia include stone facades; 
that lack sculpted representations of architecture but have been shaped with a flat 
surface displaying a Paleo-Phrygian text. The long Phrygian text from Bithynia 
naming Matar Kubileya and texts dedicated by and to Ates/Atas appear on such-
plain facades.120 These were located in very remote areas, well away from Phrygian 
settlements. There are also a number of schematic stone sculptures, round heads set-
on rectangular forms, like the schematic idols in central Phrygia.121 Some were found 
alone, but many were placed on stepped altars. Most arc single figures, but there arc-
several examples from Midas City of a pair of schematic figures, placed side by side," 
including one pair located on a stepped altar inscribed with a Paleo-Phrygian text.122; 
No indication of sex is given, and so we have no way of knowing if these were dou
ble representations of the goddess, of the goddess and another figure, or of tw6 
attendants of the goddess. 

Stepped altars are among the most frequent cult monuments.123 They consist of 
steps leading up to a flat area cut into the natural rock. Many are surmounted by £ 
rounded stele, while others are surmounted by schematic idols or, in two cases, by a 
carved facade imitating a building. Often dusters of them are found near the larger 
carved facades. Their function may not have been completely analogous to a Greek 
altar used for animal sacrifice,124 but they do seem to have been platforms used to 
approach and address the deity. Several were found in Midas City, on the top of the; 
plateau within the walled citadel (fig. 32). A great many such altars also exist in the 
area around the major monuments of the Kohniis Valley north of Afyon. Most are 
set on high places, frcquendy apart from urban settlements (the altars within Midas 
City arc an exception to this pattern). 

Other sacred monuments include a series of perpendicular shafts sunk into the 

11S. Two camples from Midas City, Haspds 1971: figs. 53,54; MeUink 1983: 354 n. 26; F. Naumann 
1983: 8$; Prayon 1987: nos. i, 2. There is a third freestanding piece (unpublished) that may be from Midas 
City, very similar in style and iconography to these two; it is presently in the archaeological museum in 
Afyon. 

119. Haspcls 1971:97; E Isik 1989: 71. 
120. Brixhe and Lcjeunc 1984: B-01, W-oS, W-09, W-io. 
xsi. Haspcls 1971: 97-98. Examples are illustrated by R Naumann 1983: pis. io» u. 
vzz. Haspcls 1971: figs. 28, 36; F. Naumann 19S3: pi. ioa, c, f; pL na. The text, Brixhe and Lcjeunc 

1984: M-04. 
123. Haspcls 1971: 93-96: F. Naumann 1983: 46,92.-100. 
124. Haspcls 197^: 93> expresses doubt about the appropriateness of the term "altar" 
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F I G U R E 30. Bakjeyij Monument, main relief. 
Seventh-sixth century B.C. Photograph by John Wagoner. 

F I G U R E 31. Bakseyis. Monument, shaft behind relief. 
Seventh-sixth century B.C. Photograph by John Wagoner. 



F I G U R E 32. Stepped altar with idol, Midas City::; 
Seventh-sixth century B.C. Photograph by John Wagoner. ■ 

stone behind several of the carved facades.125 These are found behind some of the | 
larger elaborate facades, such as those at Deliklitas^ Maltas (fig. 29), and BakjeyisJ 
(fig. 31), and also behind small plain facades at Hndik (fig. 35).126 It seems likely that-i 
these were used as depositories for offerings, perhaps intended to keep the offering:-; 
closer to the goddess by placing it behind her "housed—that is, her sculpted facade'\ 
—and within her sacred mountain.127 Another area that may have been used fori 
offerings is an open space to the left of the Midas Monument, where the natural^ 
rock floor was leveled and a row of four column bases was carved.123 This is unique| 
among the carved facades, so its exact function is uncertain. 

The cult monuments in western Phrygia are rarely cormcaedvvom a datxiblearchae-^ 

125. Haspels 1971:100. E. Naumann 1983: 52-54. 
126. Dcliklitas, Haspels 1971: figs. 210-14, Maltas, Haspels 1971: fig. 157; Bakseyis, Haspels 1971: fig* 3 

124-25; Findik, Haspels 1971: figs. 221-22. ^ 
127. The function of these shafts has been a subject of some speculation, and suggestions have in-v 

eluded use in the taurobolium, an elaborate sacrifice of a whole bull, as had been suggested by Kortc 1898:-
97, or as a depository for the genitalia of the goddess's eunuch priests. The tauroboUum was, however, a? 
Roman, not a Phrygian cult practice, and die stabbing death of a bull became common only in the laic: 
Roman cult of the Gracco-Roman Kybele (see Ruttcr 1968). Moreover, we have no idea whether the no-; 
torioos castration sacrifice of the Roman priests of Cybclc, who were said to throw their genitals into a; 
shaft, was practiced in Phrygia at this time. For a discussion of these shafts, see F. Naumann 19S3:53-54-; 

128. Haspels 1971: 75-76. 
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F I G U R E 3 3-
Findik, relief and shaft 
behind. Seventiv-sixth 
century B.C. Photograph 
by John Wagoner. 

ological context, and thus they present serious problems of chronology. The only ex
cavated settlement is Midas City, where the main period of the settlement was the 
seventh through fourth centuries B.C.129 The rock facades at Midas City that He out
side the major inhabited area need not be connected with this settlement, and a date 
as early as the eighth century B.C. has been proposed for the Midas Monument.130 

Suggestions of dates for other monuments in the Phrygian highlands range from the 
eighth century to the end of the sixth century B.C.131 Often, however, the criteria for 
assigning dates to these monuments appear to rest on purely subjective and unsup
ported grounds,132 and so some additional comments are in order. 

129. Ibid.: i+o-45♦ 
150. Ibid,: 10&-9. 
151. For various suggested dates, see Haspcls 1971: x+6 (eighth century); E Naumann 1985: 295"-94 

(early sixth century); and Prayon 1987: 206-7 (late sixth century). See also R Naumann 1983:57> who 
summarizes the opinions of earlier scholars. 

132. For example, Haspels 1971:1+5-46, assumed that the Midas Monument must date to the eighth 
century B.C. because of its association with the great Phrygian king Midas, known to have lived in the late 
eighth century. Other scholars, e.g., Akurgal 19$$'. 60; 1961: 86; and Prayon 19S7: 71-79, have assigned a 
sixth-century date to the facades on the assumption that they show Greek influence. 
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The Midas Monument is both the most impressive of the western Phrygian mon-I 
uments and the only one associated with a datable context, and so it forms a good; 
starting point for a discussion of chronology. The principal inscription on the Midas; 
Monument appears to have been carved at the same time as the facade, and since the;.: 
text is a dedication to Midas by another person, it seems likely that the text was writ-; 
ten after the death of the Phrygian king Midas in the early seventh century B.C.133 If 
the monuments and inscription were contemporary with Midas, this would implyj 
that the Phrygians worshipped a living king, and we have no evidence to suggest? 
that divine kingship was a feature of any Anatolian society. There is also a second in-
scription, running vertically along the right side of the monument. This contains thel 
Phrygian ^, oryod, a letter not introduced into the Phrygian alphabet until the; 
sixth century B.C.134 The second text is in a different hand and appears to have been| 
added after the facade was fully carved, since it is fitted in between the area of geo-S 
metric designs and the finished right edge; an equivalent space on the left side of the; 
monument is blank. The presence of the sixth-century letter form in this text indi-; 
cares that the monument had been completed by the mid sixth century.13S Thus the; 
two inscriptions indicate a time frame for the monument between the early seventh■' 
and mid sixth centuries B.C. :J 

Another factor that supports this chronological range is the use of abstract orna-J 
ment on the carved facades of the Phrygian highlands. Intricate geometric patterns:, 
had long been part of the Phrygians3 artistic repertory,136 but the growing complex^ 
ity of the abstract ornament on these architectural reliefs illustrates an increasingly 
sophisticated use of this medium. One type of geometric pattern is found on the; 
Buyuk Kapikaya and Midas Monuments, where the design on the facade is divided; 
into two sections by the horizontal bar above the doorway This is similar to the' 
arrangement of the geometric patterns on the inlaid wooden "screens," or serving: 
stands, found in Tumulus MM at Gordion, and may indicate that these monuments 
should be close in time to the date of the tumulus, die early seventh century B.c.13^ 

A different type of geometric pattern use is found on some of the large facades with) 
gables and akroteria, including the Midas Monument, the Areyastis Monument, ■ 
and several others. Here the geometric patterns appear to be a translation of archH 
tectural terracottas into stone, for the designs are almost identical to the designs of 
actual Anatolian architectural terracottas,138 These include the patterns of four; 

155. For the historical and chronological data related to the Phrygian king Midas, sec Roller 1983" 
300-301; MuscarcUa 1995. 

134. Lcjcunc 1969a: 30-3S; Lcjcunc 1970: 60-62. 
135. DeVries 1988: $s-$7* 
136. Note the wide variety of geometric ornament on early Phrygian pottery (Sams 1971:583-^9) and 

Phrygian furniture (Young et al. 19S1:178, fig. 104,184, fig. no). In general, sec Simpson 1988. :; 
137. For the Tumulus MM serving stands, see Young ct aL 19S1: pi. 44.1 owe this suggestion to Eliza

beth Simpson. 
138. This is another example of how the facades* sculpted form replicates in stone several of the ar

chitectural members of a building, for the function of these terracottas was to sheath wooden beams. 
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lozenges within a square, a checkerboard pattern and a row of tangential lozenges, 
all of which are found on terracottas from Gordion, Sardis, and other Anatolian 
sites.139 This use of architectural terracottas had been introduced into central Ana
tolia by the early sixth century B.C.140 The geometric ornament on the Midas Monu
ment appears to represent an incipient stage of such terracotta design, and the 
Unfinished, Bakseyis, Arcyastis, and Hyacinth Monuments have decorated motifs 
representing more elaborate patterns present in architectural terracottas.141 

A third type of geometric design is that which covers the front of the facade on the 
Arslankaya Monument. This may also reproduce architectural terracottas, in this case 
placed directly on the front wall of a building; similar terracotta plaques were found 
in situ at the site of Akalan, near the Black Sea coast, and dated to the sixth century 
B.C.142 Thus both the intricate decorative patterns and the imitations of architectural 
terracottas on the facades point to a chronological range for the construction of the 
highland facades extending through the seventh and sixth centuries B.C. 

Foreign influences on the decorative motifs of the facades support this chrono
logical range. One such feature is the type of rosette found on the Areyastis and 
Unfinished Monuments.143 Each of these facades has two rosettes in the pediment 
and one in the akroterion, a feature that may reflect a continuation of Neo-Hittitc 
influence, for the Phrygian rosettes resemble those found on Neo-Hittite reliefs.144 

This would suggest a date in the seventh century B.C. In contrast, the Arslankaya 
Monument may be somewhat later. The type of geometric pattern found in the front 
of this monument is a much simpler design than is found on many of the other 
facades, little more than a variation on the meander pattern. The type of the sphinxes 
in the pediment suggests a later date also, for the Arslankaya sphinxes have little in 
common with the Neo-Hittite representations of sphinxes,145 but do recall sixth-
century Greek sphinxes, which frequently have upturned wings and heads turned 
out to the viewer.146 

. Taken together, these factors suggest that the Buyuk Kapikaya and Midas Monu
ments were among the earliest of the facades to be made; they appear to date from 

139- For examples from Gordion, Young 1951: 6, pi. 3; Young 1953- iJ-tf-* fig- 8> and 21-23., fig. 16; 
Akcrstrdm 1966: pL 72,1, pis. S0-S5; DcVrics 198S: 54-55, figs- 4-6. For a thorough review of the Gor
dion architectural terra-cottar sec Glcndinning 1996a. Sec also Akcrstrdm 1966: pi. 51,2 (Sardis); pi. 6S 
(Midas City); pis. 93,9$,. 96 (Pazarli). 

140: Glcndinning 1996b: 102, correcting the chronology of Akcrstrdm 1966:156-57. 
141. DcVrics 19S8:54. 
1+2. Akcrstrdm 1966:123, pL 63,2. 
143. Arcyastis Monument, Haspcls 1971: figs. S+-$s; Unfinished Monument at Midas City, Haspcls 

I1971: figs. 14-15. 
144. A very similar type of rosette was found on the headdress of Kubaba at Karkamis (F. Naumann 

; 1983: pL 2, fig. 3, here fig. 4). 
145- In the Neo-Hittitc sphinx, the head is almost always shown in profile (one exception is the 

\ sphinx at Ain Dara, Orthmann 1971: 476, Ain Dara Ba/i, pi. 1), and the wings have a distinctly Nco-
Assyrian look, c£ Orthmann 1971: 339-47. 

146. Ridgway 1977:156-60. Boardman 1978:167. 
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the early to mid seventh century B.C. These monuments may have introduced theî  
form of the facade decoration from the central Phrygian heartland into the Phrygian! 
highlands. One may postulate that the basic outline of the facade was developed in! 
the principal Phrygian centers such as Gordion and Ankara to imitate an actual? 
Phrygian building, and the image of the goddess was taken from representations of! 
her in central Phrygia also. The interest in setting such architectural facades into the % 
mountainous terrain of the region caused this form of cult artifact to become cspe-f 
daily popular and widespread The construction of the monumental facades would! 
have lasted until the second half of the sixth century, at which point the resources toj 
construct such facades would have become more limited, as the Phrygians came.? 
under Lydian and then Achaemenian political control. The use of the facades as culrj 
centers surely lasted much longer, perhaps as late as the third century C.E., for votive} 
altars dedicated to the Mother Goddess continued to be placed at Midas City until! 
that date.147 $ 

The oik monuments of western Phrygia parallel the central Phrygian monuments! 
not only in their use of architectural imitation and geometric ornament but also irif 
their settings in both urban (at Midas City) and extra-urban contexts. Many ofthef 
western Phrygian monuments were located in boundary zones: the Midas Monu^ 
ment was carved onto the natural rock fortifying the citadel at Midas City, recalling^ 
the placement of the Bogazkoy monument near a city gate. The Arslankaya, Maltasg 
and Bakseyis monuments are found at the entrance to valleys of Phrygian settle^ 
ments. Other monuments were located in remote, extra-urban settings, similar toj 
the central Anatolian monuments at Domrek and Kalehisar. In the Phrygian highj 
lands, there arc many more monuments in remote settings, but this may result from! 
the greater suitability of the terrain for such facades.X4S . | j 

Another similarity to the monuments o^^ 
nerary contexts. The practice of carving tombs into rock cliffs was common in thej 
western Phrygian highlands, and several of these Phrygian tombs reproduce archi-| 
tectural forms, some quite elaborately decorated with sculptural reliefs.149 A notablej 
example is the sculpted tomb called Arslantas (fig. 34)-1S0 Here two lions are shown| 
as if standing on their hind legs, placing their paws over the tomb chamber door in| 
a manner very similar to the lions on the Arslankaya facade. The use of such rock| 

1 
Vf'S 

M 
.1+7. On the vodve altars from Midas City, sec Haspcls 1971: 295-30^. Because of the lack of precise^ 

chronological indicators, it is not even certain whether any of the Phrygian cult artifacts conncaed with* 
the Mother Goddess can be dated to the period between the late sixth and the late fourth centuries B.C£ 
At this point, the influence of Hellenism became much more pronounced in the aftermath of Alexander's! 
campaigns in Anatolia* For a further discussion of this issue, sec Roller 199^ i3*-$2- ': ^ 

148. We should note that the Phrygian settlements in this area arc themselves frequently situated on| 
natural rock outcrops, the "kales" of EmUic Haspclsrs study (Haspcls 1971: >6-72)> and so the monuments^ 
of the Mother Goddess in an urban setting, the carved facades and rock altars^ often reproduce the nat^ 
ural character of those in a more remote, extra-urban setting. :;| 

149- Haspcls 1971:112-3S. M 
150. For the monumental tomb at Arslantas, see Haspcls 1971* figs. 130-J4. J 

■i 
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F I G U R E J4. Arslantaj, lion relief over grave. 
Seventh-sixth century B.C. Photograph by John Wagoner. 



facades as architectural chamber tombs implies that in this region of Phrygia, too,-;! 
the cult of the Phrygian Mother could be attached to a funerary context.151 % 

One notable difference between the monuments of central and western Phrygia is i 
the choice of animal attributes. The bird of prey is absent from the Phrygian high- -V 
land monuments, whereas the lions of Arslankaya arc rare on the central Phrygian • 
monuments. Unfortunately, the Arslankaya Monument is the only one of the west-;; 
ern Phrygian rock facades on which the attributes are well preserved, and so it remains 
uncertain how widespread the lion attribute was in western Phrygia. The lack of; 
overlap in attributes may, however, signal regional differences in the Mother's cult i 

The recent discovery of several Phrygian artifacts in south central Anatolia has pro- j 
vided important new information about the cult of the Mother. A group of tumuli J 
at Bayandir, near modern Elmali, excavated in 19S6, yielded a number of character-? 
istically Phrygian metal artifacts, including cauldrons, omphalos bowls, and belts. 1S2.: 

In one of these tombs an ivory statuette of a standing female figure was found, whose; 
pose and costume are extremely similar to images of the Mother Goddess in thev 
Gordion and Bahcelievler reliefs (fig. 35).1S3 The Elmali statuette depicts a mature' 
woman, who is shown wearing a polos, or high crown, and a long gown, belted at:l 
the waist, with long sleeves. A veil descends from the polos over the figure's back,^ 
with its two lower corners drawn up in front and tucked into the top of the belt. In' 
her right hand, xhc figure grasps the left hand of a little girl standing beside her, • 
who wears a similar costume. On her left shoulder is the figure of a little boy; he is ■ 
nude, and sits as if straddling her shoulder with his legs while he grasps her polos.; 
for support. 

The style of the piece bears close affinities to the ivory figurines from the ArteinL-ij 
sion at Ephcsos, especially the so-called Mcgabyzos figure,154 suggesting a date in:' 
the late seventh or early sixth century B.C. The headdress, costume, and facial fea-̂  
tures of the Elmali statuette strongly resemble an ivory statuette of a female figure:; 
from Gordion,155 indicating that this piece too is a Phrygian work. The other 6b-} 
jeets from the same tomb, including fibulae, phiales, and elaborate metal belts, sup-! 
port this conclusion, since they find extremely close parallels in the material from the) 
early Gordion tumuli.156 

151. Buluc 198$: 20. 
152. Ozgcn i988 : nos .29 -62 . i 
153. Ibid.: no, 42 . 
154. Akurgal 1961: figs. 158-59; Bammcr 19S4: fig. 92. T h e "Mcgabyzos" ivory figurine in fact depicts' 

a w o m a n (see Bammcr 1985: 57). 
155. Young 1966: pi. 74 , fig. 5-
156. N o t e the d o s e connections between several classes of objects in the early Gordion tumuli and the; 

Elmali t o m b groups : small bronze cauldrons, Ozgcn 1988: no . 55, cf. wi th Young ct aL 19S1: M M 1, pL 
50; bronze ladles, Ozgcn 19S8: no. 3s, cf. wi th Young et al. 1981: TumP 9, pi. 8; plain omphalos bowls,: 
Ozgcn 1988: nos. 57, 59, cf. wi th Young ct al. 1981: T u m P 13-29* pis. 9-10, and M M 151-67* pis, 72-7$i 
petaled omphalos bowls, Ozgen 1988: nos. 36, 38, <£ wi th Young ct al. 1981: M M 74-123, pis. 69-70; 
bowls with spool attachments, O z g c n 19S8: n o . 4 0 s cf. with Young et aU 1981: M M 55-69, pis. 66-67* 
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A major interest in this statuette is the presence of the two children, unique among 
presentations of the Mother Goddess. It is possible that the group of a mother 
with two small children may depict a Phrygian version of the legend of Leto and her 
children Apollo and Artemis, for the cult of Leto was prominent in Lycia.157 It 
seems more likely, however, that we have in this piece one of the few representations 
of the Mother Goddess as a mother—that is to say, a goddess with her children. 
Whether this alludes to a specific Phrygian legend that is no longer known or to a 
general concept of maternal qualities is uncertain. Certainly, the recent discovery of 
this piece is a good indication of how many aspects of the Phrygian Mother remain 
beyond our understanding. 

The tumulus yielded another piece of great interest for the Phrygian cult of Matar, 
a silver statuette of a standing human figure, beardless, wearing a long gown belted 
at the waist and a high tiered headdress (fig. 36).1S8 Shoulder-length ringlets fall in 
front of the ears, while the back of the head is shaved. The figure clasps both hands 
across the waist in a gesture of prayer. The costume of the figure is very similar to 
that worn by the goddess, but the anatomy of the figure indicates that it is male, not 
female, and the costume, unusual hairstyle, and gesture of the hands may signify 
that this statuette depicts a priest. The lack of a beard, a regular'feature in represen
tations of mature male figures in both Near Eastern and Greek art, further suggests 
that this individual is a eunuch.159 If so, this is one of the few pieces of evidence 
within Anatolia for the eunuch priesthood that attended the Phrygian Mother, a dis
tinctive feature of the goddess's cult in Greece and Rome. This statuette depicts a 
mature figure of dignity, implying that for the Phrygians, the priesthood carried 
considerable respect, an impression further supported by the costly material of the 
piece. 

Transitional QuitMonuments 

At the end of the series of Phrygian cult monuments representing Matar, probably in 
the second half of the sixth, century B.C., are a number of seated statuettes depicting 
the Mother Goddess that seem to reflect direa Greek influence. The closest point of 
reference is the seated pose found in Meter statuettes in mid-sixth-century B.C. 
Ionia.160 Examples include two pieces from sites near Konya (south central Anato
lia) and statuettes from Zonguldak (Black Sea coast), Gordion, and Takmakoy (near 
Eskis^hir).161 In all of these works, the goddess is shown seated on a formal throne, 
and in the first three, she is framed in a niche. Greek influence seems especially evi
dent in the statuette from Takmakoy, in which the goddess is shown wearing a cos-

157. Akurgal 1978:260-6X. 
158. Ozgen 1988: 38, no. 4.1. 
159. Jungc 1940:19-20; Readc 1972:91-92. 
160. F. Naumann 1983:120-21; La Gcnicrc 1985:704- This point is discussed further in chapter 5. 
161. Gordion piece, Roller 1991: fig. Etlb; other pieces, R Naumann 19S3: nos. 4-4"-4v. 
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F I G U R E 35. Ivory figurine of goddess, 
Bayandir. Late eighth-seventh century B.C. Courtesy, 

Antalya Museum. (After E. and I. Ozgcn, Antalya 
Museum Catalogue [Ankara, 1988], fig- 4^.) 



F I G U R E 56. Silver figurine of priest, 
Bayandir. Late eighth-seventh century B.C. Courtesy, 

Antalya Museum. (After E. and I. Ozgen, Antalya 
Museum Catalogue [Ankara, 19SS], fig. 41.) 



tome much like a Greek chiton.162 In this work, a lion sits beside the throne and za$ 
other on the goddess's lap, while the goddess holds a hare in her left hand against' 
her chest. A Greek model is further suggested by the attribute of the lion on her lapj-
a feature that first appears after the introduction of the seated goddess into Greek' 
iconography. The other pieces adopt the Greek seated pose but preserve the PhryJ 
gian costume. In two works from sites near Konya and the piece from Zonguldak, a' 
female figure sits within a gabled niche with one hand under the breast and the other-, 
on the lap.163 The figure from Gordion, also seated, has no surrounding niche, bu£-
this figure holds an object that, although damaged, appears to be a bird of prey,16£ 
All of these pieces appear to be contemporary with representations of the seated' 
goddess outside of the Phrygian cultural sphere, in the Greek cities on the west coast' 
of Anatolia. Knowledge of the Greek type of the seated goddess could have spread 
through Greek contacts with the Phrygians, particularly in northwestern Anatolia^ 
where Greeks and Phrygians seem to have lived in close quarters.165 The Greek; 
influence is strongest in Phrygian sites closest to the Greeks (such as the statuette; 
from Takmakoy) and less obvious in works from sites further east, such as the pieces' 
from Gordion and Konya. Phrygian receptiveness to Greek iconography was part of 
a process that was to accelerate after Alexander's campaigns in Anatolia. By the thircV 
century B.C., most of the Phrygian cult objects were expressed in a purely Greek 
form, driving out the older Anatolian forms.166 :-i 

THE CULT OF THE MOTHER GODDESS 1 
IN PHRYGIA: SUMMARY A N D ANALYSIS J 

Taken together, the evidence gives a vivid picture of the Phrygian Mother. This is a" 
divinity whose impressive costume, stance, and setting within an architectural frame 
establish her as an important cult figure, surely the most important cult figure in-
Phrygia, since she is the only cUvinity who is depicted iconographically. Her name' 
was Matar, Mother. She could also be addressed with epithets, including the epithet 
kubttcya, which cvidendy refers to her domain in the mountains. She first appeared' 
in sculpted monuments in the early seventh century B.C., and cult symbols associ-i 
ated with her were in use during the eighth century B.C. She continued to be wot;' 
shipped in her Phrygian form until the Hellenistic period, and in a more Hellenized; 

x62. F. Naumann 1983:122-2+, pi. 15, fig. 2, 3. (I 
163. Ibid.: xiS-22, pi. i4> %♦ 3, 4. '$, 
16+. Roller 1991:131-32 and pL Hlb. ,£ 
165. As discussed in chapter 5, extensive Greek-Phrygian contacts in northwestern Anatolia, in the re-: 

gion around the Sea of Marmara and the western Black Sea coast, offer the most likely forum for the cul
tural exchanges of religious ideas and forms; sec Rein 1996, F. Naumann 1983: 137 discusses a Meter 
naiskos from Pcrinthos, a Milesian colony on the Sea of Marmara; this piece, which depicts the seated 
goddess holding a hare, furnishes a dose parallel to the Takmakoy statuette. 1 

166. This development is discussed in Roller 199X. if 
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cruise until late antiquity. The absolute prominence of the Mother Goddess in Phry
gian cult is clear. 

One definitive characteristic of the cult monuments from all regions of Phrygia is 
their uniqueness to Phrygia. The influence of earlier Anatolian cultures is certainly 
present: the visual form of the Phrygian Mother owes much to the Neo-Hittite tra
dition of sculptural representation, and several-of the goddess's attributes, including 
the bird of prey and lion, were religious symbols in the Anatolian Bronze Age. Ear
lier Anatolian influence is present too in the practice of placing architectural facades 
on live rock in remote settings, for this recalls the Urartian doorway reliefs on moun
tainsides. Yet the specific combination of the goddess's name, form, and type of cult 
monument is recognizable as part of Phrygian culture. It represents a purely Phry
gian response to the religious experience. 
[- In lieu of being able to understand the Phrygians5 statements about their Mother 
Goddess, her attributes provide the best clue to her character. The attribute of a 
: drinking vessel, while common, is perhaps the least indicative, for this was an old 
convention in Anatolian cult scenes.167 By symbolizing the liquid offerings that the 
goddess will receive from her worshippers, the drinking vessel establishes her divin-
•iry, but docs not mark her in any distinctive way. In contrast, her animal attributes 
are both individual and memorable. She holds or is accompanied by various ani
mals, birds of prey, lions, and fantastic creatures. Every one of these animals is a 
predator of one sort or another. The associations of the predator are not negative 
but reinforce the goddess's image of power. In central Phrygia, her most frequent 
animal attribute, the hawk or falcon, is a predator of practical value. The hawk hunts 
•for itself, as we see in the representations of hawks hunting fish or hares,168 but it can 
also be trained to hunt for man.169 This attribute gives the goddess a helpful func-
, tion in relation to humans. Such an image is reinforced by the small Bogazkoy stele 
: with a relief depicting men hunting; even human beings have become predators for 
a beneficial purpose. The Eriik relief shows the goddess with a fantastic creature, but 
■one composed of elements of several predators. The position of this creature, next 
; to the goddess and of equal stature with her, gives this predator too a beneficial 
Equality, here as a guardian or protective figure. 
^ The most complex animal images are those of the lion monuments. Although the 
;lipn is not the constant and ubiquitous companion of Matar in Phrygia, as it is in the 
images of the Greek Meter, nevertheless several noteworthy examples are known, 

; both in central Phrygia, the rock altar at Kalehisar and the composite leonine figure 

I67> Mellink 1985: 351. 
168. Note not only the hawk hunting fish on the relief of the goddess from Gordion described 

v (fig. 12), but also the representation of a hawk seizing a hare, also from Gordion, Young 196+: pi. 84, 
r%I+. 
; 169. One of the incised drawings, or "doodle stones " on a block from Megaron 2 at Gordion may U-
; -lustratc a hunting falcon held on a human hand, Young 1969: 271. 
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of the Etlik relief, and in the west, the Arslankaya Monument. The Arslankaya Mori-! 
umcnt, both the best preserved and the most complex, suggests that the lions scrvecy 
a dual function: they protect the goddess, thus emphasizing her strength, while at? 
the same time she dominates them, symbolizing her mastery over the animal world;;! 
Like the raptors, the lions reinforce the goddess's image of power while making her-
appear beneficial to mankind ;.;| 

Another attribute of the goddess, found only in the central Phrygian group, is ̂  
round object, held by the Bogazkoy goddess and (perhaps) the figure from Gordioa; 
Tumulus C This may be a pomegranate, a symbol of fertility, although both the in| 
frequency and the uncertain identification of this object make this interpretation' 
very tentative.170 ;:i 

The goddess could also be accompanied by male attendants. The two companions* 
of the goddess in the Bogazkoy group, the musicians, have attracted the most attend 
tion, but, as noted above, there arc two male attendant figures from Gordion also^ 
It is uncertain whether these represent human or semi-divine attendants, although 
their schematic bodies and beardless faces may be indicators of youth. The musical 
instruments that the Bogazkoy youths hold arc unique in the Phrygian material, but 
on analogy with the vessels held by the Gordion youths, it seems likely that these LS; 
strumentalists and their music also represent an offering to the deity.171 Some schol-; 
ars have tried to identify these youths with Greek companions of the goddess,172 but 
it seems more likely that their association with her had an Anatolian precedent, for 
such instrumentalists arc known elsewhere in Anatolia, at the Neo-Hittite site of 
Karatepc.173 Like the predators, the musical instruments imply a positive character^ 
for the lyre and flute were instruments of beautiful music, not the wild, unrestrained 
music associated with the cult of Kybele in Graeco-Roman sources.174 The tympar 
num, the most common instrument of the Graeco-Roman Kybele, does not appear 
in Phrygian representations of the goddess. ';$ 

The placement of the images of the goddess provides further clues to her identity^ 
The location of these images suggests that the goddess's most frequent positions 
were on the edge of city settlements, particularly on the walls of these setdementsj 
as in reliefs from Bogazkoy and Midas City, or on the boundaries of settled territo-; 
ties, as in the Arslankaya and Maltas monuments, both placed on the edge of fertile* 

\% 

170. As Bittcl notes, the object in the goddess's hand in the Bogazkoy relief is too poorly preserved 
for us to be certain of its identity (Bittcl 1965: 9). '4 

171. Bittcl 1963:20 and Fleischer 1973:2$x identify the two male figures in the Bogazkoy group as di
vine but subordinate creatures attached to the goddess. '; | 

175. The suggestion of G. Neumann 1959, that the two youthful companions of the goddess from 
Bogazkoy represent the two figures named by Apollonios Rhodios, Argonatctika 1.1117-31, as the Dakry-
loi Titias and Kyllencs, is based on the unproven assumption that a Hellenistic Greek work would acctf 
rarely reflect Phrygian religious practice in the Iron Age. : % 

173. Orthmann 1971: 393~9+- Karatepc A/27, Orthmann 1971: pi. iff., famishes a close parallel. ^ 
174. F. Naumann 1983: 79-So. •:; 



valleys. They were also placed near water sources (Gordion, Faharad £esme), on fu
nerary monuments (the Bahcclievler and Etlik reliefs), or in extramural shrines in 
mountainous landscapes, such as the rock facades and altars in high places (Pcssi-
nous, Dornrek, Kalehisar, and many others). Smaller images were found in private 
houses. No monument was found attached to a building in the middle of an urban 
center. 
. The question of how the goddess was displayed is related to the problem of who 
worshipped her. The representation of the goddess on or near city walls indicates an 
official cult, for it is unlikely that such monuments would have been made without 
the consent of the governing authority of the city. Similarly, the construction of the 
.large rock facades of Midas City and monuments of the Phrygian highlands such as 
Aislankaya must have demanded large financial resources, indicating the patronage 
;of important figures in Phrygian society A hint of who these figures may have been 
is provided by several inscriptions placed on cult monuments. The goddess's fagade 
at Midas City is dedicated to Midas, the name of a Phrygian king, by Atcs. The name 
"Arcs, also a royal name, is present in two inscriptions from £epni, once in the nomi
native and once in the dative, and the name Baba also appears in the nominative in 
■two inscriptions of Midas City. Although the Greeks associated these names with male 
gods in the cult of Kybelc, it seems unlikely that these names in the Paleo-Phrygian 
texts arc those of a divinity, especially when they appear in the nominative case in a 
dedicatory inscription. It seems quite probable, though, that they were names of 
Phrygian royalty. Following this hypothesis, the Phrygian kings not only made dedi
cations, but could also be the recipients of cult dedications, since their names also 
appear in the dative. If so, we may wonder why a monument of the goddess was 
■dedicated to a Phrygian king, to Midas or Ates. Did a Phrygian king receive divine 
■honors after his death: This is quite possible in the case of Midas, and is implied by 
'the appearance of his name in connection with the goddess in several Greek leg* 
ends.175 It seems likely that Phrygian kings would have played a critical role in the 
jcult of the goddess and could have been honored jointiy with her,176 thus reinforc
ing the patronage implied by the size and placing of these monuments. One may 
even speculate that part of Matar's function as a mother goddess was to serve as the 
mother of the Phrygian state, perhaps reinforced by conjunction with the Phrygian 
king in the form of a sacred marriage. One piece of evidence supporting this sug
gestion is the use of the name Ates/Attis as the title of the principal priest of the 
Mother Goddess into the second century B,c. at the important Hellenistic Phrygian 

i7s« Roller 19S4:267-6S. 
176. Roller 1988a: 4S-49. Note alio the comments of Buiuc. 1988:20-21, who suggests that the Phry

gian practice of placing objects into tumuli in pairs may represent pairs of gifts for the Mother Goddess 
: and die royal personage in the tomb. 
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shrine of Pessinous.177 The priesdy function of a king would have been the only sur| 
vival of royal authority after Phrygia ceased to be an independent state. J 

At the same time, we cannot say that the cult of the Mother was a cult limited tdf 
the upper stratum of Phrygian society The discovery of sculptural monuments sucrl 
as the small figures from private houses in Gordion suggests that the cult was imj 
portant to the common people as well. The relief from Tumulus C, imitating a mon| 
umental relief in small scale, was uncovered in an ordinary house of unprepossessing! 
form, another indication of Matar's importance to people of limited means. The] 
same impression is given by the numerous schematic idols in humanoid form that? 
appear to represent the goddess, found in Gordion, Bogazkoy, and Midas Cit$ 
These seem to be simpler versions of the larger and more elaborate depictions of thel 
goddess in sculpted relief. Since many of these images also came from ordinary pri| 
vate houses, this would seem to indicate that the cult enjoyed a strong following 6$ 
a popular level. Such an impression is reinforced by the find of several small votiy| 
hawks, or raptors, at Gordion; the precise context of these objects is often unclearj 
but the rather crude nature of these votives suggests that they were the offerings of 
people of lower social status. ^ 

The meaning of the architectural facade is problematical and deserves furthc| 
comment. On several of the monuments, the details of doorway, lintel, pediment! 
gable, and akroterion are so precisely represented that it seems certain that suM 
facades were intended to reproduce an actual Phrygian structure. But what building 
did the facade represent? The most obvious answer would seem to be a temple of tn§ 
goddess, and several scholars have interpreted the facades as such.178 This hyrx>the$ 
sis is weakened by the fact that no temple has ever been found in a Phrygian settle! 
ment. The form and construction techniques suggested by the facades seem to ha*| 
been common to virtually all important Phrygian buildings, regardless of func| 
tion.179 Perhaps the goddess did not have her own house, so to speak She may hav|j 
been closely identified as the protectress of the city, particularly of the royal fami|| 
as suggested by the prominence of royal names in the Paleo-Phrygian texts. The frc| 
quent depiction of the goddess surrounded by an architectural facade may be anal| 
lusion, not to a temple, but to a royal residence where the goddess was venerated ̂ y 
a king as part of the priestly function of his office.180 g | 

Yet the persistence of the goddess's arciiitectural facade is puzzling, for it is not 
■■m ;S 

177. Welles 1934: 55-61. Yirgilio 1981: 24-34, letters 2, 4, 5> and 7. Cf. also Polybios 21.37-4-7; I$fe 
3S.1S.9~10. Note also the incident described by Diodoros 36.13.3., in which a Phrygian priest came from 
Pessinous to Rome wearing a golden crown and other insignia regarded as signs of royalty ;'v̂  

17S. R Naumann 19S3:55. Mellink 19S3:356-59- :3$ 
179. The form of the building suggested by the facade relict is found in virtually all the buildings0| 

the carly-scvcnth-ccntury B.C. Destruction Level at Gordion, despite their varying functions. See Dtf; 
Vrics 1980; 33-35. . M 

1S0. Roller i9SSa: 49. - ; | 
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limited to official cult centers at Gordion and Midas City. It went with her into the 
#ild, non-urban environment of the rock facades as well. Here the cult artifacts 
from earlier Anatolian dvilizarions may provide some help. The Urartian practice of 
representing a divinity framed in a doorway offers a parallel situation, for the Urart
ian texts make dear that the divinity is presumed to make an epiphany from the 
inountain.181 This seems highly likdy for the Phrygian Mother as well, particularly 
in view of the texts identifying her as Matar Kubeliya, the Mother of the mountains. 
'Her presence in the mountains was part of her character, since this was where she 
was most at home. At the same time the doorway through which the deity appears 
•replicates an urban structure, suggesting that the purpose of these door facades was 
#> emphasize the deity's ability to connect the mountain with the human environ
ment. ! 
|;-: Thus in placing the Mother Goddess in an architectural facade and locating that 
:.facade in mountain contexts, the Phrygians were continuing an older Anatolian tra- | 
liitlon, one that preceded the formation of Phrygia as a distmct cultural entity. Yet 
|hc Phrygians did not merely copy an older practice, but adapted it to their own \ 
fpseds. They used these facades only for their own special deity, the Mother God-
}|ess. The distinctively Phrygian architectural details in the facades show that the 
^Phrygians wished to place the Mother m mek own settlements and transfer her per- ! 
|ona as the mountain goddess to her urban cult in Phrygia. The Phrygian goddess ij 
%as the divinity of the mountains, and her authority and her capadty to inspire awe i 
appear to have resulted from her ability to transcend boundaries between the open j! 
Snatural terrain and the settled urban environment. She brought her predators to 
Phrygian settlements and she brought her "house,55 her symbol of civilization, to 
Jxemote mountainous terrain. This same ability to cprnmunicate widi both the wild r 

land tame environment may underlie the use of architectural facades m f t m ^ 1 
§also, for here too the deity trarisccnds boundaries, mtriis casern^ f 
| |ry between the known environment of life and the undmown world of death. t 
§& One question that inevitably arises in an examination of the Phrygian Mother is ;' 
fihe issue of her consort. As this review of the images of the goddess has shown, she ijj 
|is normally represented alone. The youthful figures from Bogazkoy and Gordion arc 
|the only iconographic evidence we have of any male companions of the goddess in 
fphrygia, and their small size indicates that they are attendants, not equals. As is well 
pnown, in Greek and Roman cult, the goddess Meter or Magna Mater is frequently 
|iecompanied by a young male divinity, Arris, whose worship, involving the castra
t ion of his priests, was one of the most notorious features of the Mother's cult in 

| ? V ' ■] 

i r •« 
i£>, 181. R Î ik i9$7> pi. 34b (Ycstlalic; see also figs. 5-6 in this volume); Salvini 1994 (Mchcr Kapisi). C£ jj 
t$alsb Bumcy 1957: 42-44. Phrygian contact with Urartu during the reign of Midas would have made the •] 
gfoartian model of the cult "doorway" available to the Phrygians (sec chapter $, n. 74). % 
£v. • 
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later Greek and Roman society. The Gracco-Roman god Attis, however, had n6'\ 
counterpart in Phrygia, It seems clear that this eunuch divinity originated elsewhere,? 
perhaps as a result of an erroneous combination of the Mother's small attendants^ 
with her principal human devotee, a priest regularly entitled Attis. The silver stat-j 
uette from the Elmali tomb suggests that such priests were an important part of the:: 
Matar cult. The confusion resulting from a misrepresentation of these Phrygian cult"; 
features is more understandable if they were conflated by Greeks who had little^ 
knowledge of or interest in Phrygian cult ritual. '-$ 

Finally, one may speculate on the identity of the divinity as Mother Goddess. Shej: 
was addressed most often as Matar or "Mother." Since accompanying epithets ap<, 
pear only occasionally and inconsistently, it seems that her principal name was sin>£ 
ply "the Mother." What concept of a mother goddess is suggested by her image ir£ 
Phrygian cultr Apart from the ivory statuette from Elmali, she is never shown hold$ 
ing or nurturing a child; the youthful attendants depicted at Bogazkoy and Gordionv 
were surely her associates, not her offspring. There seems to be nothing in her image; 
that suggests a fertility divinity: her appearance, while obviously female, does nofi 
emphasize eroticism or reproductive functions. Her only attribute that might possî ) 
bly suggest fertility is the "pomegranate" that the Bogazkoy figure holds, but the:; 
identification of this object as a pomegranate is not secure. :. ̂  

A much more consistent association is that of the predators who regularly accom^ 
pany the goddess. They do not give the goddess a frightening image, but rather one.' 
of strength and control over the natural environment. The goddess becomes the; 
Mother of the natural world, and her human worshippers approach her to gain herv 
help in obtaining a measure of coatrol over the natural environment for themselves^ 
both by the choice of attributes and by placing her urban setting, her "house," on" 
natural rock facades guarding the entrance to the cities and valleys of her people^ 
Taken together, the material suggests that the Phrygian Mother Goddess was ndt) 
limited by the conventional modern definitions of motherly qualities, of fertility and; 
nurturing, but was focused on a figure of power and protection, able to touch on;' 
many aspects of life and mediate between the boundaries of the known and the un | 
known. Her power could be brought into the urban center to reinforce the status dr̂  
Phrygians rulers, but it transcended any purely political usage and spoke directly to; 
the goddess's followers from all walks of life. . -| 

While this concept of divinity may well have a direct connection with the religious'! 
images of prc-Phrygian Anatolian societies, the cult of the Phrygian Mother was nptj 
an empty survival of a few forms, but a unique reshaping to reflect the religious prac? 
rice of contemporary Phrygian society. In subsequent chapters, I shall return to scv3 
cral of these points, and the discussion of Phrygian cult during the period of Greek; 
and Roman cultural influence will be aided by several comprehensible Phrygian relij-; 
gious texts in Greek. These furnish further clues concerning the reasons for such in^ 
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tcrcst in a mother goddess, and also for the connection between the goddess and the 
power emanating from predators and from sacred mountains. But even without the 
aid of explanatory cult texts, first-millennium B.C. Phrygian monuments are dra
matic and impressive in number, range, and quality They communicate the enor
mous force exerted by the cult of the Phrygian Mother. 





2 • TH E M O T H E R GODDESS 
IN GREECE 





5 • THE EARLY CULT 

f"'| ihe Phrygian Mother Goddess came to the Greek world from Anatolia and 
|(:. I became a forceful presence there, making a lasting impact on Greek society. 
| k J L The goddess was conspicuous in several prominent situations: she received 
imajor cult shrines and numerous private votives in several Greek cities, and she was 
% figure of note in Greek literature, especially Athenian drama. From the beginning, 
however, the Mother Goddess was an ambivalent figure in Greek cult. As her promi
nence increased, she was HeUenized in name, appearance, and background, and 
fbecamc conflated with other, better-known Greek mother deities such as Rhea and 
Ipemeter. Yet she always retained her status as an outsider: she was the Asiatic Mother, 
fie Phrygian Kybcle, a foreigner whose position in Greek cult and Greek life was 
^somewhat marginal. This tension between her popularity and her close integration 
Jirito many facets of Greek myth and cult, on the one hand, and her status as an un-
|casy resident in the Greek world, on the other, help make the Mother Goddess a 
&dnating figure. 
|Ii:The earliest evidence for the Phrygian Mother Goddess in Greece, primarily ar-
piacological and epigraphical, suggests that the cult of the goddess found a place in 
§©reek life during the early sixdi century B.c. The goddess first appears in the Greek 
ftforld on the west coast of Anatolia: this is attested by small Greek votive reliefs de
picting her, found in or near several East Greek cities, including Miletos, Smyrna, 
|$nd Kyrne. From there her worship spread to the Greek mainland and further west, 
|to Greek cities in Sicily, Italy, and southern France. Her worship was formally rec-
gognized in Athens by the construction of a temple to her in the Athenian Agora, the 
l&trodn, and this made her cult an important institution in Athenian life. Temples 
$oMeter are also found at other Greek sites, such as Olympia and Kolophon. By the 
|ft>urth century B.C., the cult of the Mother Goddess was known in virtually every 



Greek city, a situation attested by inscriptions, frequent references in Greek lit-1 
eraturc, and literally hundreds of votive reliefs and statuettes depicting the seated" 
goddess. | 

This general summary, available in many handbooks and surveys on the Greek i 
goddess Meter (Mother) and on religion in Greece,1 gives a false sense of smoothl 
linear progression to a cult whose development and status in Greek society was byj 
no means so simple. It masks many of the important questions about the Greek; 
Mother Goddess. Why did the Greeks worship her so extensively, yet classify her as;-
a barbarian goddess? To what extent was she Hellenized in myth and cult practice J 
and how did this change her Phrygian identity? How did the Greeks accommodatel 
her to Rhea, the Greek mother of the gods? What was her relationship to the Potnial 
Theron, the female figure depicted with lions in earlier Greek art? And, perhaps! 
most important, what did it mean to a Greek to worship a mother goddess? Of what; 
was she the mother? These arc all issues, that take us beyond a simple review of the--
evidence for the cult of the Greek Meter into much more fundamental questions"; 
about the status of religion in Greek society, Greek attitudes toward foreign deities; 
and toward foreigners in general, and the tension between the public image and pri| 
vate reality of cult practice. It will not be possible to treat all of these issues with-
equal confidence, but a discussion of them and their connection with the cult or 
Meter will offer a valuable look not only at the Greek Mother Goddess but also a| 
many aspects of Greek life. :.f| 

Chapters 5 and 6 survey the cult of Meter in Greece in the Archaic and Classical: 
periods, the sixth through fourth centuries B.C. To some extent, these two periods! 
form a unit, for it was during this time that the cult of the Phrygian Mother became 
established in the Greek world, undergoing significant alterations in the process. Yet? 
the Persian Wars, the event that created the break between the Axchaic and Classical 
periods, affected the Greek perception of Meter and led to observable changes in the 
status of her cult, and so it seems best to discuss these two periods separately Chap| 
ter 7 deals with the cult in the Hellenistic Greek world. After the conquests of 
Alexander and the more frequent contacts between Greece and the Near East that 
ensued, the Phrygian Mothers Anatolian homeland came within the cultural sphere 
of the Greek world; as a result, the Hellenized face of the goddess became more 
complex, comprising the older Phrygian deity, the Greek Meter, and the composite 
goddess of the newly Hellenized East. if 

In the earlier periods, when she had only recently arrived from Anatolia, the 
Mother Goddess stands out more sharply than she does later She was the first non| 
Greek divinity to establish a public presence and. an important public cult in the 

■ . . ' $ 

i. Sec among others, Graillot 1913: 18-24; Nilsson 1967: 725-^7; Vcrmasarcn 1977: >-->4; Burkcrt 
1985:177-79. w : n 
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Greek world Moreover, the cult of this foreign deity became prominent during the 
period when the Greek city-state, the polis, was still engaged in the process of self-
definition and, on occasion, in self-defense, and Greek reactions to die Mother God
dess's Anatolian background changed accordingly. Questions about the Mother's 
origin, character, and position in Greek cult are therefore of value, not only for 
Themselves, but also for the light they shed on early Greek society. 

THE ARRIVAL OF T H E M O T H E R 
GODDESS I N T H E G R E E K W O R L D 

jhe circumstances of the goddess's first appearance in the Greek world and the es-
itablishment of her cult there will be the first issues to be considered. Meter, the 
;Greek Mother Goddess, came to the Greek world from Anatolia—the Greeks them
selves acknowledged this.2 Her presence is first noticeable during the early sixth cen
tury B.C. through a combination of epigraphical testimony, votive reliefs and stat
uettes representing her, and scattered references in Greek literature.3 Yet it is still 
vycry difficult to be certain how and why her cult became established in the Greek 
'world. The lack of clear evidence about the early cult of Meter raises difficult issues 
'apart from the problem of tracing the cult's foundation and spread. Greek sources of 
.'the fifth century B.C. and later, drawn primarily from Athens, the best-known cult 
Renter, describe a cult composed of distinctive characteristics that were apparendy 
•widely recognized by the early fifth century: these included worship through mys
tery cult and the use of orgiastic or ecstatic rites, which could be a conduit for a dis-
'turbed emotional state, a situation that, in the view of many Greek writers, carried 
£ distincdy negative tone.'* These unusual qualities were often ascribed by the 
^Greeks to the goddess's Phrygian origins. Yet it is uncertain whether ecstatic rites 
'-were part of the Meter cult in early Greece; moreover, the assumption that these 
.rites were a result of foreign influence may well be incorrect. Understanding the 
;:Mother Goddess in the Greek world thus depends on which aspects of the Meter 
%ilt were derived from Phrygia and which were primarily Greek. As we shall see, the 
■.Greek Meter is very much a composite figure, including both Anatolian and Hel-

•&. 2. Meter's Anatolian origins: Sophodes, Pbitoktaes 391-94 (Lydia); Euripides, Baccbae 7$-79> 126-29 
ijjSPydia, Phrygk); Aristophanes, Birds 876-77 (Phrygia, through the link with Phrygian Sabazios); Dio-
iigcncs, fn, Athcnaios 1.2 - Nauck p. 776. The assertion of Robertson 1996: 239-4-xWand passim, that die 
'̂ Historically attested Mother of the gods was an "agc-okF Greek divinity with little Anatolian connection 
ijs highly speculative; he relies heavily on a literal reading of mythical accounts recorded during Roman 
:.$mcs or in late antiquity, and dismisses the preponderance of the ancient evidence connecting the deity 
:jvith Anatolia as elements brought to Greece by private persons from the fourth century and later. 
;\; 3. Epigraphical testimony, Guarducd 1970. Votive statuettes, R Naumann 1983:110-35. Literary ena
ctions collected by Schwcnn 1922c: 2250 n% and Burkcrt 1985:177-79. 
£•?•■' +♦ The clearest statement of orgiastic rites and mystery cult in connection with Meter is in the open-
V*ag chorus of Euripides, Baechat 76-86,126-29; for a negative view of ecstatic rites, see Demosthenes, On 
ythe.Qvm. 260. This negative point of view is echoed by several modem scholars as well; sec Bomer 1963: 
;g66-67; Burkcrt 1985:179; Versncl 1990: ios-n-



lenic elements, a circumstance that gave her cult and her character a stamp that was 
neither totally Greek nor totally Phrygian. ,v 

Let us start by reviewing the written data for the earliest appearance of the Greek: 
Mother. We recognize this goddess, first and foremost, by her name, Meter. This" 
was derived from her cult tide in Phrygia, Matar (Mother), a name that in two (and 
only two) extant Paleo-Phrygian texts is qualified by the adjective fotbileya, a Phiy? 
gian word that probably meant "of the mountain."5 In Greek literature, the goddess; 
was usually called Kybele, a Greek name taken from this Phrygian epithet In in* 
scribed votives dedicated to her. the goddess is regularly addressed as My-nip, Meter,' 
her cult title in Greece. In cult hymns she could be addressed as Meter or as Meter 
Kybele, indicating that the Greeks equated the two names.6 The title Meter can ap'?: 

pear alone, but the goddess is usually addressed as MIJTTJP 0eam, "Mother of the 
gods."7 This is similar to, but not equivalent to the Phrygian name Matar, and in it
self introduced a slightiy different definition of a mother goddess, one that was to 
contribute to the goddess's distinctive identity in the Greek world | 

Meter first comes to our attention, in a forceful and evocative way, through the 
fourteenth Homeric Hymn. The Hymn to the Mother of the gods comprises only 
six lines, but it forms what was to be a classic statement of the Mother Goddess in 
Greece, her attributes, her personality, and the impression she made on the Gree& 
world: •;* 

M^ripa fioi Tt6.vr(j>v r€ QG6>V irdvrwv r* av8pu>7TOjv ■;% 
Vfxv€f>, Movca Xtyeia, J to? Bvy6.-rt\p fitydXoto, )% 
$ KpordXotv Tinrdvwv rf la>xV a^v T€ fipofxos avXwv '{;j 
eva&ev iJSe XVKCUV KXayy^ x a P ° 7 7 C ^ v T* AcoWcov ,',„$ 
ovpta r' ^x^€vr(l KaL vXrjarres evavAot. -^ 

Kat av fiiv cvrco xaZp* &€ai &' <*&*■ vo-ccu dotSfj. 4j 
Sing to mc, dear-toned Muse, daughter of great Zeus, of the Mother of all gods and ':| 
of all human beings; she takes pleasure in the resounding of castanets and tympana :^| 
and the roar of flutes, the cry of wolves and bright-eyed lions, the echoing mountains ;"■$ 
and the wooded glens. And hail to you too, and all the goddesses who join in song, ..;.| 

Here the Mother is presented as the omnipotent goddess, progenitor of all divine 
and human life. She is accompanied by wild animals whose untamed nature is aj$ 
propriate to her own open character. The goddess loves the outdoors and csche^ 
urban areas. She surrounds herself with musical instruments that make loud raucoul 
noises, castanets and tympana (tambourines), replicating the sounds of her animal 

$ 
$. Sec the discussion in chapter 4 above. : $ 
6. Pindar fir. 8o (Sncil); Aristophanes, Birds S75-77; Euripides, Bacchat 7*. T h e evidence is discussed 

byHenr ichs 1976:253-54. t ■-% 
7. N o t e a fourth-century B.C. votive relief of Meter from tKc Athenian Agora, CCCAII, no . 3, onco 

the earliest of many such dedications; examples have been collected in CCCA I I : 250. -.-| 
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companions. The hymn ends with an invocation to the Muses; thus it lacks the state
ment, found in other Homeric hymns, saluting the deity and promising to address 
her again, an ending that is generally interpreted to signify that the hymn formed a 
prelude to a longer poem. The ending of this hymn suggests that the poem was in
tended to be a complete unit in itself. 
: The date of the hymn is uncertain. This work, one of the corpus of hymns written 
in epic meter and style but composed after the Homeric poems, has traditionally 
been placed in the mid sixth century B.C., largely on the basis of its epic meter and 
its use of Homeric grammar forms and compound epithets—for example, ^yaAoio, 
xapoTTwv. This date is somewhat problematic, however, for the Hymn to Meter con
tains only a few such epic forms; other details in the hymn, such as the difFerent 
Structure of the ending and the reference to tympana, which did not appear in the 
^goddess's visual iconography until the late sixth century, suggest that the date may 
;be somewhat later, perhaps the last quarter of the sixth century B.C. The epic lan
guage of the hymn would then be a produa of self-conscious imitation.8 The hymn 
^certainly implies, though, that Meter had a firm place in Greek cult, for she was to 
;rbe addressed in the same language used for other, more central Greek deities. She 
'was a definite, if ancillary, member of the family of Greek gods, invoked through the 
^Muses, as the other gods were. 
£: Was this Meter the Anatolian goddess? One complication lies in the fact that the 
^Greeks used the title Meter for more than one divinity. The Greeks knew that 
^Mother Kybele had come to Greece from Anatolia, but they also addressed the di-
|yinity Rhea, the Mother of the original six Olympian gods, as a mother goddess.9 

:;The hymn, however, provides several strong allusions to the Phrygian goddess: her 
fhbme in the mountains, her accompanying predators., her music. As we shall see, 
Vthesc points are all present in the Greek visual representations of Meter, drawn from 
rthe images of Matar*s Anatolian homeland, suggesting that the goddess honored by 
gefais hymn was still close to her Phrygian forebear. 
g Certain evidence of Greek knowledge of the Phrygian goddess appears even ear-
|licr, in a graffito on a sherd of local fabric from Epizephyrian Lokri, in southern 
?:Italy, probably dating to the late seventh or early sixth century B.C.10 Clearly visible 
gbn it is the goddess's Greek name pvjSaAâ  Kybele, as written in the Doric dialect 
;vusing the epichoric alphabet of Lokri,11 indications that the word had already be-
gcomc a part of the Greek language. 

0>; 8. Such archaistic language could persist until die Hellenistic period; c£ West 1970: 2i2-is, who ar-
QBj3** * ° r a third-century 8.C. date for a Hymn to Meter from Epidauros, IG iv4 rji, which uses imagery 
^similar to Homeric Hymn 14. 
;&■ 9» The relationship of the Anatolian Mother Goddess to other Mother divinities in Greek soricty, in-
: \dudiag Rhea and Dcmcter, the archetypal divine mother; is explored more fully in chapter 6„ 
\fjj- I0- Guarducd 1970. The piece was found under the foundations of a wall dated by the presence of 
^"Middle Corinthian pottery to the first half of the sixth century B.C. 
£&■ n. In Palco-Phrygian texts, kubileya is written with a Jfc, not a qoppa. 

i 
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Apart from this sherd, however, recognition of the Mother Goddess is more clif-j 
ficuit. In early literary texts, the Phrygian goddess's presence is signified by the oo| 
currence of the name Kvfirjprj, Kybebe, in the work of the early lyric poets Semonidesj; 
of Amorgos and Hipponax of Ephesos, and the logographer Charon of Lampsakos| 
In each case, the name occurs in a brief rragment, quoted out of context by a later; 
author or lexicographer. Hipponax records that the daughter of Zeus was addressed) 
as Kybebe or Thracian Bcndis.12 Charon reported that Aphrodite was called Kybebe; 
by the Phrygians and Lydians.13 According to Semonides, the name given to the; 
goddess's wandering priests, later known as mamgyrtai, was Kvp7Jpo$> Kybebos,1^ 
and it seems likely that the masculine form of the word derives from the feminine] 
theonym Kybebe. *§ 

The Kybebe of these texts is surely the Hellenized form of Kubaba, the name of 
the Anatolian goddess who was worshipped in the Neo-Hitrite states of the Earty-
Iron Age and the deity whom Herodotos calls the local goddess of Sardis.15 Thus] 
her appearance in Greek poetry of the sixth century B.C. shows Greek knowledge of* 
an Anatolian goddess. Whether this was the Mother Goddess of the Phrygians is less 
certain, for as we have seen, the Phrygian goddess of the mountains was a separate] 
deity from the Neo-Hittite city goddess Kubaba.16 It is quite possible, however, that; 
ethnic distinctions between the religious practices of different Anatolian peoples had 
little meaning to the Greeks. The words Kvprjp-r) (Kybebe) and KV^XTJ (Kybelej| 
while distmctivc in their Anatolian languages, arc only slightly different in Grcet| 
and the Greeks may well have conflated them.17 In addition, Kubaba's prominence; 
at Sardis, a city with-which the Greeks had much contact during the sixth century^ 
may have caused the two divine names to merge and the two Anatolian deities to be] 
absorbed into Greek cult practice as one unit. The confusion of names is especially 
plausible in the case of Hipponax of Ephesos (who also speaks of Kybcle), for scy| 
cral Lydian words appear in his poetry.18 The presence of the name Kybebe in these 
texts of East Greek authors may reflect the Lydian strain in the identity of the Greek 
Meter, a point that we shall also see attested archaeologically. f 

The use of the name Kybele, the derivative of the Mother's Phrygian epithet, i$; 
somewhat' clearer. It first appears in a citation of Hipponax, in which the poe| 
equates KvfcXfc (Kybclis) with Rhea, another indication that the Phrygian goddesŝ  
had become the Greek Mother Goddess, subsuming any indigenous mother deitp 

12. Hcsychios, s.v. Kvprtfa, Masson 1962: fh 127 and p. 168; West 19*9-92: Hipponax fr. 127. j | 
13. Charon of Lampsakos, FGrHist 262 F 5. ^ | 
14. West 1989-92: Scmonides fe. 36, quoting Kraonos. Vcrsncl 1990:109, has suggested that this j | 

the earliest reference to a begging eunuch priest of Kybcle, later called a mdragyrtos or Galtos. v | 
15. Kubaba as a Nco-Hittitc deiiy, Laroche i960, Hawkins 1981a, 1981b; Kubaba in Sardis, Hcrodocc^ 

5.102. On the equation of Kubaba with Kybebe in Greek, sec Brixhe 1979: 40-41. :■; : | 
16. Graf 19S4:119; Roller 1994b. See the discussion in chapter 3 above. 5| 
17. Brixhe 1979: 40-41. I 
X8. Masson 1962: 31-3*; Brixhc 1979:4*» .& 
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The goddess's name supposedly was derived from a Phrygian city where she was 
honored, called Kybclla.19 During early fifth century B.C., Pindar addressed the god
dess as Adarrotva KvptXr} MT}TT]P, Mistress Kybcle the Mother.20 This is the earliest 
known equation of the name Kybcle with the tide Meter, demonstrating clearly that 
Kybele was the Greek Mother Goddess. By the latter half of the fifth century, the 
name Kybebe was no longer used, and the theonym Kybele is the principal name of 
the goddess, found in Aristophanes5 Birds2,1 and in an emotionally charged passage 
in Euripides' Bacchac?2 In most subsequent literary texts from mainland Greece, Ky
bele is the Mother Goddess's name. 

While it is uncertain why the Greeks turned the Phrygian epithet ktibilcya, into a 
proper noun, it seems likely that the Greeks were aware of its meaning in the Phry-
■gian language. The Greek Mother was also addressed as M-fji-qp opeta, "Mother of 
:thc mountains,"23 indicating that the Greeks, too, valued the Mother's close con
nection with mountains. The Phrygian epithet may have been chosen because it re
pealled the Mother's home. Creating a Greek name for the Phrygian Mother appears 
; as a part of the process of syncretism, giving the goddess a name that alluded to her 
• Phrygian origins, yet was specifically Greek 
;. Archaeological data supplement the slender written information and provide a 
;more detailed way to trace the spread of the cult. The presence of the name Kybcle 
in Italy indicates a wide spread of the goddess's cult to the Greek west, and since it 
;is unlikely that the cult leapt dirccdy from Phrygia across the Mediterranean to Italy, 
; we should assume that at this early date, there were intermediate stations in the east-
êrn parts of the Greek world where the goddess was worshipped. What those inter-

^mediate stations may have been is best indicated by finds in a number of Greek cities 
?;of small statuettes and votive reliefs depicting the goddess.24 These votive objects 
[bring their own difficulties of interpretation, for many are poorly preserved or lack 
[■information on provenience and context, making chronology a problem. Nonethe
less, the early Greek -votives show strong affinities with the images of Phrygian 
[Matar and provide the best evidence for the geographical spread of the Meter cult. 
;'The earliest examples of such works arc found, not surprisingly, in the Greek cities 
;: on the west coast of Anatolia, but several arc known from mainland Greece as well. 

a 19. Tsetzes, in Lycophron, Alex. 1170. Masson 1962: no. 156 and p. 177; West 1989-92,: Hipponax ft. 

i; 20. Pindar fir. So (Sndl). Hcnrichs 1976:253-54. 
I- 21. Aristophanes, Birds $77. 
;,; 22, Euripides, Bacchac 78-79. 
£. 25. Euripides, Hippofytos I+I -44> and note also Bacchac 76-79, the Great Mother worshipped in the 
^mountains (these arc discussed in greater detail in chapter 6). Adjectives mentioning specific mountains 
lyWctc to become common epithets of Meter in the fourth century B.C. and later, including a text from 
5-Chios in which die goddess is addressed as Mrj-rrjp KU^CXKIT}, Forrest 1963: s9-6o no. 11. Other topo-
ggraphical epithets used to address the goddess include Idaia, Sipylcne, Dindymcnc, and other examples 
^discussed in chapter 7 below. All are drawn from names of topographical features, usually mountains. 
I 24. The earliest Greek votive reliefs of Meter have been treated as a group by E Naumann 1983: 
I;no-i7 (standing goddess) and 117-3+ (seated goddess). 



We may begin with a number of small marble reliefs depicting the goddess stand-: 
ing in a frame that imitates the walls and gabled roof of a building. Several were 
found in Miletos, and others are likely to be from Milctos too, although their proves 
nience is less secure (fig. H).25 These reliefs were almost certainly intended as votivê  
offerings. Their identification spcdficaliy as Meter vorivcs comes primarily from the 
standing pose of the figures and from the architectural frame, the naiskos, in which; 
they arc placed, both features consistently present in Phrygian depictions of the 
Mother Goddess.26 One Milesian naiskos has a gable decorated with relief sculpS 
ture, strengthening the reference to an actual building.27 Another, recently published1 

example has painted designs on the gabled facade; these include a geometric band 
on either side of the niche, a central Ionic column in'the pediment and a doubles-
homed volute akroterion.28 The details of the Ionic column capital and akroterion 
are taken from Greek, not Phrygian architecture, but the allusion to a Phrygian archii 
tectural facade with its geometric patterning seems too pronounced to be accident 
taL No other Greek deity was consistendy represented in a naiskos. In later times;! 
the naiskos type, often identified by inscription, was the standard votive offering to1. 
Meter, which suggests that these early naiskoi reliefs represent Meter also. ,'V 

Apart from the Anatolian feature of the standing pose in the naiskos, the standing 
figures in the Milctos votives are fully Hellenizcd in costume, pose, and attributes^ 
In each relief, the standing female figure wears the typical costume of an Ionic korei: 

the chiton, mantic, and veil. She normally has one hand at her side, and in some 
cases, she appears to hold her skirt to the side in a manner reminiscent of Archaic 
Greek korai.29 Several of these female figures hold an object in one hand across the 
breast, which in some cases is depicted clearly enough to be identified as a pome';; 
granatc.30 Two reliefs depicting a pair of standing female figures in a naiskos, borfi 
holding an object across the breast, may also indicate Hellenic influence, for thes^ 
anticipate the examples of double naiskoi among Classical and Hellenistic Meter vo
tives, but form a break from the Phrygian Matar, who always stands alone.31 A fitf-

25. E Naumann 19S3: nos. 37-45, gives seven examples of naiskoi with a standing female figure;,6t 
these, nos. +0-45, now in the Izmir Museum, apparently came from Milctos. To her list should be addeef 
three reliefs from Miletos now in Berlin ( C Blumcl 1964: nos. 44 and 45% several recent finds at Milctos 
(von Gracve 1986a: pL 9i nos. 1-4; 1986b: 43-47; 1986c: 21-as), and several unpublished examples in the 
Milctos museum and storerooms (Mary Jane Rein, personal communication). On Milctos as the most 
likely provenience for this group of reliefs, sec Rein 1995. $ 

26, Another correspondence, the pomegranate held by the figure within die naiskos, is reminiscent 
of the round object held by the goddess in the Phrygian relief from Bogazkdy, Bittel 1963: pi. 1. This i s | 
unique example of the attribute in Phrygia, a notable contrast to the situation in Greece where it appears 
to be the standard attribute in early representations of Meter. ; °§ 

Z7* E Naumann 19S5: no. 37. '.*$ 
2$. Von Gracve 19S6C: 23, fig. 1. ; | 
29. C Bliimcl 1964: pi. 126; E Naumann 19S3: nos. 39,41,43; von Graeve 1986c: pi. 6,1. Two exan^ 

pies, E Naumann 1983: no. 37 and no. 42, arc shown with both hands by the side. ';y| 
50. E Naumann 1983: no. 39; von Graeve 1986c: 23. •;$ 
31. C. Blumcl 1964: no. 44; von Gracve 1986a: pi. 9̂  3- Double Meter votive naiskoi arc discussed &jj 

Price 1971:53~5+- $ 
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ther remove from a Phrygian antecedent is presented by one of the two double 
naislcoi: while it is otherwise identical with the reliefs designated as Meter votives, it 
bears a dedication to the Nymphs.32 Meter appears together with the Nymphs in 
Late Classical and Hellenistic reliefs, and it is possible that the connection between 
Meter and the Greek Nymphs was made as early as the sixth century B.C.33 

The date of these Milesian reliefs, suggested by parallels with Ionian korai, should 
probably be placed in the second quarter of the sixth century B.C. This raises the 

■ question of why these Meter votives first appeared in the Greek world during the 
. first half of the sixth century The Greeks certainly knew of the Phrygians well before 
; this time. They had had commercial and diplomatic contacts with central Phrygia 
: since at least the eighth century B.C.;34 moreover, there are several references to 
■Phrygians in early Greek poetry, particularly the IliadL3S Some have suggested that 
i' the Anatolian Mother was known earlier but had been absorbed into the cult of a 
. more powerful Greek divinity. Finds at the sanctuary of Artemis at Ephesos, for 
:: example, suggest that more than one female divinity was worshipped there during 
;• the seventh century B.C., but the separate cults had been subsumed into the single 
- cult of Artemis a century later. If one of these were the cult of Meter (as the excava-
' tor postulated), this might explain why an early cult of Meter left few traces in the 
c; archaeological material.36 

The large corpus of Meter votives from Miletos suggests a more probable expla-
; nation. While the Greeks' knowledge of Meter could have come through contacts 
I between the cities of central Phrygia and the Ionian coast, a closer and more contin-

']' 32. Von Gracve 1986c: 25, pi. 6,2. 
£ 33. I think this is more likely than von Gracvc's interpretation that the piece depicts two Nymphs 
«.; (von Gracvc 1986c: 25), for Nymphs arc not normally shown in a naiskos frame. For a later example of 
\ Meter with the Nymphs, note a relief from Paros, E Naumann 1983: no. +27, pL 29. Meters relationship 
); with the Nymphs is discussed in chapters 6 and 7. Note also a Hellenistic statuette of Meter dedicated to 
; the Muses, Roller 1991:134; this piece demonstrates that Meter votives could be dedicated to other di-
V' vinirics. 
h 34. The evidence is discussed by DcVrics 1980, Roller 1983: 299-301, and Muscarclla 1989- He-
■:.. rodotos 1.14, records rhat Midas, the Phrygian ruler at Gordion during the late eighth century B.C., ded-
|V icatcd his throne at the sanctuary of Apollo at Delphi. 
V. 35, Iliad 2.862, 3.1S4-85 and 401,16.718-19 (Hekabc's home on the Sangarios River), 18.291,24-545; 
;? Homeric Hymn to Aphrodite 112,157; Archilochos, West 1989-92: fr. 42; Alcman, Page 1962: fr. 126; 
■}\ Hipponax, West 1989-92: ft 27; Stesichoros, Page 1962: fe 212. 
£ 36. Bammcr 1982: 81-84; 19S4: H (an explanation also adopted by Rein 1993:59-63)* The so-called 
;- hawk priestesses, the ivory statuettes of women carrying a hawk in their hands or on their heads (Akur-
fc gal 1961: figs. 167-69; Muss 1983:102-4; Bammer 1985: figs. 21,22), have often been thought to support 
r: a connection between Artemis and Meter because of the frequency of the hawk as an attribute of the 
V:. Phrygian Macar. I am not persuaded by these arguments. The hawk-bearing figures may simply allude to 
* ArtcouVs persona as goddess of the hunt. Note that in Sardis, the site of another prominent Artemis 
;:: sanctuary, the deities Artemis and Meter were dearly separate entities (sec Hanfmann and Waldbaum 
Vy 1969). Moreover, there is no evidence of the identity of the earliest deities worshipped at the Ephcsian 
';. Artcmision. It is quite possible that a native Anatolian cult underlies the Artcmision; Strabo 14-1.21 
'/;.reports that the shrine was founded on an earlier Carian site. Bammcr*s statement that this deity was 
;•; Mctcr/Kybclc is, however, unfounded speculation. Although there was a cult of Meter at Ephesos, dis-
,£ cussed below and in chapter 7, it was not located in the area of the Artcmision, but on the Ruiayir Dag, 
£ several kilometers away. 



uous point of contact was available through Greek colonies in the region of the S0 
of Marmara and on the southern shore of the Black Sea. The dry of Miletos led ttfe... 
way with its colonies at Kyzikos and Sinopc, founded during the late seventh an* 
sixth centuries B.C.37 There was also a prominent Phokaian colony, Lampsakos, onl 
the Sea of Marmara. In this area, on the northwestern border of Phrygian territory 
the Greeks would have lived as close neighbors with Phrygian settlements. The rna^ 
terial culture at the nearby Phrygian sites of Daskyleion and Dorylcion clearly showE 
the impact of the Greeks on their Phrygian neighbors.38 Phrygian religious practices^ 
could have had an equally strong impact on the Greeks, a point implied by Hero-, 
dotos^s lively anecdote about the Meter cult in Kyzikos.39 Religious ties betwecrij 
colony and mother city, always one of the strongest bonds in a Greek community^ 
could have led to the introduction of the Meter cult into Miletos and Phokaia, arif?' 
Miletos's position as leader of the Ionian league would have facilitated the spread off 
the cult in Ionia. 

Another point where Ionian Greek and Anatolian cult interests intersected was'in^ 
Lydia, specifically through Ionian contacts with Sardis. The excavations at Sardi| 
have yielded evidence of the cult of a female deity strongly resembling Meter. TrJ| 
material remains of cult practice include an altar and a few examples of naiskoi witi? 
a standing draped female figure in the architectural frame, similar to the Milesian rc£ 
Kefs of the goddess.40 Of particular value is a three-dimensional model of an Ionfe 
temple that depicts a goddess standing as if in the temple door (fig. 3S).41 The ideng 
tity of this goddess is uncertain, and one would assume that the Lydians called hoj 
Rubaba, the native Anatolian goddess attested through Herodotos's testimony ar$| 
by inscription.42 The pose and costume of the Sardis goddess and her placement";' 
the "temple" frame, however, present close formal similarities to the Ionian stat^ 
uettes of Meter. The Sardis goddess stands in a perfectly frontal pose, flanked by ujg. 
right wavy lines, perhaps indicating snakes. She wears a Greek chiton and mantl<p' 

57- Graf 19S5: in-15; Rein 1993:40-4+; Rein 1996: 229-30. r«3 
3$. For a discussion of Greek colonization in the region of the Sea of Marmara, see Graham i9Jv„ 

39-42. Graham's lucid discussion of Greek-Phrygian relations in this area is marred by his assumpabrj 
that Phrygian influence in the region would have ceased after the pressures of the Kimmcrians on Phr$ 
gia in the early seventh century B.C. In fact, Phrygia remained a strong cultural (if not political) fore 
in the region well into the sixth century B.C., as material from the recent excavations at Daskyleion Wjj 
catcs (sec Mcllink 1993:121). As an example of the melding of Greek and Phrygian religious symbolism 
note a Phrygian grave stele from the Phrygian city of Dorylaion (modern Esfctschir) illustrating a wingc^ 
female figure holding a lion cub upside-down (F. Naumann 19S3: pi. 12a), a piece in Hellenic style tf'' 
very dose to Phrygian iconography. "-'$ 

39. Herodotos 4.76. This passage is discussed further in chapter 6 below. -J 
40. On the altar, located in the Pacroius North section of Sardis, sec Rein 1993: 64-67- O n . ^ 

naiskoi, sec Hanfmann 1961: 43-H4>, fig. 31 (from Dede Mezari, a nearby site); 1964: +0-4$, fig- 2*>\^ 
43-4-k%27< 0M 

41. Hanfmann 1964: fig- *$% described more fully in Hanfmann and Ramagc 1978: no. 7,4$Sh «$§ 
20-50, and Rein 1995: 75-H2, a special study devoted to this relief .:.$; 

42. Herodotos 5.102; the inscription, htvcnr incised on a pottery sherd, is discussed by Gusmani 1975* 
2»-30. 
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F I G U R E 57. Meter naiskos 
from Miletos. Early sixth century B.C. 
Courtesy, Deucsches ArcMologischcs 
Institut, Istanbul. 

pad holds her skirt to The side in her right hand, while in her left hand is an object 
fild across her chest. This object is much worn, but the folds of the drapery over the 
|<sft breast suggest that it was something small, perhaps a bird or a pomegranate, 
f|a analogy with contemporary statuettes from Samos or Miletos.43 Thus the Sardis 
goddess is a direct Lydian counterpart to the early Greek images of the standing 
goddess. Her name may have been Kubaba, but her iconographic form is that of the 
$*reek Meter. 

i|| 43. The Miletos statuettes arc cited above; for parallels with contemporary statuettes from Samos, 
|sce Rein 1995:103-4- Hnnfrnann and Ramagc 1978:45> assumed that the Sardis goddess hdd a lion across 
p a chestv and Hanfmann thought he could sec a lion's paw, but Rein 1995: 7$-79> states that she is un-
|$lc to detect diis, 

IS 
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FIGURE 38. 
" Marble temple model 

with relief of Kubaba 
from Sardis. Early sixth 
century B.c. Courtesy, 

The Archaeological 
Exploration of Sardis. 

The sculpted decoration on the other three sides of the Sardis temple model nd3s; 

further information on cult rites. On the sides and back of the piece are enga 
Ionic columns. In between them is relief sculpture, placed as if to imitate relief d§ | 
painted designs that would have been found on an actual temple. Several of theseS 
panels depia activities that presumably formed part of the ritual activities mdudea|||j 
in the worship of the goddess, such as prayer, drinking, and dancing. Other panels^ 
illustrate scenes that seem to allude to the mythological ancestry of the Lydian royal| 
house. On both sides of the temple model are lions, shown so that they seem to dis§ 
appear behind the .columns.44 The lions have no part in the narrative scenes, bug 
rather appear to have a symbolic function, serving as an emblem of the goddess^ 
strength and power. '.J 

The Sardis piece seems to be transitional between the Phrygian and Ionian Greek 
depictions of the goddess. The figure of the goddess herself is Greek in style, al-| 
though the snakes on either side of her may refer to Lydian myth.45 The scenes 6 | 
the back of the temple model also seem to treat Lydian myth, while the lions on the; 

44. Hanfmann and Ramagc 1978: figs. 33-37,39-41 (the scenes of worship); figs. 47-+$ (scenes <>C| 
myth); figs. 43-43 (lions); Rein 1993: $i~99% %*. 9-^6 fft&S 

45. Rein 1993: 79~So. 
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side of the Sardis temple model were surely influenced by Pako-Phrygian rock 
reliefs such as Arslankaya or Arslantas, not only in the choice of the lion, but also in 
the formal symmetry of the placement. Thus the Sardis temple model, in combining 
both Greek and Anatolian features, illustrates how Greek style could be adapted to 
Anatolian iconography, and conversely how Anatolian themes could be treated by a 
sculptor with close affinities to Greek art. 

The conspicuous placing of the lions on the Sardis piece is a point of particular 
interest. The lions on the Sardis temple monument may be more than a Lydian 
adaptation of a Phrygian religious motif, for the lion was also a powerful symbol of 
the Lydian royal family, used in coinage and in royal cult objects.46 The prominence 
of the lion in cult objects dedicated to Kubaba, a goddess who protects cities, may 
have served a dual function: it advertised the goddess's power and also reinforced 
the power of the Lydian king by symbolizing the support he enjoyed from Kubaba/ 
Meter. The lion of Lydian cult is noteworthy also for its impact on the Greeks. While 
the lion is not, apart from the Arslankaya facade, one of the common attributes of 
Phrygian Matar, it was to become a standard attribute of the Greek Meter, as dis
cussed below. The lion's frequency in Lydian cult objects may have been one reason 
for its ready acceptance as a symbol of Greek Meter. 

Greek images of Meter move one step further from their Anatolian counterparts 
during the mid sixth century B.C. with the appearance of a scries of reliefs depicting 
a seated figure. First found in several Ionian Greek cities, including Smyrna, Ery-
thrai, Klazomenai, Milctos, Ephesos, and Kyme,47 the type spread to the Aegean 
islands of Samos, Chios, Thasos, and Amorgos,4S and was carried by emigration to 
the western Mediterranean, to Sicily, southern Italy, and the Phokaian colony of 
Massalia (modern Marseilles).49 These objects depict a female figure seated on a sub
stantial throne, wearing a long gown and a low headdress with a veil. She is framed 
within a niche resembling an architectural facade, her naiskos, usually with a pointed 

46. Note the conspicuous presence of the lion on. early coinage from Lydia (Kraay 1976: 24> 29-31) 
and in Lydian sculpture (Rattc 19S9: 3S0). Croesus dedicated a gold lion to the cult of Apollo at Delphi 
(Herodotos 1.50). 

47. Mobius 1916:166, n. 2, gives a list of the seated Meter vorives (known at that time). For Meter 
reliefs in north Ionia, sec Graf 1985: 31S (Erythrai), 388-89 (Klazomenai), 419-20 (Phokaia)> and in gen* 
eral 10S. Meter reliefs from Ionia arc discussed as a group by F. Naumann 19S5:124-36, nos. 4S-6S. To 
her list should be added a work from Didyma, Tuchelr 1970: L $7. 

48. E Naumann 19S3; nos. 56,56a (Chios); nos. 61,62 (Samos); nos. 113-17 (Thasos); no- 65 (Amor* 
gos). 

49. Seated Meter votives in Sicily and Italy, Sfameni Gasparro 1996: 54-S5. Vorives from Massalia, 
Frochncr 1S97: 11-18, nos 23-63 - E Naumann 1983: nos. 69-108. Frochncr's no. 40 is nor an image of 
Meter; it is identified by him as Venus, but Vermascrcn, CCGi V, no. 292, calls this a sixth-century B.C. 
image of Arris. The piece very likely docs represent Arris, for the figure wears the typical pointed cap and 
short tunic of later Atris representations, but it is unlikely to be a work of the sixth century B.C. The form 
of the naiskos, with elaborate Ionic capitals on Corinthian pilasters, and the use of a drill on the piece sug
gest a Roman work. Frochnec's description of the context of all these pieces merely states diat they were 
found lying face down, used as the underpinning of an (undated) mosaic floor, this context would not 
rule out a later date. 
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gable. While the goddess can be shown with her hands resting on her knees,50 ofteS? 
she has an objea in her lap, which in a few examples is clear enough to be identified? 
as a lion.51 One group of six naiskos reliefs depicting the goddess holding her lioif; 
was found in graves near Kyme (&$ 39),52 and other examples of the goddess witljl 
lion type arc known from Smyrna, Samos, Thasos, and Massalia.53 Thus these stair! 
uertes introduce the seated pose, costume, and lion attribute of the goddess that w a | 
to become her standard iconography in the Greek world until late antiquity. . J§ 

Exactly why the goddess's visual form changed from the standing image found £3$ 
Phrygia and Lydia to a seated image is uncertain. I t is possible that familiarity wirjtf 
the Greek tradition of seated statues at Ionian sanctuaries such as Didyma may havf> 
made the seated pose more attractive. Indeed, several of the seated Meter votives}^ 
such as the pieces from Kyme, depict the seated goddess wearing a chiton with three! 
vertical folds in between the legs, a detail also found on seated figures from DiaS 
dem.54 I t may also be that, to a Greek, the pose of the deity enthroned projected 
a stronger expression of power and awe, an important element in the worship of j 
Meter.55 The. large relief of a seated female figure carved into the rock facade c$j 
Mount Sipylos, near Kyme, may have furnished a model for such a figure of awe; i$ 
though this is a work of the Hittitc Empire period, it was identified by Hellenistic] 
Greek inscriptions as Meter Sipylene, and the Greeks of the sixth century B.C. ma$ 
have also have connected this figure with the goddess Meter.56 • r-] | 

The date of the Greek seated figures of Meter is suggested through parallels wit£; 
seated figures from Didyma, from the mid sixth century B.C. The only known his | 
torical context useful for chronology, that of the group of seated statuettes from ttiel 
Phokaian colony of Massalia, supports this suggestion. The colony was founded 
about 600 B.C., and the mother city of Phokaia was abandoned in the middle of tiicf 
sixth century B.C.57 This indicates that the iconographic type had been formed t>f! 
that time, since it was available to the Phokaians to transfer to their new setdemen| 
in the west. | i 

The naiskoi from Ionian Greek cities suggest how the visual form of the Grecj| 
Mother Goddess developed, first as a standing image and then in the seated pose* 
with the attribute of the lion. This image of the seated goddess with lions quickie 

50. F. Naumann 19S5: nos. 48-55. Salviat 1964: no. 92. 
Si. In one example, F. Naumann 1983: no. 66, the goddess holds a hare on her lap. 
52. Reinach 18S9. He describes five statuettes (three now lost) and one under life-size statue. 

1964: 

a seated male, K 55> with one of the seated statuettes from Kyme, Tuchelt 1970: L 90. All have the sarftcj 
trait of vertical folds falling between the two legs. :'M 

55. Connor 198S: 1S6, makes a similar observation o n the seated image of the N y m p h . --M 
56. For a discussion of this relief and its identification as Meter Sipylene, sec chapter 7> p. 200 a § | 

n. 58 there. M 
57. Langlocz 1966:16-17. "M 
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F I G U R E 3 9 . 
Meter naiskos from 
Kyme. Early sixth 
century B.C. Courtesy, 
Istanbul Archaeological 
Museum. 

f&pread to other parts of the Greek world It appears in the western Mediterranean 
Hibt only at Massalia but also in southern Italy at Velia.5S In addition, the type ap
pears in Aigina and in Athens, as indicated by a series of terracotta figurines from the 
gScropolis in Athens that depia a seated female figure with a lion on her lap; these 
gjate from the second half of the sixth century:59 

iU The Pcloponnesos has also furnished several examples. Two small statuettes de-

&£■.: 53. Ibid: 32, fig. 3$., a piece from Vclia. For the Massaliotc examples, see n. 49 above. 
fe-r •59* Statuette from Aigina, E Naumann 1983: no. 112. Terracotta figurines from Athens, Franz Winter 
^903:1,43, xx. + ; 50, n. 2a, b, c, 3; CCCAII no. 359. F. Naumann 19S3: no. ni, pi. 19,3, identified a stat-
j|ucttc depicting a seated female figure from the Athenian Acropolis as a sbcth-ccntury B.C. Kybclc votive, 
Iĵ but damage to the figure's lap has erased any trace of an object such as a lion, making this identification 
^tentative; c£ the comments of La Gcnierc 1985: 696, n. 15. 

Wi 
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picting a female figure seated on a throne flanked by lions are known from Sparta,6*} 
and a statuette found in Arkadia may also be an early cult image.61 Another sanctum 
ary to Meter was located in Akriai, in the southernmost part of the Pcloponncsos, 3 
site that Pausanias identified as an ancient shrine of the Mother of the gods.62 Taker* 
together, the presence of these statuettes of Meter suggests a well-established cult in 
several areas of the Peloponncsos by the end of the sixth century. The transmission 
of the cult to the Peloponnesos may well have been facilitated by contact with LyJ 
dian cult centers. Direct communication between Sardis and Sparta is attested by! 
HerodotoSj and religious and intellectual contacts between the two areas are under-; 
Jined by the ancient tradition that the poet Aicman was born in Sardis but produced 
his poetry in Sparta.63 ;tf 

Thus far we have considered only Phrygian and Lydian models for Greek a i t 
images of Meter. There were, however, other sources of influence within the Aegean 
world that probably had a significant effect in forming the visual image and charao? 
ter of the Greek Meter. One is a possible antecedent in Minoan and Mycenaean re-! 
ligious practice. The only suggestion of a Mother Goddess in Mycenaean cult is one 
citation on a Pylos tablet, which records a large quantity of oil dedicated to Mater 
Tcija, the Divine Mother.64 Since this tide only occurs once, its precise meaning is 
unknown, but this figure is not the Mother of the gods, and thus seems unlikely c6 
be the ancestress of the first-millennium Meter Kybelc.65 Minoan cult, however̂  
offers a possible model in a frequently recurring scene in Minoan art, the figure of a' 
standing female deity flanked by lions, found on seals and sealings.66 This deity is 
often shown standing on mountain tops, suggesting that her power derives from 
control over the untamed mountain environment, as symbolized by her lion attefî  
dants.67 The specific identity of the Bronze Age goddess is unknown, but the corr$ 

S. 

60. La Gcnicrc 1985: figs. 2,5; i993> figs. 1, 3. ',-;$ 
61. La Gcnicrc 19&5: 711-13, figs. 7-8; 1993, figs. 4 - 6 . O n the cult of Meter in Arkadia, sec Pausanias 

3.44o. ■■$ 
62. Pausanias 3.22.4. La Gcnicrc 19S6: 31, fig. 1. "H 
63. Hcrodotos 1.69-70. O n Aicman, sec the Suda, s.v. AXKPW, and an epigram in the Antholotpa 

paUaina 7.709, a Hellenistic work bu t ascribed to Aicman; it refers t o the poeifs interest in the cult of 
Kybelc. For a discussion of the material, sec La Gcnicrc 1985: 699-700 . ',)vj 

64. Pylos tablet PY1202; for the text, sec Palmer 1963: 241, Gerard-Rousseau 1968: 138, and Bcnnct 
and Olivier 1973:154. The quantity of oil dedicated implies a figure of some importance, perhaps to;w 
identified with Dcmcter (thus Gerard-Rousseau) or with a minor deity called Thcia, otherwise unknown! 
apart from a brief mention by Hesiod, Thwgimy 135, 371. Palmer proposed that this tide did not refer tbi 
divinity, but to a human priestess. The statement of Robertson 1996: 240 > that this was "one of the fcfl 
major deities named in Linear B?> is inaccurate; not only do other Greek major deities appear in Linear ;B 
cablets, but a single mention of Meter Thcia docs not prove that she was a major deity. ' J 

65. The arguments of Robertson 1996: 302-3, that the historically attested Mother of the gods wasja 
Mycenaean pastoral deity arc unpersuasive; neither the Phrygian Matar nor the Meter of Homeric Hynifl 
14'has any connection with pastoralism, but rather with predators and the untamed wilds of the moun
tains, the antithesis of pastoralism. | 

66. Por examples, see Spares 1962: 2S-51,99-101, nos. 1-6,15. Mycenaean renderings of this scene an 
heavily dependent on Minoan precedents, so I consider the scene Minoan. '%. 

67. See Pcatficld 19S9, o n the importance of peak sanctuaries in Minoan palatial religion and thej! 
survival in popular cult after the collapse of the palatial hierarchy ;$ 
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spondences in iconography between this deity and the earliest representations of 
the Phrygian Mother Goddess in the Greek world arc striking. One recognizable 
'descendant of the Bronze Age goddess in first-millennium B.C. Greece may be the 
seated goddess depicted with lions above the lintel of the seventh-century B.C. tem
ple at Prinias, on Crete.68 There is no evidence that the Prinias figure was regarded 
as a mother goddess, but one wonders if survival of an Aegean predecessor, whose 
status was indicated through the symbolism of powerful animals, was one reason 
why the Phrygian Mother Goddess found ready acceptance in Greece. The similari
ties of iconography (both deities appear with lions) and sacred space (both are asso-
•dated with mountains and with doorways) seem too close to be coincidental. As we 
Ishall see, in the fifth century B.C., there are frequent references to close links between 
:;Meter and Crete, and this link may well derive from memory of cult practice on 
iCrete.69 

.:'.. Another visual image that may have influenced early Greek depictions of Meter is 
the motif of the Potnia Theron, or Mistress of Animals, a class of images found in 
:ihc Orientalizing period (so called because of the preponderance of motifs from the 
iNcar East in Greek art). The motif consists of a standing female figure (the Potnia) 
Ranked by a pair of wild animals; these are usually lions, but can also be birds, deer, 
\br fantasy animals such as griffins.70 The identity of the Potnia ("Powerful Lady" in 
!:Greck) 'is uncertain. She may simply be an abstract genius figure or she may be a 
goddess, in which case she could be identified with any one of several Greek god
desses, including Artemis and Hera as well as Meter. As a symbol of nature and 
Jpowcr, she moves in the same sphere as the Phrygian Mother Goddess.71 The type 
fseems to have been introduced into Greece from the Near East during the second 
^millennium B.C. and became common in Minoan and Mycenaean art. Near Eastern 
reenters such as Assyria and Cyprus furnished additional source material during the 
^Eariy Iron Age.72 The motif was widely used as a decorative design in vase painting, 
$mall plaques, jewelry, and other minor arts.73 The very ubiquity of the motif and its 
-xisage in contexts unconnected with cult may mean that it need not be directly con-

'£■*: 68, Vcrmascrcn 1977: fig. 2; Boardman 197$: fig. $2.4 The connection between the seated image of 
|;Mcter and the Prinias figures is discussed by Christou 196$: +7. 
g 69. Note the comments of La Genierc 19SS: 715-16. 
$j~ 70. The phrase originally referred to Artemis (/Had 21.470). For a discussion of the Potnia Theron in 
pearly Greek art, see Spares 1962 and Christou 1968. On the Potnia Theron motif in Anatolian monu
ments, R Naumann 19S5:101-10. 
fg; 7i. As F. Naumann 1983:101-10 noticed, the Potnia Theron motif is found in Phrygia also, notably 
;:?on astclc from Dorylaion depicting a winged genius figure (R Naumann 1985: pi. 12,1) and on an 
^alabastron from Gordion (E Naumann 19S3: pL 12, 2). Like the seated pose of the goddess, the Pomia 
yjhcfon motif seems, however, to have come to Phrygia from Greece, and it was not a feature of Phrygian 
^iconography developed from the representations of Matar. 
jjijv 72. Spartz 1962: 99-105, nos* 1-58. 
|g>' 75- A well-known example of the motif used as a decorative ornament on pottery is found on the han-
#alc on the Francois kratcr, ABVyby i; for the Pomia Theron on jewelry, see Christou 1968: 215, no. 19; 
|.22o, nos. 15-22; 225, nos. 10-12. Other examples have been collected by Christou 1968:211-28. 

| | 
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nccted with sacred images. Its presence does, however, establish Greek interest i§ | 
the concept of a powerful goddess as tamer of animals. ;M 

As an example of the conflation of images in early Greek art, we may consider;m 
large Boiotian relief pithos of the seventh century B.C., originally placed ovcr;|| 
grave.74 The relief scene on the pithos depicts a standing female deity wearing a lorig$ 
formal gown and a crown with leafy branches extending from it. She is shown as:-i|| 
embraced at the waist by two smaller female figures, and the group of three B 
flanked by two lions standing upright on their hind legs, with their mouths open, asf 
if roaring. The chief female figure has been identified as Artemis or Hera, but majl 
simply be an unnamed divinity of regenerative powers over both plants and animalsji 
shielding her human devotees.75 Her animal companions, the rampant lions, ar<| 
very reminiscent of the lions that flank the Phrygian Mother Goddess in Arslankayp 
in southwestern Phrygia, and the presentation of this figure, the female cUvinity wh§| 
represents both power and protection for her worshippers, strongly echoes the roleSj 
of the Phrygian Mother. Although probably not directly influenced by the Phrygian/! 
Mother Goddess, the figure on the pithos vividly illustrates Greek receptiveness to| 
die image of a powerful goddess accompanied by lions. '-m 

In the late sixth century B.C., a new element appears in the iconography of GreeS 
Meter votives, one that was to become an important symbol in the Hellenic cult.o| 
Meter. This is tiie tympanum, regularly depicted as if balanced on the left arm :§ | 
Meter. While the Greek image of the seated goddess with the lion on her lap can \M 
traced, however indirectly, to Anatolian representations, the attribute of the tympa| 
num has no Anatolian precedent. Among the earliest examples are votive reliefs deJ 
picting the seated goddess holding a tympanum in her left arm from Thasos. In t^b| 
such reliefs, the goddess appears scared with a tympanum on her left arm, a lion juj^ 
her lap, and a shallow bowl in her outstretched right hand, in other words, with tHbl 
three attributes that were to form the standard iconography of Meter during they 
fifth century B.C. and later.76 Other examples of Meter with the tympanum may b | 
found in a rock sanctuary near Phokaia, discussed below, and in Ephesos.77 FroS 

'■■?$. 

74. Christou 196S: 210, no. 2. Vcrmascrea 1977: fig- *• f | 
75. Identification as Artemis, discussed by Christou 196S: 16; as H e m , Vcrmascren 19771 fig. 1. C h n i | 

tou 196&: 13-19, interprets the figure as a kourotrophas, a nur tur ing female divinity derived directly from$ 
Near Eastern model. -%j$ 

76. Salviat 196+: no. 2, fig. 3; no. 5, fig. 7. Note also Salviat 196+: no, 4, fig- 6, and R Naumann 198ft' 
no. 113; both of these works also depict the scared goddess with lion, but no tympanum. In one cxampl^| 
the goddess apparently once held an object in her left arm, bur its identity is no longer dear, Salviat 196& 
no. 1, fig. 4; R Naumann 19S3: no. 114. - :'p 

One other example of a goddess with lions> the goddess shown driving a lion chariot, has been ;agj 
triburcd to the Archaic period; in this context the female divinity driving a lion chariot on the north frieze-
of the Siphnian Treasury at Delphi has often been identified as Kybcle (sec. R Naumann 19S3: no. X2r,".j|| 
si, 2; CCCA H: no, 41). This deity is not Kybelc, however; sec E. Simon 19S4: 7> and Brinkmann 198$ 
101, who identifies the figure as Themis. Another pose, which was to be popular later, that of the goddcSj 
sitting on the back of a lion, did not enter the Greek iconographic repertory until the later fourth ccnoij^ 
B.C. (Pliny, NB 35.36.109; R Naumann 19S3: 233). J!k 

77. R Naumann 19S3: c a t no . 64 ; see t he discussion of E N a u m a n n o n p . 136. ■ ; ' | 
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this point on, the tympanum was to be one of the most common attributes of 
Meter, surviving until the late Roman era. It-was routinely depicted on the left side 
pf the goddess, held in the crook of her arm resting on the throne. The implication 
seems to be that the goddess will strike this instrument with her right hand, as her 
worshippers did. 
% The comparatively late date of the tympanum's appearance may seem surprising, 
ĝiven its prominence and ubiquity in later images of Meter; in fixer, the Greeks 

;themselves assumed that the tympanum had always been one of the goddess's chief 
^symbols.78 The origin of the tympanum did indeed lie in the ancient Near East, 
Jwhere it was used in cult rituals in Assyria, in the Neo-Hittite centers in southeast-
Jem Anatolia, and on Cyprus, although there is as yet no evidence for its use in Phry-
IcpaJ9 The Greeks were surely aware of the instrument's Oriental origin, and may 
5have associated the tympanum with the Phrygian goddess because she too came to 
'Greece from the Orient. The prominence of the instrument in Greece is especially 
Interesting, however, because the presence of the tympanum implies the use of loud 
Tpulsing percussion in cult rituals; thus it appears to signal elements of emotional 
liension leading to open, unrestrained behavior among the goddess's followers. Such 
^emotionalism and unrestrained behavior has always been thought to be typical of 
Jthe Phrygian rites of Meter, directly transferred from her Anatolian background, but 
Sic presence of the tympanum only in Greek Meter votives, not in Phrygian ones, 
|calls that assumption into question. The Greek Mother of the gods loved the sound 
|of the tympanum and castanets, as the fourteenth Homeric Hymn assures us, but 
|6ne wonders whether it was Meter's marginal status in the Greek world that made 
gher cult an attractive forum for open emotional expression through raucous music. 
|I shall return to this point again, but it is worth emphasizing that the only empirical 
^evidence for the origin of such emotional expression in the Meter cult suggests that 
|£he concept was originally Greek, not Phrygian. 
§: The early images ofMeter were surely votive offerings, but their exaa use, in pub
lic urban shrines, private domestic shrines, or in extra-urban sanctuaries, is uncer
tain. The statuettes from Kyme were found in graves, and some of the Milesian ex-
l̂ mples were from mixed debris with other votive offerings, but most of the other 
||xarnples are casual finds without informative context.80 Only occasionally is there 
|pidence for the circumstances under which the goddess was worshipped. The sane-

(#■'■• 78. Note Arab, pal 7.709* a Hellenistic epigram by Alexander of Aetolia (fl. ca. 2S0 B.C.), attributed 
g p the seventh-century B.C. poet Alcman of Sparta, which mentions the dashing tympana of Kybclc. Tym
pana arc also mentioned in Homeric Hymn 14. 
g : 79. Aign 1965: 5SHS4, i$S~62 (Cyprus), 175-77 (Karatcpc, a Nco-Hittitc site), 566 (Assyria). As an cx-
fefc&plc of early Greek knowledge of die tympanum, note the depiction of the instrument on a Phoenician 
#tonzc bowl of ex 700 B.C., found at Olympia (Aign 1965:161, n. 1) and on a bronze bowl from Cyprus, 
jgound h Sparta (Canciani 1970: pi. VI, VTI). 
|v. So- On the Kyme statuettes, sec Reinach 1SS9. The recently discovered statuettes from Milctos came 
jgfiom a pit of mbced debris that included pottery and a fragment of a kouros (von Gracvc 1986b: 45-47). 
gAlmost all other examples are without context or were recovered from later reuse. 



tuary at Daskalopetra on Chios, dated to the late sixth or the fifth century B.C., furl 
nishes one example. This monument, a natural rock formation shaped into a shrinel 
includes a carved niche with a female figure seated on a throne, with her feet resting 
on a footstool81 She may have held a lion on her lap, as was recorded by earlier tray"! 
elers, although few traces of this remain now.S2 The niche in which the goddess si0 
is framed by pillars with bases carved in the form of lions' claws, while a low gabll 
surmounts the opening.85 Thus the niche imitates the facade of a building, a likenesl 
further emphasized by reliefs of two striding lions on the two side walls of thf! 
"building." Along the east side of the monument, ftcing the goddess's image, anfj 
alone the monument's north and south sides were low benches carved out of the 

" ̂  natural rock. The ^ench" on the east side may have been an altar for animil;; 
sacrifices and for placement of votive offerings.84 Thus the Daskalopetra Monument; 
may be the earliest extant cult image of Meter (as opposed to a votive offering)-i^ 
the Greek world. ' M 

Trie Daskalopetra Monument is similar in several key points to the Phrygiar^ 
monuments of the Mother Goddess. These include the placement of the goddess|; 
image within a carved niche imitating an architectural structure, the lions on eithef 
side of the niche, and the setting of the monument, a natural rock formation outside; 
an urban area. The location of this shrine near a spring also recalls the frequent-as* 
sociation of Phrygian shrines with springs. Yet, while the overall plan -tf| 
Daskalopetra is reminiscent of Phrygian shrines, the details of the low flat gable) 
lion-footed pillars,85 and seated statue are of Hellenic origin. The monument h|s> 
become an Ionic shrine to the Greek Meter.86 :;.p 

Another Ionic shrine in a rural setting is found near the city of Phokaia. Here a.sê  
of rock-cut stairs leads up to a cliff carved with close to a hundred votive niches^J 
Most of these were empty, but at least two of them retain traces of a female figur| 
carved at the back of the niche, in one case standing and holding a tympanum, anf 
in another case seated, without attributes. The poor state of preservation makes$ 
uncertain how many other niches also contained a carved figure. The earliest phases, 
of the sanctuary are probably to be dated to the late sixth or the fifth century BJ<| 
Both the rock-cut statues and the niches appear to derive from the Phrygian tracfe 
tion of cutting small schematic idols of the goddess onto rock outcrops.88 During 
the fourth century B.C. and later, such rock-cut niches were to become a feature.cjf I 

81. For discussions of this monument, sec Rubcnsohn and Watzingcr 1928; Boardman 1959: i$>3~9$ 
Romano 1980; 344-49; F. Naumann 1985:150-53; Graf 19S5:107-15. - '-m 

$2. Graf 1985:107- -Jl 
S3- Boardman 1959:193-96. '!$$ 
84. Romano 1980: 544-49- ;|sj 
85. According to Boardman 1959:191-96, the use of lions? paws was a characteristic feature of CHiaa 

architecture. - i j | 
86. Graf 1985:109. ■;;•$ 
87. Langlotz 1969: 583—S5; R Naumann 1983:153-55; Graf 1985: 4I9-20. *m 
S8. A close parallel is furnished by rock-cut niches at Findik, near Kurahya (Haspcls 1971: 92)- % 

'% I 
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^leter sanctuaries in other Ionian cities, including Ephesos, Erythrai, and possibly 
Samos,89 but the Phokaian niches seem to have been among the earliest in the Greek 
^rorld. 
'i The placement of these cult objects and sanctuaries suggests that Meter was wor
shipped primarily at extra-urban shrines and in private cult. Evidence of Meter's 
presence in urban centers is much rarer. The figurines from the Athenian Acropolis 
•indicate interest in the cult of Meter in the city of Athens during the sixth century 
i.C, but these too appear to be private votives, not part of a cult of the Athenian 
jfoolis. Only in the early fifth century B.C. did Meter receive an official civic cult cen
ter in Athens, the Metroon in the Athenian Agora.90 

£•• In sum, Meter appears in the Greek world during the late seventh or the sixth cen
tury B.C. She was a vivid and forceful character, at home in the mountains with 
predators and clashing castanets and tympana. Scattered literary references and nu
merous statuettes depicting the goddess indicate that by the second half of the sixth 
ĉentury, her worship had become widespread throughout the Greek world, in Ionia, 

•Athens, the Peloponncsos, southern Italy, Sicily, and southern France. Both the 
:£reek name of the goddess, Kybelc, and her cult tide, Meter, were derived from her 
Phrygian counterpart, as were the earliest Greek representations of her. Taken to-
:igether, the evidence gives the impression of a cult that gradually filtered into the 
;Grcek world through personal exchanges between Greeks and Anatolians, as the 
Greeks gained increasing knowledge of Anatolia through commercial, military, and 
^settlement contacts. It became established earlier in the cities of Ionia and their 
polonies, both northern and western, which had more contact with the Phrygians 
:*nd Lydians. Meter's acceptance may have been aided in part by the fact that visual 
:images of her made use of a symbol system, the heraldically placed lions flanking the 
goddess, that was already known in Greece and used for other Greek deities and for 
îndefinite figures such as the Potnia Theron. 

■g During this early period of contact, however, the Hellenic Mother Goddess un
derwent certain changes in both name and appearance that mark her as a deity whose 
^subsequent cult would be difFcrent from that of her Anatolian predecessor. One of 
fthe Phrygian Mother's epithets had become her principal Greek name, Kybele. The 
^Hellenic Mother Goddess was shown wearing a Greek, not a Phrygian costume. 
•The visual image of Meter changed significandy as the goddess turned into an in> 
.posing seated figure. The Greek Meter used only one of the Phrygian goddess's at-
Jtributes, the lion, and she acquired a new attribute, the tympanum, which had no 
^antecedent in Anatolia, yet was to become a crucial symbol of her character in the 
jGreek world. This mixture of Phrygian names and cult symbols with symbols not of 

v'v. 89. Grafi$>S5: +20. 
# ■ 90. A sixth-century B.C. Metroon, identified by H. Thompson 1937: i>5~40> 205-7 (for the proposed 
•(Reconstruction) see H. Thompson 1972- pi. +), probably never existed; sec the discussion by Stephen G. 
VMillcr 1995: n. 5. The history of the Metroon in the Agora is discussed in chapter 6. 
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Phrygian origin undoubtedly facilitated the acceptance of the non-Greek goddcsp 
into Greek cult, yet created an identity and visual form that marked Meter as a disfl 
rinct entity ; i | | 

The actual evidence for the establishment of the cult of Meter, slender as i t . i l | 
gives a glimpse of the progress of her reception in the Greek world during the sbriff* 
century B.C. The sporadic naturcof the evidence, however, makes the character :piT| 
the early Meter cult and the reasons for its attraction more difficult to assess. To de-f 
termine the nature of the early cult of Meter in Greece, we shall have to move bê f 
yond a simple review of the evidence. ^ 

One sismiScant difference between the Phrygian and Greek cults of the Mother ip 
noteworthy: while the cult monuments of Phrygian Matar seem to represent botbg 
elite and popular religious expression of the Phrygian state, the Greek votives wcr$> 
rarely associated with the emerging Greek city-state, the polis. The sanctuaries p!^ 
Meter in the Pcloponncsos and at the rock monuments of Phokaia and Chios were J 
located well away from urban settlements. The goddess appears to have attracted '£» 
wide following, but her shrines were not markers of territorial sovereignty around! 
"which the Greek polis coalesced.91 Nor is there any evidence that Meter received the^ 
kind of wealthy offerings that the Artemision at Ephesos or the Heraion at Samo£? 
attracted; the naiskos statuettes were small, simple objects, and there is no evidence! 
of a temple or other impressive shrine. ^ 

Meter's relationship to her Phrygian background poses other problems. Sonic| 
scholars have assumed that Meter's assimilation into Greek cult involved a process^ 
of "domestication" designed to eliminate the "barbarous" features of Phrygian!; 
cult.92 The surviving material, however, gives us no hint of any barbarous features'-f| 
that is to say, features indicating wild or uncivilized activity—either in Phrygia or irg 
Greece. Moreover, the early iconography of Meter does not seem to have marked^ 
her as a distinctly foreign deity or emphasized her non-Greek, origins. That wasrja* 
distinction in status that was to come later.93 ,:il 

Another difficulty in assessing the basis of Meter's appeal lies in the uncertaintyj 
concerning the meaning attached to the early goddess's title as a Mother Goddessj| 
There is no intimation that she was the Mother and protector of the state, a status/fc 
have postulated for the Phrygian Matar. Homeric Hymn 14 addresses her as th<p 
Mother of evejeything, but this seems a little too vague to be meaningful. The con^ 
cept of a divine mother was already represented in the Hellenic pantheon by well| 
established female deities such as Rhea, Hera, and Demeter; and as the progenitor 

1 
91. On rural sanctuaries and the Greek polls, see dc Polignac i99+« 'f& 
92. The assumption of "barbarism" (usually undefined) in Phrygian cult can be found, inter alia,'% 

La Genierc 1985: 716 and Vcrsnel 1990:107-8. As discussed in chapters 6,7, and 8, many of the so-calToi; 
barbarous features of the Meter cult, such as the cult of Attis, were of Greek origin, not Phrygian. . | | 

95. Sec the introductory discussion of Hall 1989* on the ideological division between Greek and bars] 
barian, a division that hardened only after the Persian Wars in the early fifth century B.C, > | 1 
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|£>f all life. Meter impinged on the territory of Aphrodite as well. The use of the 
Bketer votives in private contexts and extra-urban sanctuaries may well reflect the 
Kdesire of her adherents not to infringe on the gods of the Greek polis. 
$i At the same time, the vagueness in the definition of Meter's divinity suggests the 
^basis of her appeal. The fourteenth Homeric Hymn leads us into a world of wild 
J; Animals and wild spaces, a world where Meter's preferred residence is apart from the 
^artificial environment, both architectural and social, of human society. This most 
JJistincrively Phrygian characteristic of the goddess is resonant in both the archaeo-
^logical and literary evidence for Meter in the Archaic period. It suggests that the 
(̂Greeks found in the Meter cult a particular quality of unstructured contact with the 

Sdivine, a quality that we shall sec more forcefully in evidence during the fifth and 
Bburth centuries B.C. Such unstructured contact may have resounded even more 
liowerfully in Greece than it did in Phrygia, because of the private, low-key nature 
&<>f the Meter oik. 
|f; It is interesting to compare the image evoked by the Homeric Hymn to Meter 
SWith the sentiments expressed by Homer in book 9 of the Odyssey.94 As Odysseus 
Sand his crew arrive at the land of the Cyclopes, they note the natural beauties and 
-k.v'J 

^abundance of the landscape, but compare these unfavorably with a Greek setde-
Sment, A Greek, Odysseus says, would have built a beautiful harbor and ships; he 
|: would have tilled the land and made something of the place, not left it in its wild 
Estate, as the Cyclopes did. But the Greek Mother of the gods, by avoiding the works 
gof human beings and preferring the wild state of nature, announced a cult presence 
I'that was to contrast sharply with many of the Greek definitions of civilization. 
£•:'. Thus by the end of the sixth century, the Greek Meter had entered Greek cult as 
£,_the deity of wild places and free expression of religious emotion. As the mother of 
-gall gods and all humanity, her powers were all-inclusive. Yet she was not a deity 
gwhosc worship reinforced communal bonds or defined civic identity within a Greek 
g ;community. These points were to be significant in the goddess's cult during the fifth 
|;eentury B.C. and later. 

& 94. Odyssey 9.125-39. 
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6 • THE CLASSICAL PERIOD 

The Anatolian Mother arrived in the Greek world during the late seventh and 
sixth centuries B.C. Votive offerings to her with a recognizably Hellenic 
iconography testify that her cult spread rapidly and was well established by 

the early fifth century. During the-Classical period, the fifth and fourth centuries 
B.C., we see an even more vivid picture of Meter. Not only is there more evidence 
for the goddess's appearance, rites, and personality, but the evidence offers a richer 
cross-section of the Greeks' reactions to her, both positive and negative. 

In this chapter we can therefore move beyond a chronological summary of the 
evidence for the Meter cult to a broader consideration of her place in Greek society. 
We find the goddess a conspicuous figure in Greek cult practice, worshipped at pub
lic sanctuaries and addressed with hundreds of private votives. Increasingly, she was 
assimilated with other Greek goddesses, including Rhea and Demeter, and her rites 
were linked with those of important Greek divinities such as Dionysos and Pan. De
spite this, Meter still occupied a space apart from the Olympian gods, and her rites 
-were often regarded as antithetical to the religious practice of a Greek community. 
This tension between the conflicting features of .the Meter cult, which was absorbed 
into the mainstream of Greek cult practice yet was held at arm's length, is a key motif 
in the goddess's position in Classical Greece. 
:■ One factor influencing our view of Meter during the Classical period lies in the 
geographical centers of the Greek world where her cult is best attested. During the 
ififth and fourth centuries B.C., evidence for the Meter cult is drawn largely from 
cities on the Greek mainland, with the material from Athens playing an increasingly 
prominent role. The cities of Ionia, which had formed a crucial intermediary with 
; Anatolia during the period of the goddess's absorption into Greek cult, offer much 
"less information during these two centuries. This, however, is, doubtless a result of 



their conquest by the Persian Empire and consequent impoverishment, rather than? 
a lack of interest in the cult of Meter, for, as we shall see in chapter 7, the goddess is-
abundantly represented in Ionia during the Hellenistic period. The resulting em^ 
phasis on the Greek mainland in itself imposes a certain slant on our view of the-
goddess, for the investigation will focus on Greek cities that were further removed^ 
from the goddess's Anatolian roots and that often regarded those roots as the rnarf 
of an inferior people. Within these cities, Meter came to represent, not the religion? 
and culture of Phrygia, but the Greek concept of an Oriental barbarian deity. This;: 
distinction will become important as we review the evidence on Meter in Classical 
Greece. | 

R ITES AND CULT P R A C T I C E S | 

Let us look first at Meter's Greek identity and the rituals celebrated for her. The Hel-5 
lenic concept of Meter is evident, first and foremost, through her titles. Her most; 
frequent form of address was as Mrj-rqp Bt6ivy the Mother of the gods, a tide that first 
appeared in Homeric Hymn 14 and was to become a standard part of her definition? 
in the Greek world.1 By the early fifth century, the Greek Mother had become the-
MyTyp Mzyalri, the Great Mother; to Pindar, who also addresses her as [l4air]otvlcJj 
Kvfi£[\av] Ma.r[ipa]} Mistress Kybele, the Mother.2 The goddess was the Great 
Mother to Aristophanes and Euripides as well.3 In one of the few direct references 
to her Phrygian identity as a goddess of the mountains, the Greeks addressed her a£ 
M-fjTqp opdoy the Mother of the mountains.4 The association with mountains ana 
wild spaces is more theoretical than actual in the fifth and fourth centuries, for n§ 
rural shrines to Meter on the Greek mainland during this period are known; Meters 
identification with mountains was not a reference to one sacred place, but a general 
description of a deity of wild and unknown country.5 Thus to the Greeks of the 

1. Aristophanes, Birds S76; Hippocrates, On the Sacred Disease 4.32; Euripides, Helen 1302; Mcnari-
dcr, Theophorottmenc 27; Page 1962: frs. 764 (Mclanippides) and 935, 4ff- (a hymn from Epidauros; sec 
West 1970: 212-15). Thctitlc is standard in votive offerings; note a fourth-century B.C- statuette found iri 
the Athenian Agora, inscribed Kptrujv Mrjrpl Oewv, (Thompson 1957: 204, fig. 124 ** CCCAII no. 3 [here 
fig. 40]), and numerous other examples cited in CCCA H (sec p. 250). '-| 

2. Meter Megale, Pindar, Dithyramb H, 9, and fr, 95 (Sncll). Despoina Kybele, Pindar, fr. 80 (Sncllji 
for die corrected reading of this fragment, see Hcnrichs 1972: 84-86. The tides of Meter are extensively 
discussed by Hcnrichs 1976; for a list of ancient citations, sec pp. 255-54 fl- 3- Despoina, meaning "Power: 
ful Ladyf is not a ride unique to Meter but a general term of address used for several goddesses; it is the 
equivalent of the later Kyria, also applied to Meter (see Henrichs 1976: 272 n. 50). % 

3. Aristophanes, Birds S76; Euripides, Baccbac 7$-79- % 
4. Sophocles, FhUoktetes 391-94; TimotJhcos, Page 1962: no. 791, line 124; Euripides, Hippofytos 14$ 

Cretans (Austin 196S: fr. 79-* line 13), Helen 1301-2; Aristophanes, Birds $75. "| 
5. Topographical epithets such as Ida in or Dindymcnc, drawn from a specific mountain sacred to the 

goddess, were to become common in the Hellenistic and Roman periods, but these rarely occur in ClasJ 
sical Greece. One exception is Euripides' Orestes 145 3v where the Phrygian slave calls on "Meter Idaia,* a 
form of address perhaps intended to emphasize the character's Phrygian background. | 
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Classical period, the goddess was Kybele, a name regularly used in literary texts, 
although not in cult votives and inscriptions. She was the Mistress, the Great 
Mother, and the Mother of the gods. And she was the Mother of the mountains, al-
' though in the rather vague sense of a divinity outside the settled landscape, not the 
' guardian of a specific place. 

The clearest picture of Meter comes from the large number of votive statuettes 
and reliefs depicting her. The visual image of Meter, adopted directly from Phrygian 
representations of her, had become extensively Hellenized by the end of the sixth 

; century B.C. and varied little from that point on. During the Classical period, Meter 
: was normally shown seared on a throne. She wears a chiton, pinned on both shoul-
ders, and a himation, or mantle, draped across her lap; the sculptors often detailed 

; the contrast between the vertical folds of her chiton skin and the horizontal catenary 
■'folds .of the mantle over it. She often has a low crown, or polos,6 and in some cases 
; a veil extending down her back. She carries a tympanum in the crook of her left arm, 
: which rests on the arm of the throne, while her right hand holds an open bowl, a 
• phiale, the standard Greek vessel for pouring offerings to the gods.7 In many cases, 
:a lion lies curled up in her lap, or two lions in the crouching position appear on 
• either side of throne. Not all images of the goddess have every one of these attrib-
Tutes; combinations of two of the three—for example, lion and phiale, phiale and 
^ tympanum, lion and tympanum—are common. 
: The depiction of Meter that was to be the single most influential representation 
• of the goddess was a cult statue made in the latter part of the fifth century B.C. by 
i'Agorakritos of Paros, a pupil of Pheidias, for the Metroon, her temple in the Athcn-
{ian Agora. This statue has not survived, but literary descriptions and small copies of 
"it provide a fairly clear indication of its appearance.8 The goddess was seated on a 
I throne, and held a tympanum in her hand; two lions sat under (i.e., next to) her 
'v throne. Copies of Agorakritos^s work, or variations of it, supplied the model for 
^numerous small votives dedicated to Meter (figs. 40,41)- The literally hundreds of 
J' examples that survive show little deviation from this model during the ensuing cen-
: turies of her worship, lasting nearly a millennium. The sheer abundance and repetitive 
i "nature of these statuettes and reliefs create a sense of monotony, and this circum-

£ 6. The so-called mural crown, the turreted crown that was a common feature of the goddess's 
■;• iconography in Rome, appears in the Greek world only in the Hellenistic period; the earliest examples 
:Sinay be two terracotta figurines from Pcrgamon, discussed in chapter 7 (sec Topperwein 1976: nos. 190 
;', and 199). 
;> 7. The Latin name of the vessel patent, has gained wider currency in scholarly literature. 
t 8. The work is mentioned by Pliny, Natural History 56.17; Pausanias 1.3.5; and Arrian, Periplow 9; sec 
T. Wychcrlcy 1957: tcsrimonia nos. 402,4-6$, 4*9, and F. Naumann 1985:159. The most detailed description 
£-is that of Arrian. This statue is variously attributed to Pheidias or his pupil Agorakritos, but it seems more 
>, likely that Agorakritos was the sculptor; sec von Salis 1913, Despines 1971: m-23, and F. Naumann 19S5: 



m i 

F I G U R E 40. Meter naiskos dedicated by Kriton, from the 
Athenian Agora. Fourth century B.C. Courtesy, American School of 

Classical Studies at Athens: Agora Excavations. 

stance, added to the fact that many of these objects have no secure archaeologiS 
context, provenience, or date, limits their usefulness as a source of information tijx 
the Meter cult in Greece.9 fft 

Some useful observations can be made, however, about the source and meaning 
of the goddess's attributes. The open bowl that the goddess carries in her right rian| 
is perhaps the least distinctive, for such a vessel can be held by several Greek divini| 
ties.10 It symbolizes the liquid offerings made to the divinity by worshippers, an| 
thus proclaims the figure's status as a divinity. A similar vessel is found in representa-i; 
tions of Matar in Phrygia, where the Phrygian goddess, not surprisingly, carries)* 

# 
■m M 

9. For a list of some of the many hundreds of surviving examples* see R Naumann 1983: nos. 1x3-4$^ 
statuettes derived from die Agorakritos model; and 422-45, representations of Meter other than 'th|j 
Agorakriros type. Vcrmasercn, CCG! II, lists several hundred examples from various sites in Grec | | 
although his catalogue mixes Classical, Hellenistic, and Roman objects together mdiscriminatcly, andhi5j 
lists should be used with caution. In particular, CCCAn, nos. 683-84 and 695-720, from Cyprus, ̂ e.noc 
Archaic Creek works, but of late Roman date (cf. Lambrcchts 1962:45, and R Naumann 1983: 239-4$| 
The remark of Will i960: 95-96, on the ironic contrast between the abundance of Meter depictions avjj| 
able and the lack of information afforded by them, is very appropriate. : | | 

10. On the type of sacrificing deity, sec E. Simon 1955- As Simon, p. 7, notes, the type of sacrificj^| 
deity becomes especially prominent in the ftfth century B.C. §M 
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F I G U R E 41. Meter naiskos with male and female attendants, 
from the Athenian Agora. Fourth century B.C. Courtesy, American 

School of Classical Studies at Athens: Agora Excavations. 



Phrygian vessel.11 The Greek use of a phiale may only be the replacement of a Phrfl 
gian vessel with a Greek one. This replacement, however, carried a critical difference' 
in meaning. The Phrygian vessel held by the Phrygian Matar is a common pottery 
shape, one that would have been in daily usage by human beings, but the Gree£ 
phiale was almost always a ritual vessel used for pouring libations. Its presence ig 
Greek Meter votivcs adds an element of ritual distance to the figure of the Greejc 
goddess. The Greek phiale, moreover, was normally used to pour out libations, not 
to consume them—in other words, to make an offering, not to receive one.12 The 
vessel alludes, not the goddess's character, but to actions that her followers will per! 
form in her honor. :§j 

The lion, Meter's regular animal companion, seems the most direct reference-to 
her Anatolian roots. In Phrygia, however, the lion was only one of her animal artrit£ 
utes, and not the most frequent one. The predatory bird, the Phrygian Mother] 
Goddess's most ubiquitous symbol, drops out of the Greek iconography of MeterJ 
Kybele altogether, and with it any implication of the directly helpful benefits frorS 
the hunting goddess symbolized by the Phrygian bird of prey The lion of the Greejc 
Meter votivcs symbolizes the goddess's strength and power, but also forms a more! 
general allusion to the goddess's Oriental background, a steady reminder of her for
eign origins.13 $ | 

If the lion was a Greek adaptation, the tympanum was a Greek addition to iki 
Meter icon. In Greek images, the goddess is always shown holding the tympanuiS 
in her left hand, as if preparing to strike it with her right hand. The instrument do|& 
not allude to the goddess's sphere of influence, but rather to rites to be perfonriedp 
her honor, incorporating the emphatically percussive music played by her worship 
pcrs, which, as we shall see, formed a distinctive feature of the goddess's rites 1i$ 
Greece. Like the phiale, Meter's tympanum symbolizes the actions of her worship! 
pers, not of the goddess herself. | j | 

Thus the Greek iconography of Meter/Kybele presented a goddess who had del 
parted quite far from her Anatolian origins. Some of her Anatolian symbols haddM 
appeared, while others, such as the lion and the phiale, were adapted from her Ani| 
tolian origins but carried a different meaning. And one key symbol, the tympanut| 
had acquired a prominence that it did not have in Anatolian tradition. The godded; 
had not really been transferred into a Greek deity: few Greek deities are assodatfg! 
with lions,14 and none apart from Meter/Kybele holds a tympanum. She had, hog 

ii. Note the round bowl or a spouted jug held by the goddess in Palco-Phrygian votive reliefs frtjjgj 
Gordion, Ankara, and Ayas, described in chapter 4. rfM 

12. E. Simon 1953: 7-8. ; : | | 
13. The lions arc usually drought to be symbolic of the wild and unrestrained rituals of Meter's wog 

shippers; note the comment of Vcrsnel 1990:109, There were the silent lions of iconography an$i | | 
roaring adepts in ritual to recall them." This point is explored in greater detail below. .->p| 

14. Apollo was frequendy associated with lions; note, e.g., the row of sculpted lions at the Ajw|| 
sanctuary on Dclos and an ivory figure of Apollo with a lion from Delphi (Cahn 1950: fig. 1). Sha^|| 
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ever, moved away from a Phrygian image into a Greek concept of what an Oriental 
rdeity looked like. 
:ic The most memorable picture of the Greek Meter comes, not from her titles or her 
Motive images, but from the actual rituals celebrated by the Greeks for the goddess. 
Ijhesc are known through literary texts covering the whole span of the fifth and 
• fourth centuries, and the descriptions they offer of the rituals for Meter express the 
^emotional content of her cult and hint at its appeal to her worshippers. 
g The rites of Meter were mystery rites, ceremonies that were not held openly for all 
■vto sec and participate in, but celebrated privately, limited to those who had been ini-
;!tiated into the cult, the mystaL15 The prohibition against revealing the actual prac
tices of such mystery religions was taken quite seriously by the Greeks,16 and so we 
;̂ have litde idea about the actual sequence of the rites, although there is no reason to 
^uspect that they included anything disreputable.17 The rites evidently took place at 
v̂ oight, and frequent references to the use of torches §ivc a sense of visual drama.18 

\Jhe tools of mystery rites, the torches and vessels for purification, appear frequendy 
$n the hands of young female and male attendants depicted on Meter reliefs (figs. 

| | j The visual drama of such nocturnal rites would have been enhanced by music, and 
indeed, it is the presence of this music in the rites of Meter that seems to have made 
fthe strongest impact on her worshippers and on their often unsympathetic contem
poraries. The tympanum, the goddess's newly -acquired attribute, figures promi-

$9$9:59 (pL 29c), discusses a black-figured amphora in the British Museum, London B 49; the scene on 
feithis vase has been interpreted as depicting Kybelc in her naiskos (e.g., by Schefold 1937: 38-39; fig 5; F. 
otfaumann 1983:117), but is more likely to represent Apollo. 
$£■ 15. Euripides, Cretans (Austin 1968: fr. 79, 10-13); Bacchac 78-79. The rites arc described as Spyia (Eu-
frnpides, Bacchac 78) and rcXcros (Bacchac 73), the same terms used for mystery rites of other deities* espe
cially Dcmctcr and Dionysos. Another important source of information on the mysteries of Meter is a 
^Hellenistic relief from Lcbadcia, CCCA EC: no. 452, discussed in chapter 7 below: 
p £ . 16. On the stria penalities meted out to those who violated the Mysteries, sec Thucydidcs 6.2S; An-
gtekides, On the Mysteries n . Livy 31.x4.6-9 records an incident in 200 B.C. in which two young men of 
jgftkarnania unwittingly compromised the scaccy of the Elcusinian Mysteries and were put to death as a 
j^KSuit. 
||;> 17. Several modern scholars, e.g., Foucart 1873: 64-65; Bomcr 1963: 870-74; and Vcrsncl 1990: 
J^OJHIO, have implied that the rites of Meter were somehow disgraceful and barbarous. Much of the cvi-
|idcace mcy cite, however; is drawn from Roman, not Greek litcrarurc. In particular, Foucart 1873:71, n. 3, 
gandBomer 1963:873, rely for their judgments on descriptions of the Roman Galli, yet fail to explain why 
descriptions of Roman activities should be taken as evidence for religious practice in Greek society scv-
$ml centuries earlier. Only rarely docs the primary evidence from Classical Greece support such an unat-
|$raaivc picture of the cult of Meter. 
g*> 18. Nocturnal rites: Pindar, Pythian 3.79. Torches: Pindar, Dithyramb II .12 (Sncll); Euripides, Cretans 
||(Anstin 1968: K^rcs, fr. 79,13-14); Bacct?ae 146-47* 
|f;gi9. Torch bearers, usually young women: CCCA XL: nos. 45,54, 8a, 96,124, 182, 1S6, 207,248,251, 
j|B0> 339> 340,362,382, (all from Athens), 267,278,279,310, 511,320 (from the Piraeus), 402 (from Eu-
jgboAi). Meter with a human attendant bearing a jug, CCCA H, nos. 45,54,1S6,208,248, (from Athens), 
i r S * 2 7 8 > 31°" * n ^ o m ^ *>ifacus)> ?8 6 (&>m Philiati), 483 (perhaps from Patrai), 519 (Corcyra), 529 
MXhasos), 575<i 5 « ^ S 7 9 (Samos), 5S3 (Tcnos), 668 (Kalymna); jug carried by Hermes, CCCA n , nos. 362 
| p 9 m Athens), 508 (unknown). 
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F I G U R E RE +2. Votive relief of Meter and two attendants, from the 
Piraeus. Mid fourth century B.C..Courtesy, Antdkensammlung, 

Staatliche Muscen zu Berlin, Prcussischcr Kulturbcsitz^ 



gently in descriptions of her rituals,20 as do the flute and the cymbals.21 The flute can 
be aSuj8oas> sweet-breathing,22 but the percussive instruments clearly were used to 
create a sense of emotional tension. The use of terms like fipopios, roaring, and 
jcruirovj resounding, to describe the aural effects of these instruments evokes their 
loud, pulsing rhythm, a point often reinforced through the meter and rhythm of the 
poetry, most notably in the opening chorus of Euripides' Bacehae.23 A passage from 
i fragmentary tragedy of the late-fifth-century B.C. poet Diogenes gives an especially 
lively account of the goddess's music: 

rvjU.7rav(H<7c Kai popfioLGi KCU xa\KOKTVira>v 
:',- fi6pf$OLS j5/>€fC0V<Ja? aVTlX*P<H KVpfia\o)V 

ao^>7}v $€U>v VfAVcpSov larpov 6* ay.a 

:;• [the Phrygian women who] with their tympana and the whirling of the resounding 
•£ brass and the clashing of cymbals in their hands roar out the wise and healing music 
i'; of the gods.24 

•The music was often accompanied by dance, and the frenzied movements and ges
tures of the dance arc vividly described.25 A fragmentary passage by an unknown 
t̂ragedian combines all these elements, the Phrygian flute, the cymbals, the tympa

num, the encircling dance; all these, we are told, are pleasing to the Great Goddess.26 

% We get some sense of the total effect of music and dance from an Attic red-figured 
^olute kratcr, now in Ferrara, from the Group of Polygnotos, of about 440 B.C.27 

:4he main scene on the krater illustrates two divinities, one female, one male, both 
seated within a naiskos framed by Doric columns (fig. 43). Each holds out a phiale 
Sn the right hand as if making an offering. The female deity is surely Kybelc/Meter; 
£this is indicated by her crown and by the orouching lion who is shown perched on 
•rher left arm, probably placed there to make its presence more visible than it would 
)bc on the goddess's lap. Her male companion, shown equal in size with Meter, 

£• 20. Homeric Hymn 14. Pindar; Dithyramb U.10 (Sncll), Euripides^ Helen 1547; Palamedes (Strabo 
$£0.3.13 * fr. 5S6 Nauck); Bacehae 124-25. Diogenes (fr. 776 Nauck). 
:$ 21. Rurc music: Euripides Bacehae 127-28; cymbal music: Homeric Hymn 14; Pindar, Dithyramb 
iftji (Sncll); Euripidcs> Helen 1308; Diogenes (ft 776 Nauck). On loud music in die cult of Meter, sec 
<&tnbo 10.3.15-17. 
;£- 22. Euripides, Bacehae 127. 
If' 23. j3/>ojU4a, Euripides, Helen 1308, and tcrvtrov, Euripides, Bacehae 129. On the trancclikc state induced 
Jj?y such rhythm, sec Bremer 1984: 278-86. 
$ v 24. Diogenes, Athcnaios 1.2 = Nauck p. 776. 
f£\ 25. Euripides, Bacehae 130-34, and generally the first chorus, 64-169. On ritual dancing in the rites of 
/̂tytctcr, sec Plato, Ion 534a, 536c; Strabo 10.3.15. On the so-called Phrygian dance, sec Lawlcr 1964: ii4-t$ 

god Hall 1989:132-33* citing Acschyius's Pfayges. 
$*§.26. Kannicht and Sncll 1981: fir. 629. 
£ § : z?' J^^rt *o$a, 25; Mathcson 1995; 278, assigned by her to the Curti Painter. The most comprehen-
if?? illustrations can be found in Aurigcmma 1960: 4S~5i, pis. 19-50. For some preliminary remarks on 
|;Ac difficulty on interpreting this vase, see Bcrard ct aL 1989: 24-29. 
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F I G U R E 4 J. 

Aruc red-figure krater 
from Ferrara, Side A. 

Early fifth century B.C. 
Courtesy, Archaeological 

Museum of Ferrara. 

wears a long colorful robe and has a snake tied like a fillet in his hair. Apart from this| 
he has no attributes, and so his identity remains uncertain. His placing, in a pose 6j| 
balance and equality with Meter, would seem to imply that he is her consort, but we| 
have no knowledge that Meter had a consort during this time. The god may'not bej 
one identifiable deity He seems close to Dionysos: the snake fillet is rerniniscent of J 
Dionysos's menads, although it is not worn by the god himself, but the lack of thej 
god's most characteristic attributes, the kantharos, ivy, and thyrsos, make his identi| 
fication as Dionysos uncertain.28 The emphasis of the work seems to lie in the ritesj I 

2S. Menads in Dioaysiac company often handle snakes; for examples, sec ARV* 182, 6, amphora by'̂  
the Klcophradcs Painter, oixdARV3' 371,14, cup by the Brygos Painter. The identity of this male god hasj 
been much discussed, and suggestions have included Iacchos, Dionysos, Sabazios, and Hades. FbriJ 
summary of recent scholarly opinion, see F. Naumann 1983; 171-75. Naumann identifies the god ar; 
Sabazios, as docs Mathcson 1995: 278-79. The strongest arguments for Sabazios were made by E. Simor£ 
1955: 83-S5, drawing attention to the Phrygian origins of both deities and the marked similarity between^ 
the scenes.of ritual on the vase and the activities in the rites as described by Demosthenes, On the Croml 1 

•1 
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F I G U R E +4> 

Attic red-figure krater 
from Ferrara, Side B. 
Early fifth century B.c. 
Courtesy, Archaeological 
Museum of FcrranL 

dircctcd to the divine pair, and since rites for Meter were often closely intertwined 
with those of Dionysos,29 a figure who alludes to Dionysos may have been appro
priate. 

Of greater interest is the scene that fills the rest of the vase. This depicts the ritual 
performed by human devotees in honor of the two divinities (fig. 44). We see a row 
of figures winding around the vase, starting with a woman, who faces the goddess, 

^ 0 . Yet the god seems too central a figure to represent a minor deity like Sabazios, and his visual iconog
raphy here bears litdc relationship to images of Sabazios from later Greek and Roman art (unlike Meter, 
■ whose pose, costume, and attributes remained fairly constant). Loucas 1992 interprets the god as 
•pionysos and the scene as a depiction of Orphic ritual honoring a local divinity at the Attic deme of 
; Phlya; the unusual features of the scene would reflect local cult practices. I suggest that the scene was in-
■tended; not as an actual portrayal of cult ritual, but rather as an ironic commentary on Meter's rituals, in 
^which case there may be no one identifiable male god. 
9 29. Pindar, Ditkryamb n .6-9 (Snell). The locus classicus is the opening chorus of Euripides' Bacchcu, 
tlines 64-168; cf. also Euripides, Cretans (Austin 1968: fn 7% n-vi.) and PnUmxdes (fr. 5S6 Nauck), and, in 
^general, Strabo 10.3.14-15. 
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and ending with a male flute player, who stands at the left of the male god, with hisl 
back to the naiskos. The lead figure stands beside a low altar and carries on her hcaidP 
a basket containing the sacred objects of the mysteries; these are covered by a cIoth$ 
for they would have been too precious to display openly. The procession that? 
stretches behind her consists of a woman playing the flute, followed by twelve danc^ 
ing figures, another woman flutist who stands in the midst of the dancers, and the; 
male flutist who brings up the rear. The dancers comprise a mixed group of seven' 
adult women, one adult man, and four children, three girls and a boy Some of the? 
women are smaller than the others, which may indicate that they are adolescents! 
The children mimic the actions of the adults, and the last of them, a girl, seems t<| 
peek out from behind the long robe of the male flute player. The cross-section q$ 
ages and sexes may indicate that a family group is being depicted. J-f 

All of the dancers toss their heads back, kick their legs up, and open their mouths^ 
using gestures and movements very reminiscent of the poses used by Dionysiaej 
menads as they dance in the mysteries of Dionysos.30 Several of the figures li(| 
snakes into the air and dance with them, their open and free movements formingSI 
counterpoise to the sedate poses of the flute players. Two of the women strike tymf 
pana, while the boy clacks the castanets. The intense, yet unrestrained expressions p£ 
the worshippers, all of whom are deeply engaged in their activities, contrast sharply; 
with the rigid, detached demeanor of the two seated deities toward whom the pro§ 
cession is focused. *$. 

In this vase scene, we come as close as we are likely to come to the mystery rites or 
Meter. We cannot be sure how accurately the scene portrays these rites, but the aoj 
tivities of the individuals depicted on the vase echo to a striking degree the words:c$; 

Demosthenes more than a hundred years later: '-'fl 

rovs KaXovs Btaaovs aycov Sta r&v o5«ov, rovs iar€<f>av<op^vovs ra> (xapddcp nal ?4 
TT} Xevtajy rovs ofeis rovs irap€ta$ dXlficov /cat vrrip rrjs K€<fxx\7}$ auopwv, /cat v$ 
f$oa>v €VOi aa£ot, /cat inopxovfx^vos {rrjs arrqs arrrjs VT}S> H£apxos KOX -M 
TTporjyeiAtoV /cat Ktrro<f>6pos /cat Xt,Kvo^>6pos /cat roiavd' (mo rd>v y/>aSta>v . # | 
7r^oaayo/>€uoft€vos. 'J 

And you [Aischincs] used to lead your fine band through the streets crowned with . : , | 
fennel and white poplar, and you used to squeeze fat-checked snakes and lift them ;; >| 
over your head and shout out cvoi saboi and dance along to hyes attis mes hyes; you ;$; 
were the head, the leader, the ivy bearer, the liknos [covered basket] bearer, and you ; ^ 
were saluted as such by the old women,31 ; l 

M 
30. Sc^ e.g., an amphora by the KJcophrades Painter, ART* 182,6, and a cup by Makr on, ART* 4*|> 

48; note the remarks of Kculs 19S+: 289. ^ 
31. Demosthenes, On the Crown 260. Demosthenes did not record the name of the god for whom th| 

rites he described were being celebrated. Most scholars have assumed that these must have been rites cjf 
Phrygian gods, noting the similarity of the words in the ritual cry oafSoZ and amjs to the names of the 
Phrygian $ods Sabazios and Arris (c.g., E. Simon 1953: $3-85; F- Naumann 1983:172). The passage may-

"I 
1 
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Since Demosthenes here uses his opponent's participation in the mystery rites as 
a form of political attack, he clearly expected his audience to disapprove of these ac
tivities. Did the vase painter (or his patron) disapprove of them too? The piece is a 
volute krater, made for a symposium, a drinking party for fashionable young men in 
Athens. This was exactly the kind of forum in which such outlandish activities might 
well have been the object of derision, and the clumsy way in which the children par
ody the actions of the adults docs add a certain degree of irony to the scene. The in
tent of the scene on the krater may have been to present, not a literal illustration of 
Meter's mystery rites, but a somewhat sarcastic version of the way these rites were 
viewed by uncomprehending contemporaries. 

Apart from this vase scene and comments such as Demosthenes5, the details of such 
mystery rites arc lost to the modern world. We must wait for Christian reporters to 
find any direct description of the ceremonies involved, and the information they 
give makes these ceremonies seem surprisingly flat: "I have eaten from the tympa
num, I have drunk from the cymbal, I have carried the ritual vessel, I got under the 
veilf Meter's initiates would cry, according to Clement's mocking report in the sec
ond century CEP His cynicism may well have found its counterparts in fifth- and 
fourth-century B.C. Athens. One might expect that an unsympathetic observer would 
not respond warmly to the type of activities illustrated on the krater; indeed, to 
those outside the cult, the actions of the initiates must have seemed more than a lit
tle bizarre. 

Yet both the krater and the literary descriptions communicate, even if uninten
tionally, the emotional content of the mysteries of Meter, for the individuals de
picted arc engaged in activities of deep personal intensity. The musical instruments, 
the flutes and tympana, the dance, and the generally heightened atmosphere of 
emotional expression confirm the impression of joyous abandonment described so 
vividly by Pindar and Euripides. This atmosphere goes far toward explaining the at
traction of the Meter cult to her worshippers, for it responds to a need, felt by many 

[ individuals (not only in ancient Greece), to cut through the pomp and circumstances 
that normally surround the officially sanctioned religion of the state and seek direct 

:' contact with the divine.33 As the comments of Christian authors make clear, Meter's 
, ability to satisfy this need was to last until late antiquity. 

■; be less a reference to Phrygian gods, however* than a scornful summary of the impression made on Greek 
society by charismatic ritual. Moreover, it is not at all certain whether Sabazios and Anis were indeed 

.Phrygian gods; for analysis of the origin of the Arris cult, sec Roller 199+a. 
v # 32- Clement, Protrept. 2.14* Clement's word for ^61? pastas, was normally used for a bridal bed cur
tain (sec Lane 198$); was he referring to some form of mystic union between the worshipper and the 

■■ deity? C£ also Hrraicius Maternus iS, who offers two other readings for the final lines, "I have learned the 
'secrets of religion* (Latin text), or "I have become an initiate of Arris* (Greek text). This text dearly 
.reflects later accretions to the rituals of Meter, for it is highly unlikely that Arris played any part in these 
\. rituals before the fourth century B.C. 
:j 33. On ecstatic religion in general, sec Lewis 1989. Versncl 1990: no, offers a good description of the 
^appeal of such an experience; athc eternal tension between the croutinization, of religion and the craving 
jfor the immediate experience of god." 
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This sense of total abandonment to an altered mental state induced by Meter i$ 
described in several sources, not always in connection with specific ritual acmdty! 
This altered state of consciousness could be frightening: even an unwilling persorl 
could become a ix^rpoXTjTrrosy a person "seized by Meter?34 When Phaedra acts 
strangely, her nurse wonders If the M^p optia, the Mountain Mother, has pbsf 
sessed her; being transported to the Mother's, mountainous realm meant abandon? 
ing the restraints of civilized behavior.35 The goddess's power could lead to frenz$ 
for the Mother of the gods was one of the deities believed responsible for the "S^ 
cred Disease" epilepsy. "If a patient roars or suffers convulsions on the right sidef 
[the healers] say the Mother of the gods is to blame* reports the author of the Hip? 
pocraric treatise.36 Plutarch preserves a dramatic anecdote describing an incidence of 
(faked) possession by the Mother: . - i | 

1 
All of a sudden he threw himself on the ground, in the midst of his discourse, and ; | 
after having lain there some time without speaking, as ifhc had been in a trance, he J | 
lifted up his head, and turning it round, began to speak with a feeble trembling voice, ;| 
which he raised by degrees; and when he saw the whole assembly struck dumb with ' ; | 
horror, he threw off his mantle, tore his vest in pieces, and ran half-naked to one of ■*;'! 
the doors of the theater, crying out that he was driven by the Mothers.37 A | 

M 
This individual was feigning ritual possession by the Mothers in order to escape;! 
difficult political situation in Sicily, but this does not alter the fact that to his con
temporaries, such behavior in the grip of ritual possession was highly credible. '. r| 

Herodotos offers another vivid description of the rites of Meter in his account 6T 
the Skythian Anacharsis. On his way home from a grand world tour, Anachars]| 
stopped at Kyzikos and encountered the local citizens celebrating a splendid festival; 
to the Mother of the gods. He was so impressed that he vowed that if he should -0, 
turn home safely to Skythia, he would sacrifice to the goddess according to Kyziken| 
custom. Upon his return, he went to a remote wooded area of'Skythia and corĵ  
ducted the appropriate ritual, a nighttime ceremony during which he beat on tfc| 
tympanum and decked himself out in sacred images. The Skythian king Saulios w$ 
informed of these goings-on, whereupon he shot and killed Anacharsis with aft 
arrow.38 While the accuracy of this story has been contested,39 Herodotos's descri^-

54. Hcnrias, In PtatonzsPhaairum Scholia, cd. P. Couvrcur, p . xoja. , | | j 
35. Euripides , Hippofytos L+1-+4. O n the frightening image o f mounta ins , sec O s b o r n e 19S7: ^9^9M 
36. Hippocrates , On the Sacred E>i$case+. ^ ; . p 
37. Plutarch, Marccllus 20. The translations that of Bolton 1962:137-3$. In general, sec Dodds i p | | 

75-79, and the valuable discussion by Connor 198S: 155—66. ; ; | j | 
38. Herodotos+.76. ■$$ 
39. Features such as the the vagueness o f the locale ( s o m e w h e r e in Skythia) and the legendary nature, 

o f Anacharsis's v o y a g e ( o n e thinks o f the wandering sage S o l o n ) have l e d several scholars t o doubt-the 
• validity o f a historical Anacharsis. T h e arguments against the historicity o f the episode arc sumrnarizedb^ 

Kindstrand 1981: 2 0 - 2 3 . S e e also H a r t o g 19S8: 62r-S+ a n d passim, o n H c r o d o t o s ' s u se o f the Skythians^ 
a metaphor for a remote "Other.** XMI 
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;tion of the rites of Meter, with its nocturnal festival, tympana, and images worn 
Jby the celebrants, is consistent with other descriptions of her rites in the Greek 
Sworld.40 Herodotos may not give us direct information about Skythian history, but 
jhc does offer a sense of the impact of the Meter cult, simultaneously appealing and 
lightening, on a non-initiate. 
f: Yet not every episode of mental abandonment to die Mother Goddess brought 
??unpleasant consequences. Often the heightened emotional awareness of such encoun
ters brought highly desirable results. Plato reports that devotees of Meter could find 
|an inner peace through such awareness in i±iek dance,41 and he was clearly interested 
fjn die altered states that such rituals could induce.42 "I seem to hear [the Laws of 
^Athens] talking to me as clearly as the Korybants [followers of Meter] hear the 
înusic of their flutes" Socrates tells Crito at the end of their conversation shortly be-

|fore his death.43 Here the Meter cult offers a metaphor for a divine conduit of spir
ituality, which aided Socrates in a difficult crisis. Possession by Meter could bring a 
Ihcightened fluency and heightened awareness, perhaps even an awareness of inner 
Iwisdom and spiritual guidance. The fragment from Diogenes quoted above makes 
tthis explicit, for the roaring of Meters cymbals brings ao^v vpvwZov tarpov 6 \ a 
gsvise and healing singing.44 

£ The general sense of these passages is mat Meter, like Dionysos, Pan, and the 
fNymphs, was one of a group of deities who could directly affect the psyche, the in-
|timate core of personality. Contact with Meter could come suddenly to an unwilling 
lor unaware individual, through disease or ritual possession, or one could deliber-
f ately seek out such contact for its benefits. Clearly, the rites of Meter, described by 
|the poets and depicted on the Fcrrara krater, were designed to induce this contact 
|for individuals who, unlike Socrates and the epileptic, had not been directly favored 
|by divine visitation. Thus to the participants, the rites of Meter were not frightening 
|but liberating. Despite their supposedly wild nature, they were a form of religious 
^expression shared by many Greeks, one that could also be associated with the cults 
|pf other Greek divinities, including such critical figures as Dionysos, Apollo, the 
|Muses, and the Nymphs.45 

I Such ecstatic rites formed one aspect of the Greek cult of Meter. Yet it is likely that 
JjMeter was worshipped not only through mystery cult but also through expressions 
|pf individual reverence. Such personal devotion is depicted on several votive reliefs. 

%, 40. This is the earliest reference to the images of Meter worn by her priests. For examples of such im-
%$&&> see Rccder 19*7: 440, a discussion of a bronze matrix (illustrated here, figs. s$-*59) that may have 
v|fiirnishcd master forms for such images. 
j£- +1. Plato, Ion 536c. 
$|' +2. Plato, Phacdrus 265 B. 
§v +3- Plato, Crito $*d. 
f%..: 44. Diogenes (fe 1, p. 776 Nauck), quoting Amcnaios 14.636. Note a citation of Apollodoros, Bib-
fcfatbeke 3.51, in which Dionysos, struck with madness by Hera, was cured by Kybcle. 
| f 45. On the general question of divine possession, sec Dodds 195*: 64-101, and Connor 19&8. 
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F I G U R E 45. Relief from Thasos with two votaries and the 
statue of a goddess seated in a niche. Early fifth century B.C. Courtesy^ 

Collection of the J. Paul Getty Museum, Malibu, California ;̂ 

One example, from Thasos, shows two women with doves as offerings, approach^ 
ing the goddess in her niche (fig. 45). A fourth-century B.C. relief from the Piraeus? 
(fig. 46) illustrates a man addressing the goddess (the dedication uses a plural ver£| 
so originally there must have been at least two worshippers), and a second-century 
B.C. work now in Venice depicts a mother and her daughter in Meter's presence (figf 
60).46 This type of individual devotion must explain the hundreds of small Metier 
statuettes and reliefs so frequently found near Meter shrines, in domestic context^ 
and simply scattered throughout the Greek world (figs. 40,41,47)- | | 

Only rarely do objects from the fifth and fourth centuries offer a hint as to why! 
someone wished to approach Meter, but in some cases we can sense the individual^ 
need that led to the petition. One such example is furnished by a inid-fourth-centur$ 
stele from the Piraeus, offered to Meter, vnep r&v TratSiW., on behalf of the chi | 
dren.47 Other votive statuettes from Athens and Kyme depict Meter on her throne 

46. The Thasos relief, Salviat 1964: 239, a = CCCA E: no. 528; the relief from the Piraeus, Walter 
1939: 54> fig* 2- = CCCA II: no. 270; and the one from Venice, Linfcrt 1966: fig. 2. '»■:§ 

+7. Piraeus stele, CCCA II; no. 308. In this volume, sec fig. 4$. J 

% 
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F I G U R E 4 6 . Votive 
relief with Kourctes and 

Nymphs, dedicated to Meter, 
from the Piraeus. Fourth 
century B.C. (After M. J. 

Vermasercn, Corpus Cubus 
CybclatAttidiscptc n, no. 270, 

Etudes Prcliminaires aire 
Religions Orienralcs dans 

TEmpirc Romain 50/a [Leiden, 
1982]; z&ezjakreshcftdes 

Ostzrrachischen Arcbaotyfischen 
Insttiuts 51 [1959]: 54, %. 22.) 

with lions, but holding a child, in the pose of zkourotrophos.** A particularly striking 
example from Argos, perhaps a cult statue, was placed in a sanctuary of Eileithyia, 
goddess of childbirth.49 These objects imply that for some women, the goddess was 
worshipped literally as the protector of* mothers. Others may have sought help for 
other ills. Such personal approaches to a mother goddess would likely have been 
very frequent, given the uncertain vicissitudes of life in the ancient world (no less 
than today), and this circumstance may account both for the great number of small 
Meter votives and for their anonymity, given the faa that the sorrows of humble 
people are rarely of great concern to those who record afrairs of state. 

48. Price 1978: 64-65- Note, also fig. 60 in this volume, one of a pair of parallel votive rclicfc, now in 
the Archaeological Museum, Venice; the other (Linfcrr 1966: fig. 1) was dedicated by a father and son to 
Hctaklcs. Three votives from the Piraeus, CCCA U: nos. 275, Z7S, 276, address the cpddess as "cracious 
taidwuV; see chapter 7. 

49- Charitonidis 1954:414-15,425> and % 1. Charitonidis assumes that the child on the goddess's lap 
*ust be Attis, but its poor state of preservation makes this uncertain. 
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F I G U R E +7. Meter naiskos with two 
attendants, from the Piraeus. Courtesy, Nanonal 

Archaeological Museum, Athens. 



In sum, Meter was a muitifaceted deity who was worshipped in both open and 
closed rites, with group and individual activities. The ecstatic rituals of music and 
<iance and the personal requests and thank offerings were two aspects of a similar 
experience, a way of seeking direct contact with the deity. 

SANCTUARIES OF M E T E R A N D 
THE STATUS OF M E T E R I N T H E G R E E K P O L I S 

In addition to private rites for Meter, the goddess was also worshipped in public 
temples and shrines to her, or Metroa, in a number of Greek cities and sanctuaries. 
;The presence of a Metroon implies a more official cult, with sacrifices and prayers 
open to many people. We shall want to explore this more public side to Meter too, 
to sec how her mystery rites and her personal interactions with individuals compare 
•with her public presence. 
^ We have a number of descriptions concerning the establishment of the cult of 
Meter in various Greek communities. In 464 B.C., Themistoklcs established a cult in 
-Magnesia to the Mother of the gods after she appeared to him in a dream and warned 
him about a planned assassination attempt; the cult was an offering of thanks for 
saving his life.50 Also in the fifth century B.C., Pindar states proudly in his third 
Pythian Ode that he founded a shrine to the goddess Meter near his house, where 
•she was worshipped with torchlit processions and all-night choruses.51 The rituals 
i/cele'brated at the poet's shrine correspond to the mystic cult of Meter, which sug-
; gests a private foundation, but the poet's language implies that the shrine was acces
sible to anyone who wished to worship Meter.52 

£ At the end of the fifth century B.C., a Metroon was built in the sanctuary of Zeus 
Sat Olympia. The building has been identified through excavation, but its function 
riandplace in Olympian cult is still uncertain.53 The interest in introducing the cult of 
•{Meter to Olympia seems to lie in the identification of Meter with Rhea. The exis
tence of an altar built at the same time as the temple demonstrates that Meter/Rhea 
iJfaad a cult there, but we have little idea of how extensive a role she played in the sanc
tuary. Pausanias, who is our principal ancient source, provides little information on 

& 50. Plutarch, Thcmistoldcs 30, discussed by Garland 1992:7$ and Borgcaud 1996:29. There were simi-
■>& cult foundations for Pan in Athens (Herodotos 6.105) and Boiocia (Plutarch, AristuLs n). 
p v 51. Pindar, Pyth. 3.77-79; Pausanias 9.25.3. A scholiast on the Pythian Ode, SPyth. 3.137-139, offers ad-
^airioaal detail, reporting that while in the Boiotian mountains, the poet saw a vision in which an image 
#pf Meter descended from the sky toward him. For a discussion of the passage, sec Haldane 1968:1&-31, 
|SIatcr 1971, doubts the validity of this foundation, preferring to place it in Sicily, but his argument ignores 
£thc evidence of Pindar, frs. 80, 95, and 96 (Sncll). For a fuller refutation of Slater's ideas, sec Hcnrichs 
jb*?7fc 2.56, n. 10. 
§,'*■! 52. Ironically, the poet's shrine outlived him to become one of the few survivals of the glory of 
I Thebes. During the sack of Thebes in 335 B.C., it was spared by Alexander (Pliny, NB 7.29.109; Arriaa, 
"jjAnnbasis I.9«IO), and it was virtually the only building in Thebes still standing in the second century c.E. 
.̂(■fcusanias 9.25.3). The poet may have- wished to honor Meter, but the sanctuary owed its fame to the 

ggoddess's disciple, Pindar himself. 
g's 53- Pausanias 5.20.9. For the date and location of the building, sec Hitzl 1991: 8-14. 
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the building, apart from reporting that in his day the Mctroon was used for th| 
Roman imperial cult. _5| 

The cult of Meter in Athens presents a different situation. Meter had received p $ 
vate cult offerings from Athenians during the sixth century B.C., but the construg 
tion of a shrine to Meter in the Athenian Agora in the early fifth century B.C. is the 
earliest example of the goddess's presence in a Greek city center and a conspicuous 
testimony to the importance of Meter in that city's political and religious life. Th | 
first civic Metroon is the building on the west side of the Agora identified in earlie| 
publications as the Old Bouleuterion (Council House). It was evidently planned | 
part of a building program in the Agora begun shordy after the reforms of Kleis-
thenes in 50S B.C.,54 suggesting that Meter had already found a place in civic cujjj 
practice. The original Metroon should be restored as a rectangular building wit| 
two internal partitions creating three rooms, which faced east toward the open area 
of the Agora; an altar stood in front of it.5S The foundations would later be reuse! 
for a Hellenistic Mctroon, constructed around 150 B.C., a building whose identity! 
secure through the description of Pausanias and the discovery of roof tiles stampe| 
"Sanctuary of the Mother of the gods."56 It therefore seems almost certain that'il 
early-fifth-ccntury predecessor was also a Metroon.57 This early Metroon was 3 | 
stroyed during the Persian invasion in 480 B.C., as was the rest of the Agora, but tjic 
ruined Metroon was repaired around 460 B.C. and was used as a depository for staS 
archives from at least the late fifth century, if not earlier.58 The placement of m 
building in the Agora indicates that the cult of Meter was an important one to t§< 
Athenians, a point reinforced by the creation of Agorakritos's cult statue of Metci 
during the latter part of the fifth century B.C. A statement by Demosthenes, that! 
was the practice of the Athenian^rytow^ (presiding council members) to sacrifice'̂  

■-§ 

54. Thompson 1937:135-40, 205-7. A date of ca. 500 B.C. for the earliest building program in& 
Agora has recently been reemphasized in a thorough study by Leslie Shear (1993- 4iS-£*)- ^ 

55. For the excavation of the Mctroon, see Thompson 1937: 205 ff,, and Thompson and Wychcrlc 
1972: 29-3 S. In this discussion of the building history of the Athenian Mctroon, I am following W 
arguments of Stephen G. Miller. For the new proposed reconstruction, sec $. G. Miller 1995: figs. 4 j | 
On the date preceding the Persian sack of Athens, sec Shear 1993. Doubts about Thompson's recoristruc 
tion of the building history of the Athenian Metroon were also expressed by Francis 1990, although hi 
argument is flawed by the presumption that a negative taint of Oriental rites colored Meter's Atheriiai 
cult from its inception; a similar flawed presumption underlies the arguments of Shear 1995. J | 

56. Pausanias 1.3.5; Thompson and Wychcrlcy 1972* 29-30 (the tile is illustrated in pi. 30c)* ;^ 
57. The suggestion of Bocrsma 1970: 31-335, that the earliest temple was dedicated to Zeus ElcutHjS 

rios is not convincing. The building was a shrine to Meter from at least the late fifth century i£C 
(Athcnaios 9.407D-C = Wychcrlcy 1957: no. 470), and it seems unlikely that Zeus would have beca''^ 
placed from his home by Meter less than a hundred years after its dedication to him. v[| 

58. Thompson and Wychcrlcy 1972: 35. For the eptgraphical tcstimonia, sec Wychcrlcy 1957: I5*r§| 
nos. 465-519. On the establishment of the Athenian state archive, sec Boegchold 1972; sec also 5tn>|i 
1974: 174, on the Mctroon as the depository for counterfeit coins. The earliest attested use of w 
Mctroon as the Athenian archive room in the late fifth century B.C. is described in an incident connect© 
with Alcibiadcs (Athcnaios 9-407D-C - Wychcrly no. 470). The altar to Meter may have been locarjs 
outside the Metroon; this is implied by Aischincs, Tvmarchos 6o-6i, who describes how a certain PitK 
lakos came to the Agora and sat naked at the altar of Meter in the presence of a large crowd. "■ >;| I 
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the Mother of the gods, along with sacrifices to Zeus, Athena, Apollo, and the other 
'gods, supports this.S9 Taken as a whole, the evidence implies a close integration of 
:Meter with the respected cults of the Athenian democracy. 
J While the importance of the Athenian Mctroon is clear, it is much less clear why 
'the cult of Meter should have occupied such a conspicuous place in Athenian civic 
ijife, and the ancient sources give no reason for this. A key factor may be Meter's lo-
linian- background. Her cult had originally reached the Greek mainland from Ionian 
cities such as Miletos, and this may have had a special resonance in Athens, which 
identified itself as the mother city of the Ionians.60 It is interesting to note that 
:iemplcs of Meter occupied conspicuous, positions in other Ionian cities, including 
; Smyrna and Kolophon, where the Metroon also served as an archive building. The 
êvidence for these Ionian civic Mctroa is from the fourth century B.C. and later, but 

•they may well have existed earlier.61 It is also possible that the populist charaaer of 
:'ihe early Meter cult, evident through the large number of private votive offerings, 
}made her a divinity with particular appeal to the Athenian democracy. Another rea
son may be Meter's close association with the important Athenian civic deity Dcme-
:tcr, also a mother goddess. 
% Given the prominence of the Athenian Mctroon and its role in the Athenian 
^democracy, it seems all the more surprising that several of the ancient sources record
ing its establishment describe extensive resistance to the foundation of the Athenian 
/Metroon and the worship of Meter. This point of view can be traced to the fourth 
ĉentury B.C., as we learn from a scholiast on Alachu ĉs* oration against Ktesiphon. 

She passage records that the Athenians made a part of the Bouleutcrion a sanctuary 
SfRhea on account of "that Phrygian man": ixtpos rov BovXevrqptov err0117aav 01 
pftdrjvaioi TO Mrjrpcpovj o iartv Upov rv}$ cP4as, Sta rrfv am'av SKGIVOV rov &pvy6s. The 
Scholiast cites as his source a work entitled Philippics; while its authorship is unccr-
:tfjitin, this was surely part of the anti-Macedonian literature from the second half of 
&he fourth century B.C.62 The earliest account of "that Phrygian man" and his role in 
&hc foundation of the Metroon appears only much later, in the Orations of the 
fourth-century c.E. Roman emperor Julian. The episode next appears in the works 
Kpf Byzantine lexicographers, with the fullest account found in the works of Photios, 
forking in the ninth century c.E.63 Photios's narrative agrees with the account of 
IJfulian, but offers more extensive detail: 

&£ 59. Demosthenes, Proocmia 54.. 
j£*" 6o. Simms 19S5: S5; Parker 1996:159. 
v*:. 61. On Mctroa in Kolophon and Smyrna, sec chapter 7. On the Metroon as an archive center in 
^Kplophon, see CCCA I: S99> 601-5. 
?£. 62« £ Aischincs 3.187. Wychcrlcy 1957: 151-52, ascribes the Philippics quoted hece to Anaximcnes or 
yrtac-pompos. The identity of ''that Phrygian man* is discussed below. 
|£? *»• Julian 5.159a; Suda3 s.v. pr}rf>ayvpT7)$; Photios, s.v. ix-qrpayvpr()$* The ancient tcstimonia on the 
p/Ietrodn have been collected by Wychcrlcy 1957:151-60. 
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ftyrpayvpTTjs. £X9a>v n$ €t$ ri}v XTTUCTJV ifxva r a j ywat /caj TT} jj,7)rpl ra>v 6zu>v, ••$ 
<Z>$ €K€tvol <f>aatv. ol §€ Adyvatot air€KT€i.vav axrrov ifi^aXXovres €*V fidpadpov £irl £ 
K€<f>a\7}v. Xotfjiov 8e yGvopa/ov eXaftov ^/>^<7jaov tAacractfat TOI^ 7T€<f>ov€vp.€vov. ■;;» 
/cat 8 t a TOVTO uiKoZo^Tjaav ftovXevn/jptov, £v co av^tXov r o v fLTjTpayvprqv. /cat .̂  
v€pc<j>pdrrovr€S a v r b v KaBUpwaav TTJ p.'qrpl rcyv de&v a v a a - n ; (retires xal i:] 
d v S p t a r a t r o u nrjTpayvprov. ixp&vro §€ raj f«?Tpcu<p dpx^Cat /cat vofAofoXaKtCcp, J 
*aTaxaioravT€£ /cat TO fidpaSpov. :£ 
mctragyrtcs: a certain man came to Attica and initiated the w o m e n into the mysteries .''& 
of the Mother o f the gods, as some say The Athenians killed him by throwing him /;! 
into a pit on his head. When a plague occurred thcy received an oracle ordering them "3 
to propitiate the murdered man. And because o f this thcy built the Bouleuterion, [on '$ 
the spot] on which they killed the mctragyrtcs. Having made a fence around it, they .^ 
consecrated it to the Mother o f the gods, and set up a statue o f the mevragyrtcs. Thcy ;>J 
used the Metroon for an archive and repository of law, and they filled up the pit. . % 

A scholiast on Aristophanes' Pfotaos draws on the same tradition, but offers an alteft 
native explanation for the priest's murder: rov &pvya rov rfjs Myrpos evcjSaAov ci| 
(X€(j,7}v6ra €77€tSi7 7rpo4Xty€v on Zpxerat. 7] Mr\rr\p els rrjv iiri^rrjoiv TTJS K6pr}$ (They 
[the Athenians] threw Meter's Phrygian [into the pit] because they considered hirri 
mad, since he proclaimed that the Mother was corning on her quest for Kore).64 .-;|j 

This story has a number of odd features, many of which have been extensively dis; 
cussed in secondary literature without achieving, any consensus.65 Its historicity is a 
particular problem. Some have assumed that the narrative is a literal account of the 
execution ofzmetrqjjfyrtes and should be connected with the construction of the finft 
Metroon in the Agora in the early fifth century B.C.66 Others have argued that th2 
plague mentioned in Photios's account must be the plague at the outset of the Pclc* 
ponnesian War in 430 B.C.67 Neither of these proposed dates corresponds with the 
evidence. In the early fifth century B.C., Meter was an Ionian deity, already wc| 
known through private votives, and so her public position in the city is not surpris
ing. And a foundation during the late fifth century makes no sense; one cannol 
"found" a cult that is already well established. Moreover, the whole atmosphere of 
resistance to a new god or new cult seems inconsistent with the open system of pol$ 
theism, in which new deities were routinely accommodated without stress.68. -U 

; | 
64. JT Aristophanes, Pioutos +31 = Suda, s.v. ^dpadpov, C$. 
65. A m o n g the many treatments o f this episode in modern literature, I have found the studies o f Goto 

19S0-S1, C c n i 19S3, and Vcrsncl 1990: 105-11, especially helpful. Sec also Foucart 1S73: 6 4 - 6 6 ; NilssoJ 
1967:725-27; van Straten 1976a: 4 2 - 4 3 ; Vcrmascren 1977:52-55; S imms 19S5:69-70; Frappicini 1987; an<! 
Parker 1996: iS9~9i. M y discussion here also draws o n m y o w n treatment o f the story. Roller 1996. : ? | 

66. This was the opinion of the excavator of the Agora, Homer Thompson (Thompson 19338 
Thompson and Wychcrlcy 1972). Sec also Nilsson 1967:1,7>7> Vcrmascren {CCCAII no. i), and VcrsnH 
1990:107. ,)1 

67. Foucart 1S73: 6 4 - 6 6 ; Picard 1938 and 1954^ Bocrsma 1970, Cosi 1980-81, Cerri 1983, Frappidn 
1987. ; | 

6S. Burkcrt 19S5:176-79. N o t e Plato's favorable comments o n die new festival o f the Thracian goa 
dess Bcndis in Athens (Republic 1.327a). "$ 
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seems particularly inconsistent with the social atmosphere in Athens, where, we are 
told, the Athenians welcomed so many outside cults that they became a source of 
ridicule for the comic poets.69 

Were it not for some details suggesting a core of historical actuality, we would be 
tempted to rqect the account of the metragyrtc? death altogether.70 The close rela
tionship between Bouleutcrion and Metxoon is one. Another is the reference to the 
harctthron, the pit into which the Mother's priest was thrown; this was in fact the 
method of capital punishment used in Athens during the fifth and fourth centuries, 
• although it had long been abandoned by the time of the sources recording the inci
dent.71 On the other hand, the appearance of this story in such late sources makes 

}pne suspect that several aspects of it have been translated through numerous 
7 retellings and through the changing status of the Mother of the gods herself. The 
.identity of "that Phrygian man,'5 credited by the Aischines scholiast with the creation 
;of the Mctroon, is also perplexing, because this emphasizes Meter's foreign roots 
:and stresses the anomaly of her home in the Agora of Athens. 
£: We need first to consider who and what the metragyrtai were. The term was de
prived from two Greek words, Mrj-rqp; Mother, and ayvprris, a collector, taken from 
■;;thc verb dyetpctv, meaning to gather or collect; a mztragyrtes was, then, "one who 
^gathers for the Mother? The word denoted a priest of Meter who went around beg
ging alms for the cult (and probably also for himself). The earliest citation of the 
^word occurs in the fourth-century comic poet Antiphanes, where the metmffyrtes is 
5;:clearly an object of ridicule.72 Aristotle defined the mrtragyrtes as OTIJUO?, someone 
^dishonorable, contrasting a jnamgyrtes with a dadoucbos, a torch bearer, an honor
able religious office.73 Athcnaios, describing Dionysios of Syracuse, commented that 
£he spent his last clays as a metragyrtes, a mark of how low the former Sicilian tyrant 
|had sunk.74 The general image is of someone disreputable, on the fringes of Greek 
fSociety, with whom respectable people would not associate.75 Putting a statue of a 
^public disgrace like a mamtjyrtes into an important public shrine like the Athenian 

: g 69. Strabo 10.5.1$; Parker 1996: is$-$9. 
| p 70. This is the conclusion of Wilamowitz 1879:19S ̂  4, Will 1960:101, n. 2, and Bomcr 1965:10, n. 4. 
|s>:' 71. Ccrri 1983: i6i-6z. 
^ 1 . 73. A uric of a comedy by Anriphancs, & 154 (Kock II74), cf. also fir. 159, the mctmgynes as a magi-
£#ian. Other examples cited by Bomcr 1965: S7i> and Vcrsnel 1990:109- One should note, though, that 
:|Mcnander,s Priestess, assumed by Webster i960:150, and Bomer 1963: 869-70, to be a condemnation of 
gthc Meter cult, may have nothing; to do with Meter, for the deity whom the priestess (of the title) wor
ships with tympana and orgia is masculine, not feminine. 
| £ - 73. Aristotle, Rhetoric 1405a. 
:S b 74. Athcnaios ia.s4ic. Similarly disparaging remarks were made about a metrngyrtcs of Ptolemy IV; 
g&e Plutarch, Cleomcncs 36. 
jj|# - 75. This is certainly the definition adopted by Poucart 1873:160-61; Bomcr 1963:869-70; and Vcrsncl 
^¥P9o: no, although much of the more extravagant evidence they cite about the meemyrtc? appearance 
p|jnd clothing is drawn from Roman, not Greek sources. Foucart and Bomer were particularly influenced 
p y t k c vivid picture of the Galli, the priests of the Roman Magna Mater, found in Apulduss Golden Ass 
^| ;2+-3i, without explaining why a Roman work of the second century C.B. should be taken as evidence 
^£>r Greek religious practice of the fifth and fourth centuries B.C. 



Metroon does seem inconsistent, and it is not surprising that many scholars hav<Mip 
been troubled by it. For this reason, the current weight of scholarly opinion is that$lw 
the mrtmgyrtes story records an active tradition of resistance within Athens to theW" 
cult of the Phrygian Mother Goddess.76 jfp 

A different approach may help resolve the confusion. Discarding such a literal his-?! 
torical reading of this narrative enables us to see it as a well-known myth type, onc'lt^ 
with special resonance for Classical Athens. The outlines of the myth type are dear&w 
an outsider comes into town, converts one group of the population, the women, t o l S 
a new deity. As. a result, the principal group in the community reacts violentiy and'f|| 
lolls the outsider, whereupon the deity takes revenge by causing a plague (or soratffjj 
other form of retaliation). The community then recognizes the power of the deity by?? 
according it even greater honor. This is an ahistorical pattern characteristic of a rc-*|| 
sistance myth that has many parallels, including at least one anecdote conneacd) 
with the cult of the Magna Mater in Rome.77 The function of the myth is not to cori«f 
demn the deity's priest but to praise the deity, and the concept of resistance in me\f | 
myth forms a foil to the deity's power, demonstrating the deity's ability to overcome® 
all challenges to its authority. Indeed, the story of the metragyrtcs winning converts^t' 
to a new god is one found in several religions, including Christianity. The tone-of ifg 
the narrative, implying resistance to conversion, is more reminiscent of St. Paul trav-T^' 
cling through Asia Minor, winning converts among the women and being throw^lft 
into prison because of this,78 than it is of the fluid nature of Greek paganism. Giveri|g§ 
the late date of our sources, one wonders whether their perspective may have bcenl$| 
colored by contact with proselytizing Christianity. And the use of a plague to punjfe 
ish people who do not honor a deity's priest is a story pattern as old as Homeftl " 
Iliad.79 

Yet the story has a well-known parallel with a work very dose in time to Agoralp 
kritos's cult statue of Meter—namely, Euripides' Bacckae. In this play, too, a strangerj 
comes into town and initiates the women into his mysteries. The dominant malc| 
voice (Pcntheus) tries to stop him, even throws him into prison, and the reaction of| 
the deity is violent. The new god punishes the community and forces it to accept^ 
him. The mtermingling of ecstatic rituals for both Meter and Dionysos in the operpj 
ing chorus of the Bacchac makes this parallel even more striking. In the Bacckat, theft 
myth type is confused by the fact that the priest and the new deity are one and thel 

76. Thus Cosi 19S0-S1, and Ccrri I9$3, with earlier bibliography; note also Versncl 1990: 105-6, *thj$ 
legend retains the memory oi an actual event, the historicity of which has been convincingly dcmojfcf 
stratcd:"* Parker 1996:190, is more skeptical. * | 

77. On the mamgyrtc$ in Rome, sec Plutarch^ Mjxrivs 17.9 and Diodoros 36.13, discussed by VcrsoL^ 
1990:105, n. 35- The logos of Anacharsis discussed above, Herodotos 4.'76, exhibits the same pattern'ora 
introduction, resistance, and death of the deity's celebrant. Other parallels arc cited by Burnett t970''i^m 
note also the very modern parallel discussed by Oranjc 19S4:i-3-

78. Cf. the incident described in Acts 16. 
79. Iliad 1.8-52; another parallel may be found Herodotos 1.167, the description of a plague and'j^^ 

expiating cult founded to honor the Phokaians killed in a sea batde. '' 
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same; even so, both the plot and the message arc remarkably similar to Photios's 
ffiOragyrtes story. Few would make a serious argument that the Baccbac is recount
ing an actual historical event.80 Rather, the desire is to confirm the high status of the 
deity and create public acceptance of the deity's ecstatic rituals. 

The alternative account of the Aristophanes scholiast may aid in placing the 
mamtfyrtes story in an Athenian framework. According to this, the metragynes was 
lolled because he proclaimed that the Mother was corning to look for Kore. This 
may conceal a more specific reference—namely, that the memtgyrtes had profaned 
the Eleusinian Mysteries, an action punishable by death.31 This statement gains 
credibility from the close identification of Meter with Dcmeten A specific historical 
context is suggested by the charge of profaning the Eleusinian Mysteries leveled 
against Alcibiades in 4X5 B.C., a charge that gained greater public attention because 
■of its connection with the Sicilian disaster.83 This is not the only example of the act 
■of profaning the Mysteries being severely punished, but it is one of the more noto-
jrious ones. Its timing corresponds to the prominence of Meter on the Athenian 
■'stage, where the cult of Meter figures in nine plays, produced within a span of some 
;twenty-five years (ca, 450-405 B.C.)-83 A particularly noteworthy example is that of 
Euripides* Helm, produced in 412 B.C., for in this play the conflation of the Phrygian 
pVlother with Demeter is especially close.84 

h: At this point it is difficult to determine whether the legend of the metmgynes is 
"essentially a fiction, created to explain the prominence of the Metroon in Athens, or 
^whether it was prompted by the actual execution oi^mctragyrtcs on the charge of 
l^ofaning the Eleusinian Mysteries, preserved by collective memory in the more 
Jfamiliar form of a resistance myth. The story, however, suggests as a historical con-
§feext, not the cult's foundation, but rather a reaction to the cult of Meter in the late 
Sjfth or the early fourth century B.C., during which time a mctragyrtes had become 
Symbolic of the disgraceful Oriental barbarian.85 The prominent position of a deity 
Intended by disgusting barbarian priests would have needed an explanation of a sort 
|that had not been necessary two generations earlier, and the marafjyrtes tale served 
ptbat function. 
I^.The foundation legend of the Athenian Metroon raises interesting issues beyond 
$v 

|,v; 80. This was the contention of Dodds i960: xL, bat as the discussion of Henrichs 1978 shows, diis is 
fj-Snost unlUccly. Cf. also Parker 1996: 160, n. 27. On the antiquity of the god Dionysos in Greece, note the 
^occurrence of his name in a linear B text, Ventris and Chadwidc 19S9: IS7> PY Xao6. 
p £ 8L Vcrsnel 1990:109. 
| g 82. Thucydidcs 6.27-28; Pixxuxx^Alcibiades 18-22. Charges of profaning the Mysteries were also lcv-
j&jcd against the fifth-century poet Diagoras of Mclos (£ Aristophanes, Birds 1073; Diodoros 13.6). For 
§?^ c r c*&niplcs of profaning mystery rites, sec n, 16 above. 
| f 83. Euripides' Cretans (performed ca. 430 B.C.), Hippolytos (42$ B.C.), and PaUmedes (415 B.C.); 
l^tophancs'iJzttk (4-14 B.C.); Sophoklv? Philoktetcs (409 B.C.); Euripides'Hden (412 B.C.) mdBacchae 
p t o ; EX. ) ; a fragment of a play by Diogenes, produced near the end of the fifth century (Nauck p. 776) 
IJod a fragment of unknown authorship and date. 
|jpf- 84. This chorus and Meter's relationship to Dcmctcr are discussed further below* 
!>';;. 85. Note that all the references to a mctragyrta in Greece arc of the early fourth century B.C. and later. 
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the question of its historicity. The implication of the legend is that in bringing t b | 
cult of Meter, the Mother's Phrygian priest brought something new, dangerous? 
even frightening to Athens. At first glance the central location of the Mctroon, its: 
splendid cult statue, and the frequency of votive offerings in the vicinity do not scerif 
to support this negative judgment. Yet the metragyrtes legend is one of several factors; 
creating the impression that by the late fifth century, the cult of Meter had acquired; 
a distinctively negative tone. The horrific conclusion of ihcBacchae vividly illustrates? 
a profound uneasiness with religious rites that included the open expression of emo| 
tion and ccstasism, rites to which Meter's tympana contributed their share. We reapj 
in Mcnandcr's The Priestess, a late-fourth-century play, that women arc warned awa$! 
from the seductive rites of the cymbals.86 The prosecution of Ninos, a priestess of 
Sabazios (supposedly a Phrygian god), during the fourth century B.C. underscore! 
the dangers that the Athenians perceived in Phrygian rites.87 -M 

These negative judgments reflect a wider set of negative Greek attitudes, not onl$ 
toward Oriental cults, but toward Orientals in general and toward Phrygians in pagi 
ticular.88 Many Greeks had long regarded Phrygians with disdain and considered 
them primarily as slaves,89 but this personal attitude reached almost the status of: 
public ideology during the second half of the fifth century B.c. The Phrygians, a hug 
torical people with whom the Greeks had had regular contact since at least thf 
eighth century B.C., became confused with the mythical Trojans; Aeschylus, we arej 
told, presented the two peoples as equivalents on xh.c tragic stage.90 Thus the Phry^ 
gians were actively identified with the hereditary enemies of the Greeks. During thej 
fifth century, the Trojans came to be stereotyped as Oriental barbarians, a circum| 
stance encouraged by parallels drawn between Trojans and Persians in Greef 
tragedy91 and in Greek vase painting.93 As a result, the Phrygians came to stand in| 
directly for Persians, who personified the Oriental menace to Greek, and espedajip 
Athenian, freedom. ;JSj 

S6. Menandcr, 7C/KIO, sec Webster 1960: 1+9-50, and Bomcr 1963: S69-70. Note also Menandcr^ 
highly fragmentary Thcophoroumcne, in which a woman is possessed by the Mother of the gods. : - ^ 

87. Demosthenes 19^81, and 2 87.19*431; fosc^h\2s^^0etmstApion 2.267; sec Vcrsnci 1990: ii4~$J 
SS. Sec Roller 1983 on the negative judgment of Phrygians implicit in the Greek treatment of Jig 

myth of the Phrygian king Midas, and, in general, Hall 19S9* on the growth of negative racial stereotype^ 
in Athens during the fifth century B.C. jj!|jj 

89. Archilochos 42 (West 1989-92), the Phrygians as drunkards; Hipponax 27 (West i989-9i)»'41 
barbarian Phrygians sold to Milctos to grind barley. ^'$jj| 

90. £ Iliad 2.S62; Strabo 12.8.7* The ancient citations ore discussed by Hall 19SS. Note the shifewK 
tween Iliad 2.862 and the Homeric Hymn to Aphrodite, lines m-16, where the Trojans and Phrygians^ 
dearly represented as two separate peoples, and Euripides, Iphiffenia inAttUs, passim, where the &£rifis| 
of Iphigcnia dears the way for Agamemnon to go to Phrygia (not Troy). >*|$ 

91. "Sec Hall 1989:102, for a discussion of Trojans in Greek tragedy. On the merging of Trojans .Sndj 
Persians in fifth-century B.C. imagery, sec Bacon 1961: IOX, and Hall 1989: 6S-69. >|p 

92. The representations of the Trojan Paris offer the best example of this. Beginning in the middle^ 
the fifth century B.C., Paris is represented in the Achacmcnian costume of long-siecvcd tunic, trouscft| 
boots, and soft, pointed cap. One of the earliest examples may be a hydria by the Painter of the Corlsruhj 
Paris, ARV* 1315,1, and a hydria of the Kadmos Painter, Berlin F 2635 (now lostX^iRF11187,32, discus^ 
in Roller 1994a: 251-52. 
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Under these circumstances, the prominence of Meter, a deity with a Phrygian 
background, not just in the Athenian Agora, but next to the Bouleuterion, the insti
tution that symbolized Athenian democracy and freedom, may have been seen at the 
least as a contradiction, and perhaps even as a source of embarrassment to Athens. 
Stigmatizing the so-called wilder aspects of the Mother's worship as a scries of rites 
associated with undesirables and foreign priests may have been one way of resolving' 
that embarrassment93 As we shall sec, the process had repercussions well beyond 
Athens, for it created a judgmental review of the Meter cult that was to survive until 
late antiquity. 

;:THE PLACE OF M E T E R 
:jN T H E G R E E K P A N T H E O N 

■It has long been recognized that the Greek Meter was a highly syncretistic deity, 
!: embodying not only an Anatolian predecessor but also traits of a Hellenic or pre-
;:Hellenic Mother Goddess.94 The Classical goddess was both Mrj-rqp, Meter, the 
(Mother, a direct transfer from her Phrygian cult name Matar, and also M-q-r^p Qt&v, 
•jithc Mother of the gods—that is, of the Olympian pantheon. This dual identity 
-•caused the Anatolian Mother Goddess to become conflated in Greek literature and 
fcult practice with other Greek mother deities, each of which would contribute to 
>?her personality and to her identity in the perception of both Greeks and Romans. As 
-!the Mother of the gods, she was identified with Gaia (Earth) and, more especially, 
'•with Rhea, wife of Kronos and mother of the six original Olympian gods. As Meter, 
ithe Mother Goddess, she became closely allied with the Greek deity who exem
plified motherly devotion, Demcter. The fusion was never complete, and the con-
gstituent deities who formed elements of Meter during the Classical period were 
^recognized and often addressed as separate entities. Yet the separate elements of 
^Meters personality were no longer distinct either, and the assimilation of Meter 
:: with other figures such as Gaia, Rhea, and Demeter only underscores how widely 
-.the syncretism had progressed and how much the character of the Anatolian Mother 
!: had come to influence her Hellenic counterparts.95 

j | . One aspect of Meter's identity was as Mother Earth. Earth, Frj or rata in Greek, 
|:jhc Mother of all life, was already a potent figure in Hcsiod's Theqgony.9(> Not only 
Jdid she symbolize the agricultural fertility of the land, but she was also, in Hcsiod's 

£p' 93- HaU 1989: 149, has a paracularly good discussion of this development. Sec also Versncl 1990: 
!iFo-i$. 
j£x 94. Will i960: 96-97, who summarizes the opinions of earlier scholars. Sec also Parker 1996:189. 
!$- 95. Will i960: xio*-u, attributes the tide of Great Mother goddess to the Phrygian deity, and the tide 
% <rf Modicr of the gods to a Greek Meter. As we shall sec, however; this is much too compartmentalized: 
J&c iconography of die Phrygian Mother was used for Rhea, Mother of the gods, and the Phrygian dcixy's 
ĵ Jfcagcry also influenced die Greek mother goddess Demcter. 
p? 96. Hcsiod^ Theq0<my 116-7S6. 

§f; 
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poem, literally the progenitor of all beings, divine and human. The sixxli-centu$ 
B.C. Homeric Hymn to JVj M-ryn\p Ildvrwv, Earth Mother of all, stresses agriculrura 
bounty of the goddess, while addressing her as decov M-ryrqp, Mother of the gods'j? 
The Athenian Solon addressed her as "Black Earth, the Great Mother of t§ 
Olympian deities," using cult titles later applied to Meter Kybclc and to Rhea 
Mother of the Olympians.98 In the fourth century B.C., this identification of Mete: 
with Gaia is made explicit in the Derveni Papyrus, which gives a broad definition;! 
Meter as equivalent to all Mother deities in Greek cult practice: r-fj $£ xcu Mijr^p *| 
Pea Kal "Hp-q T) avrrj (Earth and Meter and Rhea and Hera are the same thing).99 T | 
concept of Mother Earth, however, seems to have been a fairly abstract one to ti| 
Greeks. Mother Earth was only rarely represented in Greek art, and is usually shqv| 
as a mature woman rising up from the ground.100 She was not the goddess wi| 
tympanum and lions. ";| 

More concrete is the figure of Rhea, the wife of the Titan Kronos> who ais< 
figures prominently in Hesiod's Theqgony. Hesiod's account of the birth of Rhea's'st 
divine children became one of the classic stories of Greek mythology: Kronos swjd 
lowed each of his children at birth until Rhea, angered by her husbands behavio; 
gave him a stone to swallow while she spirited away the youngest, the baby Zcus"$5 
the island of Crete.101 Later versions of the story report that the infant Zeus M|J 
cared for on Crete by a group of young men known as Kouretcs, a term deriyS 
from the Greek word kmros, or youth.102 The Kouretes clashed their shields to 
gether to drown out the baby's cries so that his father would not learn of his dais 
tencc. M 

Several aspects of this story were to have a lasting influence on the identity^ 
Meter Kybelc. In the mid sixth century B.C., the Greek poet Hipponax equai|< 
Kybclc, the Anatolian Mother, with Rhea, the Mother of the gods.103 By the fig 
century B.C., this syncretism had developed to the point where the cult figure Mete 
could be addressed as cither Kybelc or Rhea: In tragedy, both Kybele and Rhea use* 

1 
97. Homeric Hymn 30. For the dating, see Janko 1982:156. The hymn follows the Hcsiodic genet 

ogy, addressing Mother Earth as the wife of Ouranos. 4$ 
9$. Solon (Bergk) fr. 36. 1 | 
99. Derveni Papyrus, col. XVTIL, line 7, published in Zeitschrifi fur Papyrologic und Sjwptyhift^ 

(1982), suppl. For commentary o n the passage, sec Kannicht 1969: 3>o and West i9&3' 93- w§§ 
100. Mother Earth is shown rising up from the ground in in vase scenes depicting the birrhj^ 

Erichthonios and the Gigantomachy; for examples, sec Carpenter 1991: 75-75- .;''|| 
101. Hcsiod, Thcogony +53-91- ;-;ijg 
102. Zcus*s upbringing o n Crete is described by Euripides, tacchae 120-25; Apollodoros i.ii'6^ 

Diodoros 4 .79-80, 5.64-65; and Pausanias 5.7.6. Alternative traditions connected the event with otto 
sites in Greece as well: in Arkadia (Pausanias 8.36.2) and in Mcssenia (Pausanias 4«3M)- The locariojgc 
the inddent in Crete seems t o have been the most w i d d y reported tradition, and the claims of other aw 
may result from different sites in Greece desiring t o be assodatcd with the prestige of the birthplace^ 
the premier Olympian god. '3gjj 

105. Hipponax, West 1989-92: L, fr. is6, discussed in chapter 5 above. 
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■the tympanum and were at home in the mountain environment.104 In the Bacchae, 
iEuripides clearly ascribes these elements of raucous music and ecstatic dance to the 
Goddess's Phrygian origins, although in another work, the Cretans, he connects such 
■rituals with Mount Ida and Crete.105 The fifth-century poet Telcstes equated the 
pother of the gods with Rhea,106 and Rhea and Meter, like Gaia, arc said in the 
fourth-century Derveni Papyrus to be one and the same. The Aischines scholiast dis
cussed above refers to the Athenian sanctuary of Rhea (i.e., the Athenian Metroon) 
Jand her Phrygian priest,107 indicating that Rhea and the Phrygian Mother were per-
^ v e d as the same goddess. 
"t There seem to have been several reasons for the syncretism of these two figures. 
fRhea was a divine mother, as was the Phrygian Mother Goddess, and so identifying 
$he outsider with the local Mother of the gods was a means of assimilating the for
eign deity into the Greek pantheon. The connection served to define the Phrygian 
goddess more sharply; she had always been Meter, the Mother, but there was little 
Ihint as to what she was the mother of, and the identification with Rhea made her 
ŝpecifically the Mother of the gods. This assimilation may also have been aided by a 

iJsimilarity in names leading to a false etymology: the Greeks were evidently aware 
Ithat the Greek name Kybclc was derived from the Phrygian epithet meaning "moun-
ttain^ and so the Phrygian goddess, Matar Kubileya, or Mother of the mountains, 
pbecame ikfrjnjp opeLa., Mother of the mountains, in the Greek language.10S The 
|Greck word op<fia, orda, is close in sound (although unrelated in meaning) to Rhea, 
purther facilitating the equation between the two. A third factor may be that, apart 
jpfrom the story of the birth of Zeus, Rhea was a fairly colorless mdividual in the 
gGrcek pantheon with no strong local cult or identifiable activity under her control. 
|Shc does not appear in Greek art until the fourth century B.C., when her visual 
Iconography and attributes were clearly copied from those of Phrygian Kybele.109 

|The Phrygian Mother Goddess could therefore adopt Rhea's name and her position 
|ia the Greek pantheon without dislodging an established visual tradition or strong 
f local cult following. The assimilation was furthered by a similarity of toponyms con-

Mi. 104. Cf. Sophokles, Phzloktacs 391-92* where the Mountain Mother; i.e,, Kybclc, is called the Mother 
jpfZeus; and Euripides, Bacchac 58-59, 78-79,126-2% in which Meter is addressed both as Kybclc the 
||Grcat Mother and Mother Rhea of the Phrygian flutes. 
|^- 105. Euripides, Bacchac 5S-59. Sec also Diogenes (fir. i, p. 776 Nauck; sec n. 158 below). Euripides, 
gOtt»nf (Austin 1968; fc 79). 
| f e 106. Telcstes, Page 1962: fr. 764. (- fr. 809): Mrjrepa $cu>v . . , TcMofrqs cv Ai6]s yova<i>s TO [avro 

^•.107. 2 Aischines 3.1S7, on Ktesiphon* Arrian's description of the cult statue in the Athenian Metroon 
Ijealls this a statue of Rhea (Arrian, Feripbus 9). 
fey 10$. Timotheos, Versions, in Pa^c 1962: fr. 79i> hnc is+; Euripides, Hippolytos 144; cf. also Sophokles, 
WJnlobctcs 391. 
pf;:, 109. A good example in E. Simon 1966: 76-78, pt. 18,19.2, a fourth-century Attic pclike illustrating 
g & episode from the Homeric Hymn to Dcmctec Rhea is present, shown holding the tympanum of 
||«fcter Kybclc, despite the fact that the Phrygian goddess docs nor appear in the hymn. 
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nectcd with the cult of Meter: the Zeus/Rhea cult was located on Mount Ida$|| 
Crete, while the Phrygian Mother was at home on Mount Ida in northwester^ 
Anatolia.110 

There was, however, another consequence of the assimilation between Rhea ar$| 
the Phrygian Mother, more meaningful and lasting than mere accommodation | p 
the foreign deity—namely, the use of this assimilation to explain the demcnts';f j | 
wild music and ecstatic behavior in the cult of Meter. The cause seems to lie in theft 
connection of Zeus and Rhea with Crete. Just as the baby Zeus had been cared Jj$pj 
on Crete by the Kouretes, who sang and danced and dashed their shidds, so the fo|§ 
lowers of Rhea/Meter would also sing and dance and make raucous noises during 
their rites, in imitation of the Kouretic attendants of her son Zeus. This mythologif 
cal aition was used by several Classical authors to rationalize the dements of will! 
music, unrestrained behavior, and open expression of emotional tension that, as $ | 
have seen, often characterized the cult of Meter in the Greek world.111 

The Kouretic attendants themselves shared in the confusion between the Cr< 
and Phrygian origins of Meter, for they were often conflated with another band*! 
youths, the Korybantes, also followers of Meter noted for their trancelikc music an|| 
dance, who were said to be of Phrygian origin.112 Euripides uses both terms forripj 
attendants of Rhea/Kybele,113 implying that this ecstatic dement could be associl 
ated with either group. Diodoros straddles the issue by saying that the mysteries|p 
Meter came from Mount Ida in Phrygia, but were brought by the Idaian Daktyls p 
Crete.114 Strabo attempted to systematize a rather odd assortment of mythic &M 
lowers of Rhea/Meter, brought together not because of common origin but because] 
of the common use of rites involving music and dance.115 This array of demi-goejl 
confuses rather than darifics any efforts to sort out the distinctions between Metcfe 

I 

no. Strabo 10.3.12 on Mount Ida in Phrygia; 10.3-20 on Mount Ida in thcTroad and on Crete. 
in. Euripides, Bacchac 130-29; Strabo 10.3.11. Meter's worship connected with that of Zeus: P i i i c § 

Dithyramb U (Sncll); Euripides, Cretans (Austin 196S: fir. 79> 10-13). \m[ 
112. Korybantic dancing: Plato, Crito 54d, Ian 536c; Korybantes as armed bands, Aristophanes, I $ | ^ 

tratt 558; Korybantes from Phrygia, Aristophanes, Wasps 8. Sec Linfbrth 1946, an interesting discussio|^| 
of Korybantic rites, and Graf 1985:319-3+. evidence on the cult of the Korybantes in Erythrai. ; | j | | 

113.' Euripides, Bacchac 120-25- | S . 
114. Diodoros 5.65; he names the fourth-century historian Ephoros as his source. The picture i s J S 

thcr complicated by the presence of other groups of minor divinities, many of whom were connect^ 
with Meter. Their numbers expanded to indudc not only the Kourctcs and Korybantes but also the twjM 
tyls and the Tclchincs, who were known as wizards and magidans associated with metalworking. (Onichfe 
Idacan Daktyls as attendants of Meter, note Sophoklcs, Kophoi Satyroi, fir. 337 Naudq Diodoros $:&§ 
quoting Ephoros. See also Hembcrg 1952 and Burkcrt 1983b.) These various groups had in conimod;M 
fact that they consisted only of male figures, in contrast to most group divinities in Greek cult, such a^&jf 
Muses, the Nymphs, or the Graces, who arc normally female, and that they often brought special skj | | ' 
such as metalworking or the ability to contact the deity through mystery rites. :^M 

115. The andent sources that mention these two groups have been collected by Schwcnn I92sa,!p| 
*Korybanten": 1441-46; 1922b, s.v. "Kurcten": 2205-6. The principal source is Strabo 10.3.10-24, a ' i § | | | 
discussion of the different types of male demi-gods; here the Korybantes arc described as Phrygi^ 
(Strabo 10.3.12). Strabo states that his source was Dcmctrios of Skcpsis, fL ca. 1S0 B.C. Note also thc$§| | 
cussion of Jeanmaire 1939: 593-616, who plausibly suggests that the Hellenistic mythographer A]i$| 
iodoros may also have been one of Strabo's sources. 
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:JCybcle and Rhea in Classical Greece. Indeed, the overlapping identities of the vari
e s groups attendant on Kybcie and Rhea demonstrate that the two mother deities 
Were so closely conflated that such separation may not be possible. 
% One consistent thread linking all of these figures, goddesses and demi-gods, is 
?their association with ecstatic ritual. This is clear from a fourth-century B.C. votive 
}Relief from the Piraeus mentioned earlier, depicting a man approaching the Mother of 
!the gods (fig, 46).116 Above his head is a cioudlikc objea supporting three Nymphs 
?and three armed youths, the Kburetes. The presence of figures floating on a cloud 
indicates that the individual making the dedication had received contact with the di
vinity through a dream, and the Kouretcs, along with the Nymphs, were the source 
§>f the dream contact, communicating the message from the goddess to her human 
^■followers.117 Rhea's demi-gods offered another model through which their human 
f̂ollowers could enter a similar dreamlike state and contact the divinity on their own. 

^Evidently by the fifth century B.C. (if not earlier), the story of Rhea and the birth of 
SZeus described another form of ecstatic religion. Rhea and the Asiatic Kybelc may 
^originally have been two separate figures, but they eventually became two manifes-
Itations of the same religious phenomenon. 
Ji The fusion of the Asiatic Kybelc and the Cretan Rhea has another interesting 
^ramification, suggested by archaeological evidence indicating that the ecstatic rites 
|of Meter may well originally have been at home on Crete. The tympanum first ap
pears in Greek art in the eighth century B.c. on Crete, illustrated on a bronze disc, a 
^otive offering found in a cave sanctuary of Zeus on Mount Ida; the votive offerings 
|In the cave also included several bronze shields.118 In antiquity, the birth of Zeus was 
fassigned to a variety of caves on Crete, and finds of bronze shields and bronze discs, 
; perhaps cymbals, at several Cretan sites suggest ecstatic worship there.119 Such ob
jects, dating to the eighth and seventh centuries B.C., indicate that the elements of 
^ecstatic religion were part of the cult of the Hellenic Rhea well before she became 
|conflatcd with Kybele. As Rhea and Phrygian Matar, both deities personified as 
|mothcrs, became assimilated, the religious fervor expressed through raucous music 
fand dance passed from the Greek cult of Rhea into the composite cult image of 

gt, 116. The Kouretcs also appear in two other Meter votives, a relief from Lcbadcia (Walter 1939: $9, fig. 
£*3, ~ CCGi II452) and a bronze matrix in New York (Recdcr 19S7: fig- 3> top). These two works, to be 
^discussed in more detail in chapter 7, establish die suitability of the Kouretcs* presence in the cult of 

p&- U7- Note also a relief from the Athenian Acropolis, Acropolis Museum 0+55, E Naumann 19S3: no. 
£i?6, CCGi EC: no. 190. The relief, of which only the lower left-hand corner survives, depicts two armed 
gyouths approaching Meter, who is seated at the left. Here the youths, probably the Kouretcs, arc pre
dated in the normal pose of worshippers approaching the deity, thus taking on the role of suppliants and 
^adorants, not attendants. For a discussion of divine contact through dreaming, see van Straten 1976b. 
W\ J1.8*. ^o c ^ c d ^ s c c Kunzc l93K no- 7+, pi. 49; Bamctt i960: pi. IVa. Canciani 1970: 55, v> correct in 
geriuozing Kunzc's assumption that die disc itself was a tympanum, but the repousse work on it depicts 
>£pto winged genius figures, each holding two tympana. 
££ 119. R. W. Hutchinson, in Bosquanct 1939: 62-65; Kunzc 1931: 6-55; Canciani 1970: 20-52. 
$! 
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Phrygian Kybele, as she adopted Rhea's position as Mrjrrjp Bcwv. The syncretism rrxap^l 
perhaps have taken place in the latter half of the sixth century B.C., the time wheffltf 
Meter acquired a tympanum, symbol of her ecstatic rites. l | f^ 

There is yet another aspect to the cult of Meter that may derive from Crete, onkllf 
that adds an interesting dimension to the Greek definition of a Mother Goddess. | ^ 
have noted that Meter was valued not only for her link with ecstasy, but also for herlp^ 

itindly, helpful qualities. Diodoros records an interesting discussion of the cult o | « | 
the Mothers (plural) at Engyion in Sicily This town, supposedly settled from Crete^i^ 
had an important shrine to the Mothers, honoring the goddesses who saved Zc^|ff| 
on Crete from his father, Kronos. These goddesses and their helpers, the Kourctegi^i 
were honored also for their useful skills, which they taught to human beings; $uct§fff! 
skills included metallurgy, the domestication of animals, the technique of huntin|^|^ 
and also political and social harmony. The teaching was carried out through myster | | | | 
rites.120 This tradition may well reflect an indigenous Meter cult among the SitiKan||fe 
that was absorbed into the Greek mythological framework after the area was setde| | | | | 
by Greeks. Diodoros's report confirms that Meter could be associated with belpfa^^ 
and kindly actions. And the Kouretes assisted in these helpful activities by acting'a$^| 
intercessors in the rites through which one contacted Meter. .?||||§ 

The identification of the Phrygian Mother with Rhea, Mother of the gods, a r i |^^ 
the fusion of the cult symbols and rites of these two goddesses furnish one examples 
of syncretism. A very different situation resulted from the conflation of the Phxygiar|i 
Mother with the Greek Demeter. In this instance it was not a case of blending twSfl 
cults together, but rather of adapting the symbols and rituals of one deity to another,| 
while keeping their cult identities separate.121 As we shall sec, this transference p | | 
symbols could pass both ways. 

Meter had been associated with Dcmeter since at least the late sixth century B.c||f 
as demonstrated by a votive statuette of Dcmeter from a sixth-century sanctuary .jjm 
the Sicilian city of Gela, depicting the goddess seated on a throne with a lion in herl 
lap, the standard iconography of Meter.122 This use of shared symbols increased dur| 
ing the fifth and fourth centuries. Pindar addresses Demeter as the goddess with reg| 
sounding cymbals, using the imagery of Meter, and the fifth-century B.C. poet Mdat|| 
nippides states explicitly that the two goddesses were regarded as idcwtical|B 
MeXavurfaCJSys Bi A7JfjL7)Tp[a KO.1] M-qripa Bt&v <f>fa]vw ptw VTrapxfav] ( M d 3 r d p p M 
des says that Demeter and the Mother of the gods arc one).123 The Dcrveni PapynSl| 

120. Diodoros ^ p - S o , 5.64-65. Diodoros quotes Ephoros for the second passage. 
121. For a general discussion of the relationship of Meter and Dcmeter, sec Graf 197+: 155, n. TA 

Stratcn 1976a, and Vcrsncl 1990: io$, although, unlike VcrsneL, I sec the process as one of bilateral a 
ilacion rather than the deliberate acculturation of a foreigner. 

122. Van Stratcn 1976a: 42-43, fig. 1. 
12$. Pindar, Isthmian 7.3-4; Mclanippidcs, Page 1962: fir. 764. 
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makes the same claim, stating that Dcmeter received her name Fij Mrj-ryp because 
she was a fusion of both goddesses.124 

The syncretism seems to have been particularly strong in Athens and Attica. Ves
sels similar to those used in the rites of Demeter were found near the Metroon in the 
Athenian Agora, suggesting some conflation of cult.12S Such conflation is further 
implied by an Attic black-figured olpe of the late sixth century B.C., which depicts 
Demeter and Kore holding a stalk of wheat while accompanied by a lion.126 An altar 
dedicated to the two goddesses of Elcusis, placed next to the Athenian Metroon, 
offers further evidence.127 Influence could also flow in the opposite direction, for 
statuettes of Meter enthroned were found in the sanctuary of Eleusis.128 The associ
ation was formalized through an important shrine, the Metroon in Agrai; this sanc
tuary, near the Ilissos River in Athens, was the site of the Lesser Mysteries, the first 
stage of initiation ceremonies for the Eleusinian Mysteries.129 The syncretism of cult 
was reflected in literature, as the two deities are intertwined in the third chorus of 
Euripides' Helen, in which the Mountain Mother of the gods, named 6p€la M-qr^p 
fa&v, wanders across the world with her xpoTaXa jSpopua, her resounding castanets, 
and her aarCvas, her Phrygian chariot drawn by lions, looking for her daughter.130 

The classic story of Demeter's search for Persephone has been outfitted with 
pseudo-Phrygian trappings. 

Many scholars have denied that this intermingling of the symbols of Demeter and 
Meter was a natural coherence of functions, preferring to see it as a self-conscious 
effort on the part of the Greeks, particularly in Athens, to "domesticate" and chan
nel the wilder aspects of the Phrygian goddess's rites into publicly acceptable (and 
controllable) cult practices.131 Yet this line of argument ignores the likelihood that 
die so-called wilder aspects of the Meter cult were well entrenched in Greek practice 
and perhaps even originated there. Moreover, this dual aspect of religious expres
sion in public and personal rites was a long-standing part of Greek religious tradi* 

12+. Dcrveni Papyrus, col. XVHI, line S, published in Zcztscbrift Jur Papyrologie und Epigruphik 47 
(19S2), suppL. For commentary on the passage, see Kannicht 1969: 530. 

125. H. Thompson 1957:205-$; Nilsson 1967:726. 
126. Mctzgcr 1965: 22, no. 43» 
127. Arrive Anabasis 3.16.8. 
12S. Grailloc i9i2:so4-5> 507. Graf 1974:155»n. 24. 

: 129. Mobius 1935-36: 243-53; Kannicht 1969: 327-60; E. Simon 1983: 26-27. Foe the possible loca
tion of the temple, sec Travlos 1971:112-13,289-91* On the dose relationship of Meter and Dcmctcc, see 
Simms 19S5:66-67. 

130. Euripides, Helen 130X-65. The word aarivas was evidendy Phrygian for "chariot?'; it is used by 
Sappho (Lobd and Page 1955: fe 44,13) and Anakrcon (Page 1962: fc 388) and appears in the Homeric 

; Hymn to Aphrodite, 13. For discussions of this chorus, sec Sfameni Gasparro 1978; Kannicht 1969: H, 
;; 327-59; Ccrri 19S3; Roller 1996:310-13. 

151. C£ Mobius 1935-36:24s, quoting Wilamowitz: *thc Meter worshipped in Attica was the Mother 
[1 worshipped everywhere, with no taint of the scandalous Phrygian creaturcr Similar sentiments arc cx-
: pressed by Mylonas 1961:290-91 and Vcrsnd 1990:107-8, who maintains that Kybdc was identified with 
;_ Dcmctcr in order to control the Phrygian deity. 

THE CLASSICAL P E R I O D 17S 



tioa, particularly evident in the worship of Demeter. In assimilating Eleusinian sym| 
bolism and cult practice with that of Meter, the Greeks were not Hellenizing the ac
ceptable aspects of a distasteful foreign cult, but rather were recognizing that both? 
goddesses spoke to both public and personal needs, which by nature involve varî  
able forms of expression, if 

The ready transference of cult symbols and images between the Hellenic Mother 
goddesses and the Phrygian Mother in itself undercuts any assumption of bar-; 
barisms and inferiority in the cult of Meter, at least in the early stages of Meters 

• presence in the Greek world. The frequent and widespread mingling of the Phrygian; 
Mother with Rhea and Demeter implies a voluntary syncretism between the fbreigrij 
and the Hellenic Mothers, and bringing Meter into the circle of the most respecte! 
Greek gods was one aspect of this syncretism. This action in itself reinforces Meter's 
central position in Greek cult. No other foreign god was equated with a Greek deity 
or brought into the heart of the Greek pantheon to the extent that the Phrygian; 
Mother was,132 nor did any other foreign deity alter the cultic identity of indigenous; 
Greek deities as the Phrygian Mother did. |f 

In addition to the direct conflation of Meter with the Greek mother deities Rhea 
and Demeter, the cult of Meter was closely allied with that of several other Greek 
deities, including Hermes, Dionysos, and Pan. The first two need be discussed only 
briefly Meter's links with Hermes arc apparent through his presence on several 
Meter votive reliefs, where he stands next to the seated goddess. The connection be| 
tween the two seems to arise, not from a shared mythic tradition, but from Hermeg, 
function as the divine herald. In this capacity, Hermes becomes the god who con| 
ducts mortals in the mysteries of Meter and so is represented as her attendant. I33;|| 

The connection with Dionysos, described by many authors, and realized mos| 
vividly by Euripides,134 docs not derive from any common bond of myth, but frog 
the similar rituals and similar forms of ecstatic spiritual expression used to approac| 
both deities. Meter was appropriately linked with Dionysos, the older and more re
spected deity, whose affinity with ecstatic ritual is well known. Like Meter, Dionysus 
was a deity at home both in the city and in wild, unsettled places. His worship too 
cut across the bounds of public and private religious expression. ];M 

Parts connect ion wi th M e t e r is m o r e direct. I t is made explicit by Pindar, wH& 

# 
132. Other non-Grcck deities were integrated into Greek tradition to an extent. T h e Syrian god Ado; 

nis, whose early death was lamented by Greek women , was drawn into the mythic cydc of Aphrodite a|d 
Persephone, and the Thracian goddess Bendis was frequently portrayed in Greek art as a Thrac i^ 
Artemis and received an important festival in the Piraeus (Plato, Republic 1.327a), although Bendis did ritt 
appear in any Greek mythic cydc. O n this question, sec Simms 1985- -~:';|t 

133. For examples, sec CCCA II> nos. 362 (from Athens), 50S (unknown provenience). See al& 
Recdcr 19S7: +31-32. Additional votive reliefs from Ephcsos depicting Meter and Hermes jointly ore di^ 
cussed in chapter 7 below. ^ 

134* Pindar, Dithr. H . 6 - 9 (Sncll). Euripides^ Palamedes (fr. 5S6 Nauck) , and Bacchac, lines 1-169 tf| 
passim. Plato; P t a f r w 2++a, and Hermias, £ ad l o c , pp. 104-105A (ed. P. Couvrcur). Strabo IO.J . I?* * $ 
a general discussion of the a n d e n t evidence, see Kannicht 1969: I I , 331-3^ ; j|§ 
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calls him the comrade of the Great Mother and states that the two are worshipped 
side by side in Pindar's own shrine.135 Elsewhere, Pindar calls Pan the KVVO, or dog, 
of Meter, no doubt alluding to the god's status as her faithful companion.136 As the 
Greek god of the mountains and the woodlands. Pan was a logical associate of the 
Mother of the mountains.137 He appears in this role in several votive reliefs of 
Meter, usually with his typical attributes, the syrinx, his shepherd's pipes, and the 
pedum, or shepherd's crook, which were appropriate for his pastoral life.138 Pan had 
a natural affinity with Meter for another reason, since he was a deity, not only of the 
pastoral countryside, but also of the countryside of wild, uncontrolled nature.139 

Such lack of control is exemplified by the ecstatic state found in the rites of both 
Meter and Pan: one could become a navoXTjirros, a person seized by Pan, just as one 
might be seized by Meter or by the Korybantes, and with equally disturbing re
sults.140 His ability to inspire "panic" emphasizes the irrational quality of this type of 
divine contact.141 As a model for human relations with the divine, both Pan and 
Meter symbolized a somewhat frightening image. Pan, however, was consistently a 
respected, if minor, Greek deity; his position as a nadve Greek divinity kept him free 
of negadve associations such as those of Meter's Phrygian background. 

METER A N D ATTIS 

One deity with whom Meter was to be intimately associated was Attis, prominent in 
later myth and cult as the castrated lover of Mother Kybelc. Yet Attis has formed no 
part in the discussion of Meter's Greek cult up to this point. The reason for this is 
simple: before the mid fourth century B.C., there is no evidence for the presence of 
Attis in the cult of Meter. Given Arris's colorful role in later Greek and Latin litera
ture, this may seem surprising, yet the vivid descriptions of the Meter cult by the 
fifth-century poets and tragedians make no mention of him. Even Demosthenes, in 
attacking Aischines for his participation in ecstatic religious rites, never alludes to 
the eunuch god; given the virulence of Demosthcnes, language, one imagines that 
he would have used Arris's deviant sexuality as grounds for further attacks if the tra
dition of Attis's castration had been known. Some scholars have assumed that the 
■ cult of Attis must have existed before the fourth century and cite as proof an incident 
: described by Plutarch, an episode of self-castration in the Athenian Agora before the 

135* Pindar, fr. 95-100 (Sncll), and Pythian 3.7S. On Pindar and Pan, sec Haldanc 196$. 
156. Pindar, fh 96 (Sncll). Hcnrichs 1976:256. 
137. On the association of Pan and the Mother, sec Brommcr 1949-50:12, and Borgcaud i93Sa: 55, 

•,147-48. 
:i- 13S. CCCAII, nos. 66,180,1S2,339 (from Athens), 279 (from the Piraeus), no. 432 (from Lcbadcia). 
vScc Borgeaud 1988a: 52-53. 
'; 139- Osborne 1987:189-92. 
}.'■■" 140. Hcrmias, In Platonis Pbacdrum Scholia, p. 105a (cd. B Couvrcur). 
!>■■ % Hi- Like Meter, Pan was one of the deities suspected of influencing Phaedra's unusual behavior (Eu-
Jripidcs, Hippotytos 142). 
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Sicilian expedition in 415 B.C.142 This interpretation, however, ignores the fact thai-
Plutarch's narrative makes no mention of cither Meter or Attis; his context suggests! 
not a religious cult practice but rather the unusual action of one psychologically disj 
turbed individual^ the impact of which was enhanced by the subsequent Sicilian dz$ 
aster.143 It also seems unlikely that the absence of Attis before the fourth century B.c$ 
resulted from the Greeks5 rejection of his cult because they found the god too <cbarl 
baric75 and "repulsive'5144 This assumption is undercut by the great frequency an|! 
spread of Attis figurines among these same Greeks in the second half of the fourth! 
century and later. The figure of Attis is an intriguing example of the ways in whicl| 
the Phrygian cult of the Mother Goddess was transformed to respond to the; 
different social and political realities of Greek cult practice. As we shall see, the Attis? 
of Greek cult and Greek myth was largely a Greek creation. ■■jf 

Before inquiring into the source of Attis in Greek art and Greek cult, one cruqa|; 
point should be emphasized: unlike Meters whose ancestry can be traced to trig 
Phrygian goddess Matar, there is no indication of a god equivalent to Attis mPhryl 
gia.n art or cult practice. In Phrygia, the name Attis functioned as the title of a pries! 
of Meter until at least the first century c.E.14S It was a pricsdy title in Greece also^ai 
Rhamnous and at Samothrace,146 suggesting that the Greeks' interest in the figure 
of Attis came through knowledge of this Phrygian usage. Yet in Greek (and later 3 
Roman) society, the title Attis normally refers, not to a priest, but to a deity, albeit^ 
minor deity, in the sphere of Meter Kybele. Thus in including the god Attis in tfie 
oik of Meter, the Greeks were making a significant addition to it rather than fbl| 
lowing a Phrygian precedent. -:gj 

Attis's Greek character and form are already apparent in the earliest represen| 
tation of him, a votive stele from the Piraeus dated to the mid fourth century Bttp 
(fig. 48).147 The piece consists of ah inscribed shaft with a sculpted relief above de^ 

1+2. Plutarch, NiJaas 15.2. The suggestion was first made by Foucart 1S75: 64-6$, and foUowcd--t>y; 
Burkert 1985:I77~79> Garland 19S7:150-51, and Versnel 1990:107. . v£|$ 

143. Burkert 1979a; 105 and 1985:159, strcsscs'that the use of a stone for self-castration in PiuarcR$ 
report must mean that the incident was connected with the cult of the Mother Goddess, noting thciiisc 
of a stone in Roman narratives that do quite clearly relate to Attis, e.g., Catullus 63.5, Ovid, Fasti 4 . % | 

- This, however, ignores the fact that in numerous descriptions of the Attis cult, a different instrument \ya$, 
used, cither a metal weapon (Lucretius 2.621; Martial 2.45; Lucian, Dm Syria $1) or a pottery sherd (Bjnjg 
NH i$.i6$; Juvenal 6.514). ;.'$j| 

144. Kern 1955: H, 252; Ferguson 1944: no-n ; Versnel 1990:107-S. Their comments reflect an art| 
tude common in modern scholarship, that the legend of Attis must have been a traditional Phrygian tatĉ  
because no Greek would have countenanced such actions. For a further discussion of this problem,\sc| 
chapter 1. '-^0 

145. Polybios 21.57.4-7. Epigraphical evidence discussed by Welles 1934: nos. 55-61 and VIrgilio 1$$ 
The question of Attis's identity is considered in greater detail in chapters 7, S, and n . : | | | 

146. At Rhamnous, Rousscl 1930: 5-8 - CCCA H: no. 245. On Samothracc, Hippolytus, Be nfi&§ 
omn. haens. 5.8.9; 5.9.1-n. - ^ | j 

147. Berlin, Staatliche Musccn, inv. no. 1612, Kckulc von Stradonitz 1922: 198. The piece itsclf/tas 
long been known; it was discovered in the Piraeus in illicit excavation during the nineteenth century aira 
was acquired by the Pergamon Museum in the early years of this century. The work is illustrated ^ ^ 4 ^ 
cussed by Vcrmascren 1966: pi. u ; CCCA II: no. 308: and E Naumann 1983: pi. 40,1, no. 552; the latt| 
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F I G U R E 4 3. Votive relief of 
Angdistis and Attis from the Piraeus. 
Mid fourth century B.C. Courtesy, 
Anrikcnsarnrrdung, Smatliche Muscen 
zu Berlin, Preussischer Kulturbcsitz. 

flpicting two figures, a male seated at the left and a standing female, at the right. On 
|;the shaft below the relief an inscription, written in clear, non-stoichedon lettering, 
greads: AvyZlortt, Kal ,&TTC$I TipoBia xmip r&v 7rai67a>v /caret 7rp6<jray(xa (Timothca 

^[dedicated this] to Angdistis and Attis on behalf of the children according to com-
|£nand).14S Therefore wc can securely identify the two figures as Attis at the left, and 
^Angdistis at the right. 
!§ The stele depicts Attis in profile, seated on a rock and facing right. He wears a dis-

pS" 0 w o r k give previous bibliography. The inscription is published as IG iia 4671. The stele has been men-
gloried earlier in connection with Meter's function as a kourotrophos. My own views on this stele and on 
jSpthc origin of a god Attis in Greek cult have been argued at length in Roller 1994a, and so I give only a 
|g:Smrunary of the argument here. 
jjg&. 148. Vermascrcn, in CCCA II: 93, reads the text as vrrip -rdv itv&Civ, but the stone is dearly inscribed 

T W P r T 4 C <: I /- / 



tinctivc costume, a long-sleeved, belted tunic, trousers, and soft boots with pointed 
toes. On his head is a close-fitting cap with a pointed tip extending forward; flaps 
hanging from the back of the cap fall over his shoulders. His left hand, resting on his 
left knee, holds a syrinx, while he extends his right hand forward in order to receive 
a small trefoil jug from Angdistis. A long curved stick, his crook, leans against the 
rock on which he sits. The female divinity opposite him, the Phrygian Mother God
dess, is addressed here neither as Meter nor as Kybele but as Angdistis, a name she 
bore in Phrygia and one that we shall meet with frequently in Hellenistic cult mate
rial.149 She stands and faces AtrisD wearing a peplos and low headdress with a veil ex
tending down her back almost to her feet. In her right hand, she holds the small jug-
that she extends to Attis, while in her left hand, she holds a round flat disk, her tym
panum, against her left leg. ■$ 

Attis can be recognized not only from his name but also from his costume and a£ 
tributes, both of which were routinely used in later representations to identify Attis 
as an Oriental shepherd and companion of Meter. I50 We should note, though, that 
neither costume nor attributes were original to Attis. The costume is a modification 
of Achaemenian Persian dress, widely used in Greek art to depict not only Persian^ 
but also Oriental figures of myth such as Amazons and Trojans.151 In particular, thS 
costume appears regularly in depictions of the Trojan Paris, during the mid fifth cen
tury B.C. and later.1S2 The association of the costume with Paris and the conflation 
of Trojans and Phrygians on the Attic stage may well have encouraged the suitabil-j 
ity of this dress for a Phrygian figure. Attis's later identification as a Phrygian shepr 
herd may well stem from this connection with the Trojan shepherd Paris.153 The; 
attributes of Attis, his shepherd's crook and pipes, may also have been influenced by 
the woodland deity Pan, Meter's frequent companion. | 

On this stele, however, Attis is not the youthful shepherd of myth, but a god, the 
divine companion of Mcter/Angdistis. His divinity is made clear not only from the 
fact that the stele is dedicated to him, but also from Angdistis's gesture of handing 
him her vessel, the instrument by which she received votive offerings. The gesture 
surely indicates that it was suitable for Attis to receive votive offerings too. We ma$ 
compare a similar gesture made by the Greek divinity Themis toward the Thracian 
goddess Bendis, illustrated on an Attic red-figured skyphos of the later fifth centu$ 

SI 
I 

H9- Angdistis was apparently the personal name of the goddess in Anatolia, as opposed to her cult 
• tide of Matar; sec Strabo 10.5.12,12.5.5. Sec also a scries of inscriptions on votive altars from the Phrygian 
site of Midas City; dedicated to Angdistis the Mother Goddess or Angdistis the Mother of the gods, d&j 
cussed by HaspcJs 1971:195--00,295-3w, csp. nos. 6, S, 15; and ui general^ Gusmani 1959. Further cxan| 
pies of cult objects dedicated to Angdistis arc discussed in chapter 7. ;| | 

i50v The typical Attis representation is abundandy illlustrated in Vcrmascrcn and de Boer 1986. •:$ 
ISI. For examples, sec Roller 1994a: 250-51. 'M 
152. Note the two vases cited in n. 92 above. ;f| 
153. On Attis as a Phrygian shepherd, sec Thcokritos 20.40. M 
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B.C.; this action indicates that it is proper, themis, to worship Bcndis.1S4The parallel 
o-csture of Angdistis on this stele suggests that Attis was now an established part of 
Greek cult. 

The appearance of a new god in Greek cult may seem unusual, but it was not un
known. The clue to the origin of Attis as a divinity may lie in the passage from 
Demosthenes' speech On the Crown 260, where attes is a ritual cry shouted by fol
lowers of mystic rites. The god Attis may be a divine personification of that cry, here 
embodied as an Oriental shepherd. A good parallel is furnished by the'god Iacchos, 
a follower of Demctcr in the Elcusinian Mysteries; his origins too lie in the mystic 
cry iache, and the deity is a personification of that cry. The close integration of the 
cults of Meter and Demeter, especially in Attica, makes this parallel all the more 
likely. 

Thus Attis entered Greek art and Greek cult, probably during the early fourth 
century B.C., as the companion and attendant of Meter. Within a century, depictions 
of Attis in sculpted reliefs and terra-cotta figurines had become quite common and 
were widely disseminated throughout the Greek world, with examples known from 
Athens, Sicily, Amphipoiis, Olynthos, and Delos, among other places.155 The fact 
that depictions of him became so widespread so quickly indicates that Attis rapidly 
became an essential clement in the cult of Meter. The Greeks explained this circum
stance with an elaborate mythical tradition that made Attis Meter's lover. This is ex
plored more fully in chapter 8, but its meaning can be briefly summarized here. Al
though it contains some aspects of Phrygian cult practice—namely, the connection 
\ of the Phrygian Mother Goddess with the rulers of the Phrygian state, and the fact 
that the goddess was attended by eunuch priests in Phrygia—the myth is of a 
specifically Greek type, that of the powerful goddess who destroys her lover, as in 
;the tale of Aphrodite and Adonis. 
i". Here we are concerned not so much with myth as with cult practice, in particular, 
:the place of Attis in the cult of Meter. The function of the god Attis in Greek cult is 
ŝuggested by representations of him, particularly the terra-cotta figurines. Many of 

jthese show him dancing, leaping, or playing an instrument, in other words, per
forming the same actions that the human devotees of Meter performed during their 

154. Tubingen F 2, unanriburcd but mentioned in AKS?1 1023., 147. For a discussion of Themis and 
;Bcndis on this vase, sec E. Simon 1953: 25-26. 
£ x55- For a general summary of Attis depictions, sec Vcrmascrcn and dc Boer 19S6: 22-44. For latc-
^•founh-century'B.c. depictions of Attis in Athens, sec Thompson 1951: 55 and pi. 26b; in Sicily, at Akrai, 
v.Sfamcni Gasparro 1973: 269-70; in Amphipoiis, MoUard-Bcsqucs 1972: nos. D 251, 252; aad Olyralnts 
IpHVi 21-33 an<i pi. 42. For other examples from Amphipoiis,. Olynthos, and other sites in northern 
^Greece, sec Olyrabus XIV: 119-21. By the third century B.C. and later, the type was extremely widespread; 
gin addition to the sites listed above* examples of Attis figurines arc known from Delos {Delos XXHI: nos. 
•.364-69), from numerous sites in Asia Minor (Franz Winter 1903: 572, nos. 4» 5-. 7> 10; MoUard-Bcsqucs 
.̂ 1972: D 649^ D S65, D w o , D 2291-2301, E 19, E 25S-41X and from Italy (Winter 1903: 372, nos. 1-3; 373-> 
>,itos. 2-5). 
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rites. In these objects, Attis stands as a substitute for the human worshipper, and s<$ 
in offering a figurine of Attis, the human devotee was offering a part of hirnyxierseli($ 
Other figures depict Attis in a more sedate pose, as o n the fourth-century Piraeuf 
stele. Here I think we should understand Attis in the role of an intercessor. T h i 
human worshipper of Meter was making a request of the goddess or thanking her fo^ 
the fulfillment of a request (on behalf of the children, as in this case), and Arris has be3 
come the divine figure who reinforces the request o r thank offering. I n no case W. 
there an mtimation of anything disreputable in these Atris votives, nor is there any a $ 
lusion to deviant sexual practices. The Ph ryg ian flasher" type, the Atris figurine withj 
exposed genitalia, first appears in Rome in the second century B.C., and its meaning! 
should be interpreted with reference to the cult of the Roman Magna Mater. '.£$ 

Atris cannot be used to explain the negative connotations that the cult of Meter; 
acquired in Classical Greece. Indeed, the standard image of Attis in later Greek an^ 
Roman literature and art is more likely to be a result of those negative connotationsf 
for the mythical image of Arris was surely influenced by the prevailing Greek stcreo>1 
type of the Phrygian as effeminate Oriental barbarian. Away from the world of racial:, 
stereotypes and mythical images, Atris was the divine companion and attendant :3£ 
Meter. People turned to his cult for the same reasons as they turned to the cult $£ 
Meter—namely, to obtain personal petitions and to enjoy personal contact with the' 
divine. M 

METER'S PLACE IN GREEK SOCIETY 

The question of the social status of Meter in the Greek world is inevitably linked^ 
the question of who the goddess's worshippers were. Here the evidence fails usal| 
most totally, for the majority of Meter votives arc anonymous. The frequency, ubiq| 
uity, and varied quality of the fifth- and fourth-century Meter votives suggests^ 
though, that the goddess's followers were a diverse group.156 The unspoken 'aSj 
sumption behind the foundation legend of the Athenian Metroon and negative cqifej 
notation of the metmgyries is that the Meter cult appealed to lower-class types aha-
undesirables,157 but this may not have been the case. The sympathetic treatment by; 
important poets such as Pindar and Euripides of the religious experience offered b | 
Meter speaks strongly for the broad attraction of the goddess to citizens and nong| 
tizens, male and female. :>M 

There is, however, some evidence t o suggest that the goddess had an espccS I 
156. One point in support of this is the evidence from the Hellenistic cult of Merer in the Piraeus, $ g 

cussed in chapter 7, where it is dear that Meter's adherents included people of both genders and varyin| 
social status. . ;^: 

157. This point of view has been taken for granted by several modern commentators, eg., Bomcc: 
1963: S7t-74-i "primarily a slave religion"; and Vcrsnel 1990: 107-S, who takes for granted the ncccHft 
^domesticate* die unpleasant associations of her foreign origin and narurc. ^| | 

m 
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Appeal to women. Our evidence is somewhat equivocal on this point, and several of 
,-thc connections of the Meter cult with women may reflect literary or social conven-
•don rather than reality. For example, women make up the tragic choruses that wor-
•ghip Meter with hymns, in the Helen, the Bacchae, and in the chorus of Phrygian 
Vomcn described in a fragmentary play of Diogenes: 

v, KCLITOI KXV<0 (Ji€V A<Jt,6ZoS fXCTpt)(j>6pOVS 

}' /CvjSeAas yvvaiKas, irat8a$ o\fila>v &pvywv 

I' I hear the women with their mitred heads, followers of Asiatic Kybele, daughters of 
;:: the blessed Phrygians.158 

VThis need not be an accurate rejSection of cult practice, since women, especially for-
:&ga women, were often featured in tragic choruses to give an emotional, exotic 
f̂lavor to the action.1S9 Similarly, Demosthenes' attack on Aischines' mother for her 

f adherence to ecstatic rites implies that nocturnal processions, loud noises, and snake 
^handling arc typical behavior of women; such actions are a product of women's un
stable emotional state, which men (like the Athenian jury he is addressing) should 
Reject160 And women were always regarded as particularly vulnerable to possession 
$by a deity, particularly when this caused their behavior to become irrational or 
threatening.161 

££ More telling of actual practice is the scene on the Ferrara krater, interpreted as a 
pHcpiction of a set of rites, especially dances, connected with Meter. Here the major
ity of the participants in these rites are indeed women; in fact, there is only one adult 
finale shown among the group. And we should note that one of the most damning 
§ charges laid against the rnctaragyrtes in the foundation legend of the Athenian 
Ipetroon is that he had come to initiate the women of Athens into the mysteries of 
|5lcter. One can read this challenge to traditional authority as part of the mythic pat-
£.tcrn of the story, but it may also be that the tradition preserved some truth, that 
i&yyomcn did find the cult of a mother goddess more appealing.162 We have already 
jpnbtcd that Meter functioned as a kourotropkos, a deity with special regard for mothers 
f&A young children. Women's sympathy for the Meter cult is also supported by a 
pattering of gravestones depicting a woman holding a tympanum. These may well 

I 
IvJ" 15S. Diogenes, in Athenaios 1.2 (fr. 1, p. 776 Nauck). The Thcban Semclc is speaking. 
ftev1^* ^.g., the chorus of Persian women in Aeschyius's Persac, the Egyptians in the Suppliants, the Car-
^un women in the Libation Bearers, the barbarian women in Euripides* Pboinissai, and many other cxam-
8 $ ° ^ s c c **aU ^89:115-16,150-52. 
l£&-160 ' Demosthenes, On the Crown 259-60. This too is a point of view supported by modern com
mentators; note the remarks of Foucart 1S7J: 60: *Cults of foreign deities made substantial progress, 
Imperially among women." 
|£>" tfx. Padcl 198$. 
$$0162, for a general discussion of women and ecstatic religion, see Lewis 1989: csp. 26-27. 
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have belonged to women who had served as priestesses of Meter, and their families 
were eager to publish that fact as a mark of distinction.163 -$| 

At the same time, it would be wrong to claim that the cult of Meter appealed only 
to women. The earliest inscribed Meter votive from the Athenian Agora was dec$ 
cated by Kriton, a masculine name. The presence of a male worshipper in the Mete* 
votive relief illustrating the Kouretes demonstrates clearly that men honored Meter 
as women did. While she may have functioned as the kindly Mother to women, trie 
goddess's sphere of influence cut across gender and class lines. Our inability to dfe; 
fine the goddess's worshippers more closely may in itself reflect how widespread her 
appeal was and how deeply it was rooted in Greek society. i | 

5| 
SUMMARY: N O T H I N G TO DO W I T H PHRYGIAN *f 

During the fifth and fourth centuries B.C., the Greek Meter was an established figure 
in Greek cult. Her Phrygian origins, already grcady modified by the Greeks durin| 
the Archaic period, receded further into the background as her name, cult titles, ar$ 
visual image developed away from her Phrygian predecessor into a specifically Greet 
definition of a Mother Goddess. A principal component of this definition was 
Meter's identification in myth and cult with the Greek goddesses Rhea and Demeten 
particularly Rhea. Meter became the Mother of the gods, both in the indefinite senfd 
as the progenitor of life and in the specific sense as the mother of the Olympian 
deities, honored with the Olympian pantheon even if she was not part of it. | | 

The evidence from Classical Greece paints a lively portrait of a goddess who, d£ 
spite her foreign origins, was very much at home in Greek society, worshipped :$k 
poets, politicians, and common people. Meter was an established deity in city life] 
particularly in Athens, where her roots as an Ionian goddess gave her a central rot 
in the political life of the community, as guardian of the archives of the Athcniar 
democracy. On a more personal level, people worshipped her through a type of rife 
designed to induce an altered mental state, whereby the participant could come inl| 
direct contact with the divine. This was a recognized aspect of Greek religious cxp<| 
rience, associated with many deities including Apollo, Dionysos, and the NympHs 
To an extent, this was a legacy of Meter's Phrygian origins, for her identity zsM 
Mother of the mountains made her the deity of the wild and untamed landscape. Xei 
the Phrygian Mother's affinity with mountains, caves, and springs is more muted$j 
Greece during the Classical period. Her terrain was less the physical landscape of tfc 
countryside, as it had been earlier, and more the mental landscape of unrestraina 
behavior. }M 

Perhaps because of this, the rites of Meter and the open expression of the alter<| 

M 
163. Two examples from the Piraeus, Mobius 1968: $9, pL s+a; Clairmont 1970: 9S, pi. 13a- Anpdg 

very similar fourth-century B.C. gravestone of a priestess of Meter, of unknown provenience, is nowj 
the Ashmolcan Museum, sec Arthacobgical Rtports 1960-61:59. 5 
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emotional state that these rites induced seemed somewhat threatening, as if they 
were encouraging people to throw off the bonds formed by membership in their 
Greek community As a result, the rites of Meter evoked a mixed reaction, frequently 
bordering on disapproval. This seems to have become more pronounced during the 
'latter part of the fifth century B.C., when Meter's Phrygian connections were revived 
■and used to classify her as a barbarian goddess. She was still the Mother of the gods, 
but she was also the symbol of an Asiatic people regarded largely as a source of slaves 
'and increasingly identified with the Trojans and Persians, the great enemies of Greek 
Jfreedom. 
U The irony of this increasing "Orientalizing^ of Meter is that the Oriental qualities 
âscribed to her had litde foundation in her Phrygian background. The most visible 
ŝymbols of her ecstatic rites, her tympana, cymbals, and castanets, were assigned a 

^Phrygian origin, but this, as we have seen, is inaccurate. Instead, the putative Asiatic 
^origin of Meter's rites was less real than it was a product of fifth-century political 
îmage-making, a way of assigning the open emotionalism expressed during her rites 

§K> a non-Greek people and thereby lessening its value. 
p Thus the Meter of Classical Greece, while a revered cult figure, increasingly 
r̂eflected the changes in Greek society. She had entered Greece as a deity of the coun

tryside, but by the end of the fifth century her cult on the Greek mainland was 
largely urban. In the early fifth century she was a fuUy HeUenized ddty, equated with 
phea and worshipped with Dcmctcr, but by the fourth century she was the goddess 
Iwhose rites were suspect and whose priests were stigmatized as "those Phrygians!" 
SYet by this time, Meter had become a fully formed member of the Greek religious 
Community; her rites could be derided, but not ignored This process of develop-
fment in the Classical Greek world gave a lasting stamp to Meter's personality and 
!$nilt rituals, which was to survive and influence subsequent definitions of the 
pother Goddess in the Hellenistic and Roman worlds. 
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7 • THE HELLENISTIC PERIOD 

^he centuries between the death of Alexander in 323 B.C. and the beginning 
of the Roman Empire under Augustus in 31 B.C. form a time when the cul
tural development of the Greek world was both uneven and difrusc. This 

qreumstance will inevitably affect an attempt to follow the development of the cult 
of Meter, the Greek Mother Goddess. In the earliest phase of Meter's worship in the 
&reck world, we can trace the progress of her cult as it moved from central Anatolia 
to. the Greek coastal dues and the islands, the Greek mainland, and the western 
Stediterranean. The cult of Meter in Classical Greece demonstrates how the rituals 
and activities of the goddess and her followers had an increasing impact on Greek 
|teratiirc, art, and social attitudes, most evident in Athens. In contrast, the ensuing 
HeUeoistic age offers no single guiding thread with which to follow the cult of 
Meter. In part this is because the cult itself covered a much broader geographical 
area, comparable to the contemporary spread of Hellenism. Moreover, the issues 
nised by the status of Meter during this time are much more varied. We shall see the 
:irnpact of the Greek Meter on the older Anatolian cult centers of Phrygian Matar, 
[the Meter cult in established Greek cities, and Meter's presence in new city founda-
Bons. Yet despite the centrifugal quality of the material, the cult of Meter during the 
Hellenistic period continues to instruct us, both about Greek religious practice and 
|bout Greek society as a whole. Not only is there more material available for study, 
jfejit the more extensive documentation enables us to hear a greater variety of voices 
^acting to the goddess, voices that tell us that the Mother Goddess had lost none of 
§£r power. 
gpvidence for the Meter cult in the Hellenistic Greek world comes from a variety 
H sources. The numerous shrines and sacred places of Meter illustrate the extent of 
gcr worship. Several epigraphical documents that preserve cult regulations and 



other information provide a clearer picture of cult rituals and practices. There;$? 
however, no Hellenistic counterpart to the literary texts from the fifth and fourth 
centuries B.C. that offer such vivid descriptions of the goddess and the emotional-rel 
actions of her followers; in the few surviving Hellenistic texts in which Meter doe$ 
appear, she is often a figure of lightheartcd fun, and the power that her worsfuppe§ 
found in her cult takes second place to an artificial literary image. § | | 

The geographical spread of the Meter cult in the Hellenistic Greek world is'cap 
tensive.1 While the campaigns of Alexander had no immediate impact on the cult'jbl 
Meter, the political realignments that took place after his death affected the diffusioxj; 
of the goddess's cult and the range of cities and cult centers where she was worl 
shipped. The Greek cities in western Asia Minor, where the cult of the Phrygian 
Mother Goddess had long been prominent, regained their freedom and their prc-$ 
perity, and they once again furnish abundant evidence of the cult of Meter. Qffe 
newly founded Hellenistic city, Pergamon, became an important center for the god| 
dess's cult. In addition, the spread of Hellenism that followed Alexander's conquest 
of the Persian Empire had a marked impact on the cities and cult centers of the ng$ 
Greek Anatolian peoples. The older Anatolian languages and cultural forms clisap 
peared, as centers such as Gordion, Ankara, Pessinous, and Sarclis became increase 
ingly Hellenizcd. The effect of the spread of Hellenism on the cult of the Phrygip 
Matar was not simply a replacement of Anatolian forms with Greek ones bu't§a 
blending of the two that created a new formulation of Meter. One of the most 
significant results of this blending occurred during the third century B.C., when the 
cult of Meter was imported from Asia to the city of Rome. While this event is.fmty 
explored in chapter 9, it is important to remember that the transfer took place iflinte 
.Hellenistic milieu, which experienced the resurgence of older cult forms and-ffi 
spread of new shrines and sanctuaries. -Mm 

During this same period, however, there is much less evidence of the Meter j&ft 
in mainland Greece. Of the mainland Greek sites discussed earlier, only Athens coffi 
tinued to have a prominent shrine of Meter, the Metroon in the Agora, rebuilt inj|cj 
second century B.C. Yet there is other evidence of the continuing impact of Meterjog 
private cult, both in The frequency of individual offerings to the goddess and in$& 
existence of private cult organizations. One interesting example of the latter isv&| 
nished by the inscriptions of the orgc&nes, the governing body of the Meter cdt/ffi 
Athens's port, the Piraeus. Here a rich body of epigraphical and archaeological dijta 
offers valuable insight into a flourishing cult of Meter in this community 

1. In addition to the Meter votives from Anatolia and the Greek world, cult objects have been fcjjjgg 
in Sidon (CCCA I: no. $95 )> Ncapolis in Palestine (CCCA I: no. $96), Panricapaeum in the UJcjUg! 
(n. 45 below), Egypt (ibid.), and Bactria (CCCA I: no. 900). ^ ^ 
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l l E T E R IN PHRYGIA AND LYDIA 

j|ke Mother's older cult centers in Phrygia and Lydia form a good starting point. 
!&c Phrygian goddess Matar was still very much at home at several of her earlier 
Ibrincs, but like many aspects of Anatolian life, her cult there was affected by the in-
ĉreasing influence of Hellenism, starting in the late fourth century B.C. Rather than 

ttimpty absorbing Greek forms wholesale, however, the worship of Matar in Anato
l i evolved into a hybrid that retained somcaspects of the Phrygian Mother God-
Hess but took on features of Greek Meter as well. 
I | The Hellenizarion of Matar's cult in Phrygia is evident in her nomenclature. She 
Has now addressed exclusively in Greek, usually by her title as Mother, Meter, cou-
Hcd with a topographical adjective. We learn of Meter Dindymcne, an epithet al
luding to a sacred mountain; this could be one of several, including a mountain near 
iSizanoi and one near Pcssinous, as well as others near the Greek aides of the coast. 
She goddess was also worshipped at Aizanoi as Meter Steuene; in this case, the 
Igbddess was named for a cave sacred to her.2 Meter Zizimmene was honored in 
Southeastern Phrygia, at Sizma, near modem Kayseri.3 

|gvln addition to the application of Greek names, there was some real blending of 
^Phrygian and Hellenic cult practices. The older Phrygian center of Gordion fur-
|§ishes a good example. Gordion had long since lost its prominence as the capital of 
§an! independent Phrygian polity, but it retained a regional importance as a market 
0wn. Numerous Hellenistic images indicate the continuing cult of the Phrygian 
fSiother, but for the first time, all these images, both imported and locally made 
||bjeas, were based on Hellenic models. Among the imported objects are a marble 
^statuette of the enthroned goddess with phiale and lions (fig. 49) and several terra
cotta figurines depicting the goddess seated cither on her throne or on the back of a 
||on (fig. 50). Examples of local pieces include an alabaster statuette of the seated 
Ig^dess with her lion and several terracotta images, of which the most impressive is 
Iparge, handmade figure of the enthroned goddess with phiale and tympanum (fig. 
i|ij.4 Another object suggesting Hellenic influence on the cult of Meter at Gordion 
l&Sa statuette of a young woman bearing a torch, probably also a Greek import; this 
Ipprk recalls the m^ttime festivals of the goddess described in Classical Greek liter-
|$|irc and depicted on Greek Meter votives.s The strongest iconographic influence 
Ip^the Gordion Meter cult seems to come from Pergamon: several of the imported 

Iff.: 
!$$$?■ Pausanias 10.52.5. Robert 1937:301; R. Naumann 1967. 
| |§ |5- Ramsay 1906: 2+6; Mitchell 1982: no. 361, on Meter Ztzimene. 
| | p$k Marble statuette, Roller 1991: pi. Hfc; terracotta statuettes, Romano 199$: 22-28, nos, 54-64; al-
fcjS^ statuette, Romano 1995: pL 4i- For further discussion of this material, sec Roller 1991. 
pi§5. For the piece, see Roller 1991: pi. IVa. Nocturnal festivals of Meter arc discussed in Roller 1991: 
$ # - 4 i and chapter 6 above. 
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F I G U R E 49. Marble statuette of Met|| 
firom Gordion. Late third-early second centuryjjv|| 

Courtesy, Gordion Excavation Prpjgl 



II 

If 
If 
ll-

F I G U R E 51. Terracotta 
statuette of Meter enthroned, 

from Gordion. Late 
third-early second century 

B.C. Courtesy, Gordion 
Excavation Project. 

F I G U R E jo.' Terracotta 
statuette of Meter seated on a 
lion's back, from Gordion. Late 
third-early second century B.c. 
Courtesy, Gordion Excavation 
Project. 



pieces were made in Pergamon, and some of the locally made objects, including th$ 
large handmade terracotta work, imitate a Pergamene modeL All of these object! 
were found in household contexts, several of them in what are clearly househdjf 
shrines,6 J | 

Yet it is doubtful whether the adoption of Hellenic imagery effected a change m 
cult practice. As in the earlier Phrygian period, small household shrines remained 

. common, but there is as yet no evidence of a temple to the goddess. Meter's conso^ 
Attis remains an uncertain and inconspicuous figure in Gordion.7 And at least one! 
older Phrygian feature was retained, the connection of the goddess with funerarjl 
rites,8 Taken as a whole, the Gordion material shows the eagerness of the local p ip 
pie to adopt and imitate Greek iconographic forms, but it also demonstrates 3& 
long life and essential conservatism of the cult of the Phrygian Mother in her ane'esg 
tral home. Another Phrygian sanctuary, Midas City, suggests a similar pattern^ 
Here the presence of a small Hellenistic shrine on the high point of the older PhrJ| 
gian settlement (now deserted) demonstrates the enduring connection of t|$ 
Mother's cult with the high places of Phrygia. $H 

The changing political landscape of central Anatolia brought an important ncw| 
Meter shrine, Pessinous, to the fore. This Phrygian site, renowned in Roman history' 
and legend as the oldest and most venerable sanctuary of Meter, has produced suS 
prisingly little material related to the cult of the Phrygian Mother.10 The site was;pjg 
cupied from at least the fifth century B.C., and a small stepped altar in the country^ 
side nearby, similar to many other open-air shrines in Phrygia, indicates interest Jr 
the cult of Matar.11 There is, however, little sign that Pessinous was a large or wj& 
portant Phrygian settlement, and neither is there much evidence before the HejJ 
lenistic period to suggest that this was the site of a major religious center.12 The srtei 

6. Provenience of the Gordion figurines, Romano 1995: a*-*$; on household shrines, Romano 1 9 9 5 ^ 
7. Romano 199s: 41-42, tentatively identifies a terracotta statuette (no. 97) as Attis, although.^! 

figure's poor state of preservation makes this uncertain, and other interpretations, such as an Amazon^ai^ 
also possible. -* | | | 

S. Note a miniature votive altar with relief doors on it, imitating a common type of Phrygian ninct| 
ary monument; this was found in the same votive deposit as the marble statuette of Meter, Roller1 19?% 
i4iandpLIVb. * M 

9. Haspels 1971:154-55- "4*| 
io. No written source before the second century B.C. mentions Pessinous, although Ammianus 2m# 

ccllinus 22.9.7, in his description of the fourth-century c.E. emperor Julian's interest in the Meter gj$ 
notes that the fourth-century B.C. Greek historian Thcopompos records the founding of Meter's ssaaM 
ary at Pessinous by the Phrygian king Midas. Cicero, Dc bants, res. 13.2$, stares emphatically that PeaT-j 
nous had been revered by the (Achaemenian) Persians, (Selcucid) Syrians, and all the kings who ruled;u£ 
Europe and Asia. These comments may reflect the generally high status of Phrygian Matar in Anatoli 
rather than the historical prominence of this one shrine; sec Virgilio 1981: 57-59- Sec also DfodorOJjj 
55.33.2; Strabo 12.5.3; Livy 29.10.5, 29.11.7; Valerius Maximus 8.5.5; Pausanias 7,17.9-12; Amobius.5#^!i; 
For a general discussion of these sources, sec Grucn 1990:16, nn. 51,52. The role of Pessinous in legend*. 
pertaining to the Meter cult is treated further in chapters. '}:§$ 

11. On the earliest occupation of Pessinous, sec Devrckcr and Waelkcns 1984: i3~is> and Wadkcoi 
19S6: 37-39. For the altar, see Devrckcr and Vermcukn 1991: figs. 9,10, and chapter 4 n. 87 above. ..,£%* 

12. For evidence of the prc-HcUenistic settlement at Pessinous (still extremely scanty), sec Dcvti&c 
and Waelkcns 1984, i3-i4» and Waelkcns 1986:38-39. The site is still under investigation, and so any com| 

192 THE MOTHER GODDESS IN GREECE 



Tvould seem an unlikely candidate for a Phrygian sanctuary; it lies in a deep valley 
that is regularly subject to alternate bouts of extreme desiccation and flooding,13 a 
situation quite unlike that of the mountain shrines that were the principal haunt of 
:frlatar. Ancient sources are quite insistent, however, on both the antiquity and the 
Eminence of the Pessinuntinc sanctuary, and the inhospitable nature of the site 
land its location away from natural resources and lines of communication may even 
Support this point (for why else would anyone go there?).14 Pessinous may well have 
t̂aken on a greater significance during the Hellenistic period, when the importance 

r;of earlier cult centers such as Midas City and Gordion was substantially diminished. 
% Clear evidence for the cult of Meter at Pessinous emerges when the sanctuary 
f'attracted the attention of the Attalid kings of Pergamon, who built a temple and 
^colonnades of white marble there. At that time, Pessinous was temple-state ruled by 
iricsdy dynasts.15 Strabo, our main source for this event, unfortunately does not say 
•which Attalid king first developed an interest in Pessinous, and so his information 
idoes not enable us to determine whether the Attalid dynasty had any direct contact 
J:with the site during the year 205/204 B.C., when the Romans reportedly removed 
She cult image of Meter from Pessinous and took it back to Rome.16 Pcrgamene in
terest in the site is well attested for the mid second century B.C., however, through 
£the correspondence between the Pcrgamene rulers Eumencs H and Attalos II and 
frtbe dynasts of Pessinous.17 Seven letters are known, dating from the period between 
$65 and 156 B.C., although they were inscribed on stone only in the first century B.C., 
•improbably on the walls of the Attalid temple.18 This correspondence offers insight 
$nto the place of the Pessinuntine sanctuary in the world of Hellenistic power 

§f The letters record communications from Eumencs and Attalos to the priestly dy-
leasts, all of whom took the title of Attis, perhaps a survival of the era when the name 
|was used by Phrygian kings.19 Attis continued to be a priestly tide even when die 

W: 
laments must be considered tentative; for a summary of the earlier excavations conducted by Pictcr Lam-
gbrcchts, sec Dcvrcker and Waelkcns 1984. 
|̂ 5? 13. Waelkcns 1971:349-50. 
:$?«-1+. The literary sources on the status of Pessinous arc discussed by Dcvrcker, in Dcvrckcr and 
l^aelkcns 1984: 14-28, and chapter 9 below. On the inhospitable location of Pessinous* note the com-
gsnents of Waelkcns 1971: 349-52, and Dcvrckcr and Vetmculcn 1991: n6. 
§ te J5- Strabo 12.5.3. Waelkcns 1986: 6S-69. 
| | # 16. This event is discussed at greater length in chapter 9.1 find the comments of Grucn 1990: i6-i9> 
gipcpiasive; he argues that the Pcrgamene kings exercised no control over the region around Pessinous in 
^th^latc third century B.C., and that the Romans were more likely to have taken the goddess directly from 
pergamon itself or from the sanctuary of Meter on Mount Ida near Troy, legendary home of Aeneas, 
ipiiqstorofRomc. 
fevv 17. This correspondence has been extensively discussed by Welles 1934: nos. 55-61, and Virgilio 19S1. 
$& $;}&• The blocks were reused in the Armenian cemetery at the nearby town of Sivrihisar, where the doc-
^iPPaws were seen and copied (the blocks have since disappeared). See Welles 1934: 241; Virgilio 1981: 
£gj20,andp!ski-7. 
$§§$?■ }9* See the discussion on the name Aids in chapters 4 and 8. Polybios 21.37.4-7 records that the 
I????10 <rf the two chief priests at Pessinous were Arris and Bartakcs. 
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office was not held by a Phrygian; this is clear from the fact that one priest Arris hadj 
a brother named Aiorix, a Celtic name, indicating that by the second century B.G| 
the sanctuary was under the control of the Galatians.20 The desire of the Pessinun/ 
tine dynasts to maintain the goodwill of the Pergamene rulers is clearly evident frorrt 
the letters, as is the willingness of the Pergamenes to use Pessinous to further theii: 
own aims; in one instance, the Pergamenes clearly put the interests of Rome ahead 
of the needs of Pessinous.21 We receive the distinct impression that Pergamon was* 
the dominant partner in this relationship, ^ 

The cult of Meter figures surprisingly little in these letters. This should not be urii 
expected; while Pergamene interest in Meter is certainly well documented (as we 
shall see below), Pergamene interest in Pessinous resulted less from the site's starch 
as a sanctuary of Meter than from its position as an independent state in Galatiatf 
territory, which the Pergamenes wished to control.22 In the one letter that does refer; 
specifically to the goddess, Eumenes expresses the wish that the goddess do a better 
job of caring for her priests when someone insulted them,23 perhaps implying mat 
it was up to the goddess (not Pergamon) to look out for Pessinuntine interests, .fit 
general, the letters establish Pcrgamon's interest in the site and in the cult but scê m] 
to suggest a time when the political influence of the Pessinuntine sanctuary wa$ 
waning. As a result, Pcssinous's heyday was brief; Strabo (a contemporary of Augui£ 
tus) tells us that in his time, the dynasts had very little power and the city was muc& 
less prosperous, although the Meter cult was still important.24 This is undoubtedly 
why the later priests of Pessinous published their predecessors' correspondence will 
Pergamon over a hundred years after the letters were written; they were seeking tci 
bolster their claim to hegemony over the sanctuary and region.25 The letters consn'r 
tutcd the final display of Phrygian power in political and religious affairs. ;^;|j 

Away from the world of power politics, we get a radically different view of tfre 
Phrygian Mother and her followers from a document of a private community und^ 
the protection of the goddess. The text, found in Lydian Philadelphia, dates frdrfi 
the late second or the first century B.C.26 It regulates a household cult cstablished;b| 
a certain Dionysios, who was led to found this group because of a vision he hadfe 

20. Virgilio 1981: 25-26* letter 1. For Galarians in Ana.tolia, sec Allen 1983:136-4-1-; Mitchell i99vpr 
48-49 and passim. For Galaxian. influence on Phrygian culture, sec Roller 1987b: 106,129 no. 56; Frcdcif 
ick Winter 198$; 64-68; and DeVrics 1990:402-5. v $ | 

21. On Pessinuntine support for Pergamon, letter 5 (Virgilio 19S1): Attis sacrifices for the safety- of the 
brother of Attalos H. On Pcrgamotfs manipulation of Pessinous* letter 1 (Virgilio): Pessinous to capture 
the Pcssongi by stealthy to benefit Pergamene interests. On Komc^s interests outweighing those of Pcs& 
nous, letter 7 (Virgilio). ; i§ | 

22. Virgilio 1981: 59-6^- ;^|| 
23.. Welles 1934: 242-43, letter 56; Virgilio 1981: 25, letter 2. " ^ 
24. Strabo 12.5.3. -fp 
25. Welles 1934: 247; Virgilio 1981: 35-36. ■l^| 
26. The definitive edition of die text is Weinxcich 1919- For bibliography, sec Sokolowski 195S- t&M 

and more recently, the study of Barton and Horseley 1981. A portion of the text appears in CCCA* 
no. 489. 
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î civcd in a dream. This in itself is not unusual, for many such private cult founda
tions were established during the Hellenistic period.27 The purpose of this founda
tion was not to honor one individual in perpetuity, however, but to establish a com
munity of worshippers who would agree to abide by a strict code of personal 
b̂ehavior. According to the terms of the foundation, altars were to be set up for Zeus, 

ijjcsria, and the Qtol £a>T7jpes> the Savior Deities, whose number included Eudai-
Inonia (favorable spirit), Ploutos (wealth), Arete (virtue), Hygeia (health), Agathc 
;;Tyche (good fortune), Agathos Daimon (good spirit), Mncme (memory), the 
fCharitcs (the Graces), and Nike (victory). The community would meet in the OIKOS, 
for house, of Dionysios. It would welcome men and women, free and slave, on equal 
Serins. The text strictly prohibits the use of magic spells, love potions, abortifacients, 
ând contraceptives, and enjoins a strict code of sexual behavior on its adherents, 

$oth male and female; adultery and fornication are strictly forbidden among free
dom cult members, and sexual relations between trecborn men and married female 
leaves are also prohibited (although the text docs not appear to forbid prostitution). 
fThe whole community was to be under the protection of Angdistis, the Phrygian 
Slother Goddess, here addressed not by her title of Matar but by her personal name, 
|which people used for her in Phrygia.23 

|v This text has many interesting features, not the least of which is the close associa
tion between the Phrygian Mother Angdistis and correct moral behavior. This is a 
f̂eature of the Phrygian cult that is attested more frequently in the first centuries 

|c.E.29 The text also offers one of the earliest explicit references to the goddess as a 
fsmor deity, another aspect that appears in later texts and cult dedications. The Sav-
|ibr Deities may well be a traditional feature in this cult, as a reference to ritual and 
|£athartic prescriptions indicates; these are t o be ea rned o u t Kara T<* ra Trarpia Kac a>s" 
&w, both according to ancestral tradition and as it is prescribed now (i.e., in this 
|Sbcumcnt). This raises the interesting question of what was being changed. Was it 
HJic addition of a new deity or of the behavioral code? Most commentators have sug
gested the former, assuming that the Greek deities were being incorporated into the 
gil t of the Anatolian deity Angdistis.30 This may well be the case: the city of Phila
delphia was a recent Greek foundation and so the worship of Greek divinities is fully 
§to be expected. The cult of Angdistis, the Phrygian Mother, was well known in 
||Lydia also, as is demonstrated by the goddess's presence in a cult regulatory decree 
j|pf the fourth century B.C. from Sardis.31 Thus the Philadelphia text becomes an ex-

$#>/•'27. Note a private foundation to honor Meter in Halikarnassos, Sokolowski 1955: no. 72, discussed 
P«Iow, and the wide variety of private Hellenistic cult foundations described by Laum 191+. On divine 
fj^mmands transmitted through dreams, sec van Stratcn 1976b: 16. 
^ g 28. Strabo 12.5.3- On the name Angdistis^ sec Gusmani 1959. 
|&f; 29. Note the increasing importance of the gods Hosios and Dikaios (Holy and Just), Mitchell 1982: 
§§£*(* discussion on p. 16 and nos. 44,45> 242. See also chapter 11 below on sexual chastity in the Meter 
i f ^ ^ the second century c.E. 
§ f e 5 0 , Weinrcich *9i9: 51; Barton and Horsdy 1981:15. 
|p;:3X. Robert I97S-
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cellent example of Hellenistic syncretism, blending the cult of a local divinity wi$ 
Greek divinities and Greek personifications. | | 

One may wonder, however, if the behavioral code was also novel, particularly fc$ 
a Greek community. The concept of a closed group whose members are treated 
equally without regard to gender or legal status is highly unusual for this timc.32;.ftj 
a divinity who reached her worshippers through direct personal inspiration, Meter] 
Angdistis already had a strong positive ethical influence. This document indicate! 
that the goddess's influence extended-not only to individuals but also to a large! 
group. The group's members were asked to renew their vows at regular interval^ 
monthly or yearly, and to assist in identifying members who did not abide byjtSc 
community's moral code. One receives the impression that the adherents of thij 
community took their obligations seriously, and that the Mother's ancestral prorrif-
nencc contributed to their sense of commitment. -M 

Evidence for the cult of Meter in Lydia during the Hellenistic period is also fotp 
in Sardis, the old Lydian capital. Meter's ancestral presence is recalled by a dedic| 
tion to the Lydian Mother of the gods, Myrpl 0e6>v AvSftat], found near Sardis.3^ 
relief of the early fourth century attests the goddess's continuing presence in the cic| 
this illustrates Meter holding her lion while standing to the right of the figure^)] 
Artemis, who stands and holds a roe deer (fig. 52).34 Two small human worshippers 
stand at the far right. The whole group is framed within a naiskos replicating"® 
form of a Greek temple. Artemis is slightly taller than Meter, a circumstance incj£ 
eating that hers is the more important cult. While this is not surprising, since Arteroijj 
was honored with the major temple in Sardis, the relief indicates that Meter retained 
an important status. Meter also received an important sanctuary, and the walls of :t$s 
temple in this sanctuary were used to record and display public documents and CG| 
rcspondence with the Scleucid kings.35 A few private votives from Sardis depict 
Meter in a conventional pose, seated on a throne with her tympanum, phiale,.an<3 
lions.36 • ;V|§ 

Another source of evidence for the continuing strength of the Mother's cultjj 
. Hellenistic Anatolia is a number of private votives dedicated to Angdistis. Althou|r) 

32. The concept of a dosed group formed to worship Meter was not unique to this community* 'hdtti 
ever, for wc shall sec another example (without the moral restrictions on behavior) in the Piraeus. M 

5$. From a site near Sardis, Robert 19*2: 360-61. :'f||§jj 
5+.- Hanfmann and Waldbaum 1069; Hanfmann and Ramagc 197S: s$-6o, no. 20; Hanfmann.i§$| 

35. Hanfmann 1983 ct al.: 130; Gauthier 1989: 47-5 S. One document that specifically mcnaoa .̂JjK 
Mctroon, a decree honoring the queen Laodike of 213 B.C., was to be inscribed on the pilaster (parasndgj 
of the temple within the Metroon, implying that the Mctroon was a sanctuary precinct with more thji 
one building. A figure with a turrcted crown that appears on Hellenistic coins of the city may be Meg 
or perhaps Tyche (Hanfmann 1983 ct al.: 130; Gauthier 19S9:55). :-i$$ 

36. Hanfmann and Ramagc 1978: 60-61, no. 2$, and 169-70, no. 259 - CCCA I: no. 463. HanfortOJC 
and Ramagc suggest that a fragmentary relief of the late second or early first century B.C. dcpLcrip^ 
female figure with a high, tubcllke crown, no. 159, may represent Meter, but this is uncertain. M&ctfo 
rives from the Roman era arc discussed in chapter 11. ^M 

'ml 
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F I G U R E 5 2 . 
Votive relief of Artemis and 
Meter from Sardis. Fourth 
century B.C. Courtesy, The 
Archaeological Exploration 
of Sardis. 

$£sent in Paleo-Phrygian texts, Angdistis became an increasingly frequent name for 
$he Mother Goddess in the Hellenistic period. In addition to shrines in Sardis and 
Philadelphia noted above, there was also an important cult of Angdistis at Doki-
Imeion in Phrygia, where she appears on coins rnintcd by the city.37 Numerous vo-
fSves, generally small inscribed altars, were dedicated to her at Midas City,38 and 
finscribed votive statuettes are known from Bithynia and Pisidia.39 All of these dedi-
|eations address the goddess solely as Angdistis. There are in addition several votives 

I 
f |# 37, Robert 1980: 337, figs. 10-14. 
$ £ 3$. Haspels 1971: 295-502, nos. i-$> 7> 9-i2> ur-17-
^c~39. Bithynia, Schwcrtheim 197S: 79$, no. IAS (Kandira);MAMA.VLTI: 70no. 396, Robert 19S0:259, 
|£CC41: no. 767 (Virankoy). Pisidia, a small votive altar found in the village of Arvalikoy, south of Bur-
f&x, Robert 1980: 239 « CCCA I: no. 76S. 
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- from Midas City and Eumeneia dedicated AvyBicrra Myrpt dta, to Angdistis the 
Mother Goddess, and AvyZlareL Myrpt Bt&v, to Angdistis Mother of the gods,40 a| 
well as a text, now in Venice, whose provenience is unknown.41 This indicate! 
clearly that Angdistis was the name of the Phrygian Mother, a point explicitly statef 
by Strabo and Hcsychios.42 . | | 

An abundance of offerings from other parts of the Hellenistic world indicates thai* 
the name was not merely a local one. Outside of Anatolia, inscriptions and votive 
statuettes to Angdistis are known from Attica, Lesbos, Paxos, Egypt, and Pantica^ 
paeum on the northern shore of the Black Sea.43 In these inscriptions, too, Angdis| 
tis was equated with Meter. The equation is further confirmed by the placement of 
a dedication to Angdistis on a typical Meter votive, a statuette of the seated goddess 
with lions and tympanum; this can be seen on pieces from Ephesos, Bithynia, ahf 
the one now in Venice.44 These demonstrate the continuing importance of trS 
Mother Goddess, both in Phrygia and well beyond her Anatolian homeland. ' | | 

In sum. Meter continued to be a powerful force in the religious life of the norg 
Greek Anatolian peoples during the Hellenistic period, and her cult flourished $ 
many older Anatolian centers. Most of Meter's shrines were now simple affairs, ani 
her votive objects were small and unprepossessing, reflecting the economic and pc| 
litical decline of the region. Only the sanctuaries at Pessinous and Sardis seem to1 

have had conspicuous temples, and these owed their prominence to the support ;o| 
Hellenistic dynasts. Yet interest in the Mother Goddess clearly remained strong-In 
personal cult, reflecting the strength of her position in the lives of the Anatolian 
peoples. -M 

m 
T H E GREEK METER IN WESTERN ANATOLIA 5 | 

During the Hellenistic period, Meter was once again a real presence in the Grecf 
cities of western Anatolia. The Greek Meter in Asia was still addressed by her tradij 
tional titles of Mrjrrjp MeydX^ the Great Mother,45 and Myr-qp fleets, the Motherof 
the gods, and the title Mrjrr)p optta, the Mountain Mother, leaves no doubt about 
her identification as a mountain goddess.46 In addition, the goddess was often act 
dressed with topographical epithets referring to a particular mountain sacred to he| 

i 
40. Midas City, Haspcls 1971: 295-302, nos. 6,3,13. Eumeneia, CIG IE 3SS6. -■;$ 
41. CTGIV 6837; CCCi I: no. 8SS. | | 
42. Strabo 10.3.12. Hesydiios, s.v. J^yStarts'. '.•$ 
43- Attica, a stele 60m the Piraeus, IG ii14671 = CCCAII, no. 30$, here fig. 48, and a text of cult reg

ulations from Rhamnous, Rousscl 1950:5~S. Lesbos, IG xii, no. 11$; Robert 19S0: 238-39. Faros, SEG-j^l 
108, no. 445; CCCA H, no. 647. Egypt, OGIS no. 2S. Panticipacum, CCCA VI: no. 561; Robert 19S0:238; 

44. From Ephesos, Kcil 191s* 75. item L. The Bithynian pieces and the statuette in Venice arc cited|g 
nn. 39 and 41 above. There arc a few objects dedicated both to Angdistis and to Meter, naming them ^ 
separate entities. CIG 3993, from Iconium; and at Sizma near Iconium, Robert 19S0: 239. :W% 

45. In Erythni, Sokoiowski X955: no* 25, line 96, no. 26, line 9$; Engelmann and Mcrkcibach 197* 
no. 207, Graf 19S5:162,317. In Ephesos, Graf 19S5:317. *-|8 

46. In Chalkedoa, Sokoiowski 1955: no. 4, Hnc 12; in Ephesos, Keil 1926:2s6-6i, Sep. 50,51. .;| 
% 
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a drcumstance noticeable in virtually every district of western Anatolia. The goddess 
j0 Ionia was particularly rich in epithets. In the town of Magnesia on the Sipylos, 
Meter became Meter Sipylene or Meter Plastene.47 In Erythrai, she was Meter 
jCybeleie, an epithet that drew on the Paleo-Phrygian kubikya to refer to a specific 
mountain on the peninsula of Erythrai.48 The goddess was Meter Antaia in Kolo-
■phon,49 and in Smyrna, she was addressed both as Meter Sipylene and with the local 
:cpithet Meter Smyrnaike.50 The Gallcsion mountain south of Smyrna was the site of 
[the "shrine of Meter GaUesia.51 

I In other parts of western Anatolia, the picture is similar. In northwestern Anato
lia, on the Aspordenon Mountain near Pergamon, the goddess was worshipped as 
ivlcter Aspordene.52 In the Troad, she was Meter Idaia, the goddess of Mount Ida,53 

!and in Kyzikos, Meter Dindymenc, the goddess of Mount Dindymon, near the Sea . 
[of Marmara.54 In Caria, near the city of Sparza, the goddess was addressed as Meter 
ISparzcnc.55 In addition to epithets referring to specific sacred places, the Greeks in 
^western Anatolia, in Ephesos, Erythrai, and Troy, remembered Meter's origins in 
pie title Mr\Tr\p &pvy(a, the Phrygian Mother. Her antiquity was honored in Eph-
Jesos and Kyzikos as Mrjryp i7<iT/>a>n7, the ancestral Mother56 

|:: These epithets are particularly appropriate to the cult of Meter in Asia Minor, for 
|they do more than reinforce the connection of Meter with specific places. They 
Remonstrate that the Greeks were still very conscious of her origins, her geographi-
|calorigin in Phrygia and her cultic origin in the mountains. But even more than the 
^connection with specific locations, such epithets effectively emphasize the continu
ing connection between the goddess and the landscape, especially the mountains 
|and hollows where she was most at home. Many of the Greek shrines of the goddess 
£ta Anatolia were located in remote mountainous areas, well away from urban cen
ters, reinforcing the association of the goddess with the natural environment. This 

Iff-. 47. Meter Sipylene: Homollc i894> CCCA I: nos. S45> 544, 545* 546,549,550,55i> 555* 564* 57i, 575. 
&76> 5So> 582,5S3,5S4. These were all found in Smyrna. For Meter Plastene, sec CCCA I: nos. 452,453; cf. 
gPausanias 5.15.7. Both epithets refer to the same site, a shrine at the base of a mountain near Magnesia 
Inhere a large relief of a seated Sgurc carved into the side of the mountain (probably a Hittitc relief—sec 
£Spanos 1983) was identified as a seated image of Meter; see nn. 58,59 below. 
$w' 48. Strabo 14.1.53; Graf 198s: 518. 
| | 49. CCGi I: nos. 599,604* 
gj; 50. Pctzl 1990: no. 743," = CCCA I: no. 547. 
K> 51. Mcric 19S2:28-30, c£ Strabo 14.1.27. 
$$: 52« Strabo 13.2.6. The site, to be discussed below, was excavated in 1909; sec Coozc and Schazmann 
|$>ii. The topographical designation was also used to distinguish this aspect of Meter from the goddess 
Worshipped in die city of Pcrgamon, where she was addressed as M-qr^p BcvjtXv.*, cf. Ohicmutz 1940:181 
gdiscusscd in chapter 11 below). 
| g 5> Strabo 10.3.12. 
| g '54. On Mount Dindymon near Kyzikos, ApoUonios Rhodios 1.1092-1152. On other locations of 
|Mount Dindymon, sec Jcsscn 1903, and Santoro 1973:73-74. 
| £ / 55. Robert 1937: 334 n. 3. 
| | . 56. In Ephesos, Kcil 1926:256-61, CCCA I: nos. 624,62s; Graf 1985: 3x7; in Erythrai, Engelmann and 
gMerkelbach 1973: no. 21S; in the Tread, Strabo 10.3.12; in Kyzikos, Schwerthcim 1978: 820, no. IIA15. In 
|S?aeral, sec Robert 1982. 
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aspect of her identity had been a key feature of the goddess Matar in Phrygia, an | ipp 
Homeric Hymn 14 stresses its importance in the deftaition of the Greek MeterSt|| 
Nonetheless, it is interesting to see how enduring this phenomenon was during & p § | | 
Hellenistic era (as it would be in Roman Anatolia as well). This tenacity emphasi2e^^ 
the essential conservatism of the region and shows that the power of Anatolian land|l§tf 
scape was still a vital force in shaping the goddess's cult. l | f l§ 

Several examples of Meter's mountain shrines are known. One is the shrine of t | | | 
Meter Sipylene, the Mother of Mount Sipylos, also known as Meter Piastenc.57 Pau|tl | | 
sanias reports that the image of Meter Sipylene was the most ancient of all the im3||fe 
ages of the Mother of the gods,58 describing a seated figure carved out of the naturaj^^ 
rock of the north slope of the mountain, not far from the modern town of Manisalf 
The sculpture, which can still be seen, depicts a seated figure in a long robe, aJ-$ 
though it is a Hittite image, not Phrygian.59 Yet cpigraphical citations and Meter vo|$$ 
tives from the site indicate that Pausanias's identification was already fixed in t i f I , 
Hellenistic period. l b Greek eyes, a seated figure on the mountain had to be MeterSf 

Ephesos furnishes another example of a mountain sanctuary of Meter.60 Ix>catedJJ| 
at the base of the Panayir Dag, the sanctuary consists of niches carved into the sidel? 
of the mountain, some of them empty and some them still containing images of tht^ 
goddess carved from the live rock. On the rock plateau in front are additional cutjj|, 
tings and a large projection carved into the form of an altar. Several of the mchefjr 
bear inscriptions, which variously address the goddess as Mrj-ryp X>p€it\, i ^ r ^ P ^ 
naxpui-r), and M-ryrtip Opvyhjj, indicating that to the Ephesians, she was the Moun-|Jl 
tain Mother, the ancestral goddess, and the Phrygian. Meter did not dislodge thef 
cult of Artemis at Ephesos, and she never received a major temple, valuable votrw^^ 
offerings, or the type of public notice that made Ephesian Artemis so prominent. Yetlj'^ 
the Meter cult continued to be an important part of Ephesian life. 

The Ephesian sanctuary has also produced a series of small votive reliefs depictinj^ 
the goddess standing, accompanied by one or two lions, which crouch on their|l 
haunches by her side.61 In several examples, a young male stands at her right, and irijl 
a few cases, she has both a young man at her right and an older man on her Idlf 
(fig. 53). An inscription to Zeus Patroos on a nearby rock altar identifies the older! 
god as Zeus,62 while other inscriptions record dedications both to Hermes and tog 

57. For the shrine, sec Woltcrs 1S87: 271-74- The inscriptions are published by Ihnkcn 1978: no&| 
56-58. m 

58. Pausanias 5.22.4; 5.13.7. Pausanias's reference to Phrygian Pclops in the latter passage indiats||$ 
that he had the Phrygian Mother Goddess in mind. : § | 1 

$9. A Hittitc hieroglyph to the upper right of the figure identifies it as a work of the Late Bronze Ag^g 
for a second Hittitc Empire inscription next to this figure, sec Gutcrbock and Alexander 1985. Spanos|| 
1983 identifies the figure as male, but the relief is so worn that its gender is uncertain. W 

60. On the culr of Meter in Ephesos, sec Keil I9*5> Keil 1926: 256-61, Knibbc 1978: 490-91, andM 
Naumann 1985: 214-16. 

61. The reliefs have been collected and analyzed by Keil 1915; sec also R Naumann 19S3:218-23. 
62. Keil 1926: fig. 50. 
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F I G U R E S3. Votive relief of Meter with older and younger god 
from Ephesos. Third-second century B.C. Archaeological Museum of 

Izmir. (After F. Naumann, Die Ikonqgraphk dcr KybeU in derphrygischen 
und dcrgriccMschcn Kunsc [Tubingen, 1983], pi- 54, fig 2.) 

Apollo Patroos, making the identity of the young god less certain.63 The figure's flat 
hat and boots indicate, however, that he is Hermes, a regular companion of Meter 
in the Greek world since the fifth century B.c. Similar reliefs are known from other 
proveniences as well, including votive reliefs carved into niches in the hillsides at 
Samos, a piece from the sanctuary of Meter Plastcne near Mount Sipylos, and oth
ers with no secure provenience.64 

\ The reliefs depicting Meter with male divinities are of an iconographic type new 

: 63. Ibid.; CCCA I: no. 618 (Apollo). On the inscriptions, see Kcil 1926:259-61; F. Naumann 19S3:2,16. 
?■'• 6+. Examples of the triad relief 60m Samos, Horn *97*: nos. 174 a-d. On the shrines of Meter in 
Ŝamos, in use from the late fourth century B.C. until the early first century C.E., see E Naumann 1983:2x7. 

;Mouat Sipylos, Woltcrs 1887: 271-74. Unknown provenience, Kcii 1915- 69-74, rclic& F-M. 
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to the Hellenistic period and provide further evidence of syncretism between Greepp? 
and Anatolian cult practice. In the Greek world, Hermes was the god who coi*|||| 
ducted initiates into the mysteries. He had a very specific connection with MeterSlI 
that of expiation,65 and his presence here may reinforce the ethical function of Anaf||| 
tolian Meter, evident in the text from Lydian Philadelphia discussed earlier. Th|ll|f| 
presence of Zeus is less expected, since this god had previously had no formal corw^ 
nection with the Greek Meter. During the first centuries B.C. and C.E., howevefff 
Zeus was to become a prominent part of the Meter cult in Pcrgamon and Aizanoi^all 
circumstance that resulted from the assimilation of Meter to Rhea and the legen|fl& 
of the. birth of Zeus; thus Anatolian Meter was increasingly honored as the motrie^ffi 
of Zeus. The votive reliefs from Ephesos and other Ionian sites suggest that s u c p | | 
syncretism was well established by the early Hellenistic period. ;$|s$| 

Another mountain shrine lies on the Gallesian Mountain south of Smyrna, nearf ,.r 
the ancient city of Metropolis, which surely derived its name from this sanctuary-^p| 
The Meter sanctuary, located in a cave at the foot of the mountain, was in use fronpf 
the fourth century B.C. until late antiquity. Cult activity is attested by numerous aria| 
mal bones, the debris of sacrificial victims, and several statuettes and votive reliefs$m 
the goddess, in both terracotta and stone.67 The terracotta images depict the standi 
dard type of seated Meter votive, while the stone votives follow the Ephesian modojM 
of the standing goddess accompanied by an older and a younger male figure. The| 
frequency of the type at these sites suggests that representation of Meter with tvypl 
male gods was characteristic of this region. \Jp5j 

In addition to her rural shrines, Meter functioned as a civic deity as weUL Th&fl| 
Mother Goddess of Smyrna, often addressed as Meter Sipylenc, is attested throiigfeSi 
many inscriptions and through a large number of Meter votive statuettes.68 He| i 
temple, the Metroon, located on the plain in the main part of the city, was reputepl 
to have been one of the most beautiful in Smyrna.69 There was a prominent MctrodM 
in Kolophon also, located in the city center, and a fourth-century B.C. text mention^ 

■'Stli 
65. Hermes conducts initiates into the Lesser Mysteries in Athens* mysteries that supposedly orii^l 

natcd in the expiation of Hcraklcs; see the valuable discussion of Rcedcr 19S7:43J-32- The Hermes figfe 
has often been identified as Kadmilos, a minor divinity who could function as an attendant (Conze iMO|i 
1S81, rSSS, i$9i), but this seems very unlikely; Kadmilos was a serving deity of the Great Gods at Samo&J| 
race (Cole 19S4: 5), but there is no evidence to suggest that he had any connection with Meter. Keil 19&P 
76, identified the group as a divine triad of father, mother, and child, but that concept seems niott| 
appropriate to Christianity than to Greek paganism. '.•^^sp 

66. For the andent name, sec Strabo 14.1. u and a fourth-century BXS. inscription, Sokolowski igj^pgi 
no. 29. The site has been surveyed by Rcccp Meric; sec esp. Men? I9$2: z8~30 on the sanctuary. Note ^ $ p 
the name Metropolis was used for several sites in Asia connected with the Mother goddess cult, indutt||p| 
ing Metropolis in Phrygia (Haspcls 1971: 210), and in Lydia (Stcph. Byz., s.v. MTJT/)07TOA«). ' ^p iP I 

*" 67. Meric 19Z2: nos. TK 6-12 (terracotta figurines), and ST 14-15> stone statuettes. "-SliPi 
6$. On the inscripdons, sec CCCA I: no. 547 = Pctzl 1990: no. 743-, n<« Meter Smyrnaike, and ^ | | B p 

above, Meter Sipylenc, dearly the main identity of Meter in Smyrna. For the statuettes, sec CCCA I: ■*]§$§§$ 
$53> 5$6, SSS-60,577 (Meter standing), S54>557̂  561,563,565-66,569-70,572-73.579 (Meter seated). ^ S f t 

69. On the temple, sec Strabo 14.1.37; Pliny, NH 14-6.54; Aristcidcs, OK 1$ (Dindorf, p. 375) 5. ̂ J$M^ 
comments on its beauty, although he may have been partial to his home town. Nothing of the buildi^-"^ 
survives today. 
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Meter, here worshipped as Meter Antaia, as one of the five principal deities of the 
city.70 The decrees of the Boulc, the democratic council of Kolophon, were to be 
written up on a stone stele, with a copy placed in the Metroon/1 This is an instruc
tive parallel to Athenian practice and one that reflects the importance of Meter in 
the political life of the Ionian Greeks. Another civic Metroon was found in Erythrai, 
attested by an inscription of the first half of the third century B.C. recording the sale 
of priesthoods.72 The priesthood O£MTJTTJP Mer/aXy cost 480 drachmas, making it 
one of the more expensive offices, exceeded in value by only seven of the fifty-four 
offices that changed hands. The purchaser, a certain Molion, son of Dionysios, is 
also known as an official in charge of the city mint;73 his prosperity and position of 
authority mark him as an important person in Erythrai, and his willingness to com
mit resources to the cult of Meter speaks highly for the status of the cult in this com
munity. Meter also appears in a second-century B.C. civic calendar of religious festi
vals in Erythrai and in one private dedication.74 The continuing importance of 
Meter on Chios is also demonstrated by inscriptions, including one to MrjTqp 
KvfcXehjy referring back to her Phrygian nomenclature.75 One particularly interest
ing text records that a certain Kallisthenes undertook the ceremony of the arp^rrj 
and the Kad&pa, the "spreading" and the "thronef for Meter.76 Both of these are rit
uals that suggest an interesting fusion of Anatolian and Greek cult practices, which 
• we shall meet with again in connection with Meter and Attis in the Piraeus. 
:' The shrine of Meter in Priene suggests a different pattern.77 It was a small, un
prepossessing affair, an open-air sanctuary located in the residential quarter near the 
;:.wcst city gate. Terracotta figurines and marble statuettes of the seated goddess with 
:;her lion provide the identification of the sanctuary, and charred animal bones and 
goffering vessels confirm its ritual usage. Other statuettes, reliefs, figurines, and one 
?: rather crude statue depicting the goddess were found in various locations through
out the city.78 The modesty of the shrine, combined with the lack of any reference to 
vMeter in inscriptions or coins from Priene, suggests that the goddess played little or 
:̂ no role in the formal cults of the polis. Yet the frequent occurrence of Meter votives 

£ 70. CCC41: no. 599. 
V 71. CCCA I: 601,602,605. 
% 72, Engdmann and Mcrkdbach 197$: no. 20 r; the priesthood of Meter is mentioned on side A, line 
£50 (^ Sokolowski 1955: no. 25, line 96). 
J£- 75. Graf 1985:317. 
§■ 74- The sacred calendar, Engdmann and Mcrkdbach 1973' no. 207, line 98 (= Sokolowski 1955: no. 
£26 line 98). The section that mentions Meter is too badly damaged to ascertain anything but the name. 
:£Ihc private dedication appears on a small altar of the late second or first century B.C., offered to Mrj-rrjp 
V&puyta, Engclmann and Mcrkdbach 1973: no. 21S. 
J 75. Forrest 1965: 59-60 no. 11 (Chios). Hckataios says Kybdcia was the name of a city on the Ery-
I;..thraian peninsula (JFGrHto 1F 230; c£ Scrabo 14.1.53), which may mean that there was a M^rrjp KrjfteXciri 
/'near Erythrai (this was the opinion of Engdmann and Mcrkdbach 1973: 365-66). 
[#•■ 76. Forrest 1963: nos. 9,10; no. 9 mentions the orpwrrj. 
g 77. On Meter in Priene, sec Wicgand and Schradcr 1904:17t~7^ and Schcde 196+: IOX. 
;&:■ 78. For other representations of Meter at Priene, sec Wiegand and Schrader 1904: 373-74 and 
gF Naumann 1983: 261-62, 
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illustrates that the lack of official patronage did not prevent the cult of Meter from; 
playing a significant role in the personal lives of private citizens. Further north, bothj 
Meter and Attis arc abundantly attested in the rich group of late Hellenistic figurines; 
from Myrina; most of these were found in graves and demonstrate the continuing1 

influence of Meter in private cult.79 î j 
A third-century B.C. text from Halikarnassos also documents Meters role in pcr4 

sonal cult.80 A certain Poseidonios was ordered by the oracle of Apollo atTelmessos\ 
to found a family cult, with provisions for sacrifices to the AyaB^ Tx>xq (Good For-J 
tune) of Poscidonios^s parents and the Aya.B6s Aaiynxyv (Good Spirit) of himself an'& 
his wife. Other deities to be honored by this foundation were Zeus Patroos, Apollo^ 
Telmessos, the Moirai, and the Mother of the gods. Something of a pecking order' 
emerges in the provisions for the sacrificial victims: Zeus, Apollo, and the Moirai 
were all to receive a ram, while Meter was to get only a goat. The text confirms' 
Meter's regular presence in personal cult and her subordination to the other deitieŝ  
of the Greek pantheon. -.); 

Meter also enjoyed a special prominence in northwestern Anatolia. She received; 
cult honors in Chalkedon,51 as well as in Kyzikos, where she was worshipped with â; 
variety of topographical epithets, not only as Meter Dindymene, but also with other 
topographic epithets.82 The foundation of the cult of Meter Dindymene was as-" 
cribed to Jason and the Argonauts at the start of their voyage across the Black Sea): 
an event featured by Apollonios of Rhodes in rhcArtfOTzautika.*2 The importance of 
Meter Dindymene may be inferred from the value of the cult statue, supposedly 
taken by the Kyzikenes from their neighbors in Prokonncsos; Pausanias reports 
that the statue was of gold, while the goddess's face was made from hippopotamus^ 
ivory.84 There is also a rich series of inscribed votive reliefs from Kyzikos illustrating 
scenes of sacrifice to the goddess.85 A typical example depicts the seated goddess at 
her altar, while a procession of worshippers approaches with hands raised in ado| 
ration and an attendant leads two sheep forward for sacrifice (fig. 54).86 The text. 
below, primarily a list of names of officials with their rides, imputes a certain degre)| 
of prestige to the individuals involved in the cult. ?$ 

3 
. | 

79. Burr I9 j4 : nos . 65-64; Burr dared these t o the first century B.C. Other examples arc illustrated inj 
CCCA I : 498-510. ■■J| 

80. Sokolowski 1955: no. 72. Strictly speaking, Halikarnassos was a Carian, no t an Ionian dty, but t>% 
the third century B.C. the city was s o thoroughly Hcllenizcd that i t seems best to discuss this inscrip| 
rion here. ':$f 

81. Sokolowski 1955:no.4. ':j$& 
8s. Hasluck 1910: 214-22* dedications to M-qnjp flXaKtavij, KorvtanJ, ToXvmxLvq, AvStprjvrj, and AoX 

8 j . Apollonios, Argonautika, 1.1092-1152. -:M 
84. Pausanias 8.46.4. .:;! 
85. The cult of Meter in Kyzikos has been the subject of a special study by Schwcrthcim 1 9 7 8 : 8 0 9 - ^ 

nos. HA and B. . 'ill 
86. A dedication to Meter Tolypianc, illustrated by Schwcrthcim 1978: 817, no. HA 11; E Naumaoa 

1985: no. 581, pL 4 4 , 1 - CCCA I: no . 289. ;•:§ 

-M 
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F I G U R E 54. Votive relief of Meter 
with worshippers from Kyzikos. Second century B.c. 

Courtesy, National Museum, Copenhagen, Department 
of Near Eastern and Classical Antiquities. 



The cult of Myrrjp 78aia, the Idacan Mother, in the newly established city of IUorx$|| 
is of special interest, for this was revered as the site of Homer's Troy. Cult activity orj J i 
the southwest side of the mound of Bronze Age Troy during the sixth century B . a l 
is attested by the presence two temples, although the identity of the deities wor-flf 
shipped there is unknown.*7 In addition, two open-air sanctuaries, an upper and'i|p 
lower level, have been identified from the Hellenistic period, each containing aa |§ 
altar.88 The lower sanctuary has yielded numerous terracotta figurines and marbW,fi 
statuettes of Meter, two figurines of Atris, and several figurines of draped women?!! 
Worth noting is a figurine of Attis as an infant, a rare type in Anatolia, although thcfll 
piece came from a mixed context and so is not definitely Hellenistic.89 The sanctu|?S 
ary to the goddess on Mount Ida, well known during the Roman era, also appearlfjl 
to have been active during the HeHenistic period, and terracotta figurines found irf|| 
several sections of the Trojan settlement attest to the goddess's presence in privat|§ 
cult.90 The prominence of Meter at Troy was to receive even greater attention in th$ | 
year 205/4 B.C., when the Romans brought the goddess to Rome to be the Materf, 
Deum Magna Idaea, the Great Idacan Mother of Rome. As a result, the city of Ifipntf 
received a number of special privileges: it was formally recognized by the RornaK^j 
Senate as the mother city of the Romans in 18$ B.C. and was granted additional ter-f| 
ritory and immunity from taxation.91 From the perspective of a Hellenistic GrceM 
city, however, the cult of Meter in Troy was little different from that in other coiifl 
temporary Greek cities—namely, a cult practiced on the goddess's sacred mountaS^ 
within her urban sanctuary, and throughout the households of the city. ';.$!$ 

Among the Greek cities in Asia, we see Meter most vividly in the new foundational 
of Pergamon, where she had a conspicuous presence both in the city and in twel 
open-air shrines in the mountains nearby.92 The ruling Attalid dynasty took a strong! 
interest in the goddess, as indicated by their support for her sanctuary at Pessinousji 
and a series of inscriptions, a fine life-size statue, and several statuettes and terrap| 
cotta figurines from Pergamon demonstrate that this interest was widespread. 

:M 

S7. Rose 1995: S5-S8; 1997:76-S6. 
88. The sanctuary area at Troy, first noted and briefly described by C. W. Biegcn (Biegcn et al. i# |M 

-59-75* 305-7), is currendy being investigated by a team from the University of Cincinnati; for reportsfoffl 
the Hellenistic levels, sec Rose 1995b: 9S-10+, 1994: 76-S$> 1995: 8$-94.; 1997:86-92. Since the sitcis;stiM 
under investigation, this description should be considered tentative. I am grateful to C Brian Rosc,'fcj|r 
sharing information on his work in progress with me. *j$jm 

89. D. B. Thompson 1965:77-S4, nos. 16-51; Stella G. Miller 1991:39-^43; CCCA I: nos. 329-30 ( ^ J l 
uettcs). The figure of the baby Attis (Miller 1991:42-43 and fig. 2) came from a context ranging from 0 « 
third century B.C. to the fourth century c.B. ■ J$lt 

90. Dion. HaL t.61. D. B. Thompson 1963:79 discusses two terracotta plaques perhaps dcpictirrg^J^ 
cult monument at this sanctuary on Mount Ida* On figurines from domestic shrines, sec ibid.: 80. '&'*? 

91. Livy 3S.39.S-n; Strabo 13.1.27. Sec the discussion in Rose 1994. 
92. The cult of Meter in Pergamon lias been carefully discussed by Ohlcmutz 1940: 174-91. ^'MM 

two extramural shrines, sec Conzc and Schazrnann 1911 (Mamurt Kale) and Nohlen and Radt• *9j|g 
(Kapikaya). 
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Let us look first at the evidence for the cult of Meter within the city of Pergamon. 
The goddess worshipped at Pergamon was Myrrip MtyaX-q, the Great Mother, a cult 
title that, although widely used, was not distinctive to this city As Meter Mcgale, 
the goddess had a city sanctuary called the Mcgalesion, located near the city walL, as 
we learn from a citation of the Roman author Varro.93 This may well be a survival, 
otherwise rarely attested in Hellenistic Greek cities, of the older Phrygian function 
of Matar as the protector of gates and boundaries. A potential candidate for this 
sanctuary at Pergamon is the series of foundations located near the main gate lead
ing to the upper city, where a life-size statue, possibly the most impressive sculptural 
representation of Meter surviving from the ancient world, was discovered (fig. S5).94 

The statue, dated to the second century B.C., is derived from the Agorakritan model. 
The goddess is shown seated on a large, elaborate throne with a footstool. She wears 
a chiton, belted under her breasts, and a mantle draped over her lap, its horizontal 
folds contrasting with the vertical folds of the chiton. Her left arm rests on the arm 
of the throne, and its upper surface has been hollowed out to insert a round object, 
surely the tympanum, which was probably made separately. The work lacks the head 
and right arm, and so it is uncertain whether the goddess held an offering vessel in 
her right hand, although contemporary terracotta figurines suggest that this is likely. 
A marble Hon, surviving only in fragments, may have been placed by the goddess as 
;her companion.95 Apart from the high quality of the workmanship of the statue, the 
: most noteworthy thing about it is its conservatism, for it closely follows the Classi
cal schema of Meter representations. The piece may very well have been a cult statue, 
'and its prestige may well have confirmed this schema, for we find the Pergamcnc 
\modd widely distributed in other Anatolian cult centers, in places as diverse as Troy 
find Gordion.96 

p; Numerous stone statuettes and terracotta figurines depicting Meter were also 
jfbund throughout the city.97 Two of the Pergamenc figurines depict the goddess 
^wearing a high crown in the form of a tower, the earliest examples of the so-called 
|mural crown that was to be so popular in Roman representations of the Mother 
IjGoddess (fig. $6).9S This too may be an allusion to Meter's function as the protector 
gof l?ergamenc gates and walls. These statuettes and figurines appear to have been 
||iscd in household shrines, a situation similar to that noted in Troy and Priene. 

p;-' 93. Vvto,Deling, fat. 6.15; c£ Ohlcmutz 1940:183-85. 
Jg 94. Now in the State Museum in Berlin; sec Franz Winter 1907: no. +j» pi. 12; E Naumann 1983: no. 
!#+ (with previous bibliography), pL 41; CCCA I: no. 349. 
|S 95. For the lion, sec Winter 1907: no. 165. 
H' 96. Roller 1991:137~3S. 
g- 97- The statuettes, Franz Winter 1907: nos. 239 (standing figure), 240-43 (seated figures); the 
pgurincs, Toppcrwcin 1976: 49-53, nos. 1SS-202. All but one of the more than sixty Meter figurines from 
l^rgamoQ show her seated. 
| | 9S, Topperwcin 1976: nos. 190 and i99» ft 
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F I G U R E 5 j . Marble siarue of Meteg 
from Pergamon. Second century B-C. Courccsjj| 

AnciJccnsammlung, Suatlichc Musccn zu Berlfcd 
Prcussischcr Kulturbcs'it?! 



F I G U R E $6. 
Terracotta statuette of 
Meter from Pcrgamon. 
Third-second century B.C. 
Courtesy, Deutsches 
Archaologischcs Institut, 
Istanbul. 

fMetcr also appears on the Great Altar of Pcrgamon, where she is seated on a lion. 
iVhile reflecting Pergamene interest in the goddess, the figure on the altar alludes to 
|he Rhea of Greek mythology, not to the Mother of Anatolian cult.99 

^Equally important to the Pergamene oik of Meter, if not more so, were the ex-
ftbmural sanctuaries of the goddess located in the mountains near Pergarnon. The 
&rtajor one, known as Mamurt Kale, lies about thirty kilometers southwest of the 
pity Strabo called this the most important Pergamene sanctuary of Meter, who here 
|was worshipped as Meter Aspordcne.100 Despite its proximity to the city of Pcrga-
|mon (one can see the city from this sanctuary), the place is difficult of access, located 
fon a mountaintop in desolate country. Yet the site was honored by the Pergamene 

i-
| $ - 99. E. Simon 1975: $s, pi. 27. "Die iconography of the Mother of the gods seated on the back of a lion 
|#as probably introduced into the Greek world in the late fourth century; according to Pliny 35.56.109, 
|this scene was painted by Nikomachos^ son and pupil of Aristcides. 
v£r. 100. Strabo 13.3.6. The sanctuary was excavated by the German Archaeological Institute in 1909; sec 
|.Gonzc and Schazmann 1911 and a good summary in Ohlemutz 19+0:174-81. The terracottas from the site 
P^ published by Toppcrwcin in Nohlcn and Radt 1978: 77-87* 
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kings from the inception of the city. The first ruler of Pcrgamon, Philctairos, created: 
a sacred enclosure there with an altar and temple> which bore on its architrave the in-'; 
scription QcXeraipos ArrdXov Myrpl Qt<hv} Philetairos son of Attalos [dedicated this] 
to the Mother of the gods. This inscription was damaged at some point, but was reT: 
paired using the same text. Along the center back wall of the temple was found a 
large stone basis, evidently for a cult statue. The basis appears to be older than the; 
temple, suggesting that the Pergamenc kings did not found the sanctuary but devel
oped an already existing shrine. We may assume 'that during the period when the 
Attalid dynasty was establishing itself in the new city, the rulers would have taken7 

care to support the established local cults in the region. The continuing interest of 
the Attalids in the goddess's mountain sanctuary is demonstrated, not only by the' 
repair of the temple inscription, but also by the discovery of two other inscriptions; 
connecting the Attalid family with the site, one a gift from a cousin of Philctairos/; 
who dedicated a statue of his wife to Meter, and the other a dedication to Attalos I 
Soter by the priestess Metreis.101 

Evidence for a more popular use of this mountain sanctuary is furnished by the! 
large number of terracotta figurines found there.102 Several are freestanding pieces 
depicting Meter seated, with her regular attributes of lion, tympanum, and phialc^ 
Others are relief plaques in which the goddess is shown within a naiskos, usually an' 
Ionic temple, recalling the archaic images of Meter seated within her naiskos. Two' 
examples depict Meter in the famous Pcrgamon Altar pose, riding on a lion's back/ 
Other figurines depict standing figures, often veiled women, holding up a tyrapa+ 
num; these may represent cult worshippers performing the music used in the gocU; 
dess's rituals. A number of handmade animal figurines may allude to gifts of animals 
for sacrifice, and one figurine shows the goddess enthroned with a small child on her 
lap,103 an interesting type, which should be added to the limited but nonetheless; 
persistent evidence that Meter played the role of kouwtrophos—that is, a goddess 
who nourished mothers and small children.104 ".;tt 

In addition to these predictable Hellenistic types, several of the figurines from MaS 
mur t Kale show close affinities t o statuettes of Meter made in the sixth and fifth cenj 
turies B.C., supporting the observation of the excavators that the Attalid cult struck 
tures were built on the site of an earlier sanctuary. The figurines include seated image? 
of Meter with n o lion, whose closest parallels are with the late Archaic figurines from 

ior. Conzc and Schazmann 19 n: 7> JS; Ohlcmucz 19+0:17S. y$ 
10a. For the tcrracotxas> sec Conzc and Schazmann 1911: pis. 11-15; Toppcrwcin, in Nohlcn and Raat 

197S: 77-90. ' : | 
103. Toppcrwcin, in Nohlcn and Radt 1978: pi. 36, no. MK16. Sec also Conzc and Schazmann i9«;; 

pi. 12, no.«K interpreted by Ohkmutz 1940:17$, as the goddess in the role ofkourotrophos. This piece hij 
since been lost. V:| 

10+. It is also possible that Meter may be shown in her mythic role as the Mother of Zeus., a mythc£ 
logical tradition attested in Pcrgamon in the second century C.E., but that may be older. Sec chapter -it 
below. ■« 
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Kyme.105 In the Hellenistic period, worshippers surely would have come from Perg
amon, and remnants of stoas were found near the sanctuary; these may have been 
used to house pilgrims.106 The continuing use of the sanctuary is attested by Hel
lenistic terracottas and coins,107 but these cease after the first century B.C., suggesting 
that the sanctuary may have been abandoned during the Roman era. 

Another extra-urban Meter sanctuary, known as Kapikaya, lies about five kilome
ters northwest of Pergamon.108 Its identification as a Meter sanctuary is secure 
through the finds of several terracottas depicting the goddess seated on her throne 
with her lion, and one vessel inscribed Mrfrp[l] Oe&v. A much simpler shrine than 
Mamurt Kale, Kapikaya consists of a small grotto with a natural spring and a rock 
terrace in front. A stepped altar and several niches were carved into the rock, and 
steps and niches are found in the grotto as well. The arrangement is very reminiscent 
of the stepped niches and rock altars found at Phrygian shrines such as Kalehisar, 
and it is also similar to the carved niches found in the rock cliffs at Phokaia and Eph-
esos. The site was evidently used as a Meter sanctuary from the early third through 
first centuries B.C., but during the first century C.B., it was transformed into a 
Mithraeum, at which point evidence for its use in the cult of Meter ceases. 

The ample data pertaining to the cult of Meter in Pergamon and the surrounding 
region enable us to draw a clearer picture of the goddess, her rituals, and her status 
within the community. Meter was clearly an important deity—her patronage by the 
ruling dynasty and the high quality of her cult statue attest to that. At the same time, 
she was not one of the most important deities of the city, on par with Athena and 
Zeus. She apparently did not have a conspicuous temple, and her cult shrines did 
not serve as a focus for important construction programs within Pergamon. The pat
tern of the Meter cult in Pergamon replicates that noted in several other Hellenistic 
Greek cities—namely, that the goddess was worshipped primarily in open-air 
.shrines, household cult, and extramural mountain sanctuaries. Meter in Pergamon 
retained many characteristics of the older Phrygian Matar, including her conspicu
ous position near the city gate, her prominence in mountain shrines, and her appeal 
to people of both high and low social status. The visual image of the goddess in 
Pergamon was, however, thoroughly Hellenized, derived from representations de
veloped in Greece. This blend of Hellenic and Anatolian forms was to be important, 

xo$. The goddess is shown wearing a skirt with folds depicted as three vertical ridges between the 
•• legs, <£ Topperwein, in Nohicn and Radt 1978: pi. 36, aos. HK14* 16. Topperwein, ibid.: 86, states that 
f dose parallels exist in style and clay composition between the Mamurt Kale figurines and figurines from 
j Larissa, but the current excavator of Pergamon, Wolfgang Radt (cited in Romano 1995:23), believes that 
} the figurines arc of Pergamcnc manufacture. 
£ 106. Ohlcmutt 1940:177. 
J 107, Ibid.: 180; Topperwein, in Nohicn and Radt 197$: 86. 

108. The site, first noted by Coozc and Schazmano, was investigated primarily as a salvage excavation 
Ity the German excavators of Pergamon, Klaus Nohicn and Wolfgang Radt, in a six-weck period during 
£ the fall of 1972; sec Nohicn and Radt 197S, 
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since the Pergamene image of Meter was to have a substantial impact on the Mother! 
Goddess who appeared in Rome. $ 

One aspect of the Meter cult in the Greek cities of western Asia has so far beer$ 
mentioned only briefly—namely, Attis, that most problematical of figures, who wa$ 
at home neither in Phrygia nor fully in Greece. The god Attis was a development o& 
mainland Greek cult, first appearing in Athens and Attica in the fourth century B.C| 
and spreading from there to Greek cities on the Aegean islands and in northcrc! 
Greece. Thus his presence in the Greek cities of Anatolia would have been somcf 
what intrusive, for he was not part of the original Meter cult, but a borrowing from! 
the Greek cities on the mainland. For that reason, it is not surprising that Attis onfy| 
rarely appears in the finds from the Hellenistic cult of Meter in western Asia MinorS 
In addition to the terracotta Attises of uncertain date from Troy, a single Arris! 
figurine is known from the city of Pergamon.109 A single arm, clothed in the longig 
sleeved garment characteristic of Attis depictions, was found among the terracottal 
figurines at Mamurt Kale, and a vessel inscribed with the name Amv was found afi 
the same site.110 Neither of the Mamurt Kale pieces, however, is an absolutely cerf 
tain indicator of an Attis cult; the arm could come from a figure such as an Amazon! 
traditionally dressed in Oriental costume, and Attis was a common personal name fe| 
Anatolia, so the name on the bowl could be that of a human being, not a god111 Tfc<| 
scarcity of Attis figurines at Pergamon contrasts sharply with the abundance of ? 

■m Meter/Kybcle representations, of which more than sixty survive.112 ;i|j 
Attis was most definitely at home in the urban cult of Meter at Pergamon, ho\y|i 

ever, represented there by an over-life-size marble statue of the god, now in Bcrft 
(fig. 57)-113 The Pergamene Attis lacks attributes, but can nonetheless be identified® 

1 
certain context, the piece is similar in style and workmanship to the large marbl^ 
statue of Meter discussed earlier, and it is quite plausible that the two were made:a$| 
a pair and were exhibited together in the same shrine.114 Both the size and higfi| 

Attis by the characteristic costume of an Oriental shepherd. While found in an uri§ 

quality of the piece indicate that Attis formed an important part of the Meter cultl 
Attis may have been a more essential part of Meter's cult in the city, because the| 
urban cult of Meter was more thoroughly Hellenized. His absence from extra-urbat| 
mountain shrines suggests that the mountain shrines remained closer to the old§g 
Anatolian cult forms. - | | | 

109. ACQS at Pergamon, Topperwcin 1976: no. 390, pi. $5. Another example may be a terracotta 
clothed in the long-sleeved garment normally worn by Attis, Toppcrwcin 1976: no. 591, pi. 55. ; | ^ 

no. Conzc andSchazmann 1911: pi. u , no. 4 (the figurine arm, now lost); pi. 15, no. 4 (the inscritep 
vessel). vrj$ 

m. Wc should recall that Attis, in a variety of spellings, was one of the most common personal nain|| 
in Anatolia; sec Zgusta 1964:105-9, nos. 119-1 through 119-19. ;:M 

112. Topperwcin 1976: 49- ' ^ 
11$. Franz Winter 1907: no. 116, pi. 27; F. Naumann 1983: 249-50; CCCA I: no. 359. 
114. R Naomann 19S3: S49-
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F I G U R E 57. Marble 
statue of Actis from Pcrgamon. 
Second century B.c. Courtesy, 
Anrikensammlung, Staatliche 
Muscen zu Berlin, Preussischer 
Rulturbesitz. 



F I G U R E 58,- Bronze matrix illustrating votive relief! 
provenience unknown. Side A Third-second century B.C. Courtes^ 

Metropolitan Museum of Arc, New York: Rogers Bund, 1920̂  

An interesting piece of evidence attesting to the worship of Attis in Ionia has been 
found in Ephesos, under the Augustan Basilica. A terracotta figurine, dated from its 
context to the first century B.C., illustrates a youth lying on his back. On his head & 
the peaked cap frequently found on figurines of Attis, while his body is tightl| 
wrapped in cloth strips except for the male genitalia, which are left conspicuous!^ 
unbound.115 The excavator suggested that the piece must represent Arris after b | 
death through self-castration. The parallels cited in support of this arc, however, :o| 
the second century c.E. or later, and illustrate a different scene, a youthful Atti| 
Ming under a pine tree, dutching his genitals.116 The Ephesos piece shows an im| 
mature youth, quite clearly uncastratcd, and the wrappings could easily be the swac§ 

1 
115, Karwicsc 196S-71: figs. i) 2. J» 
116. Ibid: fig. 3> a rock relief from Hamamli, in Lydia, of the second or third cencury CE. (discuss^ 

in chapter 11 below), and fig. 8, a coin from Kyzikos of the late second century c.E. '3 
"| 
'■■'A 
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F I G U R E 59. Bronze matrix illustrating; votive reliefs, 
provenience unknown. Side B. Third-second century B.C. Courtesy, 

Metropolitan Museum of Art, New York: Rogers Fund, 1920. 

dling of an infant. The piece may allude to the tradition that Attis was the son of 
Mctcr/Kybele, making this a type of Atris previously unattested in Anatolia. The 
piece furnishes another example of the influence of Hellenic myth on Meter's Ana
tolian cult. 

Apart from the formal shrines of Meter, there are numerous Meter statuettes and 
relief naiskoi from Hellenistic Asia Minor without any clear provenience. While we 
cannot learn much about individual sanctuaries from these pieces, their abundance 
attests again to the goddess's popularity. In some cases, the very lack of provenience 
may have some meaning, for Meter was frequently worshipped in private household 
shrines, and many of the representations of her may never have been intended for a 
'sanctuary. 
;■ Some votive images of Meter were meant to travel away from their place of ori
gin. A bronze matrix, now in New York, offers one model of how this was done 
(figs. 58,59). Of unknown provenience, the matrix can be assigned by stylistic analy-
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sis to Anatolia, probably Ionia.117 The piece is crowded with inverted relief scenes^ 
both large and small, which would have been used to make smaller plaques in rnetal̂  
and terracotta to serve as votive offerings by individual worshippers. All of the* 
scenes are connected with Meter. The major scene, occupying most of one side 6{ 
the matrix, depicts the goddess enthroned in a naiskos, flanked by Hermes and-^ 
torch-bearing maiden; above the naiskos are two groups of three armed youths I 
surely the Kouretes. Other smaller scenes on the matrix show the goddess sitting^ 
standing, or riding in a chariot drawn by lions; scenes of individual worshippers, ing 
eluding a Hermes and a torch-bearing female attendant, are also present. The niatrix* 
offered the potential for making a variety of images to suit different tastes and pocket^ 
books. Such images could have circulated widely in personal and cultic use. A plas2 
ter relief in Cairo and a gilded bronze relief found in Mesembria may illustrate th<£ 
types of objects made from such a matrix.118 Small plaques made from such a matrix; 
may even have been worn as personal adornment, such as the plaques worn by the' 
Skythian Anacharsis, as described by Hcrodotos,119 or by Meter's priests in Rome 
(fig.70).120 ; | 

METER IN GREECE J | 

In contrast to the Greek cities in Asia Minor, where the Meter cult was an active pan? 
of both urban and rural life, Meter was a more muted presence on the Greek main| 
land and the Aegean islands during the Hellenistic period. Yet, while there are fev̂  
formal shrines of the goddess, Meter continued to exercise a significant influence ir£ 
private cult, in circumstances ranging from childbirth to the grave. ;"| 

The most impressive evidence of the strength and breadth of the Hellenistic cult 
of Meter continues to be the large number of votive offerings dedicated to her. lie* 
standard image of the goddess, enthroned with her attributes of lion, tympanur$i 
and phialc, was a popular subject, in stone and terracotta, in both freestanding; 
figures and reliefs illustrating the goddess within her naiskos. These are found not 
only in older Greek cities but also in communities that first become prominent at; 
the end of the fourth century and later, such as Olynthos, Amphipolis, and Delos.1?^ 

117. Rccdcr I9S7: figs. i-̂ +> illustrate the matrix. On its probable Asiatic origin, sec Rccdcr 198$ 
453-36. '$§ 

11S. The Cairo plaster relief Rccdcr 19S7:42$, fig. 5. The Mcscmbria plaque, Babritsa 1973: fig. 93$ 
Rccdcr 1987: +30, fig. 6. 'M 

119. Hcrodotos+.76. ._=j| 
120. Described by Poly bios 21.6.7; M.7.5. Uvy, 38.18.9, refers to the insignia of the G alii who met 

Maniius Volso on his approach to Pcssinous (sec chapter 9). "<| 
121. The standard collection of Meter vorives in the Greek world remains that of Vcrmascrcn, CCGQ 

II, with additional material in CCCA VI (Macedonia). The material is arranged topographically rattier 
than chronologically, and Hellenistic vorives arc thus scattered randomly among material of both earlier; 
and later periods within the entry for each individual site. E Naumaon 19S5: 259-82, devotes a section ox 
her analysis of Greek *KybelcT' images to Hellenistic materia^ although, perhaps tellingly, almost all & 
her examples arc taken from Anatolia. The Hellenistic images of Meter from the Greek mainland seem to 
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Several of the naiskoi reliefs depict two images of the goddess seated side by side; 
the doubling could have indicated two different aspects of the goddess or it may 
have been intended to reinforce her power.122 There are several dedicatory inscrip
tions on Meter votives using a phrase such as Kara rrpocrayixa or /car' cVtrayijv, ac
cording to command, an expression used most frequendy in votives chat record a 
very personal involvement of the dedicator with the deity.123 This language confirms 
that Meter's capacity to speak to her devotees directly continued during the Hel
lenistic period. In addition to depictions of the goddess herself, her companion 
Arris, a development of fourth-century Greek an and cult, is represented with in
creasing frequency, attesting to his increasing prominence.124 

The reservations expressed earlier about the limited usefulness of such small vo
tive objects, however, are applicable to the Hellenistic material as well. Most of the 
votives have little individuality and offer no new insight into cult practices. Rarely 
were they found in a context that offers much information on their chronology or 
function. They attest to the continuing strength of the goddess in private cult, but 
to understand the reasons for her strength, we have to turn to examples of specific 
communities where Meter was prominent. Fortunately, there arc several of those, 
offering a broader picture of Hellenistic Meter. 

Meter's temple in Athens, the Metroon, furnishes one of the few instances in 
which the goddess was honored by a public cult. In the middle of the second cen
tury B.C., a new structure was built on the site of the older Athenian Metroon, adja
cent to the Bouleuterion, consisting of four parallel, non-connecting rooms, joined 
at front by a colonnaded porch; the second room to the south served the cult of 
Meter.125 The new building provided separate structures for the cultic and record
keeping functions of the Metroon. The discovery of numerous statuettes and fig-

iave been a rather conservative group; rarely were new features introduced into the goddess's visual 
■iconography. The exceptional examples arc discussed below. 

122. Double images of Meter from mainland Greece, Price 1971: 55-56; CCOi II: nos. 90,183,193, 
; 2?9> 241, 328, 341, 5S6 (from Attica), +54 (from Isthmia), 509 (location unknown). On the meaning of 
[.double representations in Greek art, sec Price 1971. csp. 52-54. 
b 123, For a discussion of this phrase, sec van Stratcn 1976b. It occurs on the Piraeus votive to Angdis-
; as and Attis; a similar phrase, kta'qntagen, is found on another dedication to Meter from the Piraeus, IG 
[& 403$. Van Straten 1976b: 1-3S, suggests that this phrase might mean that the dedicator received the 
[command in a dream. He cites several votives dedicated to Meter, in which the text specifically mentions 
;that the dedicator received instructions through a dream (ibid., 21-27): fromThasos (no. 4.52), Epidau-
: ros (no. 4.22), Kyzikos (no. 1.9), and the Phrygian sites of Usak (no. 8.7), Ayazviran (no. 9«5)> and Him-
:';mcdi (no. 12.39). The phrase also appears in SIQ 1153., a dedication to Mletcr from Athens, and SIG* 112,7\ 
rti29,1131,113s, private dedications from Dclos. Note also the fourth-century B.C. votive cited in chapter 
v6, Walter 1939: fig. 22. 

124. For a general summary of Arris depictions, sec Vcrmascrcn and dc Boer 1986. For late fourth-
'•century B.C. depictions of Attis in Athens, sec H. Thompson 1951: pi. 26b; in Sicily, at Akrai, Sramcni 
|Gasparro 1973: 269-70; in Amphipolis, Mollard-Bcsqucs 1972: D aji, 252; in Olynthos, Olynthos XIV: 
|aos. 21-33 and pi. 42. By the third century B.C. and later, the type was extremely widespread; in addition 
|to the sites listed above, examples of Attis figurines arc known from Dclos (Laumonicr 1956: nos. 
P64-69) and Italy (Franz Winter 1903: 372, nos. 1-3; 373, nos. 2-5). 
;:: 125. Pausanias 1.5.5; H. Thompson 1937:192-93; Thompson and Wychcrley 1972: 56-38, fig. xo» 
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urines nearby testifies to the Athenians' continuing interest in the Meter cult.126 We 
hear for the first time of an Athenian festival, the Galaxia, held to honor the Mothel 
of the gods; this rook its name from a porridge of milk and barley consumed durin| 
the festival.127 Sacrifice to Meter was also one of the standard religious obligation! 
of the ephebes.128 Clearly the long-standing association of the Meter cult with the 
Athenian democracy still had force in the Hellenistic period, although given the lirr{5 
ited power of the Athenian Boule, one suspects that these rites involved more sho$ 
than substance. The construction of the Hellenistic Metroon was ."contemporary 
with the building of the Stoa of Attalos, a Pergamene donation from Attalos II.1?! 
The strong interest of the Pergamene kings in the Meter cult may well have coi| 
tributed support to the continuing prominence of Meter in Athens. ••«£ 

In addition to the formal public temple of Meter in the Athenian Agora, the go|i 
dess also had an active cult in the port city of Athens, the Piraeus. There her cult w|| 
managed by a private organization for the benefit of its adherents. The cult officials 
recorded many of their activities on stone, and, when added to numerous private 
dedications, votive offerings, and funerary stelai from individual devotees of Meter; 
their documents give us one of the clearest pictures of Meter's status and appeal. The 
range of evidence on the Piraeus cult extends from the fourth century B.C. to the 
fourth century C.E., but much of it is concentrated in the Hellenistic period, otTcritif 
an interesting view of Meter's community during this time. ■ ; -2§ | 

The actual site of the Piraeus Metroon remains uncertain. A small Metroon in tft| 
Moschaton district, consisting of a cella and pronaos, has been excavated, together 
with its cult statue,130 but this may have been the shrine of an independent commi| 
nity. The majority of the inscriptions and votives from the Piraeus were found in ii£| 
controlled excavations near the Akte peninsula, and it seems likely that the central 
place of the goddess's worship lay near here, in a site yet to be uncovered.131 . ' : | | 

The decrees relating to the administration of the cult provide much infonraubiS 
on the organization of the cult and the people who were involved with it.132 Nincof 
these are decrees of a standard type, praising someone for services performed for.We 
cult; an additional decree, inscribed on the same stone as one of the honorific dg 

126. For Meter statuettes from the Agora, sec Thompson and Wycherlcy 197s: pi* 31; CCCA H:i$$. 
3> 58-179. YM 

127. Thcophrastus, Characters 21; Bckkct,Anccdota 1.229.25; Hcsychios, s.v. PaXd^ta. '$m 
12S. JG ii* 1006.23; 1009.7; 1011.1$; 1028.40; X029.2+; 1050.35. /M 
129. H. Thompson 1937:192. V$f| 
130. For the excavation of the temple, sec Papachristxxloulou 1973; for the statue, sec Dcspincs 19$ 

Temple and statue arc noted briefly in CCCA H: nos. 306-7. The statue from the Metroon in Moschatofi 
uses a schema similar to that of the small Meter votive reliefs and statuettes, except for the lack of the tyfe 
panum and the fact that the lion was made separately and placed at the goddess's right side. :.'$$ 

131. Garland 1987: 146. A large number of sculptures, inscriptions, and other objects related to-tfo 
cult of the Mother were excavated in the Piraeus in 1855, in an area between Mounychia and the Zea"h.Jj§ 
boc, simply referred to as "the Mills"; sec Michon 1915-1$ for a discussion of the circumstances of thcu 
finding. • *$& 

132. These have been collected and analyzed by Ferguson 194+; sec csp. pp. 107-15- 3 
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crces, deals with financial and organizational arrangements. Despite the formulaic 
nature of the texts, we learn a fair amount about the cult, including its organization, 
the rites celebrated in it, and the people who were involved. 

Of particular interest is the identity of those involved in the cult. In many of the 
decrees, the individuals named, either the proposer or the honorand, are Athenian 
citizens. Twelve different individuals, approximately one-third of the total, are 
identified as Athenian citizens by their demotics;133 most arc not from the Piraeus. 
Names of Greek metics (free noncitizens) from Troizcn, Heraklcia,. and Poros are 
also recorded.134 The remaining individuals have Greek names, but no identification 
of origin; these may be citizens or mctics. The individual priestesses mentioned all 
have Greek names, including the two known from funerary epitaphs. In one, the 
priestess's husband is also named; he too has a Greek name, although no citizenship 
is given.135 Thus most of the devotees of Meter appear to have been Athenian citi
zens, or Greeks from other cities. Of the names connected with the cult in adminis-
;trarive texts, votive dedications, and funerary offerings from the Piraeus, only one is 
;clearly a non-Greek name, the Anatolian Manes, which appears on a small naiskos 
relief of the enthroned goddess (fig. 47).I36 This name appears as part of a joint 
ibfifering with Mika, presumably his wife, who had a Greek woman's name, although 
ijber precise origin is unknown. The cult's membership as a whole reflects the varied 
population of the Piraeus, but it does not suggest a cult that appealed primarily to 
mon-Greeks. 
l: This is an important point, because evaluation of the Meter cult in the Piraeus has 
$>ecn colored to a large extent by an assumption that Meter was a foreign deity and 
&at her cult appealed primarily to foreigners and noncitizens. According to this 
jyicw, the cult's governing body would have reflected this by organizing itself first as 
kthiasos, a religious association for noncitizens, and then later as a group of orge-
Ibnes, the citizens who controlled religious associations formed primarily to admin
ister the cults of heroes and foreign deities. Such a development would parallel the 
Revolution of the first foreign cult to be formally established in the Piraeus, that of 
Scndis, whose members were organized as thiasotai for noncitizens, and orgeoncs 
fx>r citizens.137 

;|iy-Yct the organizational documents of the Piraeus Meter cult do not reveal any sep
aration between citizens and noncitizens. The earliest surviving adrninistrativc text, 
|G ii21316, from 246/5 B.C., grants honors to Agathon and his wife Zeuxion, a priest-
less of the cult, for financial contributions; here the cult leaders are called orgeones in 

Xf- I5>. The corpus of inscriptions connected with the cult, including administrative decrees, votive 
offerings, and funerary texts, yields a count of thirty-seven names, cxduding the archons' names. 
'0.154. Mctics from Troizcn and Hcraklcia, JG iia 1275; from Poros, IG v? 15281,132SII, and 1527. 
:"$* *35- Mobius 1968: 39* pi. 2+a. 
W Q6. IG iiz 4609 * CCCA U: no. 267. 
?i|- 137. Ferguson 1944:108-9, 
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the text, although they arc named thiasotai in the heading. This could be an error of 
the stonecutter,138 but it is also possible that either there was no clear difference b | | 
tween the two bodies, or that there were two groups, one of mctics and the qtherqf 
citizens, who worked closely together and may have seen the legal distinction be? 
tween them as less compelling than their common bond in the cult. The honoree? 
are both Athenian citizens. The next text in the revised chronological sequence islGj 
ii21273, which contains two honorary decrees, both proposed by rnetics and botlv 
honoring mctics, one from Tiroizen and one from Heraklcia.139 Here the governing 
individuals arc quite clearly named thiasotai. 14° ivf 

In the remaining adrninistrative decrees, from 220/19 to 70 B.C., the issuing bo3y 
is consistently the orgeones of the cult. Each decree in the series, apart from the first 
two mentioned above, uses the same prescript. This suggests that some formal rcbr| 
ganization of the cult took place in the late third century B.C. From this point oh| 
the orgeones were in control. Another point of consistency found in the later dc| 
crecs is the individual officiating at the cult. In the first two decrees, a married cou| 
pie and a man, respectively, serve as priests, but in the succeeding decrees, the sacred 
official is always a woman; this too suggests some reorganization in the cult. ^ | | 

The varied status of the cults' members seems especially clear in one of the decreet 
of the orgeones, IG ii21327- Here the proposer, a metic from Poros, is also named$ 
one of the cpimclaai (managers). Another epimeletes is an Athenian citizen from tfec* 
deme of Cholarge, while the third is merely named Ergasion, with no patronymic^ 
civic affiliation. This, plus the name itself, "Worker? suggests that Ergasion may; 
have been a freedman. This implies that mctics, both frecbom foreigners and freed| 
men, had been absorbed into the orgeones and were treated on equal footing wi& 
Greek citizens in the context of the cult's administration. M 

One aspect of the Piraeus cult of Meter that emerges from the administrative dc| 
crees is a strong sense of a close-knit community among the culfs members. This;ap|| 
pears in several references to financial issues. Individuals are praised for conmbti% 
tions to the cult from their own private funds, although this was a fairly commoji: 
practice, indeed, expected of the wealthy. One decree, IG ii21328 I, however, spefi$| 
out specifically that the financial burdens of the cult had become greater than coula 
be met from the cult's funds and implies that in the past such a shortfall would hâ g 
been met by the priestess; this situation was evidently no longer feasible and there* 

138. Thus Ferguson 19+4:138-39. If so, this may be because the inscription is, in fact, the productjgf 
two different hands, oac in the heading and one in. the text. I have not examined the stone personally a g 
photographs do not permit certainty on this point %^| 

139. The honorand of the second decree is the proposer of the first decree, suggesting some coUusionj 
among the members of die thiasos. ':$$j| 

140. IG H* 1273, originally dated to 2S+/3 B.C., was supposedly the earliest decree pertaining toimc 
cult of Meter. In this decree, the administrators of the cult arc the thiasotai. A recendy revised reading of 
the archon's name in this text as Euxc[i]nos indicates, however, that the inscription should be <kted;|>. 
222/1 B.C.; see Oikonomidcs 1978; Habicht 1980. 
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fore other arrangements had to be made. Another, IG ii21529, honors a certain 
Chaireas for sharing benefits, <f>i\6.vdf>a>i7a.} perhaps monetary payments, with the 
people and for lending money to the cult without interest while the treasurer was 
out of town. The Piraeus decrees also allude to other aspects of sharing among the 
members. A kitchen is mentioned in one decree, IG ii21301, implying communal 
dining, and provisions for a common eating club and burial fund are found in an
other text, IG ii21327. 

Another indication of a close-knit community comes from the selection of priest
esses. Several funerary monuments depict a seated woman holding a tympanum, 
which indicates that the woman (or her family) considered the position of priestess 
prestigious enough to be commemorated after death. One of these is a dedication 
•by a husband, suggesting that he sympathized with his wife's views. This relief 
shows the seated woman holding a temple key and being greeted by a young girl, 
; who holds a tympanum in her right hand; the epigram indicates that the girl is a 
granddaughter who will continue the family tradition of service to the goddess.141 

^Another text, IG ii2 152S II, of 175/4 B.C., states specifically that religious offices 
jcould remain in one family. Here one individual, Mctrodora, daughter of the priest
ess Euaxis, is named zakoros (temple attendant) for life; one wonders if she had been 
Jnamed "gift of Meter" to show the family's pride in the priestly office. One decree, 
\JG ii213281, guarantees the priestesses their annual vote of thanks, and some of the 
priestesses who are praised will also be honored with a painting of themselves set up * 
Same goddess's precinct; this honor was extended to generous financial benefactors 
| s well.142 

I' Several administrative texts also provide evidence on cult ritual. Some of these are 
gfairly standard practices, found in many cults. The priestess was to conduct sacrifices 
gon entering office, the aVmfcia (IG ii21315), but how many other sacrifices took 
iplace is not known; a reference in the same text to other sacrifices held "on the ap-
Ipointed days" indicates that there would have been several sacrifices and festivities in 
pthe course of a year. 
|r-Two particular rituals, the stovsiSj or spreading, and the agermos, or collection, 
|scem especially appropriate to the cult of Meter. The action of the "spreading" is de-
fscribed in one decree concerning the priestess's financial obligations, IG ii2132S I, 
fwherc she is required to "spread out the two thrones as beautifully as possible and 
|put the silver decoration on the female libation bearers and the otlier women around 
phc goddess during the collection* (lines 0-11: [a]r[p<a]wv€tv/ Bpovovs Bvo [<l>s] KOX-
ĝ ccrTous, 7r*pi,Ttd&fat, $€ rats </>i.a\r)<f>6pOL$ teal r /a / t / s ^l/pl Tlv ®*<>v ovecus cv rut dyep-

i ; 141- Mobius 1968: 59, pi. 24a. Gairmont 1970: 98* pi. 13a - IG ii* 62S8 (the monument described in 
||thc text). Another very similar fourth-century B.C. gravestone of a priestess of Meter; of unknown prove-
goience, is now in the Ashmolcan Museum, Oxford (Archaeological Reports 1960-6:: 59). 
££ 142. Priestesses honored: IG u11314 and 1334; financial benefactors: IG ii* 1327 and 1329. 
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p[6>]i Koufxov apyvpovv). The "spreading" is also mentioned as an important duty i | 
other texts, IG ii21315 and 1329 (I discuss its meaning further in connection with trie 
cult of Attis). 'M 

IG ii21329 also mentions the agsrmos. This has-been widely assumed to refer tolf 
collection of offerings for the goddess by the mstragyrtm, the mendicant priests §f 
Meter.143 Although almost always a term of scorn in literature, the word metvef^y^ 
never appears in any epigraphical document dealing with the cult of Meter, ant 
there is no indication that the agermos consisted of begging priests passing the hkil 
In IG ii31329, Chaireas is praised for joining in the liturgy for the agermos and thf 
stmts, suggesting that the agermos was another instance of community sharing.1^ 

In addition to information in these administrative texts, further evidence on thf 
rites of Meter can be gleaned from the votive offerings dedicated to her. The Piraej# 
has yielded a rich assortment of Meter votive statuettes and naiskoi, as well as scj§ 
era! inscribed bases and small altars.145 Most of the statuettes and naiskoi follow t|f 
standard iconography of Meter representations, showing the seated goddess wit̂  
her lion, tympanum, and phiale. Almost all arc uninscribed and many arc of uncejk 
tain provenience, and so the information they can ofFer is limited. Nonetheless, tfelc 
abundance in this one community offers further proof of the goddess's popularity 
there. ";|| 

A few reliefs use different schemata. An especially fine example is a relief now In 
Berlin, a work of the early fourth century B.C., which illustrates the seated goddess 
being approached by two figures, a young man holding a large trefoil jug and J 
torch-bearing maiden (fig. 42). These attendant figures, present in many other 
Meter reliefs, both Classical and Hellenistic, allude to mystery rites in the worshfe 
of Meter.146 Meter's capacity to induce personal inspiration is also demonstrated |y 
two other reliefs from the Piraeus discussed in chapter 6, a relief dedicated to Meter 
by two (or more) individuals, prompted by the Kouretes and the Nymphs (fig. 44)M 
and the votive relief dedicated to Angdistis and Attis (fig. 48). Other evidence citing 
Meter's individual support includes three texts, two on a statue base (IG ii* 47?|§ 
4759) and one on a small altar (IG ii2 4760), dedicating the object "to the Mother®! 

;i :§ 
14$. On the role of the mctragynai in die Greek cuk of Meter, sec chapter 6 above. "■ ' | j | 
144. The term agcrmos appears b cult regulations from several Greek cities—the cult of Dcmetcr^ 

Kos, SIG 1006; of Artemis at Halikamassos, SIO 1015; of Zeus Sosipolis at Magnesia, SIG* 589$$ 
Apollo at the Ptoan sanctuary in Boiotia, SIG* 655; other examples given by Burkcrt 19S5:101. In <a<$ 
case, the agermos represents funds for a sacrifice collected from public contributions of the dozens.'-'CpJ 

145. Twenty-three naiskos reliefs, twenty-two statuettes, six votive altars and bases, and one scconfr 
century C.E. bust of a priestess are listed in CCCAII: nos. 267-522 (nos. 309 and 314 arc probably grotto 
reliefs of Hekate, however, not of Meter). Apparently there were also several terracotta statuettes ofjtjg 
goddess^ noted by Graillot 1912:506-7; but these have disappeared. The extant glyptic representations^ 
Meter from the Piraeus arc discussed as a group by Pctrocheilos 1992. ' 3 | 

146. Note the discussion in chapter 6 above. :^0 
147. Walter 1939- 5+, fig. 22 ~ CCCA H, no. 270. -}fM 
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the gods, the gracious midwife."148 Another (IG ii* 4038) preserves an offering by a 
mother on behalf of her daughter. In one epigram from the tombstone of a priestess 
(IG ii2 62SS), the goddess is addressed as MTJrqp navrortKvos, the Mother who 
begets all All of these objects stress the close tics people felt with Meter and the 
beneficial personal contact they perceived themselves as receiving from her. 

The Piraeus relief illustrating Attis and Angdisris is especially interesting because 
the Piraeus is one of the few,Greek sites to furnish evidence on the cult rituals of 
Attis. In addition to this relief, one inscription, IG ii21315, mentions a set of rites for 
Arris, the Attideia; the text praises the priestess for "spreading the couch at both At
tideia." From this we learn that there were two festivals of Attis, and that the cere
mony of the strosiSy the "spreading" mentioned in two other texxs noted above, was 
connected with Attis in some way. Let us look more closely at the Piraeus evidence 
to examine Attis and his status in Greek cult. 

We have already seen that in Anatolia, Attis was not the name of a god but a 
priestly tide, a survival of the time when Phrygia was an independent kingdom and 
Attis had been a frequent name in the Phrygian royal family. In addition, we should 
note that the cult of the Anatolian Mother was apparently connected with funerary 
ritual, very probably the funerary rites of Phrygian rulers. Within the framework of 
Greek myth, of course, Attis was the lover of Kybele, who died young, and the lit
erary treatments of the myth of Kybele and Attis consistently mention the death of 
Attis and xhc rites of mourning for him that formed a part of his festival.149 The 
■myth may be reflecting an actual practice, a Phrygian ritual honoring a dead king 
• named Attis, and this ritual survived in Greek myth and Greek cult through the rites 
ôf the Attideia, especially the smsis, the act of spreading the couch at the Atridcia (as 

^described in IG ii21315). Myth and cult joindy suggest that the strosis entailed spread-
Zing a funerary couch, on which an image of Attis was laid as if for ritual mourning. 
; A dear parallel to such a ritual is supplied by the Adonia described by Theokritos, in 
:
;.which the image of the dead Adonis was laid out every year on a lavishly appointed 
Veouch.150 In another example ofstrosis, IG iia 132$ I, the priestess is ordered to spread 
£two thrones, which implies that an image of Attis would have been seated on a 
:)hrone parallel to that of Meter. Perhaps these were the two Attideia, the ritual mar
riage and the ritual mourning for the god; each would have involved the spreading 

$;. 148. Note also an amphora with a dedication to the hurotrophos, found in Mounychia, the same dis
trict as the presumed location of the prindpal Mctroon of the Piraeus (Price 197&: iao)- This maternal 
;tfacet of the goddess's character is found in other parts of the Greek world too, as in a relief now in Venice 
;>(fig. 60)., discussed by Linfcrt 1966: 497-501, Havclock 1981: no. 171* and R Naumann 19S3:242-46. The 
isjpiccc, a dedication by a mother and daughter^ forms a contrasting pair with a parallel votive relief deca
n t e d by the father and son to Hcraklcs (Linfcrt 1966:500). 
\ft H9. Diod. Sic 3.59; sec in general, Hcpding 1903:130-34. This concept is developed further in chap
iter $ below, 
^ iso. Theokritos 15.85-S6. 
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of a couch, one connubial and one funereal. The Piraeus was not the only Greel$ 
community to celebrate such rit.es> for a Hellenistic text from Chios also mentions^ 
throne and the strote} or spreading,151 suggesting that Attideia were held here xb0 

Yet another text, IG tr 1327, prescribes sacrifices for rot? 6eoZ$} the gods (un| 
named); the stele bearing this inscription was to be set up in the Mctroon. This may| 
furnish an additional example of Meter worshipped in conjunction with Arris. :!M. 
more puzzling reference is found in IG iiz 1329, in which Chaireas is praised for hil 
piety to ra$ d<-a$, the goddesses. The identity of these goddesses is uncertain, butaf 
likely female partner for Meter is Demeter, the deity most often associated with hdrf 
in earlier Greek literature and cult.152 :$1 

I have described the evidence on the cult of Meter in the Piraeus at length, nofe 
because it was atypical (in fact, many aspects of the Piraeus cult were quite typical of 
Greek practice in other cities), but because the varied nature of the Piraeus's evp 
dence offers a special insight into the organizarion, rituals, and emotional content 6£ 
the Greek cult of Meter. This deity was outside the circle of the Olympic pantheon^ 
and so a separate structure, the orgeones, had to be created to administer her cult̂  
but her iconography and that of her companion Arris were part of the Greek artistic; 
and religious tradition. The cult was well integrated into the Piraeus community, ag! 
tracting adherents from among citizens, Greek metics, and non-Greeks alike.■■'Its-
great popularity must have derived in part from the close community of worship 
pers that grew up around it and from its ability to speak directiy to its worshippers-; 
and to respond to the most basic elements of human existence: food, birth, ana;-
death. The antipathy toward Meter expressed in the literature of Classical Athensjfe 
in no way supported by evidence for the cult of Meter. Nor is there any mtimatiorg 
that Meter in the Piraeus was a foreign divinity. The strength of the cult may hav^ 
derived from the fact that it flourished outside of the traditional polis structure. o | 
Greek civic cult and from its ready acceptance of foreigners and freedmen along with; 
citizens. The Meter cult illustrates one aspect of the transition to the more private; 
and personal cults of the Hellenistic period, which may have claimed more loyiltji 
than the older cults of the state. ::M 

The mysteries of Meter continued to be celebrated in other Greek cities as welL$j 
second-century B.C. inscription from Iroizen records the establishment of a house? 

151. Forres: 1965: no. 9. ;>:h^ 
152. In addition to the material cited In chapter 6 above, sec Rcedcr 19S7: 4>6, who discusses.^ 

conflation of the visual images of Meter and Demeter during the Hellenistic period. One of the textsprc| 
scribing the religious duties of the Athenian ephebes, IG ii11009.7, directs the young men to off<&$ 
phialc to Demeter, Korc, and Meter, thus reinforcing the pairing of Meter and Demeter in Atrica.;|ep 
guson 194-̂ : 15S assumed that the phrase TOUS Btovs referred to Meter and Arris, while the reference to*$j 
$ca$ indicated joint worship of Meter and Arris after his emasculation. Garland 1987:129 suggcsts<tfat; 
rows 8<ovs were the Mother of the gods and Arris, while the phrase ras deas indicates Meter and ano&& 
foreign goddess, perhaps Nana. Neither of these suggestions is compelling, since both rely on thC;^ 
sumption that Meter was a foreign deity. '' 
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F I G U R E 60. Relief of Meter and Actis, 
provenience unknown. Late second century B.C. 

Courtesy, Archaeological Museum, Venice. 

? for the initiates of the Great Mother, to be used also for the protection of the city153 

£ In another instance, a most interesting votive relief from Lebadeia provides yet an-
r other insight into Meter's role in personal cult (fig. 61).154 The piece, probably to be 
£ dated to the early Hellenistic period, illustrates what appears to be a scene of initia-. 
lotion into the cult of Meter. In the relief, Meter, shown in profile, sits at the left with 
§her phiale and lion. Approaching her are eleven standing figures; all are equal in 
^.height, but each one has a distinctive attribute. At the left is a young woman hold-
| ing a key, probably Persephone with the key (IJU^ 
gteries of Meter. With her left hand, she leads forward a standing figure, whose cos-
gturne, veil, and long" robe mark the mdividual as an initiate of the cult, l b the right 
|fof the initiate can be recognized Dionysos with his thyrsos, Pan with his pipes, and 

te 
p - 153. JG1V.757B. 
| K 154* Walter 1939:59-S0, fig. 25; E Naumann 19SJ: 191-193, no. 432> pi. 28,1; CCCAII: no. 4.3s. 
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and hero cult, from Lcbadcia. Fourth-third century B.C? 
Courtesy, National Archaeological Museum, Athenŝ  

a woman holding two torches, who' may be Hckate or an anonymous torch-bearing 
attendant. Beyond this figure is a mature, bearded male god holding a horn .of; 
plenty and flanked by two snakes; this may be the local god Trophonios, who had if 
famous oracular shrine near Lebadeia,155 or Zeus Meilichios. To the right of die* 
bearded god stand three armed youths, the three Kouretes, and behind two youthŝ  
with pointed caps, the Dioskouroi. : J* 

In front of the Dioskouroi are four much smaller figures, a woman and three chil-:1 

dren, whose size indicates that they are human, not divine. They stand before a low] 
table on which are placed pyramidal cakes of the sort regularly used in funerary;; 
meals as offerings to the dead.1S6 Thus we sec that the work is a funerary relief 
offered by the wife and children to the deceased, presumably the father of the farh| 
ily, who is the veiled initiate being presented to Meter. Despite his mortal origins,.!^, 
stands equal in stature and apparently on equal footing with the gods, indicacriig> 
that this is a relief of the heroized dead. , J j 

All of the deities in this relief have some chthonic symbolism, appropriate irii| 
scene with powerful funerary connotations, and all have some connection witfj 
Meter. Persephone, Dionysos, and Pan had long been her companions, as had die 
Kouretes. A torch-bearing woman is a frequent attendant on Meter reliefs; if shefe: 
Hekatc, there would be a common association with Meter in mystery cult.157 Qn£ 
interpretation of the work proposes that the relief illustrates a scene of the deaf 

$ 
155. Pausaaias 9 o 9 . .$jj 
156. Thongcs-Stringaris 1965:19,56-63. .J$ 
157. For Meter's connection with Persephone (and Demetcr), Dionysos, Pan, and the K o u r e t e s , ^ 

chapter 6 above. O n Meter and Hekate, see Roller 1991: i+x-4^- '\$$ 
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man's initiation into the mysteries of Trophonios,158 but the initiation ceremonies 
?are directed, not to Trophonios, but to Meter. The relief vividly illustrates Meter's 
[prominence in funerary cult and implies that initiation into her mysteries offers the 
d̂eceased passage to a better life in the next world 

I The same sentiment may underlie a series of reliefs in which Meter is depicted at
tending a funerary banquet.159 One example of this type is a relief from Kos, a small 
&ele of the late fourth century B.C.160 The relief depicts a couple, the man reclining, 
Jthe woman seated, at a banquet table presided over by Meter, present with her usual 
Attributes of lion, tympanum, and phiale. Below this group a man stands with up
raised right hand; beside him is a large snake, which reinforces the chthonic charac
ter of the scene. Meter's position at the banquet .also helps demonstrate the god
dess's special affinity for the heroized dead. 
1 Other reliefs depicting Meter may also refer to mystery rites, although without 
itfac funerary connotation. A complex relief carved onto a natural rock outcrop on 
'the island of Paros depicts Meter seated in the company of several divinities includ
ing Pan and the Nymphs, who are being approached by a group of human wor-
; shippers, now barely identifiable.161 TheThracian goddess Bendis appears to the left 
Jof the Nymphs, and beyond Bcndis.sits Meter. An inscription records that the relief 
;was dedicated by a Thracian, Adamas the Odrysian, to the Nymphs. The poor con-
edition of the relief precludes certain identification of many of the figures on it, but 
^drawings by earlier travelers to the island indicate that a torch-bearing young woman 
;was depicted on the relief near Meter, an allusion to mystery rites in which Meter 
\would participate.162 Another interesting scries of open-air reliefs depicting Meter, 
?Atris, and their attendants were carved onto cliffs near Akrai, in Sicily. These reliefs, 
; dating from the fourth through second centuries B.C., arc in poor condition, but the 
ŝcenes on them offer testimony to. the widespread connection of the goddess with a 

^mountain environment and to the power of mystic rites for Meter in Sicily during 
lithe Hellenistic period.163 

IMETER IN H E L L E N I S T I C 
^LITERATURE AND SOCIETY 

^Apart from the profundities of cult ritual and mystic imagery, a radically different 
ijworld appears in several literary texts of the Hellenistic period. Here the treatment 

% 158. Walter 1939, whose careful discussion of the work is still of great value; on his suggestion con
cerning Trophonios, sec csp. pp. 60-65. 
I 159. These have been studied as a group by Miccopoulou 1996, although the identification of some 
^examples in her corpus is tentative. 
£ 160. Mitropoulou 1977:137-38, no. 29; F. Naumann 19S3: no. 423; Mitropolou 1996:138-39* Ks. 
§ 161. R Naumann 1983: no. 427 (with earlier bibliography), pi. 28, sand pi. 29. 
£ 162. For a careful discussion of this relief and the drawings of it by earlier travelers, sec Bodnar 1973. 
fs 163. For discussion of the Akrai reliefs, sec Sfamcni Gasparro 1973: 267-76., and 1996; F. Naumann 
^983:202-8, nos. +2S-39. 
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of Meter (usually called Kybelc or Rhea) and her attendants exemplifies the intellect 
rual gap between educated men and ordinary people. The goddess herself is lessjj[ 
figure of awe, and more one designed to introduce a note of exoticism or eccentric? 
ity into a narrative. A rather amusing example can be found in the Epidaurian Hytrin 
to the Mother of the gods, dated to the third century B.C.164 After beginning wit| 
an invocation to the Pleiades, the hymn conflates Meter with Demeter, portraying 
the Mother of the gods wandering across the earth, as if searching for her dau^hS 
ten165 Father Zeus calls her back to heaven, lest she meet up with bright-eyed lions 
and gray wolves (as in Homeric Hymn 14.4). The goddess refuses to do so, and m< 
deed, why should she? Lions and wolves are her natural companions.166 Instead, sh| 
continues to wander. ■*% 

Clearly, at the time this text was written, Meter's association with the mountains' 
and with wild animals was not expressive or threatening, as it had been in the Ba4 
choc, but merely idiosyncratic. At one point (line 7), she even shakes her wild hair3.a| 
action often ascribed to her human followers but not to the goddess herself. In tafe 
Log on the eccentric qualities of her human attendants, Meter has ceased to beS 
figure of dignity, and the poem, while drawing on earlier, more emotionally dra* 
made treatments of her personality and doings, presents her as a subject for parody} 
not a figure of respect. A similar example is found in Theokritos's twentieth idy|| 
The poet tells us that just as Rhea weeps for her country boy (Attis), so the counti$ 
bumpkin of this poem should expect favors from his true love.167 The poet has re! 
duccd the emotional expression of Meter's rituals to the aspect of a figure of fun,.6Q 
par with the nymphs and shepherds of pastoral poetry. . -<|| 

Meter evidently figured in the work of Kn Hi machos, although the texts are ^ 
fragmentary that their context must remain uncertain. Kallimachos comments $$ 
the exotic behavior of Meter's followers in his third Iambos, where the poet refersijS 
one who "tosses Phrygian hair to Kybcbc [sic] and cries out to Adonis."168 In tfec 
fourth Iambos, the laurel tree swears "by the Mistress [Ai<nrotva\ to whom cymbal§ 
resound."169 Here the association of Meter Kybelc with uncontrolled emotional bej 
havior is automatic. The poet may well be expressing the disdain felt by many edû  
cated Greeks for the unusual behavior and open expression of emotion that the cult 
of Meter was supposed to induce. 'M 

This disdainful humor extends to Meter's attendants, as a new character enters life 

164. Hymn to Meter from Epidauros, IG iv* 131. Here I follow West 1970:212-3, who dates thc-tog 
to the third century B.C, on metrical grounds. This date fits well with the Jighthcarted treatment of :t$i£ 
goddess and the implied parody of Euripides* Helen 1301-63. j ^ | 

165. C£ the conflation between Meter and Demctcr in the third choral ode from Euripides' Helm 
This conflation is reinforced by the subsequent lines ("Father Zeus calls you")> a clear reference toH<$. 
Hymn Dem. 460-6L *}'$$ 

166. As West (dting Lattc) pointed out (West 1970: 21+). <JjHs 
167. Thcokritos a o ^ , /M 
168. Kallimachos, Iambos 3.35 (Pfciffcr fr. 193). ;}?k 
169. Ibid. 4.105 (Pfciffcr fr. 194)-
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literary horizon. For the first time we meet a figure who was to bulk large in later 
Greek and Roman literature and cult practice, Meter's eunuch priest, the Gallos. 
This individual appears in a theme popular with Hellenistic epigrammatists, the en
counter of the Gallos with a lion. Five examples survive, dating from the late third 
and early second century B.C., Anth. pal. 6.317-20 and 237, and a sixth, Anth. pal. 
$.234, also concerns a Gallos.170 Each recounts a similar story: the eunuch priest of 
Meter either takes shelter in a cave {Anth. pal. 6.217,219,220) or wanders in the de
serted countryside (Anth. pal, 6.21S, 237). Here he is attacked by a lion, but is able to 
frighten away the animal by beating on his tympanum and waving his wild mop of 
hair. As a mark of his gratitude to the goddess for saving him, he makes a dedication 
to the goddess (called both Kybele and Rhea), offering his robes and hair, (6.217, 
237), his tambourine (6.220), or an image of the beast that attacked him (6.218).m 

These epigrams mark the earliest appearance of the word "Gallos" to denote a 
priest of Meter.172 They also provide the earliest clear evidence that these priests 
were eunuchs. Given the notoriety that these priests were to receive in later Greek 
and Roman literature, their late appearance in the cult of Meter is surprising. One 
reason for this may be that the word "Gallos" itself was new, created by the Greeks 
during the Hellenistic period to describe these priests. Its source is uncertain, but it 
is likely that the term was a shortened form of the word "Galatos" or Galatian, re
ferring to a Celtic group that entered Anatolia in the early third century B.C.173 The 
Galatians settled in the older Phrygian heartland of central Anatolia, where they be
came such a dominant presence that the region came to be called Galatia. We have 
already seen that Galatian priests were active at Meter's Pessinuntinc shrine. Under 
these circumstances it would not be surprising if "Galatf or "Galli* became generic 
terms for the priests of Meter. 

These priests were not always regarded with amused contempt, for we learn from 
Polybios and Livy that they could be influential figures within their communities. 
.Two incidents are particularly telling: during the Roman siege of Sestos, in western 
; Asia Minor, in 190 B.C., the Galli approached the Roman army and persuaded it to 
'spare the city (Polybios 21.6; livy 37.9.9), and in 189 B.C., when the Roman army 
"was maneuvering near Pessinous, the Galli met the army and predicted victory, thus 

170. The voces of Anth. pal. 6,217-30 arc taken from Gow and Page 1965, that of 237 from Gow and 
; Page 1968. For a discussion of these poems, sec Gow i960. Note tisoAnth. pal. 6.254-, a dedication by a 
?:GaIlos, although lacking reference to a lion. 
&" 171. Gow and-Pagc 196s: LT, 24-25, suggest that this is a painting of the episode, and propose that all 
['four epigrams were derived from a common source, an inscription on a painting depicting the event. 
v ^ 172. Kallimachos's^rw, fe 789 (PfcifFcr 194-9), includes the word TaAAos, the Gallos, here meaning 
|a river in Phrygia; sec also Pliny, NH 32.5.9, fr +11 Pfeiifcr. Pfciffcr fr. 791, the word ToAAos as the tide of 
|an unknown work by KaUimachos. 
%-■ I73- Lane 1996. Both ancient and modern sources connect the term with the river Gallos, which flows 
^through Pessinous. KaUimachos, in Pliny, NH 51.5.9; Alexander Polyhistor, FGrHist 273 F 74; Ovid Fasti 
&..361-66; see also Cumont 1910: 674-76 and Waclkcns 1971: 564-^7. Lane 1996:151, proposes inverting 
i\this argument, suggesting that the river Gallos took its name from the Galatian people who settled in that 
grcgion. 
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encouraging the Romans' military efforts (Polybios 21.37.4-7; Livy 38.18.0-10). Ini-
both situations, the Galli were met with respect, although Livy does comment on? 
their strange appearance and fanatical songs. It is noteworthy, though, that in con^ 
texts where the Galli were engaged in serious diplomatic activity, their appearance-
and sexual status are not used to degrade them. 

In these epigrams, however, we sec an individual whose appearance, actions, and; 
sexual status mark him as a deviant. To an extent, this is not surprising; the GallosJ 
was a descendant of the mctnragynes of fourth-century sources, as is clear in one epi-| 
gram where the word rnetragyrtes is substituted for GriloSj174 and the mefragyrtes of 
earlier Greek literature was clearly a figure of disdain, Yet the appearance of thel 
metragyrtes is rarely a source of comment, and his sexuality is never mentioned. IrJ 
contrast, the sexual status of the Galli in the epigrams is clearly a point of emphasis^ 
They were castrated (verjronos, 6.234) and effeminate (ifltuywauca, 6.217). Moreover^ 
they had distincdy feminine appearance and personalities: they had long loose hairS 
(6.217, 219,220,234), sometimes perfumed (6.234), and they wore women's cloth-J 
ing (6.219). In the course of their rituals, they shrieked (6.219,234), waved their hair! 
wildly (6.21S, 219, 220)5 and banged on various noisy instruments (6.217,218, 220J 
237). This same image occurs in a passage preserved by Hephaestion, ascribed bfi 
him to "one of the more recent [i.e., Hellenistic] poets"; here it is the reminine fonril 
"Gallai" that refers to the wandering priests of Meter, with their erratic behavior and; 
use of raucous music: ■:§ 

rdXXat fj.T)Tpos Qpecfjs <f>iX66vpGot. SpojxaSes ■■$ 
afc tvrta 7raray€trat xal xaA/cca KporaXa J | 

The roaming thyrsus^oving GaUai of the Mountain Mother clash their instruments y| 
and bronze castanets.175 ; | 

This passage too suggests that individuals with such outre appearance and habits-
had become almost a cliche of un-Heilenic appearance and manners. ^ 

Was the picture of the Galli drawn by the Greek poets accurate? Several of the acj 
tivities described in the epigrams were not new to the Meter cult; the participants in 
the rituals illustrated on the Ferrara krater (figs. 43, 44) also toss their hair about; 
while striking tambourines and castanets. The implication here, however, is that 
such behavior is indicative of deviant sexuality and effeminacy. The Gallic activities; 

I 
174. kiAntb. pal, 6.218 the priest is called a Mr)rp6$ dy v/>r?s, but in the other four epigrams the woril 

Gallos is used. -^| 
175. Hephaestion p. $9, van Ophuijscn 19S7:109-10. Pfciffcr 1949: & 761, cautiously attributes thj£ 

passage to KaUirnachos, one of his "Fragmcnta Inccrri Auctoris." The couplet is in galliambic meter, $"§ 
named because it was used in hymns to the Mother of the gods (the same meter is used by Catullus inhi| 
poem 63). Hephaestion records chat KaUirnachos wrote in galliambics, and on that basis Wilamowitfc 
1879:198 ascribes this fragment to KaUmiachos, but Hcphacstiori's text docs not support that assumption? i l 
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in honor of their goddess served as a form of caricature at best and of degradation at 
worst. 

We have no information suggesting that castration and effeminacy were typical of 
the Meter cult. The Galli never appear in any cult regulation or decree, and their ac
tivities seem to have been limited to Asia Minor (no Galli are attested in the Piraeus 
material, for example.) The Hellenistic epigrams appear to exaggerate the character
istics of the Galli to create an artificial literary image, that of a despised group of cas-
trati (the ferninine form TaAAcu anticipates Catullus 63) and foreigners whose eccen
tric appearance and behavior put them beyond the pale of respectable society. 

These references to Meter and her priests in Hellenistic literature, although brief 
and fragmentary, exhibit several trends. We sec no personal accounts of religious rit
uals observed or emotional involvement experienced, as was the case in the descrip
tions of Pindar and Euripides. Instead, Meter has become a figure of lightheartcd 
mockery, and her legendary background, her priests, and her rituals arc flippandy 
dismissed. It is interesting to compare Pindar, who, as an adherent of the goddess, 
describes the Meter cult from the inside, with KaUimachos, who describes the trap
pings of the Meter cult from the outside. Whereas Pindar proudly announces that 
he worships the goddess with nocturnal choruses in his own home (Pythian 
5-77-79), Kallimachos treats Meter's rites as bizarre, behavior with which he felt no 
sympathy. 

In the opinion of learned men, Meter had become a symbol of uncivilized—that 
is, non-Hellenic—behavior. The appearance of the word "Gallos" to refer to a priest 
of Meter reinforces this attitude. Since the term never appears in any text describing 
religious activity, its use in literature may be another way of downgrading the ad
herents of Meter's rites by describing the goddess's priests as Galatian foreigners, 
members of an ethnic group that the Greeks found troublesome at best and de
structive barbarians at worst. 

This negative attitude toward the Meter cult finds echoes in other sources. An ex
plicit example is found in a third- or second-century B.C. Pythagorean text, a treatise 
on the modesty of women.176 In giving examples of proper female behavior, the text 
states that women arc to be permitted to leave the house to participate in' the cults 
of the polis, but enjoins them against taking part in orgies and rites of Meter 

; (opytaajtwOv $<s /cat /wtr/>̂ aorju,cov), for these lead to drunkenness and ecstasy of the 
soul, behavior unbecoming to the mistress of the household. A late-second- or first-
century B.C. cult regulation from Eresos, on Lesbos, reflects a similar attitude.177 

• Ihc text gives a list of prohibited activities within an unidentified sacred temenos: 
I access to the area is denied to women who have recendy given birth, Galli, and 

176. Phiatys, On the Modesty ofWomeny p. 593» cd. Thcslcff 1965:151-5+. 
177. Schwyzcr 1925: no. 653. 
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women who yoAAd t̂v—that is, hold Gallic rites to Meter. Such statements may wcH? 
reflect a common public atritude toward Meter and her followers—namely, tha| 
participating in Meter's rites was something that decent people did not do. They 
suggest that the cynicism of the poets was closer to the dominant public opinion o£ 
the Meter cult.178 i | 

■'■& 

"% 
SUMMARY: METER M 
AND H E L L E N I S T I C SOCIETY :'<§ 
The evidence on Meter in Hellenistic society vividly illustrates the intensity, ubicj3 
uity, and tenacity of the Mother Goddess cult. Within this general pattern, thougf J 
there are several trends. We see distinct regional responses to the Meter cult; Meter' 
has become less a civic deity and more a deity of private cult; and there is a widen§ 
ing gap between the actions of ordinary people and the reactions of intellectuals and-
literati. The one overriding aspect of the Meter cult is its prominence in so mar® 
Hellenistic dries and its ability to touch the lives of people so forcefully ^ 

By the end of the Hellenistic period, the cult of the Phrygian goddess had movjecl 
far from Anatolia, and it is informative to trace the differing regional patterns in nc| 
cult. In Phrygia, many of the features of the Phrygian Matar remained strong. Sfl| 
was still the preeminent divinity, attracting support in older Phrygian centers. f $ 
important monuments comparable to the impressive carved Phrygian facades werj 
created during this time, but this was a result of the decline of Phrygia as political 
power and the absence of a wealthy elite able to sponsor such monuments, not a la| | 
of interest in Meter. Only in Pessinous was the Meter cult important enough to-exrl 
ercise some political clout, and this was due to patronage from outside Phrygia| 
from the Attalid dynasty. In Lydia, Meter continued to be one important deity 
among many, and the status of her cult, especially in Sardis, reflects both her subot-
dinate status to other deities and, again, the importance of Greek patronage, in ti$| 
case from the Seleucid dynasty ,;||j 

In the Greek cities of Asia Minor, Meter shared her position with the traditional 
Olympian pantheon. While rarely the most important deity, Meter was a visib|l| 
presence in the cities' of this region, as is clear from her urban shrines both in older 
cities such as Kolophon and Smyrna and in the new city of Pergamon. She also conj 
tinucd to be a deity of the landscape, worshipped in the mountains, hollow vaUe|| 
and caves where she had always been most at home. In some areas, the need to coral 
municate with the Mountain Mother in her outdoor home was clearly powerful ana 

178. In the same vein, a third-century B.C. letter talks of a festival for the women in which musical 
be provided by Phrygian flutes and a musician called Zenobios the Effeminate, with his tympanum, cym? 
bals, and castanets; sec Grcnfdl and Hunt 1906: Hibch Papyri I.54. ; $ | 
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led to the establishment or revival of extramural sanctuaries at sites such as Metrop
olis, Mamurt Kale, and Kapikaya. In another trend, Meter became an .increasingly 
strong presence in private cult, commemorated in household shrines and graves. 

In Greece itself, Meter's connection with the outdoor environment had never , 
been strong, and apart from Athens, she had never been a significant force in politi
cal cult. In this region, however, Meter had long been valued as a source of personal 
inspiration, a trend that continued, since Meter increasingly became a deity of per
sonal cult. Her visual image and the rites celebrated for her illustrate that people 
considered her a fully Hellenized deity, but her cult did not occupy a prominent 
place in public life. Instead, she was the deity invoked to preside over birth and 
death, and was supported by private organizations whose membership cut across 
social and legal status. Her cult is a vivid demonstration of the changing social fab-
ric of religion in the Hellenistic Greek cities, as the older cults of the polis, which 
had reinforced the bonds of class and citizenship, gave way to the religious expres
sions of individuals. 

This is the message that comes through most clearly in religious communities 
such as those in Philadelphia and the Piraeus—namely, that Meter's power in private 
cult derived from her ability to respond to her worshippers' most personal needs. 

'The material from these groups does much to explain the appeal of the goddess and 
■ also to indicate why we sec so many votive offerings to her, yet hear so little of her 
:;in the formal cults of the polis. The cult's wide diffusion and continuing ability to 
d̂raw followers from a broad cross-section of people show clearly that the goddess's 

I power derived, not from a provincial Anatolian culture, but from a very forceful 
^concept of her personal interaction with people's daily lives. 
■ The reaction to this personal cult, however, was also forceful. Underlying some of 
;thc ancient material (and much of the modern discussion of it) is the implication 
; that Meter's adherents were people on the margins of Greek society. To an extent, 
ithis may be true, for apart from a few areas (Pergamon is one example), Meter seems 
:':not to have been a deity who commanded the attention of the ruling elite and the 
vintdlectual class. Indeed, the almost cynical treatment she received in Hellenistic 
^literature implies that many educated Greeks considered her cult an object of scorn, 
|and the social makeup of the community of Meter in the Piraeus, whose member
ship included women and noncitizens, may indicate why this was so. The text from 
|Eresos even implies that some of Meter's functions, her association with birth and 
|death, may have brought a form of ritual pollution on her adherents. The Hellenis-
|dc literary tradition strengthens this marginalization by implying that the cult was 
|under the control of effeminate, desexed barbarians, often eccentrics of unusual ap-
gpearancc and behavior. The extensive finds of votive offerings to the goddess and 
phc cult regulations of Philadelphia and the Piraeus tell us that most of Meter's ad-
|hercnts were not eccentrics and social deviants; indeed, some may even have main-

i 
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tained a striacr behavioral code than the general public. This negative reaction! 
however, reinforces a point made several times in this chapter, that the cult of Meter 
was in many cases outside the mainstream cults of the Hellenistic Greek city. This 
antithesis between the negative public image of the Meter cult and the private real? 
ity of the positive experience that individuals found in it may be the most saliciS 
characteristic of Meter in the Hellenistic era. s$ 

:;•$ 
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8 - THE MYTH OF CYBELE AND ATTIS 

the Mother's shrines, cult images, votive offerings, hymns, and dedicatory 
texts form the actual remains of cult practice. They illustrate how people in 
the ancient Mediterranean world worshipped a mother goddess, and offer 

|pmc insight as to why they did so. A rather different view appears in the major nar-
irative cycle concerned with the goddess. This is the myth of Cybelc, the Mother of 
|he gods, and her youthful lover Arris.1 The story, recounted over several centuries 
|!nd by many authors, describes the essential elements of the life of Cybelc: the cir-
gimstances of her birth, her recognition as a 2pddc$$y her relationship with the 
fpung shepherd Arris, and the castration and death of Arris. Trie narrative brings the 
f|oddcss out of the world of abstract religious imagery and invests her with a dra-
|aaric reality as vivid as that of any Homeric deity. 
fpet the myth was more than a dramatic story. It acquired die stanis of a ̂ mw/t^w, 
|£sacred tale whose function was to introduce the Phrygian divinities Cybele and 
pittis to the Greek and Roman world Learned men of Greece and Rome invoked 
|fic myth to explain the variety of cult practices connected with the Great Mother of 
ftEc gods and to offer a rationale for some of the cult's unusual features, notably the 
r^tration of the goddess's priests. An analysis of this myth is therefore an important 
$>art of any attempt to understand the nature of the Mother Goddess. We shall need 
p fel l 
pvji. I use the word umyth" here in the sense of a traditional talc told with reference to the gods or reli-
s$oiis ritual. When discussing the myth, I call the goddess Cybelc, since this is the name that many liter* 
l^sources use when describing her role in the traditional talc. This will help keep Cybelc, the figure of 
|n?yth, distinct from the figure of cult who was addressed as Matac, Meter, Magna Mater, or the Mother 
JoTthegods. 
$§£. 

Ill 
» ; 
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to consider the origin of the myth, its relation to cult ritual, and the nature of ft| 
transmission through written sources. An analysis of the myth will also demonstrate 
the long life and staying power of the goddess, for the many peoples who wo|f 
shipped the Mother Goddess both absorbed and in turn helped shape the myth<J| 

A key feature of the myth of Cybclc and Attis is its connection with Anatolia. TK'g 
story reputedly originated there, and, as the worship of the Phrygian Mother Go | | 
dess spread to the west, the myth of Cybele and Attis was used to connect the ritef 
held for Meter/Magna Mater outside of Phrygia with her Anatolian homeland F | | 
this reason, the story of Cybclc and Attis should be distinguished from other myt|$ 
and legends about the Mother Goddess. We have already seen several examples '#£ 
Greek myths that became enmeshed with the Phrygian Mother Goddess: her ass|$ 
ciation with Demeter and Kore, her conflation with Rhea, and her assimilation wifij 
the story of the birth of Zeus on Crete. Another powerful example is found ;|§ 
Rome, where the Magna Mater became attached to the legend of Aeneas on Mowi| 
Ida and the founding of Rome. This chapter focuses on a different story, one tli|t 
both Greeks and Romans called Phrygian. The ethnic identity of the myth, however* 
raises several problems. Knowledge of it comes to us entirely through Greek'aricO 
Latin texts, and the syncretisms that shaped the Mother Goddess's cult in Greek anS 
Roman society have clearly left their mark on these texts. As we shall see, authentic: 
Phrygian material docs underlie the myth, but the narrative as it is preserved fore
bears the imprint not only of Phrygia but of the cultures that preceded the Phrygians 
in Anatolia as well. It also reflects the perspectives of the Greeks and Romans, wficf 
presented the myth in a way that suited their own religious and political needs iuii| 
their view of the Phrygians. ?0M 

Thus this myth is central to the cult of the Mother in Phrygia, Greece, and Rome3 
Yet the written accounts of it will lead us primarily to Greek and, especially, Romati 
perspectives. For this reason, I have placed the discussion of it between the preseaj 
ration of cult material from Greece and that from Rome. While analvzing the narra? 
tives about Cybele and Attis, we should remember that we are hearing the voicĉ M 

. Greek and Latin authors talk about Phrygia, rather than the voices of the Phrygia^ 
talking about their own myth and cult. We shall need to sort out these disparate 
voices in order to find the Phrygian elements in this talc of the Phrygian MqiBtt 
Goddess. 

T H E MYTH AND ITS SOURCES 

I have used the phrase "the myth of Cybele and Attis" but as is so often the casj|g 
ancient myths and legends, there is no single narrative describing the life of t fe | 
two figures. Instead, the story of Cybele and her consort exists in a number of ve| 
sions, each with a slightly different slant to it. This analysis will thus begin wiMj 
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summary of the basic plot.2 In most accounts of the myth, die story falls into two 
parts: (i) the origin and background of Cybele, and (2) her love affair with Attis and 
its unfortunate aftermath. The first part, dealing with the origin of the goddess, 
appears less frequendy in the surviving sources, although it is known in two quite 
different versions, that of Diodoros,3 and that of Pausanias and Arnobius.4 The sec
ond part, the relationship of Cybele and Attis, appears in virtually all references to 
the myth. These accounts fall into three general story patterns: (1) a version pre
served by Pausanias, who credits it to Hermesianax (I shall call this Pausanias A);5 

(2) the account of Diodoros; and (5) the account attributed to the priesthood in 
Pcssinous and preserved at length by Ovid,6 Pausanias (Pausanias's second version 
of the story, here called Pausanias B),7 and Arnobius,8 

The first element in the story is the background of the goddess before she met 
Attis. Diodoros's account is in the form of a story pattern c>ccurring widely in Greek 
myth and folklore, telling of a child who is exposed at birth, miraculously survives, 
and is later recognized by its parents under unusual circumstances. In this case the 
child was a daughter of Maion, king of Lydia, and his wife Dindymcne. Exposed at 
'birth by her father on Mount Cybclon, she was fed by wild animals and received the 
name Cybele from the place where she was exposed. She was widely known for her 
kindness to young animals and children and thus acquired the names "Great 
Mother" and "Mother of the mountains " Having reached adulthood, she fell in love 
^with a Phrygian youth, Attis, and became pregnant by him, at the point when she 
iwas reunited with her parents. (The subsequent events in Diodoros's narrative re
counting the fate of Cybele and Attis are given below.) 
J,; A more complex tale on the goddess's origins is that of Arnobius and Pausanias B. 
^Neither author uses the name Cybele at .all; instead, both introduce the Magna 
■Mater as the oldest of the gods. In Arnobius's version, Jupiter attempts to rape the 

?'" 2. The ancient sources for the myth of Cybele and Attis have been collected in several modern works, 
r of which the most complete are Rapp 1890-94, Drcxler rSo4-97> and Hcpding 1905: 5-97. Hcpding 
f̂ocuses primarily on the legend of Attis, and brings in Cybele only when her story relates to that of Attis. 
■Vermascrcn 1966 and id. 1977: SS-95 also emphasize the legend of Attis* but in boch of these discussions, 
gyennascren focuses on creating an internally coherent and attractive version of the story. In doing so, he 
Smooths over many inconsistences in detail and uncvenncss in the accuracy of the various written 
.̂ sources, thus depriving his studies of much critical value. 
£. 3- Diodoros preserves two versions of the myth of Cybele. The first, Diodoros 3.57, which may be 
jcallcd a Greek version, links the origin of the Morfier Goddess with the Greek myth of Ouranos and Gc. 
*In the second version, 3.58-59, the emphasis is on Phrygia and the Phrygian figures of Cybele, Attis, 
$iarsyas, and Midas. 
£;. 4. Pausanias 7.17.X0-11; Arnob\us,Ad. not. 5.5-7. 
£.-.. 5. Pausanias 7.17.9, the so-called "Lydian* version. A narrative fairly similar to Pausanias's is given by 
^Servius, Cotnm. ad Am. 9.115. 
?£; 6. Ovid, Fasti 4.221-44. 
:v\ 7. Pausanias 7.17.10-12, the so-called Phrygian version. The reasons why Pausanias preserved two 
ĵ such differing versions of the myth arc discussed below, 
J£, 8. For a summary of the different versions of the myth and the principal sources of each version, sec 
)$he end of this chapter. 
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Magna Mater as she Kcs sleeping on Mount Agdos in Phrygia. Frustrated in the -aitl 
tempt, die god pours out his semen on the mountain, which becomes pregnant an| 
gives birth to a wild and uncontroliable creature named Agdestis (stc\ with the gei$ 
itals and libido of both sexes. Pausanias preserves a tale similar to this, stating thai 
Zeus, while asleep, poured out his sperm on the earth, which in time brought for1| 
the androgynous Agdistis.9 Agdistis's dual sexuality and the violent lust resulting 
from it form a threat to gods, who react by chopping off the male genitalia. As thesp 
fall to the ground, they produce an almond tree; whereupon the daughter of Saint 
garios (a major river in Phrygia) picks the fruit of the tree and immediately become! 
pregnant, giving birth to the beautiful child Attis. In each case, Arnobius and Pau? 
sanias use this episode to lead into the passion that Agdistis conceives for the youiS 
Attis, strongly implying that Agdistis is playing the role given to Cybele in other ver
sions of the myth. Arnobius does mention the Magna Mater as the rival of Agdistis 
for the love of the young Attis, but Agdistis is clearly the center of Arnobius's stbrf 
For both authors, the purpose of this part of the myth seems to be to introduce 
Agdistis into the narrative and to lay the groundwork for the connection betwec| 
sexuality and violence. ;§ | 

The second and more widely known aspect of the myth of Cybele and Attis d<| 
scribes the relationship between the two, namely, their love affair and its tragic cpaf 
sequences, ending in Attis's death, usually through self-castration. This is clearly thj 
focal point of the myth. It was the section of the traditional tale that atrraaedttic 
most attention in Mediterranean antiquity, in part because of the sensational natu|c 
of the material and in part because it provided the rationale for the sclf-castration:|$ 
the Mother's priests, an act otherwise inexplicable to the Greeks and Romans. I shSl 
surnmarize the three versions of the story of Attis noted above. ~£|| 

The version offered by Pausanias A is the only one that lacks any reference tojj 
personal attachment between the goddess and Attis.10 Here Attis is a human betn| 
who achieves his divine status through his devotion to the goddess, and his diving 
is explained, not through a love affair, but through his support of the goddess's cui| 
In this account, Attis was born in Phrygia of human parents, normal except for $$ 
fact that he was unable to beget children. As an adult, he moved to Lydia and esta1| 
lished the rites of the Mother there. These rites attracted an enormous followinĝ  
more so than the cult of Zeus, with the result that Zeus was jealous and sent a box 
to kill Attis. In view of the manner of his death, the Galatian residents of Pcssin 
refused to eat pork.11 

9. I use the spelling Agdistis for this bisexual creature, since this is the form most frequently otxist^A 
in the literary sources that record the myth. Several variant spellings of the name occur in Anatoliaggj-
the examples cited in n. 26 below. <$j| 

10. Pausanias 7.17.9. m $$& 
11. A more grisly variant on this narrative can be found in Servius's Commentary on Acneid 9^SjM 

Scrvius's story, too, Attis becomes conspicuous for his devotion to the Magna Mater, but in this acccgaj 
Attis's undoing is his physical beauty, which attracts the attention of the long of his (unnamed) <fy$$ 

■ >'•■$; 
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The other accounts of the Attis myth focus on the personal relationship between 
Cybcle and Attis. Diodoros preserves a rather simple tale in which the human 
Cybele, cast out by her parents^ falls in love with the handsome young shepherd 
Attis. She becomes pregnant by him but then is recognized by her parents and taken 
in again. When they learn of her pregnancy, they cause Attis to be killed, whereupon 
Cybele goes mad with grief and wanders through the countryside. Eventually, after 
a famine, she is recognized as a goddess and Attis is worshipped with her. Because 

\ bis body had long since disappeared, an image of him served as the focal point of 
; his cult. 
• The third version is surely the most memorable one, the story of the passionate 
affair between the two principals that ends with the castration and death of Attis. In 

^addition to the narratives of Pausanias and Arnobius mentioned above, this myth is 
■accounted in detail by Ovid and appears in the work of several other authors, in-
j eluding Theokritos, Seneca, Lucian, and many authors of late antiquity, both pagan 
land Christian.12 The large number and long chronological span of the extant ac-
^counts of this talc suggest that this was the version that circulated most widely. The 
^internal details of the various authors are somewhat inconsistent, but the general 
^outline of the plot follows a standard program. The goddess, variously called Magna 
.̂Mater (Ovid, Arnobius), Agdistis (Pausanias B, Arnobius), or simply the turret-

^crowned goddess (Ovid), conceives a grand passion for the handsome young Attis. 
-In every version, it is clear that the affair was an unhappy one, whether because Attis 
{̂ himself was unfaithful (Ovid) or because Attis was drawn away into an arranged 
-vmarriage with the daughter of the king of Pessinous (Pausanias B and Arnobius, 
£who names the Pessinuntine king Midas). As a result of this intervention by an 
^outside party, Attis castrates himself (Ovid, Pausanias B, Arnobius) and dies of his 
^Cwounds, proclaiming as he does so that his death is deserved because of his unfaith-
;:!fulncss to the goddess. The goddess mourns his death profoundly, and because of 
jghcr sincere unhappincss, Zeus grants her requests that Attis's body remain uncor-
^mpted (Pausanias B, Arnobius) and that his self-castration be followed by his priests 
|(Ovid). 

V csapc the advances of this Icing, Arris flees from the city to the forest, but the king pursues him and rapes 
^bim. Arris retaliates by castrating the king, who then castrates Attis in turn. Arris is found by the attcn-
-jtfams of the Mother's temple lying under a pine tree, dyinq of his wounds. They try unsuccessfully to save 
§jam, and after his death, they institute an annual period ot mourning in his honor, during which the god-
'JfticssSs attendants, here called archzgaUi, castrate themselves in memory of Attis. 
| : • 12. Pagan authors: Thcokritos 20.40; Seneca, Agamemnon 6S6-90; Lucian, On Sacrifices 7, Dialogue 
ffithe Gods 12; Julian, Oration 5; and SaUustius, Dc natura deorum 4.. Christian authors in addition to 
^Arnobius: Clement, Protrep. 2.13-14; Tcrtullian,^ not. 1.10.45; Firmicus Matcmus, De err. prof, relief. 3 
£.J,and8,1-3; Prudmxivs^Ad Symmachum HS7,2.51-52, 2.521-23, and Peristephanon 10.154-60,10.196-200, 
gto.1006-90; Hippolytus, Kefutat. omnium hacrcs. 5-7-133, S-7-X40,5.8.162, s-S.i68-7o; Socrates, Hist. ted. 
J3.23; Eusebius, Praeparatio cv. 2.3.18; Augustine, Civ. Dei 6.7.71-74. The complete texts of the ancient 
gsourccs, both Greek and Latin, arc given by Hepding 1903:5-77. This summary of the myth is taken from 
|^thc three principal sources, Ovid, Pausanias, and Arnobius; the other ancient references add little to their 
^information. 
iff-
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I give more detailed consideration below to a number of points raised in this;; 
composite summary. Yet even this cursory account brings up some obvious artificial 
rties, use of aetiology, and repetition of folktale motifs drawn from other Greek leg? 
ends. The different versions of the myth are confusing and contradictory—sornc-l 
times, it appears, intentionally so. In earlier discussions of the myth, the standard' 
way of addressing these artificialities and contradictions was to allocate the varying 
versions of the myth to three different points of geographical origin. The first, .cx-j 
pounded by Pausanias (Pausanias A), has been called the "Lydian" version, in whicK-
Attis is a human priest of Cybele who introduces her cult into Lydia. The second^ 
the "Phrygian" version, whose origin was attributed to Pcssinous, describes the love* 
affair of Cybele and Attis and the subsequent castration of Attis; this is the version? 
of Ovid, Pausanias B, and Arnobius, and has been considered by previous scholars/; 
to be the oldest and most genuine tradition. The third account is the "euhemeristic^ 
version, or rarionalization of the myth, presumably of Greek origin, as known from; 
Diodoros. ■'■$). 

This tripartite theory, first promulgated in detail by Hepding in 1909, has won1 

, many converts.13 Yet it has several flaws. It attributes the most distasteful behavior? 
particularly the sexually deviant behavior, to the Phrygians, and dismisses, with lit$ 
tie discussion, Diodoros^ alternative version of the tale as an impossible fictionl-
This circumstance in itself lays the theory open to suspicions of Orientalist prejudice-
of the sort discussed in chapter 1. Such an approach also assumes that the Classical; 
authors arc reproducing Phrygian, especially Pcssinuntinc, cult practice accurately^ 
without offering any discussion of the Phrygian evidence for such cult practices; 
Moreover, despite the fact that the sources that record the myth stretch over a pcrio| 
of several centuries and purport to record ritual of greater antiquity still, this ag* 
proach assumes that the myth was a static, unchanging entity, and that as a result 
written sources of the third and fourth centuries C.E. must accurately record rituaisj 
and traditions formed many centuries earlier. ?|| 

A more fruitful way to understand the myth is to analyze the various stages of ttjg 
narrative and demonstrate their relationship, if any, to their Phrygian origins./'^ 
comparative analysis that concentrates only on the surviving literary sources ana 
fails to take into account the inconsistencies between the Anatolian background of 
the myth and the Greek and Latin treatments of it will inevitably be limited in the-
insight it can offer.14 Once the Phrygian core of the myth has been identified, it wi| 
be easier to suggest what the original structure and purpose of the story may have 

;:! ;l 
13. Hepding I901?: izi-ci; sec also Vcrmascrcn 1977" 90-92; Borgcaud X9$8b: $$-91. For earlier diŝ  

cussions of the source of the myth, see Baumcisrcr i860; Cumonc 1896: 2249-50. The approach o£Waj£ 
tcr Burkert (1972:80-82; 1979a: 104-$), who maintains that the myth of Cybele and Arris represents a col
lective cultural memory of Paleolithic hunting rituals, is of Utde value; sec the discussion in chapter^ 
above. of 

14. Extensive comparative analyses have been offered by previous scholars, of which the most com
plete are Hepding 1903:121-22; Vermascrcn 1977: SS-9$; Borgcaud i9SSb and I99<$: 56-8S. . '>% 
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been. We shall also be able to see what the non-Phrygian elements in the story arc 
and then determine how they became attached to the core story and why. 

Critical to such an analysis is a consideration of the problems inherent in the writ
ten sources that preserve the myth. The first is the question of chronology. Brief 
allusions to the myth.appear in literature of the second century B.C.,15 but the earli
est continuous narrative that survives, that of Diodoros, dates to the first century 
B.C. The fullest records of the myth arc later still, namely, those supplied by Ovid, 
writing in the early first century C.E., Pausanias in the second century, Arnobius in 
the late third century, and Julian in the fourth century c.E.16 Several of these later au
thors claim to draw on written sources of an earlier period; Pausanias states that his 
source is Hermesianax, a writer of the early third century B.C., and Arnobius claims 
to draw on the work of an earlier writer named Timotheos. Since these earlier sources 
are no longer extant, the accuracy with which writers such as Pausanias and Arnobius 
reproduce material much earlier than their own time period is difficult to determine, 
and this chronological gap will have to-be taken into account. Thus in reading the 
myth, we cannot be sure whether we are reading a tradition formed in the third cen
tury B.c, an account of the third century c.E., or some pastiche of material formed 
over a period of many centuries. 

The late date of our extant sources poses another problem. As the abundant ar
chaeological evidence makes clear, the cult of the Mother Goddess was prominent in 
Phrygia from the early first rnillennium B.C. It was practiced in the Greek world 
from the sixth century B.C., and it arrived in Rome in the late third century B.C. Dur
ing the many centuries of its existence, the cult changed considerably, and although 
the surviving written sources claim to explain rituals and beliefs of a much earlier 
time, it is clear that they reflect cult practices and attitudes of their own times as well. 
The most conspicuous example of this is the figure of Attis himself The cult of Attis 
first appears in the Greek world in the mid fourth century B.C.,17 and there is no evi
dence in Phrygia to suggest that a god named Attis was worshipped there before the 
Roman period. Yet the myth implies that Attis had been an essential part of the cult 
of the Mother Goddess in Phrygia from its earliest stages. Arris's relationship with 
the goddess, the key component of the myth, thus constitutes a contradiction, under
cutting the modem assumption that the myth is a close record of Phrygian ritual. 
Earlier scholars have noted the lack of evidence concerning Attis in the Classical 
world before the fourth century B.C., but they explained this by assuming that a 
Phrygian god named Attis must have existed, but had been deliberately suppressed 

is. Thcokritos 20.+0. Several of the epigrams in ThcAnthobgiapatatina describing the encounter of 
;; the Gallos and the lion may derive from the second century B.C., Lc* Anth. pal. 6.217,3*S, 2i9> 220, and 
! 337; see also Gow i960. 
\- 16. Julian, Orations 5.165, 
£■ 17- On the origin of the cult of Attis, sec Roller 1994 and chapter 6 above. Lambrcchts 1962: 62, ar-
■■gucs that Attis was purely a phenomenon of the western Roman Empire; this is not correct, bur his state-
;'' ttcnt that there was no god Arris in Phrygia is accurate. 
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from the cult of the Greek Meter; he was supposedly too "barbaric* for Greek s c | | 
sibilities.18 The diiferences between Phrygian cult and the Greek and Roman record! 
of the myth of Cybele and Atris cannot, however, be explained away as distaste fo£^ 
barbarian ritual that the more enlightened culture of Hellenism rejected. .-$M 

In addition to problems of chronology, there are problems of ideology. Many* 
vivid details of the love affair of Cybele and Atris come firom the writings of tK§ 
Christian apologists of the third and fourth centuries c.E.,19 several of whom use tfe^ 
myth as ammunition in their attacks on pagan religious practices. In particular^ 
Arnobius, who has left the most extensive account of the myth, dearly has an idepl 
logical agenda, for his version of the Cybele and Atris story is framed within a nar| 
rativc that deliberatdy dwells on the most unattractive aspects of pagan myth anil 
cult. Since the identity of the Timothcos he quotes is uncertain,20 his daim to giy^ 
an accurate account of earlier material should be regarded with skepticism. H e m | f 
have taken the basic outline of the narrative from an earlier source—the siirularityj§! 
his tale to that of Pausanias B suggests this—but the tone of Arnobius's account tie$ 
in Christian polemic., and much of the lurid detail he records may also. [fM 

These inconsistences of chronology, ideology, and content suggest that the myth; 
of Cybde and Atris is not merely a Greek and Roman record of a Phrygian t r a d i n g 
To understand the origins of the myth and the reasons for its assodation with Pltif-j 
gian cult ritual, we shall have to dig a little deeper. ;%W 

Let us begin by looking at the principal actors in the myth. All of the pamtipants! 
in the story arc known in Phrygia, where they appear in a variety of contexts, rc |§ 
gious, mythical, and historical, and we can compare their place in Phrygian $ode t | 
with their role in the story. T h e goddess herself, the subject of this study, needs j ^ 
further introduction other than to note again that her Phrygian name was Matar$r! 
"Mother^ the equivalent of Meter in Greek or Mater in Latin. C y b d c was notit&j 
name in Phrygia, bu t an epithet derived from the Phrygian w o r d for " m o u n t a i n . ^ 
The. other figures in the myth, Atris, Agdistis, Midas, have independent p e r s o n ^ 
ties in Phrygian history and cult and need a more careful review. :^M 

Atris, the other central figure in the myth, has already been introduced in diapteig 
A- and 6. H e was certainly at home in Phrygia, bu t n o t as a god . Atris is, in fact,;'%| 

i$. Kern 1935: n> 232; Ferguson 1944:107-15, csp. no; Vcrsncl 1990:10S. Such negative stcrcot^g 
of the Phrygians had a long history in the Greek world; note the comments of Hall 19S9:103, xa+-«iv§§ 
the Greek stereotype of Phrygians as effeminate cowards, and die discussion in chapter r. ,:.jhk 

19. For sources, sec n. 12 above. ' :J | | | 
20. Wcinrcich, uTimotheosT in RE 26 (1937X 1342; NUsson 1961: 641; and Borgcaud I9$$b assutfK; 

that AmobiusJs source was a Eumolpid priest active in Egypt in the early third century B.C.;^C| 
R. Laqucur,- "Timothcosr also in RE 26 (1937)* i>3$> stares that this Timothcos is otherwise unknpSjS 
The fact that Timothcos was one of the commonest Greek names precludes certainty as to the idciitir£p| 
Amobius's source. •« § ^ 

si. As noted in chapter 4., it is uncertain whether the epithet Kybelc, or htbileya in Palco-Phrygia^ 
texts, was the general Phrygian word for mountain or the name of one specific mountain. Diodord^ 
connection of the goddesses name with Mount Kybclon suggests that he associated her with this one j>ag 
ticular place. 
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most frequently attested personal name in Phrygia, found in numerous texts, rang
ing from large, impressive inscriptions like that on the Midas Monument to graffiti 
scratched on common household pottery.22 These graffiti, surely notations of own
ership, demonstrate that among the Phrygians, the name Attis was an ordinary one, 
with no special religious or social significance. This fact should be kept in mind 
when evaluating occurrences of the name Attis in Greek texts where the context is 
unconnected with the myth of Cybele. Often the name Attis may be nothing more 
than a Greek author's choice of a typical ethnic name to give an Anatolian "flavor
ing* to a particular episode being recounted, much as an Englishman might use the 
name Paddy in a story about an Irishman.23 This is the most likely interpretation of 
the tale Herodotos recounts about Atys, son of Croesus, and his death during a boar 
hunt.24 Several scholars have explained this episode as a sanitized version of the 
myth of Cybele and Arris, but a more plausible explanation lies at hand: Herodotos 
may have named the young man Atys simply because, to a Greek, especially one who 
was a native of Anatolia, as Herodotos was, this was the prototypical Anatolian 
aamc.2S When the name Attis does occur in a religious context in Phrygia, it refers 
to a prominent member of the Phrygian ruling class, perhaps the king himself, who 
would have been the principal individual responsible for venerating his kingdom's 
chief divinity. We have already seen how the priesdy function of the king was com
memorated by using the royal name Arris as the title of the Mother Goddess's chief 
priest in Pessinous. 

Another figure who appears prominently in the Cybele and Arris narrative is 
Agdistis. In the account of Pausanias B, this hermaphroditic figure plays the role of 
the alter ego of Cybele; and for Arnobius, Agdistis was the rival of the Magna Mater 
for the affections of Arris. Agdistis, too, we have met before, for she is well docu
mented, in Phrygia and in other areas of the Mediterranean, as a female divinity, reg
ularly equated with the Mother Goddess in title and iconography. Her name is most 
commonly given as Angdistis.26 The name may have been derived from a toponym, 

22. Note the examples cited in chapter +, n. 42, and Roller 1987b: nos. 4$> $1. 
23. Sec Boardman 1970: 21 for a similar suggestion on the use of the Lydian name Manes. Note die 

occurrence of the name in a fragment of the fourth-century B.C. comic poctThcopompos (fr. 27 [Kock]). 
> The fragment appears in the Suda, s.v. *AmsT where the commentary connects it with the Mother of the 
gods, but a more likely explanation is that the original text refers to a man and his Phrygian slave. 

24. Herodotos 1,53-44. 
25. The assumption mat this must be the Attis of the Cybele myth was first proposed by Baumcistcr 

i860, who saw in Hcrodotos's narrative the same tale as the "Lydian* version of Pausanias 7.17.9. 
Baumeister notes that both the Atys of Herodotos and the Attcs of Pausanias were killed by a boar, 
recalling also Pausanias's comment that the Galatian residents of Pessinous do not eat pork. In this con-
dusion he was followed by Hcpding 1905: 5; Vcrmascren 1977: S8-90; Burkcrt 1979a: 104; and Borgcaud 
I9$8b: 8$ and 1996:57. Hcrodotos's account, however, is cast in the form of a folktale (note its similarity 

\ to the myth of Adonis, the young lover of Aphrodite, also killed by a boar), and it seems more likely that 
•. both Herodotos and Pausanias were drawing on folktale motife than that Herodotos was describing cult 
• ritual. It is also possible that Herodotos calls Croesus-s son Atys because this was in fact his name, con-
,• tiauing the name of his grandfather Alyattes. 

26. In Anatolia Agdistis's name is found in several variant spellings. Votive texts from Midas City 
•. refer to Angdissi, AndissL, Agdissi, and Andxi (all datives), and the additional spellings Angdcssi and 
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perhaps that of the mountain Agdos, as Arnobius reports, and thus Angdistis map 
have referred to the Mountain Mother as she was worshipped in one specific placef 
as opposed to the other topographic epithets used for the goddess. A substantial' 
concentration of votives to Angdistis in the vicinity of Dokimeion and Midas City 
suggests that the mountain Agdos may have been located in this region. Nowhere in; 
Anatolia is there any hint of AngdisuVs dual sexuality, or ofany negative or cmdfea| 
tures such as those Arnobius describes. In fact, the contrary is true, for Angdistis i | 
frequently invoked together with deities regarded as healing or savior deities.27 Q| 

The other figure who appears in some accounts is Midas. In Diodoros's version! 
Midas was a king of Phrygia who was especially devoted to the cult of Cybele. L| 
Arnobius's account, Midas was the king of Pcssinous whose daughter was betrothel; 
to Attis; it was this betrothal that precipitated the crisis resulting in Arris's selS 
castration. Midas, too, is well known apart from this myth. He was a ruler of PhrjS 
gia in the late eighth and early seventh centuries B.C., and his life and activities are 
independently attested in Assyrian and Greek historical records.28 His reign evi| 
dently coincided with the greatest extent of the Phrygian kingdom; and as a result 
Midas left a powerful impression on his contemporaries and followers, although thc; 

scat of his kingdom was Gordion, not Pcssinous.29 The appearance of his name on! 
the important cult relief at Midas City implies strongly that Midas figured in the 
goddess's cult, perhaps in a role analogous to that of Attis—- namely, as a ruler linkea 
to the goddess by his priestly duties. There are a scattering of Classical reference! 
to a connection between Midas and the Mother Goddess; Greek sources credit 
him with the establishment of the goddess's rites, and he is also called the son:o| 
Cybele.30 These references may recall the historical Midas, although it is also likely 
that when later authors wanted to name a specific Phrygian king, they simply used' 
the best-known Phrygian royal name without any clear idea of who this was. . ; | | 

The principal figures in the myth of Cybele and Attis are thus in fact a mlxei 
group, consisting of genuine deities, such as the Mother Goddess and Agdistis, ana 
human beings, such as Midas and Attis. With this in mind, let us return to the myt|| 
We shall want to examine its Anatolian background and the ways in which the Ariag 
tolian elements are presented in Greek and Latin texts. | | 

if 
4 Andixcos occur at other Anatolian sites. On votives from the Piraeus, Paros, and Egypt the name appebft 

as Angdistis, but variants with a tau arc less common in Anatolia. The differing spellings may well rcprcj 
sent regional variations. For discussion of the namc^s orthography, sec Gusmani 1959: 203-6 and RobCTlj 
1980: 239- O n the basis of the nomenclature used on the coinage from Dokimeion, Robert argues tr^t 
the standard spelling of the name in Anatolia was Angdissis. - ^ 

27. No te the Philadelphia text discussed in chapter 7, Weinreich 1919 - Barton and Horscicy i9$ij 
where Angdistis is one of the than soteres; also CIG I II 3993 ~ CCCA I : no. 777., Angdistis paired wim 
a t h c helpful Mother," and MAMA VI394^ Angdistis paired with Asklcpios. ^ 

2$. Por the source material relating to a historical Midas^ sec Roller 1983: 299-301 and MuscarcUa 
19S9. Midas may have been a dynasuc name used by several kings, but all the historical references in bodi 
Assyrian and Greek texts relate only to this one individual of the late eighth century B.C. ;M 

29. Sec Roller 1984 for a discussion of Midas and the foundation legend of Gordion. ■ 1 Jf 
30. For the references, see Roller 1983: 309. ?M 
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ANALYSIS OF T H E MYTH: 
FROM PHRYGIA TO T H E WEST 

Let us begin by looking at the myth as a whole. All versions of the myth combine 
elements of three quite different types. The first is a traditional talc of the creation of 
the gods through successive generations. This tale had its roots in the Anatolian 
Bronze Age, but it continued to enjoy an active life in the Classical world. The sec
ond is a record of the cult rituals of Phrygia, several of which are present in the myth, 
although in a highly altered form. The third element is the distorted lens through 
which Greeks and Romans observed Phrygian customs, distorted in part through 
the use of the myth to explain the rituals of the goddess in the West, partiailarly 
those of the Magna Mater in Rome, which were not always identical with the rituals 
of Phrygia. The Graeco-Roman view of the goddess and her rituals is also strongly 
colored by a heritage of regarding the Phrygians as inferior Asiatic barbarians and 
Phrygian religious practice as typical of such low-life types/1 

All of these elements, the generation myth, the Mother's Phrygian rituals, and the 
reaction of the West to these rituals, contain a great deal of tension, since each in
cludes sexually explicit material whose presentation may well be colored by the per
sonal reactions of an individual author. This is particularly true of the focus on cas
tration, which tends to acquire a prurient fascination of its own, thereby obscuring 
the explanatory function of the myth and its relationship to a Phrygian background. 
I suspect that it is this personal tension and the varying motives of different authors 
for relating the story that contributes to such radically differing versions of it. Before 
we consider the reasons for such individual variation, let us examine each of the 
three elements posited above and then consider how they might have been com
bined in the form known through the surviving written sources. 
; The first element, the myth of the creation of the gods through successive gener
ations, was an old one in the ancient Near East. We meet it in the background story 
; of Cybele related by Pausanias B and Arnobius, who use it to describe the rape of the 
:earth and the birth of the monstrous Agdistis. According to Arnobius, Zeus tried to 
?rapc the Mother as she was sleeping; his seed fell on the rock Agdos and produced 
iAgdestis (sic) instead. In Pausanias1* B version, Zeus simply pours out his semen 
;onto the earth (no rape being involved), and Adgistis is born. Both of these versions 
ĉonflate the Mother Goddess with Mother Earth and tell of the union of the male 

'sky god with female earth.32 

While this is a myth of long standing in the ancient Mediterranean world, best 
•lcQOwn through the Thcqgony of Hesiod,33 the myth of divine succession is far older 

31. Sec Hall 1989: ij4 on Greek attitudes; Beard 199+ on Roman attitudes. 
32- Schibli 1990: 61-62, 

'f; 33- Hcsiod, Thcogony 132-38. 
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than Hesiod. Its roots lie in Bronze Age Anatolian, specifically Hittite, traditioS 
where we find elements of the story of Cybele and Attis paralleled by two myths, thej 
myth of Knmarbi and the Song of XJTlikummi.54 There arc several points of corrS 
spondcncc with the myth of Cybele. In the myth of Knmarbi, Anu, the Hittite goc£ 
is deposed from his position as principal god by Knmarbi, who castrates him by bit-' 
ing off his genitals. Kumarbi swallows the genitals and becomes impregnated wirt 
five powerful deities.35 In a parallel move, the gods attempt to depose Agdistis frora 
power by ripping off (surely as violent as biting off) the male genitals; nobody swi$ 
lows them, but the genitals are thrown on the ground, resulting in the pregnancy^ 
Sangarios's daughter. This last detail may be present in the Knmarbi myth also., as 
Kumarbi spits out the genitals of Anu onto the earth, which then conceives.36.-!^ 
both cases the locus of the deity's power is his male organs, and the intent is to/rcjj 
move this power by removing those organs. In each case, though, the threatening 
god's power is not eliminated but merely transferred to the next generation. i | | | 

The Song of Ullifoimmi also contains at least one element that appears in .tfie 
Phrygian tradition. In this poem, Kumarbi wishes to overthrow the Storm G'<x§ 
one of the deities whose birth resulted from Kumarbi's swallowing Ami's genitals; 
To achieve this, Kumarbi begets a monster, the Storm Monster XJUikummî  ;|y 
spilling his semen on a rock, which then becomes pregnant with UUikumrrii,37;;ap 
episode paralleling that of the birth of Agdistis as related by Arnobius. The intentc| 
Kumarbi's action is to produce a creature who will have both the strength andfw 
hardness of a rock, but the result is to create a being that is difficult to control, y|s 
Agdistis is too. r§ | 

These unusual birth and castration patterns are not limited to Hittite epic tradi--
tion. In Greek literature, the castration of Ouranos described in Hesiod's Tbeojjqny 
immediately springs to mind38 Although Ouranos is masculine, not bisexual,;^ 
castration is carried out for the same reasons as the attack on Agdistis—namely, to 
make him passive and eliminate the threat of violence. In another parallel actioig 
Ouranos's severed genitals drip blood onto the earth, which immediately becomes 
pregnant with the Erinyes, Giants, and Nymphs. The actual male genitalia, throwo 
into the sea, create Aphrodite, goddess of beauty,39 in a manner reminiscent of t& 
beautiful Attis being born of the severed male genitalia of Agdistis. .-.:KM 

In addition to the Theqgonyj there are other Greek parallels to the Agdistis scoryjn 

m 
34, Foe the tact of the Song of Ulhkumrru, see Giiterbock 1952. An English translation of both mythi 

by Albrccht Goctzc appears in Pritchard 1969: 120-aS. For a discussion of their impact on Greek liteja; 
rurc, sec Walcot 1966: 1-26; for their relationship to Phrygian myth: Mcslin 1978: 767; Burkcrt X97!$i 
Borgeaud 1988b: 92. ''";m, 

3$. Albrccht Goctzc., in Pritchard 1969:120-21; Walcot 1966: 2-5. ' ; | | 
36. Goecx, in Pritchard 1969:120. Jgi 
37. Giiterbock 1952:1+-15; Goctzc, in Pritchard 1969:121. J$j? 
j$. Hesiod, Theogony 176-S2. This connection was also made in antiquity by Dionysius of Hatik&j 

nassos 2.19, who also links the castration of Ouranos and the more extreme rites of the Magna M ^ 
39. Hesiod, Tbeogony 183-200. ^ > | 
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striking one, with an impeccable Greek pedigree, is the attempted rape of Athena by 
Hephaistos. like Zeus, Hephaistos is frustrated in his attempt and pours his semen 
on the rock of the Acropolis, resulting in the birth of the monstrous Erichthonios.40 

In another version, the sixth-century B.C. historian Pherckydes recorded a thcogony 
in which Zas (Zeus) and Chthonic/Gc (Earth), two of the three original divine 
beings, marry and produce a monstrous offspring, which then forms a threat to the 
power of Zeus and Earth.41 There is also an amusing parallel to the Agdistis episode 
in the tale recounted by Aristophanes in Plato's Symposium) where the original 
beings on earth were double creatures, many of them androgynous.42 In this case, 
too, the double sexuality of the creatures constitutes a threat to the gods, and so they 
have to be separated to make them more docile. While the tone is different, the 
result is the same—namely, the separation of a hermaphroditic being into constit
uent male and female parts as a form of control. 
• Other parallels are known from much later sources. The Christian apologist 
; Clement of Alexandria, writing in the second century C.E., preserves a bizarre ac
count of the Eleusinian Mysteries, in which Zeus tries to rape Demetcr; when she 
■rejects his advances, he cuts off the testicles of a ram and flings them into her lap.43 

>This is reminiscent of the attempted rape of the Magna Mater (closely identified 
with Demetcr) and the castration of Agdistis. The second-century C.E. mythogra-
. phcr Philo of Byblos wrote a Tbeqgony in which Ouranos is castrated by his son and 
;his severed genitals mingle with the water of the springs and rivers, just as the sev-
lered genitals of Agdistis mingle with (i.e., impregnate) the Sangarios River's daugh-
t̂er.44 A variant on this appears in the fifth-century C.E. writer Nonnos, who describes 

j:how Zeus pursued Aphrodite and tried to rape her, unsuccessfully, whereupon his 
/semen dropped to the ground, giving birth to a race of centaurs.45 

t No one of these episodes repeats exactly the story of Agdistis and the birth of 
SAms. This material does, however, demonstrate that many of the more bizarre elc-
iments of the Cybele/Attis story, such as the rape of Earth, the castration of a power
ful male deity, and the passage through the fruit of this castration to a new genera-
|tion of gods and heroes, were known in both Anatolian and Greek tradition.46 The 
^dements of violence and sexuality within the Phrygian myth that seemed most dis-
Jturbing to ancient (and modern) scholars were probably not original to the Phry-

|.v 40. Euripides, Ion 267-70. The meaning of the Arhcna-Hephaistos episode is quite different from 
?thatof the Phrygian story, for the result is a desirable one—namely, to make the Athenian nobility (sup-
£poscdly descended from Erichthonios) god-bom without compromising the virginity of Athena. 
f;; 4t. K^k and Raven 196$: s.v. "Phcretydes," frs. 51-54; Schibli 1990:50-69,73-105. 
jBi- 42. Plato., Symposium i$9e-i9od. 
£r 43. Clement, Prrtrcptikos 3.13. 
'$... 44. PhiloofByblos,FGnHtff79oF2. 
§; 45- Nonnos 5-611-15,14.195-202,52.71-72. Sec Walcot 1966: 21. 
§''■ 46. One specific detail mentioned only by Arnobius, that the rock Agdos was the same rock as was 
§.4rown by Deucalion and Pyrrha to create humanity, widens the story by placing the creation of human 
^brings within this framework of successive generations. 
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gians; rather, they belong to a wider pattern of creation myths. The Phrygians wccf 
exposed to this mythical tradition both as.thc heirs of the Hitritcs in central Anato| 
lia and through their contacts with Anatolian Greeks. Since A(n)gdistis is merely $ | 
Phrygian name for the Mother Goddess, the story of her creation and subjugatiofj 
through castration may originally have been a Phrygian variant of this wider stott 
pattern, designed to place the Phrygian Mother within the myth of generations 
focused on Mother Earth. :-jiM 

Yet, while many elements of the birth of Cybele appear in the traditions of otfaef 
Mediterranean peoples, the story of Cybele and Atris is unique. An explanation-fell 
the relationship of the two may lie in Phrygian cult practice. Therefore it wil l : i | 
valuable to review what features of Phrygian cult monuments and religious practjef 
can be related to the narrative details of the myth. }$& 

One such feature is the Phrygian Mother's identity as the Mother of the mottnjf 
tains. Diodoros, while stating that the goddess had human parents, gives the iiar$§ 
of her mother as Dindymcnc, thereby alluding to Meter Dindymene, one of Meter& 
most common epithets. Diodoros also recognized, perhaps only unconsciously, tmi; 
the goddess's name Cybele was derived from a term connected with the Phrygi|i 
word for mountain, kiibcUm. Arnobius's account also connects the goddess with;i$$ 
mountains, for his description recalls the Mother's association with wild and remojfe 
landscape, her natural haunt: "in Phrygiae finibus inauditae per omnia vastita&j 
petra est quaedam, cui nomen est Agdus" (at the boundaries of Phrygia is a certal$< 
rock of unheard-of desolation throughout, named Agdus) (Arnobius 5.5). Ow& 
too, places the goddess in the mountains, although his main interest was in thcTro| 
jan mountains and their connection with the legendary past of Rome: : - ; | | 

Dindymon ct Cybelcn ct amoenam fontibus Iden ^H 
semper et Iliacas Mater amavit opes. i$M 

■■■#a 

The Mother always loved Dindymon and Cybele and Ida, pleasant with fountains, £ j | 
and the wealth of Troy. jM 

(Ovid, Fasti 4.249-so) : 'tyjp 

if 
Despite the variant details, the Mother's mountain home, a key point in the mythM 
derived from Phrygian cult. . J | | 

Another Phrygian feature that survives in Graeco-Roman narratives is the fateS 
Attis. Here the connection with Phrygian religious practice is not so obvious, ancBfc 
we need to review the archaeological evidence from Phrygia. rjm 

Underlying the account of Arris's death and burial is the similarity of Phrygian 
cultic and funerary monuments. Phrygian cult architecture, particularly the rocked 
cult facades of the goddess that form such a striking feature of the Phrygian higtxj 
lands, resembles several of the most conspicuous Phrygian grave monuments; mari| 
of the funerary monuments were also cut into the live rock, and in several cases, th|V 
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use similar iconographic features, such as the representation of predators.47 This 
circumstance., noted by many travelers in Anatolia, originally led to difficulties in 
detcnnining which of the Phrygian rock monuments were for divine use and which 
for human use. This blurring of functions may well have been intentional, as if the 
iconography of strength and power that the predators represent was suitable for 
both cultic and funerary monuments.48 A similar correlation can be noted in central 
Phrygia, in the district around Ankara and Gordion. In this region, there arc no cliffs 
available for rock-cut tombs, but the freestanding stone reliefs of the goddess, clearly 
religious monuments, can also have funerary connections, as 'is demonstrated by the 
reliefs from Ankara, found in proximity with groups of burial tumuli.49 

How does this relate to the myth of Cybclc and Attis> I have drawn attention to 
the close relationship between Phrygian religious and funerary symbolism because 
of the one feature in the myth that appears in every version of the story—namely, the 
profound mourning for the death of Attis. This appears consistently in accounts 
such as those of Diodoros and Arnobius, which otherwise vary significantly, and is 
present in both of Pausanias's versions, as well as in almost every minor reference to 
the goddess. It is given as the rationale for many of the cult's unusual practices, such 
as the use of wild music and the frenzied behavior of the cult's followers. Let us 
recall how frequently this point is emphasized in Greek and Roman literature: 

And you, Rhea, weep for the cowherd. 
(Thcokritos 20.40) 

And Cybelc became maddened because of her grief for the youth [Atris] and wan
dered around the countryside. 

(Diodoros 3.57-6-7) 

The crowd beats its breast for the turretcd Mother, as she mourns Phrygian Attis. 
(Seneca, Agamenwon 688-90) 

\ And you, foolish boy, have persuaded Rhea to long for the Phrygian y o u t h . . . and 
now she is wandering up and down Ida mourning for Atris. 

Y (Luciaa, Dialogues of the Gods 20, 
r Aphrodite spcaldng to Eros) 

j> 47. Haspcls 1971: 98-99, on the confusion of sepulchral and religious monuments; m-38, on the 
^iconography of sepulchral monuments. 
■;: 4S. The reasons for this remain obscure to us, and I am not prepared to speculate on the meaning of 
^Phrygian funerary iconography in the absence of written texts* 
H 49- Buluc 19S8. In most cases the predsc relationship between the reliefs and the tumuli was not 
^recorded when they were initially excavated. Elizabeth Simpson (1996:19S-201) has proposed that some 
?>ofme objects found in the Gordion tumuli MM and P also have reference to the cult of the Mother God-
<̂lcss; in particular, she sees the horned rosette design on the inlaid serving stands from these tumuli (orig-
l̂aatly called screens, Young ct al. 1981: Turn P151, MM 37S, 379) as a symbol of the goddess. 
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The Phrygian Rhea is honored at Pcssinous by the Phrygian mourning for Arris. .^|f| 
(Arrian, Taaica 33.+) . -31 

In the nnrmnl rites honoring the earthy there is drawn a cortege of die youth's funeral.;. \.M 
(Firmicus Macernus, Dc err. pxf. rtL 5) rjM 

:m 
The youth must be wept through the many sacred rites of die Mother. ;:;$$ 

(Prudcnrius, Pcristephanon 10.200) <$M 

■M 
The tone can be solemn or humorous, respectful or critical, but the mourning ritc$g 
always the central core of the narrative. ':'5§ 

This may be the clue to a major enigma in the myth, namely, the role of the g ^ 
Attis. If, as I have postulated above, the Phrygian rulers maintained a close rektiourl 
ship with the Mother's cult as part of their official obligations, the funeral of one-pf 
these rulers would have been an occasion for official mourning, being seen as the 
loss of the goddess's most important earthly devotee, perhaps even of her earthly 
consort.50 After the disappearance of kingship in Phrygia, the cult responsibilities § | 
a royal, human Attis would have been taken over in part by the human priest, as wê  
know from the documents of Hellenistic Pcssinous. The mourning may have-rc^ 
ferrcd to the funeral of a high priest Arris, or it may have evolved into an annual ritv 
ual for an abstract figure of a king named Attis, perhaps a ritual analogous to a Greek" 
hero cult, all the more important to the Phrygian people because it was a survival 
from Phrygians period of glory. $§| 

This hypothesis finds support in virtually all of the written sources on the nrytfa| 
In the accounts of Diodoros, Pausanias A, and Servius, Attis is a human being,.anS 
Pausanias A makes Attis exactly what the epigraphic evidence from Pcssinous prow 
he was—namely, a human male and the Mother Goddess's principal devotee. The 
other sources make Arris's devotion to Cybele personal, not ritual, and Diodoro| 
records that because Atris was no longer present, an image had to be created to sub| 
stitutc for him. For Pausanias B and Arnobius, the image was the body of Attis hir|| 
sel£ which would never decay, and his death occasioned annual mourning. Can we 
not see in this an aetiological explanation of Phrygian ritual? Such annual mourning 
would have reaffirmed the goddess's power and her close contact with her people 
through her love for their ruler. It would also have mamtained the Phrygians5 sense 
of themselves as a distinct people, despite their loss of political independence. -'M 

The roots of the other memorable feature of the myth—namely, Arris's castration 
of himself and, in consequence, the self-castration of the goddess's priests—alsoSg 
in Phrygian religious ritual, although the actual practice was quite different from 

1 
50. Wc have no idea whether the ritual of a sacred marriage played a part in Phrygian tradiuon;% 

such a ritual is attested in Hitritc religious practice (sec T. Ozguc 1988) and could well have survived info 
the first millennium B.C. J$f 
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chat imputed in the myth. Recall the silver Phrygian statuette of a mature but un
bearded male (fig. 36) found together with a statuette of the Mother Goddess in a 
Phrygian tomb-51 The piece probably represents a priest of the Mother Goddess, 
tod the lack of a beard may well signify that the individual was a eunuch. Ritual cas
tration in Anatolia was not limited to the cult of the Phrygian Mother either; Strabo 
Reports that the priests of Ephesian Artemis, the Megabyzoi, were originally eu-
iiuchs, and that this was considered a position of great honor.52 No direct evidence 
p̂roviding a rationale for the practice of ritual castration survives from Anatolia, but 

;there are indirect connections that suggest how this custom came about and what it 
ineant to the Phrygians. 
I Several scholars have noted that the Phrygians showed a marked preference for 
deities that personified positive moral and ethical values.53 The Phrygian Mother fit 
rjyell into this preference, for she was frequently worshipped in connection with the 
so-called Savior Deities.54 This is particularly striking in the Hellenistic and Roman 
•eras, where the presence of several texts from Phrygia, written in the Greek lan-
|uagc, enables us to gain some sense of why her worshippers were attracted to her. 
:3fce important second-century B.C. text from Anatolian Philadelphia discussed in 
(chapter 7 is particularly informative in this context.55 The text, which records the es
tablishment of a closed community to worship Angdistis, the Phrygian Mother 
{joddess, spells out several cult regulations requiring a high degree of morally up
lifting behavior from those who worshipped the goddess. This extended to sexual 
'fidelity, since fornication and adultery were expressly forbidden. 
feln this context, it may be that the goddess's principal devotees, namely, her 
priests, were expected to make a permanent commitment to sexual chastity through 
castration. The context of the Philadelphia inscription implies that this would have 
jjbecn seen as an affirmative action, publicly declaring a man's fidelity to the goddess 
fand his determination to maintain the vows of chastity necessary for total commit
ment to her cult. A hint of this may survive in Ovid, who states that total chastity is 
;jpart of Arris's devotion and fidelity to the goddess, "Semper fac puer esse vclis" ("Act 
|p that you may always wish to be a boy," i.e., sexually inexperienced) (Fasti 4.226); 
Stiiis was the commitment that Arris promised the Mother. Such castration may be 
Repugnant to us, but it was likewise advocated by many Christians of the second 
&irough fourth centuries C.E., and for the same reason—namely, to remove oneself 
^permanently from the temptations of the flesh so as to be able to devote oneself to 

PP 
p: -5i. Ozgcn 198S: - ^ no. +i. For a more detailed discussion of the statuette, see chapter 4. 
j£r 52. Strabo 14.1.23. Smith 1996 examines the evidence for the eunuch megabyzoi and casts doubt on 
weir existence, but the citation of Strabo seems to indicate that such eunuch priests did exist, although 
£tey may have been few. 
p£ 53- Sec Mitchell 1982:6-7; Roller i9SSa: 47-+$; Lane Fox 19S6: 405-6, on the straightlaced character 
'$the Phrygians. 
J^-54. Note the material cited above, n. 27\ on the connection of Angdistis with Savior Deities. 
Vi 55- Wcinrcich 1919:4-S; Barton and Horsclcy 19S1. Note csp. lines 25-29. 
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one's religious vows.56 The application of this attitude to Phrygian cult can onlyifl 
inferred, not proven, but I think it goes far toward explaining what the practjcl 
meant in Phrygia, and why it would not have been condemned among the Phifl 
gians as it was among the Greeks and Romans.57 cjjhti 

This also addresses a key issue that has rarely been noted in other discussions'|§J 
the.myth—namely, the inconsistent congruence between castration and deathinthi 
story of Cybele and Attis. It is, after all, the emphasis on the annual mouming"f§$ 
Atds that is really the key to the myth, and it is here that the source of the ritual i^* 
in the creation of an image and the perpetual honor accorded it (as stated by Dipil 
doros, Pausanias A and B, Arnobius, and others). As a guiding theme of the mytg 
the motif of castration makes no sense. It is absent from several versions of the storp 
altogether, indicating that the castration episode was not essential to the myth. Evefe 
when it is present, it lacks a coherent connection to the story. Nowhere is it | ^ 
plained why self-castration killed Atds. It clearly did not kill most of his priests, wjjiqS 
were supposedly following the god's example.58 Viewed in this light, the scene-'oj 
the castration of Attis seems like a late addendum to the myth, one that wasvcle-
signed to combine two basic features of Phrygian cult practice, the annual rnoiiS| 
ing for an Attis and the self-castration (for whatever reasons) of Phrygian priests^ 
the Mother. v̂ ffe 

In addition to the background of Phrygian ritual, a third factor, the perspective 
through which the Greeks and Romans recorded Phrygian customs and ritual,^ 
also crucial in explaining the formation of the myth. While the source of the myiti 
did indeed lie within Phrygian cult practice and tradition, the form in which itSivjas 
translated to the West distorted both the meaning and the intent of Phrygian cultl 

There are several reasons for this. One has been alluded to earlier—namely3
:!m^ 

conflation of the Cybele/Atris myth with other similar myths and with folkcde j * ^ 
terns. Each version of the story furnishes examples. We have already noted oneymS 

56. Cf. the strong case that Origcn makes for castration (Origcn, On Matt. 19.12, I$J.-$). Origcn tob| 
his own teachings seriously and was castrated voluntarily. Note also the Sentences ofSactits, cd. ChadwicK 
1959̂  i3> 7*a> 275> in which the devout man is urged, "Cast away any pan of the body which leads you'inta 
intemperance? uConqucr the body in every wayf and uMcn ought to cut off some pans of their mcmfc(ct| 
for the health of the rest," C£ also the evidence collected by Brown 19$$: 16S-70. - $ | | j 

57. A similar idea was proposed by Nock 1925: 28. It has been criticized by Rousselic 198S: u6 n | | | | 
on the grounds that abscission of the testicles need not interfere with a man^ capacity to have sexual^ 
larions, and there is certainly plenty of evidence from Rome to suggest that the Galli did enjoy socuafl, 
relations (sec chapter 10). The evidence from Phrygia suggests strongly, however, that there (if not;eW: 
where in the Roman Empire) chastity was an important value. (^M 

5$. Cf. Lucretius 2.618-23, in which the priests of the Magna Mater in Rome march througn j§jg 
streets in procession, brandishing the weapons with which they have just castrated themselves. This 'p '^ 
is noted by RousscUc 198S: 122-23, who analyzes the evidence for the means of castration in Meditc^ 
rancan antiquity and provides a sober discussion of its actual effect, in many cases little more than drit.C* 
a modern vasectomy. Roussclle undercuts her arguments, however, by assuming that the Mother's gnctfj* 
would have chosen a simple and private method, such as tying up the testicles to cause permanent damsj 
age to the vas deferens; while this was practiced by some men, the ancient evidence suggests tfaatjpjj 
Mother's priests chose the more dramatic way of cutting off their testicles to create a public show ofxfe 
finality of the act. ^)M, 
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exposure of the infant Cybcle and her miraculous survival, mentioned by Diodoros. 
This same story pattern recurs in the version reported by Arnobius; here it is Nana, 
the daughter of Sangarios, whose child Atris is exposed and miraculously survives 
through his nourishment by a goat. Diodoros's picture of Cybele wandering the 
countryside, maddened with grief, is another story type; this recalls the wandering 
of Demeter looking for her daughter, a parallel that gains force when we recall that 
Euripides uses exactly this blending of images in the third chorus of his tragedy 

A different story type occurs in a specific incident mentioned by Arnobius in 
his account of Agdistis. Arnobius reported that the emasculation of Agdistis was 
achieved through the actions of Dionysos, who poured wine into the fountain 
where Agdistis normally drank, making him/her drunk. This parallels exactly a cru
cial detail in one of the Greek legends connected with the Phrygian king Midas, who 
ŵas said to have used just this method to capture the satyr in order to question him 
and thus acquire wisdom.60 Arnobius (or his source) was evidently familiar with the 
Itradition that made Midas into a figure of Greek myth, indicating that in recounting 
the story of Agdistis, he was drawing on a Hellenic source rather than on Phrygian 
t̂radition. 

:. In addition to mythic parallels with these specific incidents, the Cybele and Atris 
>myth as a whole is an example of a Greek myth type, the separation of a powerful 
"goddess from her beloved, often a human being. Similar tales include the stories of 
gEos and Tithonos and Selene and Endymion, but the closest example is probably 
Jthe story of Aphrodite and Adonis. This is a compelling parallel, not only because of 
*hc similar details of the handsome lover dying young from the attack of a wild boar, 
ijbut also because elements in the characters of both Aphrodite and Persephone, rivals 
Jibr the love of Adonis, arc strongly identified with Cybele, Aphrodite through her 
ĉapacity to inspire irrational sexual acts and Persephone through her association 

^vith Demeter, also a Mother Goddess.61 In general, such use of folktale motifs often 
|makcs it difficult to determine when the Greek and Latin sources arc relating a tra-
|ditional tale about Cybele and when they are summarizing such traditional tales in 
^general. 
| Another reason for the distortion of Phrygian cult ritual is the desire of later 
gmthors to use the myth to explain cult rituals of the Motheroutside of Phrygia. The 
pyery fact that the Mother's cult was so widespread throughout the Mediterranean 
fworld made her myth unlike other Greek myths that claimed to elucidate rituaL 

'% 59- Euripides, Helen 1501-65. 
"]jfc 60. This episode was widely recorded in Greek literary and pictorial sources; for an analysis of the cv* 
^idcccc, sec Roller 1985: 505-6 and M. Miller 19SS. 
&, 6x. On the Adonis myth type, sec Ribichini t9Si: 24-26 and passim, with earlier bibliography. Asum-
|jnary of the Adonis myth and its treatment in both ancient sources and modem scholarship is given by 
Intact 1937: u-94; on the syncretism with the Atris story, sec 51-52. 
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Most aetiological myths were closely linked to a specific site, such as the story|S| 
Dcmeter and Kore and the Elcusinian Mysteries. Yet the myth of Cybele and Atuf 
was not connected solely with one place or one cultural group, but reflcaed;;tSc" 
differing experiences and motivations of the diverse peoples who worshipped '$§£, 
Mother Goddess. It is not surprising that such a variety of cultures and custqrrll 
would lead to a variety of narrative accounts. 5| l | 

The myth's function as an explanation of ritual appears most noticeably in its c$ff 
nection with the cult festival of the Magna Mater in Rome. Ovid's narrative in;tji| 
Fasti is quite explicit in this regard To him, each aspect of the Roman Mcgalesia^ift 
eluding the music played and the food served there, could be understood through 
references to the myth of Cybele in Rome* The same situation is found in other iacl 
counts: Servius asks why the pine tree is sacred to the goddess; Pausanias asks \#|y? 
the Galatians do not cat pork, and the differing versions of the myth provide ti5| 
answer. And the basic question, why the priests of the Magna Mater castrate theqo| 
selves, is posed by virtually every author. We can see that the myth's rationale for 6$s$i 
tration is exactly the reverse of cult practice: the Mother's priests did not castratl 
themselves in imitation of Attis; rather, the tradition of eunuch priests was ari^tfi 
one in Anatolia, and the myth was developed to explain this tradition by imputfi|$ 
the action to a god, Atris. Yet the need to explain the features of a prominent Rortiaffi 
cult whose origins lay outside of Rome must have been a powerful incentive to'cpS?! 
tinuc retelling the myth. - | i | 

A third reason for the variations in the mythical accounts lies in the varying Wcst| 
ern attitudes toward the Phrygians. This again is most prominent in Rome, whcj|$ 
on the one hand, the Phrygians were equated with the Trojans, the respected anc&| 
tors of the Romans, yet, on the other hand, contemporary Phrygians were largi|$ 
regarded as slaves and Oriental barbarians. We can see this dichotomy in the';cj|$ 
metrically opposing motivations imputed to Arris's actions in the separate vers i^ 
of the myth: on the one hand (Diodoros, Pausanias A) Attis is punished for his';||| 
votion to the Mother, and on the other (Ovid, Pausanias B, Arnobius) for his l&ck(J| 
devotion. Yet both situations are used to explain Arris's death. The effect is to]|fc| 
sent Attis in a positive light in one case, and in a negative light in the other. Suchra|| 
ically different accounts indicate that there was no general consensus among Gireafe 
and Roman writers about the point of the myth. Some saw it as a sensible explan|| 
tion of a cult derived from Phrygia, while others saw it as an example of the dc$f$ 
to which Oriental (and, in the opinion of some Christian authors, pagan) behawog 
could sink. Sifll 

Yet, judging from the frequency with which it is cited, the negative irnage||j| 
more powerful and widespread. Beneath this negative image surely lies the low o|fe 
ion that the Greeks and Romans held of their Oriental neighbors, evident in a l ^ 
range of material, from the unattractive depiction of Phrygians in Greek i 
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f.through the metaphor of the Phrygian as effeminate weakling in Virgil's Acncid^2 

I This negative attitude has found a powerful modern echo in the assessments of 
r nineteenth- and twentieth-century scholars, who have assumed, almost unanimously, 
• that the violent stories of Pausanias B' and Arnobius must represent the older, more 
• accurate version, simply because their emphasis on violence and sexuality gives a 
•more unattractive picture of the Mother Goddess.63 

t The chronology of the myth's sources provides additional insight into the Greek 
tand Roman perspective on the story. After the cult of Atris appeared during the 
ifourth century B.C., Atris quickly became a prominent figure among the Greeks, 
i-and his cult spread throughout the Greek world and then to Rome. A myth would 
^be needed to explain a cult figure who went from nonexistence to prominence in 
Tthe space of less than a century. It is probably not accidental that the oldest version 
£of the myth, Pausanias's source Hermcsianax (£L ca. 300 B.C.), appears shortly after 
|the first monuments relating to Atris. Indeed, it seems highly likely that some ver
sion of the myth of Cybele and Atris was first developed in the Greek world during 
£thc early Hellenistic period. The evolution of the cult of the god Atris took the 
Smyth even further away from the Phrygian rites and traditions that lay behind it. 
^Pausanias virtually acknowledges this in introducing his two versions of the Atris 
ikory. The first, which appears to be much closer to Phrygian practices, he credits to 
$a specific third-century B.C. author, but the second, more fantastic story, he attrib
utes to contemporary—that is, second-century C.E.—popular opinion. Placing the 
gmyth's theater of action in Pcssinous is another example of this. It reflects the posi-
:T't2on of Pcssinous as a major Phrygian shrine during the second century B.C. and 
Slater, the time period of the extant accounts of the myth, and ignores the fact that 
£ Pcssinous had not been a particularly prominent cult center before that time. A fur
ther indication of Hellenistic origin is the fact that Pausanias's first version of the 
$story (Pausanias A) uses the myth to explain the food preferences of the Galarians 
gin Pessinous. This would have made sense only after the Galatian invasion of Asia 
|Minor in the third century B.C.64 

g The differing versions of the myth among Classical authors may also be ascribed 
£to their different purposes in. relating the story. Ovid's goal was to explain the 
|Magna Mater's public festival in Rome and the practice of ritual castration that took 
§placc there; this custom seemed bizarre and meaningless to the Romans, who looked 
gupon the Magna Mater as a national deity and a fertility goddess. Pausanias, a native 
It 
i. 
t^ 6s. See Hall 19S9:15J-54, on the use of Kybclc by the Greeks to indicate strange and wild behavior, 
|can<l Wjscman i9^.: 119-20, on the negative symbolism of Phrygians in the Acncid. 
T:p 65. As an example of this, note that Pausanias mentions Pcssinous in both his version A and version 
f$> bvir only the second, more violent one has traditionally been called Pcssinuntinc, or Phrygian, in mod-
#;?m scholarly literature (Hcpding 1903: 9S-111). 
£f: 64. On the status of Pcssinous before its enlargement by the Attalid kings, sec Dcvrckcr and 
£$7aclkcns 19&+: 13-1+, Grucn 1990:19, and Dcvrckcr and Vcrmcuien 1991:109. 
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of Anatolia, knew more about actual Anatolian cult practice and understood that' 
there were regional differences in the Mother's cult. Arnobius was intent on proving; 
die superiority of Christianity and so preserved the most violent and unattractive 
version of the myth. He had a personal stake in emphasizing the elements of incest, 
rape, and deviant sexuality in a cult that was to him the epitome of pagan disgrace.. 
His stress on the abnormal sexual practices described in the myth should be read in 
the context of the general criticisms leveled by contemporary Christian authors 
against pagan sexual practices.65 The virulence with which he writes suggests, more -̂
over, that the force of the goddess's appeal was very powerful and could not be ig-£ 
nored.66 £ 

With these factors in mind, we can return to the issues raised at the beginning of 
diis chapter. Phrygian history, cult practice, and ritual all played a part in shaping thef 
myth of Cybele and Attis, for the basic core of the myth reflects the close association; 
between the Phrygian goddess and the Phrygian state. The venerable legend of the 
birth of the gods and the passage of power through successive divine generations': 
also contributed to the formation of the myth, as did a number of the traditional 
story patterns of Greek myth, including the separation of a powerful goddess from; 
her beloved and the exposure at birth of a miraculous child who will survive to affect; 
its parents' lives. The myth evolved as the Mother's cult in. the Classical world 
evolved, reflecting both die spread of the cult and its changing position in different 
regions of the Mediterranean world. Greek and Roman misunderstandings of older 
Phrygian rites, particularly the rites of mourning for a dead priest-king and the: 
eunuch status of the Mother's priests, appear to have been critical in die formation 
of the written versions of the mytii as we know them. Equally influential were the 
(usually negative) perceptions of the Phrygians held by many Greeks and Romans? 
By combining these elements, the Greek and Latin narratives give us a sense of the; 
power behind the mytii of Cybele and Attis and open a window onto Phrygian cult 
practices, a world whose roots were much earlier than the Classical narratives that 
describe them and that would survive to influence Christian practice and belief in' 
turn. -i 

6$. Note the continuing strong attack on the goddess and her cult, Arnobius, Ad. not. 5,8-17. The 
roic of the Mother Goddess cult in the third- and fourth-century C.E. debate between pagan and Christ
ian falls outside of the time limits I have sec for myself in this study, but it is a critical issue and deserves 
more attention that it has received thus far. For some good introductory remarks, see KousseUe I9&&1 
120-28. 3 

66, His passion is echoed in numerous early Christian references to the cult of Arris, which clearly 
characterize this as one of the most popular, if distrcssing> alternatives to Christianity. The sources are 
given in n. 12 above. ,'" 
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PRINCIPAL SOURCES FOR 
THE MYTH OF CYBELE AND ATTIS 
The Origin of Cybele 

A. Cybele is born, is exposed, survives, and is reconciled with her parents— 
Diodoros $.$S (ist c. B.C.) 

B. Agdistis, a bisexual monster who doubles as Cybele, is born of a rock. S/hc is 
castrated, and the castration results in the birth of Attis—Pausanias 7.17.10-11 = 
Pausanias B (2d c. c.E.); Amobius9Adversus nationes 5.5-7 (3d c. C.E.) 

The Bslationship of Cybele andA&tis 

A. Attis is a human priest and follower of Cybele who is killed because of his 
devotion to the goddess—Pausanias 7*17.9 = Pausanias A (2d c. c.E.); Servius, 
Comm. ad Am. 9*115 (4th c. C.E.) 

B. Attis and Cybele fall in love; Cybele becomes pregnant, and Attis is killed; 
Cybele wanders maddened through the countryside and is later recognized as a 
goddess—Diodoros 3*5$-59 (ist c. B.C.) 

C. Cybele takes Attis as a lover; he is un&ithful to her, and she drives him mad; he 
castrates himself and dies, and she mourns his death—Ovid, Fasti 4.221-44 (ist 
c. c.E.); Pausanias 7.17.10-12 = Pausanias B (2dc. c.E.); Arnobms5.5-7 (3dc. c.E.); 
and many others (see n. 12). 
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9 • THE ARRIVAL OF 
THE MAGNA MATER 

IN ROME 

The prominence of the cult of the Magna Mater in Rome is unquestioned. 
Numerous literary sources, lengthy and brief, mention the cult, describing 
the origins, history, and rituals of the Roman Great Mother Goddess. A 

wealth of archaeological testimonia, including shrines of the goddess in Rome and 
numerous pictorial representations of her, provides further evidence. In contrast to 
efforts to examine the cult of the goddess in-Anatolia and Greece, where there are 
many critical gaps in our knowledge, the abundance of material connected with the 
cult of the Mother Goddess in Rome seems overwhelming and the full discussion of 
it in modem scholarship intimidating. Often, however, earlier works discussing the 
identity and status of the Magna Mater have focused on the arrival and development 
of her cult primarily as a reflection of the Roman political atmosphere. As a result, 
cult practices and the place of the cult in Rome have received less attention. An effort 
to see the Roman goddess in the broader context of ancient Mediterranean society 
may provide a clearer picture of why this divinity maintained such a strong hold on 
the city of Rome and the Roman people. We will want to know what was uniquely 
Roman about these people's response to the Mother Goddess. 

In Anatolia and Greece, the evidence for the worship of the goddess Matar/Meter 
comes into view slowly. From a modern perspective, one gradually becomes aware 
of a cult that had evidently been gathering strength and adherents over a period of 
time before its impact on the wider social fabric made it more visible. In Rome, by 
contrast, there is a clear starting point: the importation of the Magna Mater into 
Rome in 204 B.C. The impact of the cult of the Mother Goddess in Rome was real, 
vivid, and public from the very beginning. This cult was actively sought and openly 
encouraged by many segments of Roman society. One pertinent question here is 
why the Roman situation was so different. Why was the Magna Mater a central fea-
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ture of Roman religious life, when her position in the Greek world was often scS 
marginal? Did the Romans require different things from the Magna Mater, whicl£ 
enabled her cult to fit into Roman life? What was her role in the religious and social} 
structure of the community? % 

An analysis of the circumstances surrounding the arrival of the cult in Rome is thef 
first step in answering these questions. The advent of the Magna Mater in Rome* 
made an enormous and lasting impression on its contemporaries, judging from thel 
frequency with which it is cited and discussed by later authors, both Latin and; 
Greek. The sources are all much later than the event; the earliest accounts are from';; 
the first century B.C., from Cicero and Diodoros, and the most complete testimonial 
are from the Augustan period, especially the descriptions of Livy and Ovid. There] 
are numerous other references to the cultfs arrival by Strabo, Varro, Pliny, and Seneca,! 
to name but a few of the many ancient commentators on the event.1 All agree or£] 
placing the Mother's arrival in Rome in 204 B.C., but they differ on several key; 
points, including the motive for the cult's introduction and the place from which the-'; 
Magna Mater came to Rome. In several cases, the reasons for their disagreement^' 
may provide interesting insights into the cultfs status in Rome. But before cxamin£ 
ing these tcstimonia in detail, let us look at the generally accepted aspects of the nar^ 
rativc concerning the Mother's arrival in Rome. : ;?| 

In the year 205 B.C., a wave of religiosity, fueled in part by frequent showers o£ 
stones from the sky, led the Romans to consult the Sibylline Books. This religiouS; 
anxiety was exacerbated by the stresses of the Second Punic War, and several ancient̂ ' 
authors connect this action directly with Hannibal's presence in Italy,2 although a? 
wc shall sec, this connection may have been made well after the event. Livy record^ 
that the Sibyl's response was to state that a foreign enemy would be expelled frori£ 
Italy if the Magna Mater were brought to Rome.3 The place where the Romans were* 
ordered to seek the goddess varied, but the majority of the ancient sources narnjfe 
Pessinous, the Phrygian sanctuary of the Mother in central Anatolia.4 Contrasting 
traditions do exist, however; Varro states that the goddess was brought from a shrine; 
called the Mcgalesion in the city of Pergamon,s while Ovid locates the Mother^ 

m 
'% 

1. For a full review of the ancient sources on the event, sec Schmidt 1909:1 n. 1. The advent of thĉ  
Magna Mater in Rome has been the subject of numerous modem studies, of which the works of Schmidt, 
1909, Lambfcchts 1951, Kovcs 1965, Thomas 1984:1502-&, and Grucn 1990 ace cspcciaUy helpful. j : ; | 

2. Cicero, De harus. res. 13.27; Suius Italicus 17-1-47; Appian, Hannibal 7.9.56; Arnobius, Ad. nat>£ 
7.49; Ammianus MarccUbus 22.9.5-7; Anon,, Dc viris ilhts. 46; Julian 5.159c. . j j 

3. Livy 29.10.4-6. :f| 
4. Cicero, De harm. res. 13.28; Livy 29.10.6; Diodoros 34.33.1-3; Strabo 12.5.3; Cassius Dio 17.61; Ap;* 

pian, Hannibal 7.9.56; Hcrodian I . I I , W ; Valerius Maximus S.15.3; Ammianus Marccllinus 22.9.5-7I; 
Arnobius,ykl not. 7.49; Anon*, Dc viris ilhts. 46. $ 

5. Varro, De ling. lot. 6.15. ■'«& 
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home on Mount Ida near the ancient city of Troy,6 which was under Pergamene 
control at that time. Livy seems to combine the two traditions in reporting that the 
Romans sought the help of the Pergamene king Attalos I in obtaining the goddess 
from Pessinous. Precisely what the Romans obtained is described in several sources: 
it was a small, dark sacred stone, not formed into any iconographic image, that had 
fallen to the shrine of Pessinous from the sky7 

The Sibylline Books were also quite specific about how the goddess was to be 
received into Rome. The Romans were to name the best man in the city, the vir 
optimus, to receive her. The choice of vir optimus was Publius Cornelius Scipio 
Nasica, son of the Scipio who had been killed in Spain in 211 B.C. and cousin of 
Scipio Africanus. He was a young man at the time and had not yet started a political 
career.8 In addition to her masculine host, the Mother was to be received by the 
women of Rome, either by a group of Roman matrons who were to escort her into 
the city,9 or, in the majority of the ancient tcstimonia, by the best woman in the city. 
According to most sources, this was Claudia Quinta, either a matron or a Vestal Vir
gin, a member of another prominent family.10 

The Mother's arrival apparendy occasioned great excitement. Livy reports that 
when Marcus Valerius Falto, the ambassador to Pergamon who was to negotiate the 
goddess's transfer, announced in the Senate that the ship bringing the Magna Mater 
to Rome had arrived in Ostia, the people, led by Scipio Nasica, rushed to the port 
of Osria to greet her. From this point on, the tradition diverges. In Livy's version, 
Scipio Nasica went on board the ship and accepted the black stone, which he then 
turned over to the matrons of Rome, and these women passed the goddess (i.e., the 
stone) on to Rome and to the Temple of Victory on the Palatine. Ovid preserves a 
more sensational story, however, which appears in many later accounts of the event. 
According to Ovid, the intent was to bring the ship with the image of the Magna 
Mater direcdy to Rome! However, as it was being towed up the Tiber River, it be
came stuck in the sand and could not be dislodged At this point, Claudia Quinta 

6. Ovid, Fasti 4*263-64. 
7. Appian, Hannibal 7-9-56; Hcrodian i.n.i; Ammianus Marccllinus 22.9.5-7. Arnobius, AJL not. 

7«49> describes the stone in some detail, staring that it was was small enough to be held in one hand; it 
formed the face of the Magna Mater's cult statue in her Palatine temple. 

8. On the choice of Scipio Nasica as vtroptimusy sec Cicero, Brutus 20.79; Livy 29.14.5-14; Pliny, NH 
7.120.34-35; SUius Italicus 17.1-+7; Cassius Dio 17.61; Ammianus Marccllinus 22.9.5-7; Vcllcius Patcr-
culus 2.3.1; Augustine, Civ. Dei 2.5. livy describes him as adulescens nondum quaestorius. 

9. Livy 29.14.12. 
10. For Claudia Quinta as the best woman, sec Cicero, Pro Caelio 14.34; Propcmus 4.11.51; Livy 

29.14,5-14.; Ovid, Fasti 4.305-4*; Pliny, NH 7.120.35; Suetonius, Tiberius 2.3; Silius Italicus 17.33-+7; 
Appian, Hannibal 7.9.56; Hcrodian i.u.4-5; Statius, Silvae x.2.245-^46; Anon., De vir. ilhts. 46; Augustine, 
Cro Dei 10.16. In Diodoros's account, 34.35 .--3, the name of the Roman matron who received the god
dess is Valeria. In most sources, Claudia is called a matron, although in some instances she is identified as 
a Vestal Virgin (Statius; Hcrodian; Anon., Dc vir. ilhts.), livy is quite explicit, however, that the goddess 
was to be received by the macrons of Rome, and it seems most likely that Claudia was a married woman. 
See also Eomcr 1964:14S. 
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stepped forward and the famous miracle took place. Claudia had been accused oil 
improper behavior and appealed to the Mother to redeem her reputation and reveal 
her to be chaste. She then unfastened her belt and looped it around the tow rope <ij§ 
the ship. Pulling lighdy on it, she was able to dislodge the ship from the sandbar and? 
tow it into Rome, thus proving that hers was the casta manus, the chaste hand thai 
the Sibyl had foretold.11 In Ovid's version, too, the Romans received the Mother] 
joyfully and installed the sacred stone on the Palatine in the Temple of Victory. Therf 
followed a splendid celebration, with banquets and games, to honor the arrival of 
the goddess.13 A temple for the Magna Mater on the Palatine was begun, which wa|? 
completed and dedicated in 191 B.C. by Marcus Junius Brutus, during the consulship 
ofScipioNasica.13

 v ; | 
These are the basic feces of the tradition. A review of the ancient testimonia, how$ 

ever, immediately raises several problems. There are significant inconsistencies, both; 
within the work of certain authors.and among the various sources. Moreover, ther$ 
are -undercurrents of contemporary events, strongly implied but not stated openly^ 
In particular, the motives offered by Cicero, Livy, et al. for the Romans' importation 
of the cult are not entirely satisfactory. Why did the Romans want to bring ttifj 
Magna Mater to Rome? Why did they adopt the cult of the Phrygian goddess $$ 
enthusiastically? g j 

For the ancient commentators on the event, the answer lay readily at hand. Mariy: 

of their tesrimonia connect the Magna Mater's arrival with the Romans' war againstj 
Carthage and Hannibal's subsequent invasion of Italy, a series of campaigns lasting 
from 31$ to 203 B.C. Several authors, including Cicero, Livy, and Appian,14 vividl^ 
describe the sense of popular hysteria engendered by the fear of Hannibal's presence; 
in Italy, and clearly record the sense of relief inspired by the goddess's arrival. Sorxl| 
modem commentators have interpreted these remarks to imply that me Magna Mateg 
arrived when Rome was at a low ebb, and that the goddess's arrival turned the tid| 
against the African invader.15 In fact, this is not the case. In 204, Hannibal had beefi 
openly unsuccessful in his Italian campaign for some time, and he was on the verge 
of withdrawing from Italy to Africa (presumably without pressure from the Magna; 
Mater). To a modem observer, the arrival of the Magna Mater had litde to do with; 
the Carthaginian Wars.16 The reasons for it must be sought elsewhere. -;<| 

I shall return below to a discussion of what those reasons might have been..It 

11. Ovid, Fasti 4.260. According to Cicero, De harus. rap. 13.27, Claudia was casdsshna nuttrontmiim: 
Sec also Silius Italicus 17.35-47; Statius, Silvac 1.3.245-46. ?£ 

12. livy 29.14.14; C\zcto,De sencc. 13.45 (citing Cato). V |̂ 
13. Livy 36.36.3-5. ;^| 
14. Cicero, Dc hams. res. 13.27; Lrvy 29.10.4-6; Silius Italicus 17.1-5; Appian, Hamabal 7.9.5$ 

Arnobius,v4^ not. 7.49; Amraianus MarccIHnus 22.9.5; Anon., Dc viris illus. 46. J | 
15. This was the opinion of Graillot 1912: 30-32 and Cumont 1929: 43-44. ^ 
16. As was noted by Schmidt 1909' ii-33; Lambrcchts 1951:46-47; Thomas I9$4:1505; Grucn 199&1 
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should be noted first, however, that such a conclusion, while probably correct, must 
still take into account the weight of ancient tradition associating the two events. By 
the first century B.C., the time of our earliest sources on the goddess's arrival, the 
event had been incorporated into the Roman historical tradition on the Punic Wars. 
According to Cicero, the Magna Mater brought relief to weary Rome.17 Livy cred
its her with having given a renewed sense of vigor and purpose to the war effort-18 

The myth of her effectiveness as a savior of Rome was evidendy a very powerful one 
and subsumed other, more probable explanations of her advent- And this associa
tion expanded with each successive retelling, to the point where, by the third cen
tury C.E., the Magna Mater was held to have been directly responsible for driving 
Hannibal out of Italy.19 Her reputation as the divinity who could drive a foreign foe 
from Italian soil was reinforced by giving her the Temple of Victory as her first 
Roman home. This picture of the Magna Mater as a positive force, an asset to Rome, 
dashes with the many ambivalent associations attached to the goddess after her cult 
had become established in Rome. Conspicuous among these are the comments of 
Dionysios of Halikarnassos, who emphasizes the "un-Roraan" nature of the cult, 
and poem 63 of Catullus, with its vivid and rather horrifying description of self-
castration by the goddess's devotees.20 The sources that describe the goddess's trans
fer, including those contemporary with Dionysios and Catullus, are, however, in 
agreement: the Romans wanted the Magna Mater to come; they actively sought her 
presence and regarded her arrival as a significant turning point in their history. 

Moreover, the role of the Magna Mater's two prominent recipients, Scipio Nasica 
and Claudia Quinta, took on distinctly patriotic overtones, and their reputation as 
saviors of Rome became proverbial. This is particularly noticeable in the case of 
Nasica, Despite the fact that he never did have a particularly distinguished public 
career, his name became legendary and was frequently cited by later authors as a 
symbol of Republican virtue.21 Claudia too became symbolic as the embodiment of 
fcrnininc virtue. The legend surrounding her actions became increasingly elaborate 
as the story was retold by later authors. For example, according to Cicero and Livy, 
Claudia was a married woman,22 but Silius Italicus and Statius make her a Vestal 

17. Gccro, Dc hams, resp. 13.27: "defessa Italia Punico bcllo atquc ab Hannibalc vexata, sacra ista nos-
tri maiorcs ascita ex Phrygja Romac collocaTum" (when Italy was exhausted by the Punic War and hard 
pressed by Hannibal, our ancestors settled in Rome those sacred rites that they had acquired from Phry
gia). Bomer 1964:138-41 suggests that the Magna Mater became a respected Roman deity only during 
the Augustan era, but Cicero's comments indicate that the deity enjoyed a high status before the Princi-
pare of Augustus. 

18. livy 29.10.7-8. 
19. Arnobius,^. not. 7-4.9; Anon., De viris illus. 46. According to Julian, 5.159c, the Magna Mater 

was Rome>s ally in the war against Carthage. 
so. Dionysios of Halikarnassos 2.19.4-5. Catullus 63. Both of these passages arc discussed in further 

detail in chapter 10. 
21. Cicero,Dehunts.res. 13.27,Dcfimbus5.64;ValeriusMaximus7.5.2,8.15.5;Pliny>NH7.120.34;Vil

lus Italicus 17.5-17; Cassius X)\o 17.61; Juvenal 3.137; Augustine, Cm Dei 2,5. 
22. Cicero, X>c hams, res. 13.27. Livy 29.14.12. 
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Virgin,23 a version followed in subsequent retellings of the story. This seems to bca^ 
transformation of the original tale about a chaste woman into an assumption tha£ 
she must represent the ultimate symbol of official chastity.24 The increasingly exag$ 
gerated nature of these legends makes it difficult to determine the actual events of ■ 
304 B.C. They do, however, indicate the enduring strength of the tradition and Itŝ S 
close involvement with a critical moment in Roman history. r:| 

If the danger from Hannibal's troops did not provide sufficient motivation for the); 
event, then an alternative explanation is needed. Several contributing factors havel 
been advanced by other scholars. One frequently repeated idea, originally proposed^ 
by Cumont, is that the Romans merely followed the guidelines of the Sibylline;: 
Books without reflecting on the implications of the Sibyl's command; that is, they* 
did not know what they were getting.25 Other issues, such as Rome's perception of; 
its own past, the status of foreign gods in Rome, and internal and external Romarî  
politics, have also received extensive attention. Rather than speculate on the relative^ 
weight of these issues at this point, it seems more fruitful to review the evidence fb| 
cult practice in Rome of the late third and second centuries B.C. Clearly any cx̂ j 
planation of why the cult of the Magna Mater was adopted and how it fitted intoj! 
Roman society will depend on exactly what it was that the Romans received i;| 

What type of cult the Romans received depends in part on the shrine from which:' 
the goddess came. In the majority of the sources, this was Pessinous.26 In the third; 
century B.C., however, Pessinous lay in territory controlled by the Galatians.27 Ac§ 
cording to Livy, the Roman legation relied on the help of the Pergamene king Atta| 
los I, who conducted them to Pessinous and negotiated the transfer of the goddess| 
Yet it is most unlikely that Antalos's authority extended into the interior of PhrygiaJ 
at that time.25 The Romans5 ability to reach Pessinous and negotiate with the higl| 
priests there in 204 B.C. is therefore quite improbable. Pessinous has a strong clain| 
to be the principal shrine of the goddess in Asia Minor during the first century B.c| 
and laters the period contemporary with the earliest ancient sources describing the-
cult's transfer to Rome, and so it is not surprising that Cicero, Diodoros, Livy| 
Strabo, and other commentators named Pessinous as the original home of the' 
Roman Magna Mater.29 Yet in a later passage, Livy himself clearly implies that the' 
Romans had not been in contact with Pessinous. Both Livy and the summary of 

~! 

23. Silius Italicus i7o3~47> Statius, Sibac 1.2.2+5. $v 
2+. For a discussion of the position of Claudia Quinta under the early Empire, see chapter io>; 

pp. 3i$-i4> below. §< 
25. Cumont 1929: +S. See also Thomas 198+: 1504; Wiseman 1984:117-19. The principal ancient sujg 

port for diis argument is Dionysios of Halikarnassos 2.19.4*$. - | 
26H For the ancient sources connecting the Roman goddess with Pessinous, sec a. 4 above. These are 

followed by many m o d e m commentators o n the Magna Mater's arrival; sec (among others) Wardc 
Fowler 1911: 350; Magic 1950: 25; Bayet 1957:124. .'4 

27. Virgilio 19S1: 45 > 75-75. Sec the discussion in chapter 6. '$ 
2S. Allen 1983:143; Gruen 1990:16. 3 
29. Schmidt 1909: 23*26; Gruen 1990:16-17. ; | 
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Polybios state that in 1S9 B.C., a Roman army under Manlius Volso was advancing 
into the interior of Galatia. When they reached the Sangarios River, the Pessinun-
ane priests Arris and Battakcs, wearing their religious insignia, met the army and 
foretold victory over the Galatians.30 The context of Livy's description clearly im
plies that the Romans had not been to Pessinous before and had previously had no 
direct contact with Meter's shrine there. 

Livy's conflicting testimony on Pessinous is not the only inconsistency in the 
ancient sources to cast doubt on the accuracy of the tradition concerning this site. 
Other commentators give a sense of how the legend surrounding Pessinous was 
embroidered in successive retellings. The image of the Mother in Pessinous was said 
to be so ancient that it was not made by human hands, but had fallen from the sky.. 
This later gave rise to a suggested etymology for the site, that the name Pessinous 
derived from the circumstance of the image's falling (a-n-o rov 7TQG€Zv;pc$ein meaning 
"to fall").31 Livy's account of how the Romans were persuaded to look for guidance 
in the Sibylline Books by the occurrence of a shower of stones was elaborated to the 
point where Appian, writing in the second century C.E., proclaimed that from this 
very shower of stones came the image of the Magna Mater3 falling on Pessinous.32 

Taken together with Livy's remarks on Manlius Vblso's campaign, this suggests that 
the later prominence of Pessinous artificially forced this site into the limelighL 

The status of Pessinous in 204 B.C. should also be considered. This site, often 
claimed to be the oldest and most significant Phrygian shrine of the Mother God
dess, is in fact a cult place of no great antiquity, and there is little to suggest that it 
was a major shrine before the Hellenistic period.33 During the second century B.C., 
it attracted the patronage of the Pergamcne rulers,34 but it is doubtful how wide
spread the reputation of the sanctuary was before that time. It appears to have been 
a cult center of purely local importance, and only the AttalioV support increased its 
prestige beyond the territory of Phrygix The connection of the Magna Mater's ar
rival with Pergamon and the Pergamcne kings may have caused the Roman legend 
about the goddess's origins to be sited in a Phrygian shrine where Pergamon had a 
strong presence. 

The minority tradition reported that the goddess came to Rome from a site in 
northwestern Anatolia. Varro named Pergamon,35 and Ovid, followed by Hcro-
dian, states that Mount Ida, near Troy, was her home.36 Because they are less fre
quently cited than Pessinous as the seat of the goddess's cult, these two sites have re
ceived less credence as a possible source for the Romans' borrowing. Yet Pergamon, 

30. Livy 3S.1S.9-10; Polybios 21.37.4-7; Grucn 1990:17-
»i. Appian, Hannibal 7.9.56; Hcrodian I . I I . I ; Ammianus Marcdlinus 22.9.5-7. 
32. Appfian, Hannibal 7,9.56. 
33« Virgilio 19S1: 6+, Dcvreker and Wadkcns 1984: H and the discussion in chapter 7 above. 
34- Strabo, 12.5.3. 
35- Varro, Be linef. lot. 6.15. 
36. Ovid, Fasti 4*26+; Hcrodian 1.11. 
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or the Pergamene region of Ida, under Pergamene control in the late third centuryjf 
is the stronger candidate than Pessinous for the event, on both political and culgf 
grounds. In 205 B.C., the Romans had no formal reladons with the Attalid monaf; 
chy, but according to Livy, they were directed by the oracle of Apollo at Delphi to 
seek help from Artalos I.3S Thus divine guidance led the Romans to northwestern! 
Asia Minor, an area where the cult of Meter, the Greek Magna Mater, was already 
strongly established Pergamon itself was an important center of Meter's worship 
both in the urban sanctuary of the Megalesion and in the rural shrines of the moiiil-
tains near Pergamon. And the city of Troy and the rural area of Mount Ida also co|| 
taincd shrines of Meter. If the Romans did indeed seek the help ofAttalos to find tfie 
Mother, they need have looked no further than Attalos's own home territory ::M 

Moreover, the divine guidance of Apollo would have reinforced the Romaif 
awareness of northwestern Asia Minor, an awareness sharpened by their growing 
interest in the purported Trojan heritage of Rome. The territory around Mounj 
Ida, near Troy, was important to the Romans because this was the birthplace of theft 
legendary ancestor Aeneas.39 Ida was also the place to which Aeneas and his foUo l̂ 
ers retreated after the fall of Troy, before starting on their voyage to Italy. And tp 
Mater Magna Idaea, the goddess of Mount Ida, .guided this undertaking. Thisis| 
prominent theme in Augustan literature and later: it is found in the account&i 
Ovid,40 and throughout xhcAsnrid of Virgil;41 Herodian also emphasizes this, stat
ing that the Romans acquired the Magna Mater from the Phrygians by citing km-
ship ties and descent from Aeneas.42 Yet these sources connecting Mount Ida wii 
Rome's legendary past are not merely ex post facto revisions of the legend. The cd$ 
junction of Aeneas, Troy, and Rome was one of long standing, already well know! 
in the late third century B.C.43 Indeed, another prophecy concerning military acri| 
ity in the Punic Wars had addressed the Romans as descendants of the Trojans.4^;! 

i i 
57. Magic 1950: 6. : ^ | 
3S. Livy 29.11.5-6. £M 
39. Homer , J7«w* 2.820-21; Hcsioa\ T£tf00W*y ioo$- io . ' " $ | | 
40. Ovid, Fasti +,179-572; <£ csp. Fasti 4-272: *In Phrygios Roma refcrtur avos* (Rome is rcturnc| 

to her Phrygian [i.e., Trojan] forefathers). ■■/;i|| 
41. Virgil, Aencid; 2.695-97; 2.7SS; 3.111-14; 6.7S4-S9; 7.138-40; 9.77-122; 10.156-5$; 10.219^5 

IO .252-55* See Wiseman 19S4 and the discussion in chapter 10. {«$& 
42. Herodian 1.11-3; on this passage, see Gruen 1990:16. : § | 
45. The legends surrounding Aeneas and the origins of Rome are extensively treated by Pcrrct I9|? 

Galinsky 1969* Poucct 19S5, and Grucn 1992: 6-51. The earliest author to connect Aeneas, Mount Ida, aj| 
Rome may have been Hellanikos, writing in the fifth century B.C., who makes Mount Ida the stamnj 
point for Acncas's voyage; see Per ret 1942:13. Perrct suggests that the campaigns of Pyrrhos in Italy-duf 
ing the early third century B.C. may have been the chief factor in drawing attention to the legend of A| 
neas and its connection with Italy (note Pausanias r.i2.r), but it is likely that die legend had already take! 
shape in the late fourth ccnr^iry; see DumczU 1970: 4S7; Gruen 1990:10-19; and Grucn 199— ^ - B9S£jj 
1964:138-46, supported by Thomas 19S4: 1505, suggests that the connection of the Magna Mater tfj| 
Pergamon and Mount Ida was an artificial creation of Augustan propaganda, but others, including La)| 
brcchts 1951, Galinsky 1969:176-77; Gerard 1980, and Gruen 1990: 20 and 1992: 47> have demonstrate! 
that the Aeneas connection was a factor in Roman political consciousness well before that time. g | 

44» Uvy 25.12.5: "amncm,Troiugcna, fugc Cannam" (flee the Canna River,Trojan race). ■'-. '^J 

■' : 3* 
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would not be surprising if the Trojan connection formed pan of the Romans' inter
est in the Magna Mater cult. 

The contact with Pergamon is relevant here also, for this was a key factor in di
recting the Romans to the Idaean shrine. Both Livy and Ovid convey a sense of ran
domness about the Romans3 quest for the Mother, which Attalos may have ex
ploited in giving them the sacred stone.45 The sacred stone itself, described by Livy, 
makes no sense, since the images of both Phrygian Matar and Greek Meter were 
fully iconic, not pieces of unformed stone. But if the Romans did not have a clear 
idea of what they were seeking, their search may well have ended in or near Perga
mon with the discovery that the local Mother Goddess was also the divinity of their 
own heroic ancestor; she was the Mater Magna Idaea, the Great Mother of Mount 
Ida, even to Livy, who stresses the Pcssinuntine origin of her cult.4* By establishing 
ties with this Magna Mater, the Romans were able to import the cult, not as a for
eign deity in the city, but as their own ancestral protector who was coming home to 
her own people. 

Thus the Romans' lack of access to Pcssinous makes this site a dubious source of 
the goddess's cult. On the other hand, a growing interest in Pergamcne territory and 
its connections with the Romans' own legendary past make Pergamon, either the 
city or the Pcrgamene shrine on Mount Ida, a much likelier source of the Roman 
Magna Mater. This point will be significant for an evaluation of the cult in Republi
can Rome, for the cult practices of the Mother in the Phrygian heartland and in the 
Greek world were not identical. If the Romans took the cult from a Greek city such 
as Pergamon, one would expect to find evidence of a cult that was much Hellenizcd, 
with little reference to its Phrygian roots. The evidence from Rome suggests that 
this was indeed the case. 

In recent years, the slender evidence to be gleaned from Roman historical sources 
on the Magna Mater and her cult in the late third century B.C. has been supple
mented by data obtained from extensive archaeological activity on the Palatine in 
the area of the temple of the Magna Mater.47 This has greatly enlarged our knowl
edge of the temple of the Magna Mater and its relationship to other structures in the 
area, and has also provided additional information on Roman cult practices. 

The site of the principal shrine of the Magna Mater in Rome has long been 

+5. Livy 29.11.7: "sacrumque us lapidem quam matrcm dcum <xsc incolac diccbant tradidit ac dc-
portarc Romam iussit* (he handed over to them the sacred stone that the inhabitants claimed was the 
Mother of the gods and ordered them to take it to Rome). Is there a note of sarcasm in diccbant (the 

• inhabitants claimed this was the goddess)? In a similar vein, c£ Ovid, Fasti 4.261-62: apatrcs . . . 
: errant / quaeve parens absit, quovc petenda loco" (our ancestors were uncertain who this parent was or 
in what place she was to be sought). 

46. Livy 29.10.5-6; Ovid, Fasti 4.2+9; Pracnestinc calendar, CLLL, 1 p. 235. 
47- The first systematic investigation of the area was the excavation conducted by Romanclli; see Ro-

f manclli 1963 and 1964. The more recent work of Patrizio Pcnsabcnc has been published in a scries of pre
liminary reports, Pcnsabcnc 1978-19853 and 198s. Pcnsabcnc 1982 and 1985b provide general summaries of 

\ work in progress, and Pensabcnc 198S summarizes the architectural history of the site. 
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F I G U R E 6;. Plan of the west side of the Palatine htfl^ 
Rome, showing the location of the Magna Mater temple. Late sccond-ftst 

ccntuiy BX. (After P Pensabenc,̂ l«^a?%t<x Laziatc 9 [1988]: fi$f§ 



F I G U R E 65 . Restored 
elevation of die Magna Mater 
temple on the Palatine, Rome. 
Late second-first century B.C. 
(After P. Pcnsabcne, Arckeologiti 
Laziale 9 [1988]: fig. 6.) 

known.48 It was located on the southwest side of the Palatine, near the early Repub-
: lican Scalae Caci, the temple of Viaory, and another structure, which has been 
identified, perhaps incorrectly, as the Auguratorium (fig. 6z).49 Other ancient and 

^important shrines lay nearby: the hut of Romulus on the top of the Palatine hill and 
the Lupcrcal at the base of the Scalae Caci.so The position of the Mother's shrine, in 
: a prominent place in the heart of Rome and in close proximity to other venerable 
Republican monuments, is in itself a statement about the high esteem in which the 

:.Romans held this cult.51 

4S. For a description of previous archaeological research on the temple, sec Nash 1961:50; Komanclli 
,1963: 202; Pcnsabcne 19S2: 70-72; i9S$b; 179. Bccausc'thc site of the temple is still under investigation, 
;:this summary should be considered preliminary and subject to modification. 
? 49- For the identification as the Auguratorium, sec Platncr and Ashby 1929: 61. Pcnsabcne 19S1 dis-
r. cusses the earlier history of this building, in which terracottas representing Juno Sospita were found, al-
-.though the deity to whom the temple was dedicated remains unknown. Pcnsabcne 19SS: 57, proposes a 
^tentative identification as the temple of Victoria Virgo, founded by Cato in 195 B.C. 
f: 50. For the location of these shrines, see Platncr and Ashby 1929 and Nash 1961: 163-69; sec also 
I Wiseman 19S4:126 on the topography of the house of Augustus, which was later built nearby. 
£■ Si* Coarclli 1982: 37. 
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The plan of the earliest sanctuary is fairly clear. The original temple built to honSr 
the Magna Mater was of a standard Roman type consisting of cella and pronaqs\ 
Built on a high podium, it had six columns across the front, probably in the Corir^ 
thian order.52 The platform of the cult statue survives, together with evidence of| 
narrow opening at one side, which may have given access to a stairway leading to^ 
scries of subterranean rooms, whose function is uncertain.53 This was the temple 
begun shortly after the Mothers arrival in 204, and dedicated in 191 B.C.54 The terri 
pie itself seems to have been part of a larger building program, which developed the1 

southwest side of the Palatine from on area of small houses into on area of pub'I$j! 
monuments.55 In in B.C., the superstructure of this temple was severely damaged;by 
fire, but in constructing the second temple, the builders were able to make use of tfic 
existing podium and foundations, and so the second temple followed the plan of the 
earlier structure (fig. 63). :>| 

An important feature of the Magna Mater temple was the treatment of the arcalri 
front of the temple. In front of the earliest temple (of 191 B.C.) was a staircase "c| 
tending down from the temple podium to a large paved piazza; this led to a street-at 
the foot of the Palatine, probably in place before the temple construction. At tlft 
foot of this staircase on the edge of the piazza was a large fountain with a basin-
which may have been an integral part of the cult's rites.56 ,7|| 

The steps, open square^ and waterworks all played important parts in cult ritual] 
The steps, forming a structure like the cavea of a theater, were evidently designed tS 
provide an area in which people could stand and watch the Ludi Mcgalenses, Thcsl 
games, mentioned in several ancient sources as an essential feature of the cult frbco 
its inception, consisted of dramatic performances and contests held in the piazza-at 
the foot of the temple steps.S7 The provision for water in the cult, also a key elemeni 
in both Republican temples, may reflect the need to wash the image of the goddesg 
In the Imperial era, this ritual was carried out in the Alrno River,58 but in earlici 
times the lavatio could well have been performed at a place closer to the other c3j 

'''% rites held in the temple. vis 
In addition to clarifying the early history of the cult structures, investigations^ 

the area have revealed large deposits of terracotta figurines, which provide imp'3| 
■ : 1 
-^ 

52. For a plan of the area, sec Pcnsabcnc 19SS: 58, fig. S-, and 59, fig- 6. l i t t le of the supersTxucturcjg; 
the first temple has survived, but the second temple, rebuilt on the same spot, was definitely built iri'th< 
Corinthian order, making it probable that the first temple was also. ->J$ 

53. Pcnsabcnc 198$: 5S-59, suggests that these rooms were used by the goddess's clergy to <^ebratj 
. the Hilaria, the rites of Arris. ^ 

54. The erroneous daring sequence proposed by RornancUi 196$; 202-14 and Romnnclli 1 9 ^ ' * | 
corrected by Coarelli 1977:10-13. .'ip 

55. Pcnsabcnc 19S1. :'M 
56. For an attempted reconstruction of the area, see Pcnsabcnc 19S0 and 1985b: 1*3-84. ;■•§ 
57. Dionystos Hal. 2.19.2-5; Uvy 36.36.3-5; Cicero, De harus. res. ti.22, 12.24; Valerius Maximuj 

2.4.3. For the reconstruction of this area, sec Pcnsabcnc 1985b: 183 and id. 1988. For its use as a thea te r^ 
Hanson 1959:13-16. -~<M 

58. Ovid, Fasti 4.339-40; Valerius Flaccus, Argonautica. 8.239-42. Coarelli 1982: 46. ^ ^ 
M 
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Soprinteadcnza Archcologica di Roma. 

•tant evidence on cult practice. The figurines were buried under the foundations of 
|the second temple, in other words before the construction of this temple; thus they 
date to the period between 191 and m B.C.59 There are various figurine types. Some, 
$uch as figures of unidentified men and women, arc fairly common and show no 
obvious connection with the Magna Mater. The majority of the figurines, however, 
ido have some direct reference to the cult of the Magna Mater. These include eleven 
^representations of the goddess herself, three heads of Dionysos, and ninety-four 
îmages of Attis (SL^S. 64> 65). There arc, in addition, a dozen or more terracottas de-

,■ 59« The first group of terracotta, votives was uncovered in the excavations conducted on the Palatine 
:by Romanclli, between 19+9 and 1952, and was mistakenly dated by him to the period of the second tem
ple, after in B.C. (Romanclli 1963: 262; 196+: 620). This daring was corrected by Pcnsabcnc (sec Pens-
liabene 1982: S6; Wiseman 1984:118 n. 9). Another group of terracotta figurines pertinent to the cult was 
.̂uncovered in earlier excavations by G. Boni on the Palatine, near but not within the temple of the Magna 

plater. It contains a similar mix of types, including several examples of Attis and of the glans penis. These 
£irc illustrated by Vcrmascrcn CCCA EEC 1977: 10-11, nos. 12-13. 
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F I G U R E 6 6. Terracotta glans 
penis, from votive deposit near Magna 
Mater temple on the Palatine, Rome. 
Second century B.C. Courtesy, 
Soprintendcnza Archcologica di Roma. 

picting the glans penis (fig. 66). There are several figures of dancing women and 
models of theater masks. Other types include a figurine depicting the upper partjai 
a human torso with multiple breasts, two pairs of lovers embracing, and several cSS 
tae of fruit. Terracotta images of evergreen cones (pine cones?) (fig. 67) and of lions 
are also present, as well as a variety of other animal figurines, horses, pigs, gositg 
rams, dogs, and cocks.60 i'M 

Several of the figurine groups will repay closer inspection. The images of the go! 
dess tend to follow her standard Hellenistic iconography, depicting a seated draped 
female accompanied by a lion, either at her side or on her lap. This type, of Greeft 
origin, had by the second century B.C. become widely dispersed throughout vim* 
ally every Mediterranean center and so offers little definite information on prove
nience. One valuable detail, however, lies in representations of the goddess t$a| 
depict her wearing a headdress like a mural crown (fig. 64)-61 This type, while not 
common in the Hellenistic Greek world, is found at Pcrgamon, where it appears^ 
symbolize the status of the goddess as a protector of the city. One unusual figurtnij! 
depicts the goddess standing, with her right hand holding an object across her chap 
she wears a high polos rather than a crown, a feature rerninisccnt of sbcth-cehng 
B.C. representations of the goddess from Ionia.62 The presence of both MagW 

60. The figurine group Is described by Romandli 1963: 262-90; 1964: 621; and Pensabcnc iwjjjj 
S5-8S. For illustrations of the figurines found in Romanclli's earlier excavations, sec Romanclli I9$3j 
figs. 32-63; 1964: pis. 36-37- Thc'complcte corpus is published by Vcrmascrcn in CCCA. HI: nos. i3^i|| 
Pcnsabenc 1982: pis. 5-5 illustrate the pieces found in his more recent excavations. i%a 

61. Pensabcnc 1982: 86; pi. 7, nos. 2, 3,4. CCCA IH: no. 149- ^ 
62. For the Roman piece, sec Pcnsabenc 1982: pi. 7» *« F- Naumann 19S3: pL 13, illustrates compa$ 

blc Archaic Greek examples. There arc several terracottas depicting Kybdc from third* and second-&rt 
tury B.C. contexts in Troy that show her wearing a high polos, similar to this piece from the Paktinc,Jj| 
all the Trojan works, however; the goddess is shown seated on a throne holding a tympanum, feature^ 
present in the Roman piece. For the terracottas from Troy, see D. B. Thompson 1963: pis. 7-15-

2 7 6 T H E R O M A N M A G N A M A T E R 



F I G U R E 67. Terracotta 
evergreen cone, from votive deposit near 
Magna Mater temple on die Palatine, 
Rome. Second century B.C. Courtesy, 
Soprintendcnza Archcologica di Roma. 

Mater types in a second-century B.C. Roman context may be another indication that 
the Roman goddess's origin lay on the west coast of Asia Minor. 

Of greater interest are the representations of Attis. He can appear in a variety of 
poses: standing, seated, on a rock or on horseback, or moving, either dancing or 
simply walking forward. He is often shown with one or both of his two characteris
tic attributes, the syrinx and the shepherd's crook. Most of the figurines show him 
wearing the specific costume that had become a standard fearurc in the iconography 
of Attis, a pointed cap, long-sleeved tunic, and baggy trousers. Several figurines show 
Attis with his doming pulled back to reveal his abdomen and genitalia (fig. 6$). 

By the second century B.C., Attis was a well-known figure in the cult of the 
Mother Goddess in the Greek world, and his iconography, including his character
istic costume and attributes, created under Greek stylistic influence, was widely dis
seminated.63 Nevertheless, this is an unusually large concentration of Arris figurines 
at a shrine of the Mother. On the Palatine, the Attis figures outnumber images of the 
Magna Mater by almost ten to one. They demonstrate that Attis was an essential 
part of the Mother's cult from its inception in Rome, far more prominent there than 
in the eastern Mediterranean region. Clearly, the Magna Mater's eunuch consort 
came with her to her new home in Rome. 

The votive terracottas add further information on cult rites and attitudes that 
characterized the cult. Among the animal types, the presence of lions surely alludes 
to the goddess's favorite animal companion, while the other animals may represent 
sacrificial victims. The masks and dancing figures presumably symbolize the Ludi 
Megalenses. There are also many objects with sexual imagery. The phalli and breasts 
allude to human sexual generation and nurturing, while other images, such as those 

63. For examples, see Vcrmascrcn and DcBocr 1986. 
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of baskets of fruit and lovers embracing, suggest reproduction and fertility. Further-', 
more, several of the Artis figurines from the Palatine draw attention to his sexual or
gans. This circumstance is found only infrequently in Attis figurines from the Greeks 
world, and indeed the type may appear here in this Roman context for the first. 
time.64 

Taken together, the physical evidence of architecture and votive figurines is infor
mative in-several ways. The material confirms the hypothesis drawn from textual evir! 
dence, that Pcrgamon was the source from which the Romans received the Magna 
Mater. The Palatine figurines find their closest parallels in terracottas from Perga-; 
mon, not only in the use of the mural crown, but also in the depiction of the god
dess's throne. These details also appear in fictile material from Troy, Smyrna, and 
other cities on the west coast of Anatolia,65 strongly suggesting that, together with' 
the unformed stone, the Romans imported the iconographic models of western Asia; 

Minor, particularly Pergamon. A Pcrgamene origin is further suggested by the epi
thet Megalcsian, for according to Varro, the name was derived from the Pergamcnc 
shrine Megalesion.66 This name clearly comes from the Greek adjective megede, or 
great, a standard epithet for the goddess in the Greek and Roman world, although 
unattested in Phrygia. 

A more telling point for the goddess's origin is the presence of Attis. The prorni? 
nence of Attis in the Palatine material recalls his presence in Greek ritual, particularly 
that described in third- and second-century B.C. cult regulations from the Piraeus.6? 
The worship of Attis was a feature of the Pcrgamene cult also, as is shown by the; 
finds of a life-size marble statue and terracotta figurines depicting Attis there.68 A 
deity named Attis is not attested either epigraphicaily or konographically at any 
Phrygian site, however, until well after the Roman conquest of Asia Minor,69 and 
his cult in Rome is thus unlikely to derive from a Phrygian shrine. Therefore Attis 
too links the Roman cult closely to Pergamenc, or Greek, rather than Pessinuntine 
Phrygian practice. 

In addition to the question of the cult's origin, the Palatine material demonstrates 

64- For examples of Attis with exposed genitals, sec Vcrmascrcn and Dc Boer 19S6: nos. 37-53* S7-&1> 
64, SO, S5-S8,101,104, II5> l3$-3*, I?S'3Ss M-^ *95> 211-13, 224* 235-36, 257, 262,271-73* 2S2, 287-96,29SJ 
424» 439. Most of these have no secure provenience or datc^ although a few were found in Tarsos (Vet 
mascren and Dc Boer 19S6: nos. 212,235,250,272, 273); these may date to the late second or first century 
B.C. None of the Attis figurines with exposed genitalia from the Greek world can be definitely shown to 
be earlier than the Palatine group. 

65. Pcnsabcnc 1982: 89. For parallels, sec Conzc and Schazmann 1911: pis. n, 12, figs. 1-10, and Top; 
pcrweb 1976; 49-53* pk. 30-35. \ 

66. Varro, Dc ting* lea. 6.15. Ohlcmucz 1940:1S3-85. See the discussion of Pcrgamene cult in chapter 
7 above. . j 

67. The Attidcia^ a festival of Arris, is mentioned in a lex sacra from the Piraeus, IG iia 1315, line 10 =? 
CCCA II: no. 262; note the discussion in chapter 7 above. 

6S. Franz Winter 1907: no. 116, pL 27 (the statue; sec fig. 57); Conzc and Schazmann 1911: pi. is, 3; 
andToppcrwein 1976: 00s. 390-91 (the figurines). On Attis in Pcrgamon, Ohlcmutz 1940:179-

69. E Naumann 19S3: 99; sec the discussion in chapter 7. 
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that the specifically Roman rituals held to honor the goddess were in place from the 
cult's inception. The games, the Ludi Megalenscs, were one of these. While the 
name of the festival may be Greek, there is no evidence from any Greek city of per
formances celebrated in honor of the Mother. Yet the games clearly were an impor
tant part of the Roman cult, and the original temple complex was designed to ac
commodate them. First held in 194 B.C., with Plautus's play Pscttdolus as part of 
the inaugural performance,70 they became an annual festival of theatrical entertain
ments. The aspect of purification, the washing of the goddess's statue, was also a key 
Roman ritual from the start, and provisions were made in the first Magna Mater 
sanctuary for that as well. The central place of these Roman rituals, unattested in the 
Greek cult of Meter, confirms the Romans' desire to make the Magna Mater a 
Roman deity and place her in the heart of the city's religious life. 

The early cult material also confirms the Magna Mater's central role in Roman 
history and ideology. One symbol from the Palatine terracottas, the evergreen cones, 
suggests Rome's connection with Mount Ida and the mtcrovining of the Magna 
Mater with the legend of Aeneas. Although later mythological tradition recalled that 
one evergreen, the pine, became a special symbol of Attis because he had castrated 
himself under it,71 this seems an artificial aetiology, designed to explain the presence 
of this symbol in Roman cult. The pine (or any other evergreen tree) is nowhere at
tested as a Phrygian cult symbol, nor are pine cones found among the images con
nected with the goddess or Arris in the Greek world A comment by Ovid in the 
Fasti, however, is very enlightening in this context.72 The poet states that the ship 
built to carry the Magna Mater to Rome was constructed from the very same sacred 
pines of Mount Ida that Aeneas used when building the ships with which he escaped 
from Troy. According to Ovid, the pine thus became a sacred symbol of the Mother, 
Aeneas's protector. A similar point is emphasized by Virgil in ihcAenad, where Ae-
neas's ships are saved from attack because they were constructed from the Mother's 
sacred pines.73 The votive pine cones at the Magna Mater's shrine in the early second 
century B.C. indicate that the cult of the Magna Mater was already linked with 
Rome's legendary origins.74 

70. On the firs: Mcgalcsian Games, see Livy 54.54.3- On the play, Fscudolus, didascalion, see Bcarc 
1950: 47-4S» Ovid, Fasti 4.326, suggests that the story of Claudia Quinta formed part of the Ludi, 
although it is difficult to be certain whether this quasi-historical pageant was included in the second-
century B.C. rites of the goddess. 

71. On Attis's castration under a pine tree, sec Amobius, A<i not. $.7. 
72. Ovid, Fasti 4.273-77; c£ with 4.251-54-
73. Amcid 9.85-89. 
74. GraiUot 1912: 37 and Wiseman 19S5: 201 and 1995: 56 have proposed another connection with 

Rome's legendary origins, namely, the identification of the Magna Mater with Rhea Silvia, modicr of die 
twins Romulus and Remus, through the Greek Meters conflation with Rhea, wife of Kronos. This 
would make the Magna Mater both the Mother of the gods and the Mother of Rome. The connection 
between the two Rheas was certainly made in the first century B.C. and later (Lucretius 2.633-38; Ovid, 
Fasti 4.195-510), but it is uncertain whether this tradition was active in the third century B.C., at the time 
.of the Magna Mater's arrival. 
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The Romans gave the Magna Mater an individual stamp in other ways. One novel 
characteristic of the Roman cult is the attention paid to themes of sexuality and fer--
tility. The large number of Attis figurines and their rather exhibitionist poses stress; 
this, as do the many objects from the Palatine votive deposit illustrating human sex--
ual organs, breasts, loving couples, and baskets of fruit, signifying baskets of plenty.; 
This emphasis on sexuality and fecundity was not only human but also agricultural. ■ 
Pliny comments that the year after the Magna Mater arrived in Rome, the crops-
were especially bountiful.75 Ovid, too, in his account of the legend of Claudia,' 
stresses the barrenness of the earth before the Mother's arrival, presumably to be: 
improved by her presence.76 This forms a contrast with both Phrygian Matar and 
Greek Meter, for whom fertility was rarely an issue, and whose association with wild 
and unstructured mountain landscape was directly at odds with agriculture and the 
settled countryside. It is a point worth stressing, in view of the many distasteful 
associations found in Latin literature concerning the presence of Attis and the ele^ 
mcnts of deviant sexual behavior among his priests. In the early cult of the Magna' 
Mater in Rome, Attis and the overtones of sexuality that went with him were attracj 
tivc features, to be encouraged through offerings and gifts. .$ 

The discussion thus far has stressed the uniqueness of the Magna Mater cult and 
its particular place in Roman history. There are, however, many features of the; 
Magna Mater and her worship that were quite characteristic of Roman religious; 
practice, and a discussion of those features will show that the Magna Mater's arrival; 
was not an anomaly % 

One is the relationship of the Magna Mater to other foreign gods in Rome. The 
Magna Mater was only one of several foreign deities that the Romans.imported in; 
the Republican era to help address a severe internal crisis.77 In the early third century 
B.C., the Romans solicited an important Greek god, Asklepios (Aesculapius), for as-J 
sistance in eliirimating a serious plague.78 In the Metamorphoses, Ovid gives a vivid 
account of the healing god*s arrival in Rome,79 and many aspects of the narrative^ 
such as the description of the crowd that thronged the port to greet the sacred snaked 
and the ship's miraculous gliding up the river, are oddly reminiscent of the legends! 
surrounding Claudia Quinta and the Magna Mater. The transfer of Venus Erycina 
from Sicily to Rome in 215 B.C. brought another foreign divinity to the city, one with; 
a mix of Greek and non-Greek traits.80 This goddess, who arrived in the wake of the 

7$, Pliny, NH1S.4-.16. ;i| 
76. Ovid, Fasti 4-299. 
77. On foreign cults in Rome, sec Lane i960: 213-63; Bloch 1966:143-+S- Lambrechts 1951: 44-4^ 

citing the Roman reaction to the god Dionysos, felt that the warm welcome afforded the cult of Cybclc 
was out of keeping with the Romans'" normally hostile response to foreign divinities, but, as noted by 
Warde Fowler 1911: 2x3-47, Bayct 1957: rso-27> and Grucn 1990: 7-9, several foreign deities were wel
comed to Rome. i 

78. livy 10.47.6~7; Valerius Mxximus 1.8.2; Dc vir. til, 22. Sec Schmidt 1909 and Lattc i960: zis-4.% 
79. Ovid, Maa?norphoscs 15.626-744. % 
So. livy 22.9.9-10, For a discussion of the event, sec Grucn 1990: 8-9. v 
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Roman military defeat at Trasimene, also brought the promise of future success to 
Rome and, like the Magna Mater, was received into the city by the first man in the 
state.sl 

In addition to these foreign cults that became resident in the city, the Romans also 
used foreign deities to advance their own interests. In 222 B.C., the Romans dedi
cated an important votive offering, a golden bowl, to Apollo at Delphi in thanks for 
victory over the Gauls.*2 More significant, they also sought the aid of Pythian 
Apollo in the war against Hannibal.83 And Apollo was also the deity who directed 
the Romans to seek the aid of the Pergamcnc king Attalos in order to bring the 
Magna Mater to Rome.84 In this broader context, the arrival of the Magna Mater 
appears to follow an established pattern of using foreign divinities, both fully Greek 
and mixed Greek/non-Greek, to satisfy Rome's needs. 

We should note also that the Magna Mater may not have been an altogether un
familiar deity. Although her cult did not reach the city of Rome until the end of the 
third century B.C., the goddess was known in Etruria well before this date, as is 
demonstrated by a black-figured Pontic vase of the mid sixth century B.C., now in 
Munich. The piece illustrates an enthroned Cybele framed within a naiskos, the das-
sic Greek iconography, yet the goddess is shown wearing the typical Etruscan cap, 
the tutulusy indicating that the vase illustrated the Etruscan concept of the goddess.85 

The goddess was honored in other parts of Italy as well. She was depicted in a series 
of reliefs carved onto a hillside at Akrai, in Sicily, probably of the early third century 
B.C., and was worshipped in several cities in southern Italy.86 Since the Romans had 
active contacts with all of these areas before 204 B.C., this suggests that upon her ar
rival in the city, the goddess came not as a stranger but as a deity whose presence was 
already well established in Italy and thus somewhat familiar in Rome. 

The connection between the Magna Mater's arrival and Republican politics should 
also be considered.87 It is surely no accident that the names of those involved in the 
cult's transfer were among the most distinguished of the Roman Republic. The vir 
optimus who welcomed the goddess, Publius Cornelius Scipio Naska, represented 
one of the most politically prominent families in Rome of that generation. Nasica's 
personal role as host, hospes, of the goddess, is stressed by several sources.88 Yet Na

si, livy 22.10.10- This was Q. Fabius Maximus, the man chosen as the individual with the greatest 
imfterhan in the state. 

82. Plutarch, Marccllus 1.6. 
83. Livy 28.45^^ 29.10.6. 
84. livy 29.11.6. 
85. E. Simon 197S-S0: 29-30, figs. 1-2. E. Simon 1990: 151, fig. 191, also identifies a figure on a latc-

fburth-ccntury B.C. bronze cist from Pracncstc as Arris. The identification is not certain, since it is also 
possible that die figure is Adonis. 

86. CCCAIV: nos. 152-64, Sfamcni Gasparro 1975: 267-76; 1996. 
87. This feature of the Magna Mater's arrival has been extensively discussed in modern scholarly lit

erature and so can be more bnefiy surnmarized here. For fuller treatments of this issue, see Kovcs 1963, 
Bomer 1964* Scullard 1973, Gerard 1980, Thomas 1984:1505-8, Grucn 1990: 21-27. 

88. Livy 29.1t; Juvenal $.137; Valerius Maximus 8-15.3; Anon., Dc VZK illus. +6. 
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sica himself clearly comes across as a compromise candidate. The choice of a young 
man with no personal influence on Roman politics evidently gave a distinguished 
public honor to a weak member of that family, one whose potential to reap benefits 
from his prestigious honor would be limited.89 

The choice of the best woman is also instructive. The legend recounting the mir-:; 
acle of Claudia Quinta leaves us with the impression that her position as castissimti 
femma was a spontaneous reaction to the situation, that she simply stepped out of 
the crowd so that the goddess might demonstrate her power and Claudia^ chastity; 
Yet this seems too contrived to be the case. As a member of yet another leading fam
ily, her role in the culfs introduction gave the Claudii a position of special honor; 
In hindsight, it seems that the attention paid to Claudia was deliberately designed 
to place this family in the limelight as well.90 And Claudia's prominence was more; 
enduring than that of Scipio Nasica. Not only did her part in the goddess's arrival 
become increasingly exaggerated with each retelling, but the legend extended to her; 
statue, placed in the temple of the Mater; this was said to have warded off the flames' 
from the goddess's first temple when it burned in in B.C.91 Moreover, a number of 
votive reliefs and coin portraits depicting the miracle suggest that Claudia herself 
became the object of cult. Ovid's statement that the story of Claudia Quinta was put-
on stage implies that her role in the goddess's arrival became part of the popular leg^ 
end about the Magna Mater.92 All of these circumstances attest to the increasing 
fame and prestige that the Magna Mater cult brought to the Claudian gens for sevf: 
eral centuries.93 

In addition, a large delegation was sent to Pergamon to negotiate the goddess's 
removal to Rome, led by five individuals, M. Valerius Laevinus, M. Valerius Faltqj' 
S. Sulpicius Galba, M. Caecilius- Metellus, and Cn. Tremellius Flaccus, each of 
whom had already held public office.94 The composition of the delegation may well 
have been designed to cover a broad range of political factions, all participating iri
dic honor of receiving the Magna Mater.95 The descriptions in sources some twp' 

; | 
S9. Kovcs 1963: 325; Thomas 19S4:1505; Grucn 1990: 26. Kovcs undercuts his argument by suggest: 

ing that Nasica was chosen specifically because of his youth, since he was intended to personify the god 
Attis (Kdves 1965:330). •« 

90. Kdvcs 1965: 339-47; Gerard 1980: 156-5S. Kdvcs, followed by Wiseman 1979: 97-98, convinCr! 
ingly suggests dvit Livy and Ovid were following two annalbtic sources, one that stressed Nasica's role' 
(Livy) and one giving great prominence to Claudia (Ovid) and barely mentioning Nasica. ; | 

91. Valerius Maximus 1.8.11; Tacitus, Ann. 4.64- *" .«?| 
92. Fasti 4.326: umira scd ct scacna tcstificata* (a wonder, yet it is attested on the stage). 7 | 
93. Bomcr 1964:146-51. Gerard 1980 argues that the connection of Claudia with the legend of the 

Magna Mater received greater prominence during the late Republic and early Empire because of con-! 
temporary political events, the career of Publius Godius Pulcher (as known from Cicero, Pro Caetio), an| 
the prestige of the Julio-Gaudian family (note the comment of Suetonius, Tiberius 2.3). See also Wise
man 1979: 94-99- For the development of the legend of the Magna Mater's arrival during the Augustan 
Principatc and the cult of the Nemsalvia, sec Gerard 19S0: 169-75 and chapter 10 below. The suggestion 
of Bremer 1979 • 9 -11 that Claudia represented an outsider and that her part in the legend was symbolic o( 
the rites of passage is unconvincing. li 

94. Livy29.n.3. '£j| 
95. Thomas 1984:1505-7; Grucn 1990: 25- '^ 

■'■% I 
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hundred years after the event have the effect of glossing over any internal differ
ences, but from our modem perspective, we can see that a considerable amount of 
personal and familial rivalry for the honor of welcoming the Magna Mater to Rome 
may well lie behind the legend of the goddess's arrival.96 Adding further distinction 
to die goddess's transfer was die presence of five large warships that supported the 
delegation. Clearly, the whole event was orchestrated to make an impressive public 
appearance, and our sources leave the impression that many illustrious families and 
individuals wanted to play a part in that public appearance. 

The desire of important political families and groups to maintain a strong and 
publicly visible presence in the Magna Mater cult is further confirmed by the prac
tice of a Roman ritual formed to celebrate the goddess. An entry in the Praenestine 
sacred calendar under April 4, the day of die Megalesian festival of die Mater 
Magna, records that it was the custom for the nobility to hold lavish banquets, 
mutitasumes ccmrum, on that day, for this was the anniversary of her arrival in 
Rome.97 This text, written in the first decade C.E., is supplemented by a reference in 
Aulus Gellius, where it is stated that the patricians were accustomed to exchange 
hospitality, mutketrs sotiti sunt, at the Megalesian festival, while the plebeians did so 
at the festival of Ceres.9s The prominent role of the Roman aristocracy in the Magna 
Mater's rites was surely a further source of prestige for the cult. 

The Magna Mater cult may well have played a role in anodier broad political 
issue, the increasing influence of Hellenism on Roman society. Despite its originally 
Phrygian roots, the cult that came to Rome was die cult of Meter, a self-consciously 
HeUenized cult. Installing this Greek goddess on the Palatine near the ancestral 
home of Romulus and other important Republican shrines made a clear statement 
that Greek religious practices were to be included in Roman ritual." These Hellenic 
associations were to be a continuing feature. Cicero stressed that even though the 
Magna Mater was a respected Roman deity, her foreign origins were always re
membered: she had been setded in Rome from a faraway land, and her games were 
the only ones not called by a Latin name.100 Her hymns were always sung in Greek, 
never Latin.101 The subsequent tensions between the so-called foreign, un-Roman 
ways of the goddess and her prominence in Roman cult, as emphasized by Diony-
sios of Halikarnassos, may reflect similar tensions surrounding the debate over her 
arrival. 

96. Livy 29.14.5-S. In general, sec Scullard 1975: 56-89. 
97. CIL 1,1, p. 235. Cf. Cicero, Descnec. 13.45. 
98. Aulus Gellius 2.24-s. 
99. Bailey 1952:123-28; Scullard 1975:76; Grucn 1990:10; Grucn 1992: 47. 
100. Cicero, Dc hams. res. 12.24: uludos cos . . > ex ultimis tcrris arcessita in hac urbe consedcrit; qui 

uai ludi nc vcrbo quidctn appcllantur Latino" (those games settled in this dty from faraway lands, these 
games alone are not called by a Latin name). 

IOI. Scrvius, Commentary on Virgil, Gcvrgics 2.394: tthymni vcro matris deum ubiquc propriam, id 
est graccam, linguam rcquirunt* (The hymns of the Mother of the gods everywhere require their own 
language, that is, Greek). See the comments of Sfamcni Gasparro 19S5: 5. 
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Thus the Magna Mater cult comprised both unique characteristics and featureŝ ; 
that reappear in several religious and political issues of the third and second cen^ 
turies B.C. With these factors in mind, we should return to the questions posed atj 
the beginning of this chapter—namely, why the Romans wanted to bring the Magna/ 
Mater to Rome, and what exactly it was that they brought. As one of several foreigr^ 
deities who found a home in Rome, the Magna Mater came to Rome as a positive^ 
force, one that quickly took a central place in Roman religious practice. She came at; 
the specific behest of the Sibyl, who directed the Romans to look to Asia in order to* 
find the goddess. In Asia, the Romans found their Mother in Pergamon; this is clear-; 
from the fact that her cult in Republican Rome had significant affinities with; 
Pergamene Greek practice but shows only limited knowledge of traditional cult| 
practice in the interior of Phrygia. Yet i£ as Livy reports, the Romans had no allieŝ  
in Asia, we would like to know why the Romans directed their attention to Pcrga| 
mon at this juncture.102 Perhaps just as the fame of Aesculapius as a healer had 
spread to Rome, so the Mother's reputation as a protector of cities, a key part of he^ 
identification in Pergamon, was also known. The goddess gained further prestige injj 
Roman eyes because one of her home shrines in Asia was the home of Aeneas, legf 
endary ancestor of the Roman people.103 For all these reasons, she would have been;! 
the deity ideally placed to support the Romans' sense of destiny in the late third cent 
tury and their quest for victory. Her presence brought assurance that the safety o£ 
the state was under divine protection. :|fr 

Moreover, the evidence concerning the goddess's arrival suggests that the Romar| 
cult quickly took on a distinctive character, one that separated it from its Anatoliarr 
or Greek origins. While many aspects of Roman cult practice can be traced to Pcrg$ 
amon, the Romans used only those parts of the Pergamene cult that were expedient 
for their own purposes. In Rome, the cult was exclusively urban, with no interest ujfj 
the goddess's sacred settings in remote locations, particularly on sacred mountains^ 
The one such setting that the Romans did make use of was Mount Ida, but this, a | 
we have seen, was important to them because of its association with Rome's iegt 
endary past. The Mother's association with personal cult and with direct divine in| 
spiration, so prevalent in the Greek world, seems to have found no echo in Roma$ 
practice. Instead, the Magna Mater was emphatically a state deity and a symbol of 
fecundity, aspects of her identity that seem to have been stressed much more IB; 
Rome than in Anatolia. The Romans also used the figure of Attis and enlarged fii| 
role in the cult beyond what he enjoyed in the Greek world. !§| 

The evidence also suggests that distinctively Roman imagery and rituals wcr| 
established for the Magna Mater at the time of her first appearance in Rome. Sh| 

■M 

IOZ. livy 29.10.4-29.11.1 implies that the oradc from Delphi, while not naming a specific plaice/ 
served to reinforce the Sibyl's naming of Asia* 'A'-% 

103. Lambrcchts 1951: +7; Gcucn 1990:11-19. ><§ 
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received a fine temple in one of the most prominent locations in the city. Her arrival 
was supported by two of the most distinguished families in Rome. Provisions were 
made for her lamcio and scenic games. As the terracotta votives demonstrate, the 
music, the orgiastic rituals (dancing, flute music, playing the tympanum), and the 
cult of Attis were all found in Republican Rome. Taken together, these features 
indicate that the point of view espoused by some modern scholars, principally 
Cumont, that the Romans were poorly informed about the nature of the cult before 
it arrived in Rome, is not correct. The Romans wanted the Magna Mater to come, 
adopted her cult enthusiastically, and installed it in a place of honor in the heart of 
the city Their desire both to import the Mother Goddess and to establish her as a 
Roman deity was powerful enough to overrule any difficulties they may have had 
with her origins and her rites. 

Thus several strands of Roman political, social, and religious tradition formed the 
backdrop to the advent of the Magna Mater. With the aid of the Sibylline Books, the 
Romans found a deity who would not only drive out the foreign foe but also pro-
tea the city and lead it on to greater victory in the future. Throughout, we sense a 
feeling of confidence, a desire to celebrate Rome's origins and take a more active role 
in a wider political theater. The pattern of prominent worship and support in the 
early Magna Mater cult would continue and even intensify in succeeding centuries. 

T H E A R R I V A L OF T H E M A G N A M A T E R I N R O M E 2 8 5 





10 • THE REPUBLIC 
AND EARLY EMPIRE 

The Magna Mater came to Rome with great fanfare and public ceremony. 
After her dramatic arrival, however, the goddess seems to have settled down 
in her home on the Palatine and become a regular part of Roman religious 

life. This chapter explores the Magna Mater's place in that life, her temple and im
ages, her public festivals, and the public and private reaction to her cult. Since there 
is a rich body of information on the Magna Mater cult in the city of Rome, the in
vestigation focuses on this, following the role of the goddess from her arrival until 
:thc early Principate, the first half of the first century C.E. We shall want to consider 
how the goddess fit into the religious and social life of the city, and we shall need to 
examine what aspects of Roman life and society shaped the Mother's cult. Of special 
; concern will be the Mother's Rananitas, the qualities that set her Roman cult apart 
Join her cult in Anatolia and Greece and gave a distinctly Roman stamp to her char-
;acter. 

?THE MAGNA MATER CULT 
^DURING T H E R E P U B L I C 

['I shall start with a consideration of the evidence for the Magna Mater cult between 
jjca. 200 and 60 B.C. After the wealth of information about her arrival, our written 
Sources provide many fewer details about the goddess's cult in Rome during the first 
^century and a half of her residence in the city. While some have interpreted this gap 
gas a mark of hostility to the cult that developed as people became more familiar with 
|its priests and rituals,1 the scant information probably reflects the opposite, that 

% 1. The strongest statement espousing this point of view is Bonier 196+; sec also Galinsky 1969: 
7J&5-&7. The assumption is that once the Romans learned of the Magna Mater's ecstatic rituals and eunuch 

# ; ■ 



nothing unusual occurred, and that the cult practices established upon the goddess^ 
arrival were maintained. A few scattered anecdotes suggest that the cult of the 
Magna Mater continued to have an effect on Roman politics. There is also an mi 
crcasingly clear picture of the rites that were celebrated for the goddess in Rome.-:|| 

The strongest indication of the Magna Mater's continuing presence in RomaS 
religious life is the goddess's sanctuary on the Palatine, where her temple continue^ 
to be a major center of Roman cult. After the fire of in B.C. destroyed the first terrtf 
pie, it was soon rebuilt. The second building replicated the plan of the earlier strucl 
ture, a prostyle, hexastyic building with a single cclla.2 New were the addition ofarf 
internal colonnade and benches running along the length of the interior walls ari<| 
across the back on either side of the cult statue.3 In addition, the general area of tries 
sanctuary was enlarged and made more grandiose with the addition of a larger piazza 
at the foot of the steps in front of the temple. As in the earlier temple, there were six$ 
tling basins for water. The whole level of the piazza was raised and supported by an? 
extensive substructure consisting of a series of barrel vaults that contained a row of 
tabcrnae (shops),, reached by a covered street,4 These vaults would have support^ 
the open square used for the theatrical performances, the ludi scaenici, at a higher 
level (figs. 62, 63).* The elaboration of the Magna Mater complex fits into the ger§! 
eral trend toward monumentalization of important sanctuaries, observable at other 
Republican sanctuaries of the same period, such as those at Praenestc and TiburS 

The rites that were celebrated at the Magna Mater's festival in the spring became; 
an increasingly important part of Roman life. Scattered anecdotes offer a picture of 
the events that took place and also something of the lively atmosphere that accomf 
panicd them. The festival of the Megalesia, started in 194 B.C., now lasted a weeg 
from the fourth to the tenth of April. The plays, the ludi scaenici, evidently occupied 
the greater part of this time. In addition to Plautus's fseudokts, written for the inatK 
gural festival, we have four plays of Terence produced at this festival, xhcAndria, the' 
Hccyra, the HeautontinwronTtienos, and xhtEunvcbus, from the period i66-i6r B.G| 
They were performed on the open plaza at the base of the templet steps.8 Gic| 
cro's comment on the setting of the plays, "ante templum in ipso Matris Magnae 

*f3 

priests, they were so repelled that they neglected the cult. The argument, however, relics extensively'oft 
the silence of imperfectly preserved historical records, and ignores the fact that the sources recording tfj? 
goddess's arrival in Rome are all much later than the event the)' describe. The full ramifications of i§c 
Magna Mater cult may not have been known in the late third century B.C., but they were certainly knofljt) 
to Cicero, Livy, and Ovid, and these audiors. offer no indication that the Romans were to regret that 
decision to bring the Mother to Rome. ■ >Jjs 

2. Coarclli 1977:13; Pcnsabcnc 1985b: 182-S3; 1988: 59-60. $t 
5. Pcnsabcnc 19S5D: 182-85, :«$ 
4. Pensabcnc 1988: 60-62. | | 
5. Pcnsabcnc 1985b: 185-86; 1988:54-61. 'M 
6. Pcnsabcnc 19SS: 60 . Bocthius 1978:157-78. ■/•J* 
7. Bearc 1950:94; Grucn 199^: iS6 . . ^ 
8. Hanson 1959:13-16,25. V$* 
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conspectu" (in front of the temple, actually in the sight of the Great Mother),9 em
phasizes the intimate connection between the goddess and the theater. The festive 
ambiance of these comedies was increased by the addition of carnival entertain
ments. An episode described by Terence illustrates this: in 165 B.C., during the first 
production of the Hecyra, the play had to compete with the more enticing charms of 
a rope dancer who set up his act nearby; the second showing was disrupted by a 
promise of gladiatorial games that distracted the audience and, according to the 
playwright, ruined the performance.10 By the first century B.C., chariot races had 
been added to the ludi scacnici. Held in the Circus Maximus, at the foot of the Pala
tine, also in sight of the Magna Mater,11 the races were preceded by an elaborate 
procession, in which the statues of the gods were carried.12 The games, originally 
under the care of the curule aedile, provided an opportunity for lavish public display, 
important to the ambitious young politician, as Julius Caesar discovered.13 After 
25 B.C., the games were held by the praetor.14 

The practice among the aristocracy of holding festive banquets, the mutitimones, 
on April 4 continued as well. Such banquets evidendy became occasions for extrav
agant display, so much so that in 161 B.C., sumptuary legislation had to be introduced 
to control them. Thereafter, the senatorial class was limited to an expense of 120 asses 
on the dinner and the hosts were forbidden to display more than 120 pounds of sil
verware or to serve foreign wine.15 This custom of reciprocal entertainments was 
still active during the early Empire.16 

While rites such as these were not unique to the Mcgalesia, such lengthy and elab
orate celebrations were generally limited to the major civic cults.17 Even more than 
the presence of prominent political families, the physical facilities and the rituals of 
the Magna Mater illustrate the important role of her cult in Roman public life. 

The cult's connections with civic life are also reinforced by the appearance of the 
Magna Mater on a number of Republican coin issues. The earliest known example 
is a denarius of 102 B.C., on which a bust of the Magna Mater wearing the turretcd 
crown is paired with an image of Victory on the reverse, advertising the Mother's 

9. Cicero, De bants, rcsp. 12.24. 
10. Terence, Hecyra, prologue, Bcarc 19SO: 173 and Scullard 1981: 97-iQi take these anecdotes from 

the play's prologues at face value. Grucn 1992: 210-1$ suggests that these performances of the Hecyra in 
fact never took place, and that the description of confused and competing performances instead refers to 
the games held by L. Anidus Gallus in 166 B.C. to celebrate his triumph over the IUyrians. 

n. Ovid, Fasti +.389-92. 
12. Ovid, Amores 3.2.43-57. 
13. Livy 34.54.3; Cicero, Dc bants, res, 13.27. Boyance 195+̂  340-42 cites numismatic evidence. Julius 

Caesar celebrated the Megaiesian games with cspcaal splendor (Cassius Dio 37.8.x). 
14. Cassius Dio 54.2.3-
15. Scullard 19S1: 97-101. 
16. Ovid, Fasti 4-353-57-
17. There were five official festivals with games during die Republic, honoring Jupiter, ApoUo, Her-

cules, and liber and Ceres, in addition to the Magna Mater; the most magnificent were probably the 
Ludi Romani, held for Jupiter Optimus Maximus (Dionysios of Halikarnassos 7.72; Scullard 1981: 40). 
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F I G U R E 6 3. Republican 
denarius illustrating the Magna Mater 
and chair of curule aedile. First 
century B.C. Courtesy, Trustees of the 
British Museum. 

U G U R B 69. Republican ^ 
denarius illustrating the Magna ;t'j 
Mater and lion chariot. First century % 
B.C. Courtesy Trustees of the ■""§; 
British Museum. §• 

long-standing connection with Viaory.18 Other Republican coins of the first cen£ 
tury B.C. also depia the goddess with the turrcted crown, sometimes only her heacl 
(fig. 6$), sometimes the goddess in her chariot drawn by lions (fig. 69). Several b£ 
these no doubt served to advertise the aedile, the official responsible for the MegaJ| 
icsian Games,19 but at least one other example, an aureus of 43 B.C. depicting the;; 
Magna Mater in her lion chariot, may be an allusion to victory, in this case the ex£ 
pected victory of Octavian.20 ;■:'}M 

During the period between the Magna Mater's arrival and the mid first centurŷ ! 
B.C., a few anecdotes indicate the goddess's impact on the political scene. One a $ 
ample is known from Livy's History, the encounter of Manlius Volso's army with th# 
Mother's priests, the Galli, at Pcssinous in 1S9 B.C.21 The chief priests, Attis and; 
Battakcs, met the Roman army and predicted viaory in the forthcoming battle wit$ 
the Galatians, support that was warmly welcomed by the Roman general.22 The: 
continuing interest of Pcssinous in Rome is further attested by an incident in 10& 
B.C., when one of the Mother's priests, another Battakcs, came to Rome and pcrK 
tioncd to address the Senate.23 According to Diodoros, his motive was to complaiig 
of impieties that had profaned the temple of the goddess, while Plutarch recotcfe 
that he came to predict that the Romans were to gain viaory and power in war,;) 
Diodoros and Plutarch agree that the Senate supported the priest, and even voted-fi< 

■ M 
1$. Crawford 1974: 326-27, n o . 32s. This issue, contemporary wi th the visit t o R o m e by the priei£ 

Batrakes (Diodoros 56.13; Plutarch, Marius 17-5) (sec below), may refer specifically t o the campaign, 
against the Cimbri . For an overview o f the M a g n a Mater o a Republican coinage, sec Turcan 1983: s-*?* 

19. Examples are illustrated by Crawford 197+: 556, ia, denarius, head wi th turrcted crown; 385»;4| 
denarius, goddess in l ion chariot; 409> 2, denarius, goddess wi th tur rc ted crown and forepart of lion;•43*£ 
1, denarius, goddess w i th turrcted c rown. T h e first, third, and fourth of these were issued by the curul^ 
aedile, the official in charge of the games. Summers 1996: 344. ■'•£$ 

20. Crawford X974:500-501, n o . 491 . ;Vr$ 
21. Polybios 21.37.4-7; Livy 3S.1S.9-10; chapter 7 above. Polybios names the priests; Livy refers toj 

t hem simply as Galli. ;:. V«y}< 
22. T h e Romans had encountered the Galli t h e previous year at Scstos, w h e n the priests had integ! 

ceded, succcssfuly, o n behalf of their people t o end t h e R o m a n s ' siege (Livy 37.9.9; Polybius 21.6). -:vf| 
23. Diodoros 36.13; Plutarch, Marius 17.5-6- ^ 

i 
1 
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temple for the Magna Mater. Diodoros gives a vivid picture of the priest's colorful 
attire and headdress, like a crown, with regal connotations unwelcome to the Romans. 
The plebeian tribune Aulus Pompeius opposed allowing the Phrygian priest to 
speak, but when this same tribune died suddenly of a fever shortly thereafter, the cir
cumstance was seen as an omen of the goddess's power. The people became even 
more convinced of the Mother's strength and escorted the departing priest from 
Rome with public acclamation. 

The latter incident is one of the few episodes during this period in which we re
ceive any insight into popular reaction to the Mother's cult in Rome. On the sur
face, it has many of the characteristics of a resistance myth, such as the one told 
about the metntgyrtes and the Meter cult in Athens, in which opposition to the god
dess's priest was met with a fresh demonstration of her power.24 Yet we should as
sume a core of reality to the story, for the event was one of a scries of incidents that 
were later seen to foretell the Romans' victory in their campaigns against the bar
barians north of the Alps.25 In many ways, the episode is reminiscent of the circum
stances that had brought the Mother to Rome a century earlier, for at that time, too, 
her cult had contributed to viaory against a foreign foe, a point acknowledged by 
its original housing in the temple of Viaory. The story does, however, sound the 
first note of ambivalence in Roman reaction to the Magna Mater, implying that the 
goddess's message was welcome in Rome, but her foreign priest was not.26 

The circumstances surrounding the rebuilding of the temple of the Magna Mater 
on the Palatine after its destruction in in B.C. provide further insight into the cult's 
status. The name of the temple's rebuilder is given by Ovid as Metellus,27 and it has 
been plausibly argued that this was C. Metellus Caprarius, who would have built the 
temple with funds from military spoils and dedicated it in 101 B.C.23 Here again the 
cult of the Magna Mater furnished an opportunity for a politically prominent fam
ily to gain attention through a pious act, a temple restoration that brought favorable 
publicity.29 

. a+. Vcrsnd 1990* 105 n. 3S-
25. The beneficiary of the priest's visit seems to have been Marius, who claimed that the victory 

promised by the Mother was his victory over the Teutones and made special sacrifices to her in conse
quence. Plutarch, Marius 51.1. Sec Broughton 1955-54: 210-11. 

26. Some have interpreted the inddent to mean that the cult was a focus for dass conflict, since the 
Senate was willing to listen to the Pcssinuntinc priest, while the tribune of the plebs opposed it. Bomcr 
196+: 156, argues that the Senate must have favored the priest; in contrast, Coarclli 1982: 41,66, claims 
that it was the plebs that most strongly supported the Magna Mater. The issue may be moot since, as 
Thomas 19$+: 1511, has noted, the tribune could well have been manipulated by opposing senatorial fac
tions. 

27. Ovid,J?fl*tt+.347-+S. 
28. Morgan 1973:23S-39-
29. Ibid^ 241-^5, expanding on Broughton 1955-54: 211, has argued that internal political struggles 

very likely played a part in Mctcfius's action as well, since the family of the MctcUi was opposed to that of 
Marius, the individual favored by the Pessinunrinc priests visit to Rome the year before. Yet Plutarch, 
Marius 17.5, docs not say that the priest favored Marius, merely that the priest prediaed viaory for the 
Romans. To read Metcllus's action as an example of manipulative politics seems to be overstating the evi
dence. 
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Two other historical anecdotes from the late second and early first centuries B.C? 
present a rather different picture. Both concern the first unequivocal evidence for-
self-castration in honor of the Magna Mater and the Roman reaction to it. In iox B.c§ 
a slave of a certain Servilius Caepio castrated himself in the service of the Mater' 
Idaca; as a result he was exiled from Rome and forbidden ever to return.30 In itselfv 
this need not indicate total condemnation of the cult, for exile was a comparatively 
mild punishment for a slave.31 The second anecdote is more telling: in 77 B.c.,>&! 
slave named Genucius received an inheritance from a freedman named Nacvius; 
Anius. Genucius, a priest of the Magna Mater, was a eunuch and was ultimately de£ 
nied his inheritance on the grounds that he was neither man nor woman. Moreover? 
Genucius was not even allowed to plead his own case, lest the court be polluted by 
his obscene presence and corrupt voice.32 Valerius Maximus, who describes the"; 
incident, reinforces his account with a strong tone of moral condemnation, the first 
we note, of the eunuch Galli in Rome.33 Roman approval of the goddess did not ex* 
tend to her eunuch priests. '•'■% 

The incidents described above create a variable picture. The Romans evidently ad^ 
mired certain aspects of the Magna Mater and advanced her rites as one of the strong1 

religious cults concerned with the safety of the state. At the same time, support fe$ 
the goddess was by no means unanimous. And the goddess's eunuch priests were; 
becoming an increasingly visible presence in Rome, making the Magna Mater ail;! 
even more problematic. Already we can sec the Romans' two-edged reaction to the 
Mother Goddess, a deity both embraced as a key part of Roman religious life and 
held at arm's length.34 This two-edged reaction would become even more promfc 
ncnt in the succeeding century. ■ > | 

T H E LATE R E P U B L I C AND EARLY E M P I R E : f§ 
LITERARY E I G U R E S f 

The varied character of the Magna Mater's cult comes into sharper focus in the mid 
first century B.C., when our information about the goddess increases substantially; 
because of the greater number of sources and the richness of detail that they provided 
From this point on, we get a much fuller picture of the goddess and her place in 
Roman society. We can now penetrate the surface, as it were, and sense some of the; 

"A 

30. Obscqucns 44a. This indden i may have taken p h c e at the dedication of the second temple of the 
Magna Mater o n the Palatine (Morgan 1973: 233~34). .'.$< 

J I . Morgan 1975:234; Thomas 1984:1510. Bomcr 1964:136 sees the slave's permanent exile as.a matk 
of severe criticism of the cult by the Roman state. .'.'•* 

$2. Valerius Maximus 7.7-6. \£ 
33. Wiseman 19S5:204; Beard 1994: *77- *$ 
54. This ambivalent quality is well described by Beard 1994. However, I take exception to her arm; 

bution of the more distasteful aspects of the Magna Mater cult, particularly the eunuch priests, to its for; 
cign origins. The two sides of the Magna Mater were no t "the Roman and the foreign"*; both sides wc« 
equally Roman. Therein lies the paradox and the fascination of the cu l t . ;";;• 
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emotional reaction to the goddess—both the hoid that she had on her followers and 
the antipathy that her cult aroused among its detractors. 

The comments of Dionysios of Halikarnassos provide a good starring point, since 
his work is the most explicit statement of the ambivalent response to the Magna 
Mater.3S In describing the customs of Roman religion, Dionysios wrote: 

And ODC thing I have marveled at the most, namely, that although many thousands 
of races have come into the city, who need to honor their native gods according to 
the customs of their homelands, the dry has not emulated any of the foreign customs 
publicly, a thing that has happened in many dries; even if the rites were brought in 
according to oracles, such as the rites of the Idaean goddess, she honors them accord
ing to her own traditions, rejecting all fabulous sophistry. The praetors hold annual 
sacrifices and games for the goddess according to the laws of Rome, but a Phrygian 
man and a Phrygian woman act as priests for her. They carry her through the city, 
begging alms in her name according to their custom, wearing pectoral images and 
playing the Mother's hymns on the flute for their followers and beating the tympana. 
But according to law and the Senate's decree, no native Roman may go about through 
the city decked out in a brighdy colored robe and playing the flute while begging 
alms, or celebrate the goddess's orgies in the Phrygian manner. So careful is the city 
about religious customs other than its own; so ominously docs it regard all unseemly 
nonsense. 

This passage, which the reference to the praetors places after 23 B.C.,36 brings into 
focus the contrasting nature of the Magna Mater cult. Dionysios clearly saw a real 
distinction between the customary Roman rites of the Mother, the sacrifices and the 
games, and the foreign rites, with their loud music, public begging, and foreign 
priests in strange outfits. For him, this constituted a value judgment on the cult's 
origins: what was good about the goddess came from old Roman tradition, while 
the bad side of her rites could be ascribed to foreigners, specifically to Phrygians.37 

Dionysios was certainly correct in locating the origin of several of the Magna 
Mater's rites outside of Rome. His comments on Phrygians in their fancy robes re
mind one of the beautiful garments with intricately woven patterns that were (and 
are) a long-standing tradition on the Anatolian plateau,38 although one can sec how 
a Phrygian in a elaborately embroidered robe might have clashed noticeably with 
the plain, largely monochromatic Roman tunic and toga.39 The use of pectoral im
ages is well attested in Asia Minor also, through literary references and surviving 

35. Dionysios of Halikarnassos 2.19.5-5. 
36. C£ Cassius D i o 54.3.3. Sec also Wiseman 1984:117. 
37. In this he has been followed by almost every modern scholar writing o n the Magna Mater, from 

Grailiot 1912 and Cumon t 1929 to Thomas 19&4, Wiseman 19S4, and Beard 1994:176. 
3S. Bochmcr 1973. Sec also Simpson 19SS o n die Phrygian fondness for complex patterns. 
39. Zankcr 19S8: 162-65, o n Augustus's efforts to stress the white toga as the proper dress for Ro

mans. 

T H E R E P U B L I C A N D E A R L Y E M P I R E 2 9 3 



F I G U R E 70. Statue of a 
Gallus, from Rome. Second 

century C.E. Courtesy, Capttolinc 
Museum, Rome. 



F I G U R E 71. Bronze group illustrating the Magna 
Mater seated in her chariot, pulled by lions. Second 

century C.E. Courtesy, Metropolitan Museum of Art, 
New York: Gift of Henry G. Marquand, 1S97. 

examples of the master forms used to create such images (figs. 58,59).40 The effect of 
these images is well illustrated by sculptural representations of individuals wearing 
them, particularly a striking image of an archigcdkts (high priest) in Rome (fig. 70).41 

The other supposedly Phrygian features are more likely to be of Greek origin. We 
have no evidence in Anatolia cither for processions in which the image of the god
dess was carried aloft or for ritual collections, although both of these formed a part 
of the goddess's Greek cult.42 Greek was also the established language of her cult, 
both within and outside of her homeland, even in Rome.43 While there is evidence 

40. The Galli wearing images in Pcssinous, Polybios si,37.4-7; Livy 5S.1S.9-10, For die bronze ma* 
trix, sec Rccdcr T9S7:423-40, 

41. Gow i960: 90, fig. 1, and pi. 8,1; CCCA. Ill: nos. 249, z$o. 
42. Both features arc attested in the Piraeus: processions, IG iia 13281; ritual collections, IG ii» 13281, 

1329. 
43« Scrvius, Commentary on VirgtU Ganyics 2,394. 
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for music in the Mouicr's Phrygian cult,44 the tympanum was a Greek attribute o£j 
the goddess, never found in Anatolia until after the Phrygian visual types had disar>| 
pearcd. ;J 

Thus we can see that Dionysios's observations about the dual origins of the Magna! 
Mater rites have some factual basis. His comments about the dual character of tfi$ 
cult, however, appear to be less an inquiry into its roots and more a reaction to|f 
difference of manners: the calm, controlled part of the Magna Mater's ritual was ^ 
product of Roman culture, but the noisy and colorful aspects Dionysios clearly; 
viewed as vulgar and unseemly (his own word), and mereforeun-Roman.yetwasrtt 
merely a matter of assuming that when rites were conducted in a decorous manncr| 
one was acting like a Roman? By this time, all of the cult's strands, Phrygian, Grcek| 
and Roman, had become thoroughly enmeshed with one another to create;^ 
uniquely Roman progression of ceremonies. The Magna Mater could be a deity of < 
the old Roman state; she could be the miraculous prophet of a new world order|j 
and, as a goddess of fertility, she could represent people's most intimate sexual dê j 
sires. Both the controlled state channels and the loud ecstatic clamor were essentialf 
to her character and her place in Roman life. ; | | 

The Magna Mater never lost her identity as a deity of the state. Brought to Rome;-
to ensure victory and reinforce Rome's ties with its legendary past, she was an hor£| 
ored part of Roman public life. This is richly emphasized by Cicero in his conflict^ 
with Publius Clodius Pulcher. The archetype of the unscrupulous politician, Qodiuf 
used the Magna Mater to advance his own career on several occasions: he incited the! 
Galatian Brogitarus to sack the Mother's shrine at Pessinous and disrupt her rites,^ 
and he created a public disturbance in Rome by breaking up the games of the Megaf| 
lesian festival with gangs of slaves recruited for this purpose.46 Moreover, we airey 
told, only free men could attend these games. Clodius thus not only polluted tft§ 
games, but introduced the lowest class element, slaves, into the goddess's ritesg 
heretofore the privilege of Roman citizens. J | 

To Cicero, the fact that even the venerable Megalcsian Games had been desecrated; 
showed how low public morality had sunk. The goddess and the games had beer£ 
casti, soUemncsy rdigiosi (chaste, traditional, religious), until defiled by Clodius.47 Hj$ 
sister Clodia, notorious for her loose morals, also came in for attack, for she com| 
pared badly with her ancestress Claudia Quinta, the miraculously demonstrate^ 
cetstnssimcifemina of the Mother's arrival. The modern reader may wonder how scri| 
ously to take these allegations; Terence's depiction of the varied entertainments ai\ 

4 
44. Note the sixth-century B.C. image of the goddess accompanied by flute and lyre from Bogazkojfc 

Bittel 1965: 7-&1, pi. i-S (here fig. 10). This was reproduced in terracotta in the first century C.E., s«j 
CCCA I: 200, pi. 57. '.<! 

45. QccrOiDeharus.rcsp. 13.38. sj 
46. Ibid, 11.22-23. -■% 
47. Ibid.tt.24. % 
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the Ludi Megaienses suggests an atmosphere that was far from eastern and rdigio-
sum. Yet the image evoked by Cicero of a dignified public festival is clearly com
pelling. It spcalcs strongly for the continuing functioning of the Magna Mater as an 
official deity of the city of Rome. 

Cicero's words lead us to the rites celebrated for the Magna Mater at her state fes
tival. We can glimpse both the form and the emotional content of this festival in the 
animated account of it by Lucretius. For Lucretius, writing in the mid first century 
B.C., the Magna Mater symbolized the world order. The goddess played a promi
nent role in Lucrctius's own definition of the heavenly cosmos, since she was 
equated with Earth.48 She is the magna deum mcaer materque firarztm a nostrigent-
trix (2.598-99), the Mother of the gods, the Mother of wild beasts, and our creator. 
She becomes a metaphor for Lucretius's vision of the gods as beings independent of 
humanity, suspended in air: 

aeris in spatio magnam penderc docentes 
tellurcm nequc posse in terra sistcrc terram 

[T]hey teach that the great earth hangs in the middle of the air, and earth cannot rest 
on earth. 

(Dc rerum natura. 2.602-5) 

Just as Mother Earth cannot rest on earth, so the Magna Mater does not rest on 
earth, but is carried aloft.49 

Lucretius incorporates this metaphor into a description of the principal Roman 
ritual of the goddess, a formal parade through the city streets during which a statue 
of the deity in her lion chariot (see fig. 71 for an idea of what this looked like) was 
carried aloft by the Galli, the Mother's eunuch priests:50 

quo nunc insigni per magnas praedita terras 
horrifice femir divinae matris imago. 

Adorned with this insignia the image of the divine mother is borne fearfully across 
great lands. 

(2.608-9) 

The poet presents a lively picture of the combination of awe, fear, and excitement 
that the procession evoked: 

tympana tcnta tbnant palmis et cymbala circum 
concava raucisonoquc minantur cornua cantu, 

+8. Lucretius 2.598-660. 
49* Bailey 1947:89S-909. 
SO. Summers 1996 dearly shows chat Lucretius was drawing an actual Roman event. 
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et Phrygio stimulat numero cava tibia mentis. 

The taut drums thunder under the palms, the hollow cymbals resound, the horns 
threaten with raucous song, and the hollow pipes stimulate the mind with their 
Phrygian mode. J* 

(z.6is~2o) ::t 

The impact of this emotionally arousing spectacle is increased by the appearance of 
the armed bands that accompany the goddess's image: $ 

hie armata manus, Cuictas nomine Grai '% 
quos memorant, Phrygias inter si forte catervas 
ludunt in numcrumque exultant sanguine laeti, 
tcrrificas capirum quatientcs numinc cristas '^ 

Here an armed band, which the Greeks name Curetes, disport themselves randomly i\ 
among the Phrygian troops, and leap up among their group, joyful in blood, shaking -4 
the frightful crests by the nodding of their heads. ■'% 

(2.629-32) | 

Lucretius is particularly interesting here because of the way in which he combines^ 
his rather temfying vision of the Mother's rites with the positive values of Romariv 
society. The goddess's lions, the wild beasts that draw her chariot, come to symbol^ 
ize the fact that wild offspring can be softened by the nurturing actions of their paf| 
ents (2.604-5). The castrated Galli are a reminder that those who are ungrateful to: 
their parents (both to the Great Mother and to human parents) do not deserve chil^ 
dren of their own (2.614-17); thus the Mother's cult encourages*family bonds ancfe 
filial devotion. By playing on the Latin words Pfoygias (Phrygian) undfrujjts (fruits^ 
i.e., grain), the poet uses the goddess's Phrygian background to emphasize her role] 
as bringer of fruits—that is, fertility—to mankind (2.6io-i$).51 Even Lucretius^ 
fnghtening image of the armed bands who attend the Mother, the Curetes (the; 
Greek Kouretes), serves a didactic purpose, for the Curetes used their arms to pro^ 
tect the baby Jupiter from his father Saturn; this enables the poet to finish with aft 
exhortation that these same martial virtues may be passed on to the youth of today:; 

proptcrea Magnam armati Marrem comitantur, :;$ 
aut quia significant divam pracdicere ut armis $j 
ac virtutc velint patriam defenderc tcrram, ^ 
praesidioque parent decorique parentibus esse. 

jx. This undoubtedly refers to Hcrodotos's statement that the Phrygians were the oldest race and the 
originators of bread (Herodotos 2.2). :■ 
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Therefore armed bands accompany the Great Mother, because they signify that the 
goddess commands that they may want to defend their fatherland by arms and 
courage, and prepare to be both protection and pride to their parents, 

(2.6+0-+3) 

Lucretius has integrated a frank acknowledgment of the problematic features of the 
cult, including the public presence of the Galli and the violence and sexuality that 
they represent, into an endorsement of the traditional Roman virtues of filial piety, 
honor to the gods, and willingness to defend the fatherland. The fervor of the Magna 
Mater's rites, while frightening, serves the special purpose of emphasizing the high 
worth of the values that the goddess represents. 

The position of the Magna Mater as beneficial state deiry was enlarged and elabo
rated still more during the Augustan era. Ovid played a major role in this process by 
bringing together several aspects of the goddess, her Roman rituals, the myth of her 
Phrygian lover. Attis, and the legend of her arrival, into his book of Roman festivals, 
the Fasti (4.179-372). Ovid's description of the Megalesian festival, like Lucretius's, 
evokes the disquieting emotions of the spectacle: 

ibunt scrnimares et inania tympana tundent, 
acraquc tinnitus acre rcpulsa dabunt; 
ipsa sedens molli comitum cervicc ferctur 
urbis per medias cxululata vias. 
The half-men will come and thump their empty drums, and bronze dashed on bronze 
will give its ringing note; she herself [the goddess] is borne on the soft neck of her 
comrades, with howls, through the middle of the streets. 

The poet confesses himself frightened by the spectacle (Fasti 4.1S0-90). Yet he inte
grates the most disturbing aspect of the Magna Mater cult, the legend of Attis and 
its rationale for the castration of the Galli, into the most traditionally Roman part of 
her story, the miracle of Claudia Quinta. Ovid stresses that the annual performance 
of this legend, enacted as a pageant on the public stage, proves its accuracy (Fasti 
4.326). 

Above all, rheAcncid of Virgil places the Great Mother of Ida, the Magna Mater 
Idaea, in the forefront of the gods responsible for the greatness of Rome. As the nur-
turer of Aeneas, she is the divinity who protects the hero and, by implication, the 
city of Rome, which his descendants will found. 

The Magna Mater is a significant presence throughout the^^w^.52 During the 
sack of Troy, her light on Mount Ida is the first sign of a more hopeful future for the 

52. On the Magna Mater in xheAtneid, sec R. G. Austin 1977: 241-42, Arcigoni i9$4> and Wiseman 
198+, who collects all the references to the Magna Mater cult in the poem and correctly points out a 
significant dichotomy between the favorable image of the goddess and die unfavorable image projected 
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beleaguered Trojans {Aeneid 2.693-97)- It is she who decrees that Acneas's wife 
Creusa should remain behind in Troy, freed by death from Greek slavery ("scd me; 
magna deum genetrix his detinet oris": the great Mother of the Gods detains me on; 
these shores [Aeneid 2*788]). A side visit to Crete emphasizes the Cretan elements of 
the Mother, alluding strongly to her background in Greek cult (Aeneid 3.111-14).. 
And when the Irojans arrive in Italy, the Magna Mater takes on an even more activê  
role as the protector of Aeneas. She averts the fire of his Rutulian enemies in Italy 
from his ships (Aeneid 9-77-85, 9*107-23). Her symbols provide the insignia for 
Aencas's ships: r; 

Acneia puppis 
prima tenet, rostro Phrygios subjuncta lconcs; 
imminct Ida super, profugis gratissima Teucris. 

Aeneaŝ  ship holds the fore, with Phrygian lions at the prow, while Ida rides above, 
most pleasing to the fleeing Irojans. 

(Aeneid 10*156-58) -i 

She figures frequently in his prayers (Aeneid 7-139; 10.251-55), and her own wishes; 
can persuade even great Jupiter to act on Aeneas's behalf (Aeneid 9.82-106). And;' 
perhaps most significant, it is the Magna Mater who epitomizes the great and glori^ 
ous future Borne was to have, as revealed to Aeneas by Anchises in the Underworld;! 
Just as the Great Mother is blest in her godlike descendants, so Rome will be blest:; 

qualis Bcrecyntia mater '? 
invehitur curru Phrygias turrita per urbes, ■:< 
lacadeumpajrtUjCenmmcompkxanepotcs, $ 
omnis caclicolas, omnis supcra alta tencntis. ^ 
Just like the Bcrccynthian Mother in her turreted crown who is carried through % 
Phrygian dries, happy in the birth of the gods, embracing a hundred descendants, % 
all heavenly dwellers, all holding the lofty skies.53 $ 

(Aeneid 6.7$4-ST) 

To Virgil, the procession of the Magna Maters image, the principal rite at her an
nual festival, was the evocation of Rome's present grandeur. 

In Virgil's poetry, the Magna Mater has gone beyond her long-standing role as' 
protector of the state. As a deity whose original home was on Ida, she is the natural 

by the Galli. I think however, that Wiseman has missed the mark in querying the favorable image of the 
Magna Mater as the issue to be explained. The key role of the goddess in the safety of the state was a long* 
standing feature of her cult by Virgil's time; as was the goddess's connection with Mount Ida. It is the 
equation of Aencas's followers with the Galli, the band oEsemipm, that seems out of character and re; 
quires explanation. 

' 55. For a full discussion of these passages, see Wiseman 1984: uo-22. 
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support of Rome's great hero, who was born on Ida-54 In saying this, Virgil drew in 
pan on the well-established interest in the Magna Mater cult, deriving from the 
third century B.C., when the oracles of the Sibyl and Apollo first directed Roman 
attention to Asia and thereby reinforced Rome's parallel interest in its Trojan ori
gins. In the Augustan ideology, however, the paths of both goddess and hero were 
more closely aligned: both were originally at home in Asia, where they received 
modest recognition, but both had to come to Italy in order to realize their potential 
and fulfill their part in making Rome a great city.ss Thus it is highly appropriate that 
the Magna Mater should have a key role in enabling Aeneas to achieve his destiny.56 

She was an essential link between Rome's heroic past and its future greatness. 
Yet the goddess of the state celebrated by the poets had an alien side, which was 

equally compelling. The Magna Mater was not only the representative of the noble 
past and the glorious future of Rome, but also a seducer and destroyer of men. As a 
goddess surrounded by effeminate castrati, she came to represent the male's uncer
tainty and ambivalence about, even fear of, his own sexuality. 

This sexual image was most frequently expressed, not by the Magna Mater her
self, but by the Galli. Although derisively described as s&nmri or semimares (half-
men), the latter appear to have become an increasingly conspicuous presence in late 
Republican and Imperial Rome. We know little about them, however, and have no 
reliable information about their origins, background, or family connections. We 
know that Galli could not be Roman citizens, but that left many candidates for the 
role of Gallus, including many who had been bom in Rome and were thus thor
oughly acquainted with Roman customs, even though their ancestors had come to 
Rome from abroad. 

The undisguised contempt of the Romans for the Galli comes across loud and 
clear. The Galli not only castrated themselves but emphasized their artificial femi
ninity through feminine dress and manners, so their high-pitched voices, long wild 
hair, and garish costume made them instantly recognizable.57 Moreover, the implicit 
degradation of such female appearance reinforced popular assumptions about their 
licentious behavior. Their castrated status made it impossible for them to reproduce, 
but this did not appear to inhibit their sexual appetites or keep them from erotic 
liaisons with both men and women. Numerous anecdotes and references portray 
the Galli as the purveyors of offbeat sexual activities, clearly exciting to respectable 

54. Homer , Iliad 2.820-21; Hesiod, Thcogony 100S-10. 
55. This is quite specifically spelled out by Ovid, Fasti 4.250-5+. 
56. I am not convinced by the arguments of Bomcr 1963, Austin 1977: 241, and Wiseman 19&4, who 

attribute the prominent role of the Magna Mater in the A*ncid as Augustan rehabilitation of a foreign 
cult. Given the goddess's long-standing (nearly two hundred years) status as the protector of Rome, it 
would be more surprising if she did not play a role in supporting Aeneas. 

57. Half-men: Ovid, Fasti 4.1S3 (semimares); Varro, SaturacMemfgeae, Ccbe fir. 24 (Nonius fr. 140);. 
Juvenal 6.515. Voice: Valerius Maximus 7.7-6. Unkempt hair: ThyVlo^ Antb. pal. 7.233; Augustine, OP. 
Dei 7 ^ 6 . Odd dress: Varro, Saturae Mmippcae, Ccbe frs. 19-22 (Nonius fo. I35-3&); Diodoros 36.13; 
Dion. Hal . 2,19. For a detailed discussion of Roman reaction to the eunuch priest, sec Roller 1997. 
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people.58 From Philodemus, we hear of the Gallus Trygonion, the "Little Dove",; 
active in the priesdy house of the Galli on the Palatine.59 Thyillos (a contemporary 
of Cicero) writes of Aristion, who once tossed her hair to Cybcle5 but is now dead; 
from the excesses of heavy drinking and all-night festivals of love.60 To Horace (quot-" 
ing Philodemus), the Galli were suitable liaisons for a coy married woman; a reaK 
man would prefer a straightforward prostitute.61 Indeed, women were considered; 
especially susceptible to the charms of the Galli, whose sterility may have made them? 
a favored choice among women for extramarital relationships.62 We receive the im-; 
pression that the ambiguous sexual status of the Galli was precisely the thing that 
made them covertly attractive. :g 

This degrading image lies behind several passages in the Asncid alluding to the; 
Galli.65 When Aeneas and his companions first arrive in Carthage, the Carthagiiiiarr; 
Iarbas disparagingly describes him as *ille Paris cum semiviro comitatu" (that Parisj 
with his half-male band, AcneU 4.215). This point is repeated later by Turnus, irtf 
.Italy, on die eve of battle: ;$ 

da. sternerc corpus ; | 
loricamque manu valida lacerate revolsam J3 
scmiviri Phrygis et focdarc in pulvcre crinis M 
vibratos calido fcrro rmirraque madentis. '■$ 
Grant that I may strike down his body and tear open with my strong hand the breast* ;;;| 
phte of this Phrygian eunuch, and befoul his hair, curled with a hot iron and wetted" ;M 
with myrrh, in the dust. ^ 

(Acnad 12.97-100) .$$ 

^% 
Aeneas and his followers, the founders of Rome, have become effeminate men who| 
like the Galli, frizz their hair and drench themselves with perfume. Similarly, in an* 
other battle scene, Numanus taunts the Trojan warriors as desexed Orientals prone 
to orgiastic ritual, outsiders who cannot stand up to the deeds of real (Latin) men| 

■:-$ 

58. E.g., Martial 3.Si: the Gallus as oonnilingus who makes up with his mouth what he lacks in hi| 
genitals; "It's your head that should have been castrated,* the poet says. This attitude appears in the pas
sage from Varro's Etuncnides discussed below. : | 

59. Philodemus, Epigram 26^ in Gow and Page 196$: 366-67- For the Palatine clubhouse of the Galli' 
in Rome, see Wiseman 19S2: 475-76. ^ 

60. Arab. pal. 7.225. C£ also Juvenal 8.176, the Gallus as a heavy drinker. ;:$ 
61. Horace, Satires 1.2. 119-22. g 
62. Juvenal 2.111-16, and csp. 6.521-26, on the influence the GalU held over Roman matrons; eft 

Richard 1966. Note also the fragment of a second-century A.D. novel on papyrus, published by ParsoQ$ 
1974: no. 3010 and Reardon 1989: Si6~iSy in which a certain Iolaos wishes to take instruction in the my$«: 
tcrics of the Magna Mater in order to pose as a Gallus and thereby obtain access to a desired female com;, 
panion. Galen, On the Use of the Farts of the Human Body 14.647 (Kuhn 4: *9o) 190, comments on the 
eunuch's capacity for sexual pleasure. In a different context, Basil of Ancyra, De virffimwe, writing in ttfe; 
fourth century C.E., warns Christian virgins to avoid eunuchs, because their castrated state is no guaratf? 
tee of chastity. Roussclle 19SS: 15S collects evidence for Roman knowledge of postpuberal castration ana 
its effect on sexual and reproductive capadty. Note also the comments of Brown 19SS: 169-70, ■;;■$ 

6$. Wiseman 1984:119-20. ;:'| 
. ' ■ $ 
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O verc Phrygiae, nequc enim Phryges, ite per alta 
Dindyma, ubi adsuctis biforem dat tibia cantum; 
tympana vos buxusque vocant Bcrccyntia matris 
Idaeae: sinite arma viris et ccdite ferro, 
O truly Phrygian women—for you arc not Phrygian men—go to die heights of 
Dindyma, where the flute gives a two-pronged song to your accustomed ears. The 
drums and the Bcrecynthian boxwood of die Idaean Mother call you: leave fighting 
to die men and yield to the sword. 

(Aeneid 9.6X7-SO).64 

Here even the epithet Bcrccyntia Mater, which elsewhere evokes the most positive 
picture of Rome's future (Aemid 6.7S4), is used to symbolize weakness and effemi
nacy 

This charaCTerization of Aeneas as a despised and effeminate Gallus seems totally 
inconsistent with the powerful portrait of the Magna Mater discussed above, which 
permeates the whole Aeneid, The key to understanding both the inconsistency and 
the force of this negative sexual stereotyping may He in a speech given by Juno at the 
end of the poem. Yielding to Jupiter's plan that the Trojans prevail, Juno imposes 
one last condition, that the conquered Italians not change their voices or their cloth
ing: "ne . . . vocem mutare viros aut vertere vestcm" (Aencid 12,825); even though 
the Trojans have won, good sturdy Italian speech and manners will prevail. In other 
words, Italian men will never adopt the speech and costume of effeminate Orientals 
such as the Galli. In likening Aeneas and the Trojans to this contemptuous image, 
Virgil may have been attempting to come to terms with contemporary opinion of 
the Magna Mater cult held by many Romans, that it represented a threatening com
bination of domination and debauchery, of "madness and high camp."65 Virgil was 
also alluding to the equation of "Trojan" with "Phrygian," current in literary vocab
ulary since the fifth century B.C.66 In so doing, the poet could acknowledge the un
attractive side of the Magna Mater cult, but excuse it as a product of her Eastern, 
barbarian origins. As the poet states, Troy will fall, to be succeeded by Roman stock, 
powerful in Italian virtue: "Romana potens Itala virtute propago" {Atmeid 12.827). 

This reinforces an earlier point: just as the Magna Mater fulfilled her destiny by 
coming to Rome, so Aeneas will put away the trappings of his Phrygian (i.e., Tro
jan) background and become Latin. He will rid himself of the effeminacy of the Ori
ental in order to fulfill his destiny as the ancestor of Rome. Here Virgil is echoing 
the sentiments of Dionysios of Halikarnassos (2.19.3-5). According to both Diony-
sios and Virgil, a good Roman could be devoted to the Great Idaean Mother of the 

64. A similar idea is expressed by Ovid, Metamorphoses 3.534-37. 
65. Peter Wiseman's wonderful phrase (Wiseman 19M-' 119). 
66. The equation ofTtojan with Phrygian was first made by Aeschylus; sec Hall 19S8 and the discus

sion of this issue in chapter 6 above. 
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Roman state, yet abstain from the alien character of the GallL Far from being criti
cal of the Magna Mater, the metaphorical equation of Aeneas with a Gallus serves to 
reinforce both the power of the goddess and the superiority of Rome.67 

A more complex portrait of the dark side of the Magna Mater, one that adds a 
more serious note to the sexual aspect of her character, is that of Catullus, in his 
poem 63. His picture of the goddess, savage and domineering, is thoroughly com
pelling and has been one of the most infiuential on subsequent conceptions of her. 
It is neither titillating in its hints of unusual sexual behavior nor judgmental in its 
attribution of the effeminate stereotype to inferior foreigners. Instead, it evokes the 
confused psychological state of an individual who is both attracted to and repelled 
by the power of a sexually dominant woman. 

The poem explores the reactions of Attis, a young devotee of the Magna Mater, 
who castrates himself abrupdy while in a trance induced by the wild music and or
giastic excitement of her rituals. In his new state as a notha mulier, a bastard woman. 
(63.27), his initial reaction is one of exultation.68 He leads the goddess's band of fol
lowers on into a land of frenzy, ended only by the cleansing quiet of sleep. The com-'; 
ing of the light, however, wakens him from this trance and makes him aware of what: 
he has done. He gazes out to sea, lamenting his action bitterly: he has cut himself off 
from everything of value, from country, family, friends, and the important social 
contacts that define his world. The goddess's reaction is to draw Attis into her 
world, loosening her constant companion, her lion, from her chariot and sending it 
to drive Attis into the dark forests where he will spend the rest of his life as her slave. ■ 
The poem then shifts voice to close with the poefs first-person prayer that the god
dess may divert such madness away from him: 

Dea magna, dea Cybcbc, dea domina Dindymi, 
procul a mea tuus sit furor omnis, era, domo: 
alios age Lncitatos, alios age rabidos. 
Great goddess, goddess Cybelc, goddess and mistress of Dindymus, may all your in- , .':; 
sanity, Lady, be far from my home. Drive others to frenzy, drive others mad. ' 

(65.91-93) 

67. In proposing this explanation of Virgil's two-sided attitude toward the Magna Mater cult, I am, 
to an extent, following the arguments of Wiseman 19S4; but, as I stated in n. 52,1 think his emphasis on 
the unattractive features of die Magna Mater cult is overdone. Augustus did not have to "rehabilitate" the 
goddess, for she had never ceased to be an important part of Roman religious practice. It is die promi
nence of the Galli and the cult of Attis dut evokes surprise in the modem reader, and the reason for this 
may He in the fact that both the Attis cult and the Galli were becoming much more of a public presence 
in first-century B.C. and CE. Rome than they had been two centuries earlier. 

68. After Attis's castration (lines 4-7), the poet consistendy uses the feminine forms of pronouns and 
adjectives to describe Attis. I have chosen to retain the masculine pronoun in this discussion, however, 
since it seems to me that Catullus is not creating the character of a woman, but rather that of a man who 
is uncertain of his own gender identity. 
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This poem has been much discussed, which is hardly surprising, given the emo
tional intensity and the complexity of the images in it*69 While it is not my goal to 
locate it in the context of Catullus's entire ocuvre, a task that is beyond the scope of 
a work focused on the Magna Mater cult, it is important to ask why the poet has 
chosen this religious cult as his subject and what he wishes to say about it. One line 
of analysis regards the poem as a strong condemnation of the contemporary (i.e., 
first-century B.C.) cult of Cybele and Attis, warning of the cult's destructive effects 
on Roman society; according to this view, the poet is reflecting sentiments similar 
to those of Dionysios of Halikarnassos, expressing the desire to separate the so-
called Phrygian elements of the cult from the proper Roman elements.70 Yet this 
seems too didactic an approach to Catullus, who is more concerned with private 
emotions than with public morals. Moreover, Catullus's vision of the strong sexual 
clement in the cult of Cybele and Attis was completely at home in Rome, and had 
been so for well over a hundred years. It is hard to see how the goddess would have 
been more dangerous now than she had been at the time of her cult's foundation in 
Rome. The same criticism can be applied to those who sec the poem as a product of 
Catullus's time in Bithynia, and assume that the scene he describes had little to do 
with the Roman experience of the Magna Mater.71 Indeed, poem 63 presents the anti
thesis of the Mother's Anatolian cult; the wild mountain scenery and the passionate 
all-night rituals, so moving to the goddess's Anatolian and Greek followers, bring 
only grief to this Attis. 

This poem should not be seen as an expression of a public agenda, but rather as a 
metaphor for the sexual feelings and emotional state of the poet.72 The effectiveness 
of the metaphor is reinforced by the use of the galliambic meter, the same meter 
used for hymns sung by the Galli to the Magna Mater.73 There may also be an allu
sion, in lines 76-90, to the confrontation of the Gallus with the lion, a popular 
theme in Hellenistic poetry.74 Yet the encounter of this Attis with the goddess is less 
ritual than personal. He is caught up swiftly in her spell (he travels veaus celeri rate, 

69. Recent summaries of the bibliography and criticism on this poem can be found in Small 1983, 
Holoka 1985, and Ferguson 1988. I have found the studies of Elder t947> Putnam 1961 and 1974, Wiseman 
1985: 198-206, andTakacs 1996 especially helpful. 

70. This point of view has been argued most persuasively by Wiseman 19S5: 198-206, who suggests 
that the poem was a hymn to be sung at the Mcgalcsia, the goddess's principal Roman festival. The prayer 
at the end would be meant to distance the poet and his audience at the festival from the wilder, Kin-
Roman* aspects of the cult. Sec also Ferguson 1988: 20-21. 

71. Small 1983:71-72, 118, with earlier bibliography; Ferguson 19S8:34. 
72. Note the comment of Elder 19+7: 395, the poem is ua dramatization of a mental state . . . a sym

pathetic delineation of a mind undergoing a psychological experience of a most powerful sort." C£ also 
Putnam 1961: 166, ""Catullus speaks through characters, but very much for himscl£ . . . We seek to dis
cover Catullus' mind at work even in his longer poems"; Takacs 1996: 382, "an integral part of Catullus' 
many-faceted love poetryf 

73. Hephacsrion 12.3, and the comments of van Ophuijsen 1987:109-10; Tcrcntianus 28&9-91; Mar
tial 2.86.4.-5. The Hephacsrion passage is discussed in chapter 7 above. Sec Mulroy 1976; Wiseman 1985: 
200. 

74. Gow and Page 1968: $o;Anthpal. 6.217-20, 2H> 237, discussed in chapter 7 above. 
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on a swift ship, citato pede, with swift foot) and castrates himself for no reason other. 
than the confused state of his mind. Sleep and darkness shroud the immediate; 
impact of his action, but the return of light reveals to him that he has sacrificed him- -■ 
self (since his genitals symbolize his own individuality) to a goddess who cares noth
ing for him. He has permanently lost the bonds of citizenship, family, and friends,; 

"patria, bonis, amicis, gcnitoribus abero* (63.59), and the social contacts of the gyn>, \ 
nasium, forum, and palestra that define the masculine place in society: "abero foro, 
palaestra, stadio et giimnasiis" (63.60). Not only his gender but also his civic iden-: 
tity (<cubinam aut quibus locis te positam, patria, reor>w [63.55]) and his freedom" 
("semper omne vitae spatium famula fuit*' [63.90]) are gone. Because of excessive' 
sexual passion for a cruel mistress, he has allowed himself to adopt the powerless sta-;' 
tus of a real slave in Rome.7S ■'■;} 

It is hard to be certain how personal Catullus intended his work to be* The Atds';? 
of the poem is surely the poet himself, who has chosen to present himself in this. 
mythological role. Yet the mythological Attis we meet here is not the god who was' 
worshipped along with Cybelc on the Palatine, but rather a human being who acts j 
out the part of the human companion and doomed lover of the goddess: "ego nunc;'; 
deum ministra et Cybeles famula" (I am now a handmaid of the gods and a slave of \ 
Cybcle) (63.68). The poet, as Attis, has become both the principal celebrant of the J 
goddess and her principal victim. The love/hate relationship of the poet with Lesbia,% 
which forms such a major theme in his work, is certainly pertinent here, as Cybcle:: 
becomes, like Lesbia, the powerful mistress who seduces, maddens, and destroys.7?; 
If one accepts the identity of Lesbia as Clodia, sister of P. Clodfus Pulchcr, Catullus's: 
metaphor of the poet as Attis gains special force, for Clodius was the man who used^ 
the cult of the Magna Mater for his own personal advantage, disrupting the Megar: 
lesian Games in 56 B.C., dose in time to the composition of Catullus's poem.77 Cato 
ullus could write such a pointed allusion to his powerful mistress who draws innb-J 
cent young men into her circle, then gelds and enslaves them, knowing that hiŝ  
attack was effective on both, personal and political levels. 'i 

Yet one suspects that the poet wanted to do more with this metaphor than com-;; 
municate his own experiences with misdirected romantic passion. The poem also) 
enables the poet, as Attis, to explore the nature of his own masculine identity. Hei 
can speak in a feminine voice, mirroring the state of a woman who was seduced and;; 
abandoned and whose life was completely altered as a result. We sec this through 
several striking parallels between Attis and Ariadne, whose fate as the abandoned 

75. Cybcle becomes the domino, both the mistress of Catullus^ mind and the slave mistress of his 
body; c£ Wiseman 19 S5:1S1. 

76. Cf. Putnam 197+: So; and the comment of Wiseman 19S5: i75> uIr is often thought chat the choice; 
and treatment of Catullus* mythological themes were influenced by his own experience in love? 

77. Cicero, T>c hams, res. zz-29. On the dates of Camllus, sec Wiseman 19S5: 206. On Clodius's ac
tions and their relationship to his political career, see Gallini 1962 and Michels 1966, whose comments on 
Lucretius arc valuable here as well. 
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lover of Theseus is explored in poem 64: both travel swiftly across the sea in the 
hope of finding new love; both find passion at night but awake to desertion in the 
morning; both have confused the superficiality of external attraction with the reality 
of internal values.78 Yet in poem 63 the poet remains acutely conscious of his own 
masculinity; he now has new insight into the powerless status of a woman, and he 
does not want to be a woman. Thus the shifting of AtuYs social role, from goddess's 
lover to goddess's slave, mirrors the shifting of gender roles by Catullus's Attis, as 
the change of pronouns from masculine to feminine within the poem emphasizes. If 
accepting his mistress means rejecting his own sexuality (the followers of Cybele cas
trate themselves "Veneris nimio odio," because of excessive hatred of Venus, i.e., of 
erotic love), then this is no option for him. 

We must assume that the poet's use of the Magna Mater's imagery in communi
cating a love/hate relationship with the masculine sexual identity was effective pre
cisely because the images he evoked were familiar to his audience. The tone of half-
fascination, half-horror that the poet brings to the-figure of Attis mirrors a similar 
emotional intensity experienced during the course of the Mother's Roman rites (as 
Lucretius 2.618-23 brings out forcefully). The poet may be directing our attention to 
the externally attractive features of those rites, for the voyage to a new place, the 
wild music, the trancclilce state of her followers, seem at first to offer the capacity to 
transform oneself into a new and potentially better person. But this proves illusory; 
Cybele does indeed have the power to transform who one is, but for the worse, not 
for better. Catullus emphasizes this further by inverting the message of the story of 
the Gallus and the Hon. In the Hellenistic version, the Galius, by performing the 
goddess's ritual dance and music, saves himself from the lion, but in Catullus's ver
sion the lion, the wild beast, is triumphant, conspiring with the goddess to drag the 
innocent Attis under. 

Interestingly, Catullus uses the Cybele imagery to discuss several of the same 
themes as his contemporary Lucretius. Lucretius stresses the contrast between the 
destructive emotion of the goddess's rites and the productive love between parent 
and child (Lucretius 2.614-17), a theme that recurs in Catullus's work, since he con
trasts the passion of erotic love with the pure love of a father.79 Moreover, for both 
poets, the destructive violence of the goddess draws men away from their privileges 
and duties as citizens of the state (Lucretius 2.641-43; cf. Catullus 63.50,55-59)- Yet 
while Lucretius could use these themes to warn and advise, Catullus concentrates on 
the aftermath of self-indulgence, leaving the reader with the sense of the hopeless 
inevitability of men's inability to cope with the consequences of passionate excess. 
The prayer at the end seems more a desperate plea than a hopeful appeal to the god
dess for a better future. 

7S. This is well explored by Putnam 1961:16S-71. 
79. Catullus, poems 64-.2izso and 72; sec Pumam 1961: 167, 1S7. 
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A lighter look at the sexual side of the Magna Mater cult appears in the Bumenides-
of M. Terentius Varro, one of his Menippean satires, composed around 70-60 B.C.; 
While the surviving text is highly fragmentary, the sections relevant to the Magna! 
Mater have been reconstructed to present a fairly coherent account.80 According to 
the premise of the work, the unnamed protagonist attempts, ultimately unsuc-;; 
cessfuily, to find meaning in the world through adherence to mystery cults in first--
century B.C. Rome.81 The protagonist describes his encounter with the Magna: 
Mater cult in the first person: while going home, he hears the sound of cymbals and-
is attracted to activities inside. He puts on women's dothing (and thus presumably; 
escapes notice because he is dressed like one of the Galli), and enters the temple. He,' 
observes the crowd of Galli chanting to the goddess, while the aedile places the;; 
crown brought from the theater on the head of the goddess (this indicates that the": 
incident took place during the Megalesian festival).82 He is impressed by the deli-S 
cacy and beauty of the Galli and by the charm of their feminine costumes—they look' 
like Naiads, he tells us—and especially by the high priest, whose purple robe and: 
golden crown gleam with light. The bewitching music and song add to the intoxi-; 
eating atmosphere, and the narrator is attracted by assurances of good sense and' 
chastity by the culfs priests. Then, suddenly, he curses the insanity he finds in the:; 
cult, as the Galli try to pull him down from the altar, where he has perhaps taken'; 
refuge to avoid forcible castration (the text is unclear at this point). The story breaks; 
off abruptly as the narrator moves on to a new episode in his search for meaning, to' 
the cult of Serapis. 

While the reconstruction of the narrative is tentative, the separate fragments offer; 
several notable insights into the status of the Magna Mater cult in Rome. The two-̂  
edged reaction to the cult is clear: on the one hand, the ambiguous costume and; 
un-Roman appearance of the Galli are stressed, yet the goddess clearly enjoys the: 
official approval of the state, as witnessed by the presence of the aedile at these rites.;: 
The clement of sexual ambiguity is also prominent: the narrator escapes detection 
by dressing as a woman but is attracted (as a man might be) to the enticing feminine; 
qualities of the priests. He adopts a woman's appearance for the sake of cult practice,; 
yet is repelled by the idea of being a woman. Unlike Catullus's Attis, Varro's narra^ 

So. This discussion of Varro's work follows the text of Cebc 1977: Varro, EumenuUs firs. i6~27 (NonJ 
ius, firs. 132- .̂3). The commentary of Wiseman 19S5: 269-71 is also of great value. 

Si. Cebc 1977: 563 locates the action of the satire In Athens, citing the prominence of the Metroon in 
the Athenian Agora, and the lack of an official cult of Attis in Rome. Other scholars who have analyzed 
these fragments (e.g., Graillot 1912:10$; Wiseman 19S5: 369) have, however, assumed that the scene must 
be laid in Rome. The temple of the Magna Mater in Rome was certainly as prominent as that in Arhcns,; 
and the cult of Artis and the practice of ritual castration is more frequently attested in Rome. Moreover,; 
if the scene is not set in Rome, it becomes difficult to account for the presence of the theatrical games 
mentioned in fir. 134. ^ .; 

82. I follow Wiseman 1985: 271, in reading c scena coronam adlacam rather than the reading of Cebc 
1977: 53i, masem bornam cuUatam. I also follow GraUlot and Wiseman In reading acdilis, rather than 
Cebe's reading otatdttuus. 

308 THE R O M A N M A G N A MATER 



tor sees the consequences of losing his own gendered identity before any disastrous 
action occurs, but he, too, discovers that the outward attractiveness of the Cybele 
cult masks a destructive loss of self And this poem, too, closes with a plea that the 
deceptive madness of the goddess be kept at bay: "apagc in dierectum a domo nostra 
istam insanitatem* (to hell with it! drive that insanity away from our home! [Cebc, 
few]). 

The text also hints at another source of the cult's attraction, its dual political and 
social status. The Magna Mater lies within the group of officially recognized state 
cults, yet outside the bounds of decent behavior, thereby, offering the chance of an 
illicit, and potentially titillating, experience. The male participant in the cult could 
toy with transvestitism, bisexuality, and emotional release, all within one of Rome's 
most hallowed shrines. Thus the'appeal of the cult appears to lie in the narrator's 
need to come to terms with both sides of his nature, the lawful and the lascivious. 
Small wonder that men kept returning to mistress Cybele! 

T H E LATE R E P U B L I C AND EARLY E M P I R E : 
M O N U M E N T S AND RITUALS 

These literary sources of the first centuries B.C. and c.E. give such a richly varied pic
ture of the Magna Mater that one would expect equally rich insight from the Roman 
cult monuments of the same period dedicated to her. The information derived from 
pictorial and archaeological evidence for the goddess and her cult is, however, much 
more limited Most Roman representations of the Magna Mater follow the standard 
Greek iconography, depicting her as a mature woman, seated on a throne, with a 
tympanum on her left arm and a lion by her side. Specifically Roman iconography 
can be found in a few monuments, the best-known perhaps being the third temple 
of the Magna Mater on the Palatine. Augustus himself took personal credit for the 
temple's reconstruction, rebuilding it in an even more elaborate form after the sec
ond temple burned in 3 c.E.83 The temple now had a marble facade and sculptural 
decoration, preserved today through a relief on the Ara Pietatis (figs. 72, 7J).34 The 
temple's pedimcntal sculpture depicts a throne in the center with a turrcted crown 
resting on it, two reclining male figures leaning on a tympanum on either side, pre
sumably Attis represented twice, and two lions tamely drinking out of bowls. This is 
a representation of the sdlisternium, a Roman ritual at which images of the gods 
were set on chairs in front of a banquet table, as if the deity were actually present at 
the banquet.8S The Magna Mater was to be represented at the banquet by her tur-
reted crown, while her companion Attis reclines beside her. Even her animal com-

83. J&sgesttu dmAuffttsti 3,19; Ovid, Fasti 4.34S. 
S+. CCC4 III: no. 2, pis. 9-ia. 
$5. Taylor 1956; Hanson 1959:15; Weinwock 1957:147-4S. 
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F I G U R E 72. Relief from theAra Pietatis illustraung 
the Augustan temple of the Magna Mater. Mid first century 

C.E. Courtesy, German Archaeological Institute, Rome* 

panionSj her lions, join in the festivities by lapping up their dinner from bowls. AH 
the elements of the traditional cult are dicre, the crown symbolizing the goddess as 
the protector of the city, the prominence of Artis and his accepted place as her comJ 

panion, the tympanum, symbol of the goddess's rites, and the lions, the wild beasts 
•who have been tamed and arc, so to speak, eating out of her hand, at her table. 

Specifically Roman associations can also be found in the more traditional repre
sentations of the Magna Mater, such as that on a marble base from Sorrento.86 Orig
inally designed to support three statues, one of which was surely a representation of 
Augustus, the base bears sculpted reliefs on all four sides depicting Roman deities. 
The Magna Mater appears on one lateral face, shown in her standard Hellenistic 
iconography of a figure seated on a throne, wearing a turrcted crown, veil, and tunic, 
with a lion crouching at her right. She is attended by a dancing Corybanric figure at 

86. Guarducd 1971:94-112. 
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F I G U R E 73. Detail from the Ara Pictatis relief illustrating the 
pediaiental sculpture on the Augustan temple of the Magna Mater. Mid 

first century c.E. Courtesy German Archaeological Institute, Rome. 

the left, and at the far left by a standing veiled woman, probably Juno Sospita.87 

Juno Sospita was depicted in the terracottas found in the earliest Palatine temple of 
the Magna Mater,38 and the coupling of the two on this clearly Augustan monument 
is another indication of how Augustan iconography preserved and enhanced the old 
Roman order of the gods, in this case two deities who had been linked since the late 
third century B.C. 

The Magna Mater on the Sorrento base seems to allude to the. goddess's Palatine 
cult, perhaps specifically to the Augustan rebuilding of her temple in 3 c.E., and, in 
conjunction with the goddess's prominence in the Aeneid, offers a further example 
to connect her cult with the emperor. The Palatine temple was adjacent to the house 

87. Ibid.: m-12. 
8S. Pcnsabcnc 1981 postulates that there may have been an earlier temple to Juno Sospita on the Pala

tine, superseded by the first temple to the Magna Mater. In support of thus, note Ovid, Fasti 2.55-56, the 
Phrygian Mother and Juno Sospita as former neighbors on the Palatine. 
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F I G U R E 74. Relief of Qaudia Quinta and the 
Navisaivia, from Rome. Second century C.E. Courtesy, 

CapitoUnc Museum, Rome. 



F I C U R E 7 5- Marble 
statue of die Magna Mater 
from the Palatine, Rome. Late 
first century c.E. Courtesy, 
Fototcca Unione at the 
American Academy at Rome. 

of Augustus and livia, and this physical proximity of the emperor to one of Rome's 
major shrines surely reinforced his interest in the cult.89 An even more striking piece 
of evidence of the emperor's personal association with the goddess is offered by a 
portrait statue in the J. Paul Getty Museum.90 The work depicts a seated Magna Mater, 
a fairly standard pose, but with a portrait head of the empress Livia. Ihe body is that 
of a mature woman wearing a turreted crown, holding a tympanum (now missing), 
and accompanied by a lion at her right. She holds two additional attributes, a rudder 
and a cornucopia. But the head of the piece has been given the facial features of 
Livia, and the work, although clearly a posthumous portrait,91 demonstrates a dose 
connection between the goddess and the Imperial family. 

Another votive of interest, a marble relief in the Capitoline Museum, illustrates 
the figure of Claudia Quinta (fig. 74)- There seems no reason to doubt that this 
Roman matron, representative of a prominent Republican family, played a part in 
the events of the goddess's arrival in 204 B.C. Claudia's reputation clearly underwent 
an enlargement and elaboration and acquired specifically political overtones during 
the early Principatc, however, as her high status, reinforced by a personal sign from 

89. Wiseman 19S4: n6. 
90. Bicbcr 1968: pis. 1-4. 
91. Livia was deified by Claudius in 45 c.E.> and the piece has been variously dated TO the Claudian 

(Vermascrcn, CCCA III: S4-$5> no. 311) or Antonine (Bicbcr 1968:16-17) periods. 
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the Magna Mater herself, undoubtedly enhanced the prestige of the .Claudian gens'-; 
and thereby the Imperial family. The legend of the chaste woman was treated by the' • 
Augustan poets Ovid and Properrius.92 As an exemplar of Republican virtue, Clau-'.-
dia became a standard-bearer of old-fashioned morality, a prominent part of Augus-;' 
tan propaganda.93 The Capitoline relief emphasizes this point. Claudia, shown at-, 
the right, wears the costume of a Vestal Virgin, indicating that the depiction on the... 
relief has been influenced by the increasingly fabulous character of the story. In her:? 
right hand, she holds a rope attached to a ship, on which a seated figure is placed,'; 
undoubtedly the statue of the Magna Mater. An inscription underneath the relief J 
identifies the object as a votive to the Mother of the gods and the ship of salvation;1-: 
the Napisalvia.9* Other inscriptions dedicated to the goddess and the ship indicate-
that the sacred ship itself seems to have become a focus of the Magna Mater cult, atv 

a shrine probably to be localized at a site along the Tiber where the Mother's ship; 
first docked in Rome.95 ,:;-. 

The Magna Mater's arrival in Rome was honored with another shrine, a tholos of 
the goddess along the Via Sacra leading to the Colosseum. The location of this'; 
building, described in detail by Martial,96 may be identified with a set of semicircu
lar foundations near the southwest comer of the Basilica of Maxentius.97 The build-; 
ing has been plausibly identified as the location of the house of Publius Cornelius! 
Scipio, not Nasica, the famous receiver of the Mother upon her arrival in Rome, but' 
his son, P. Cornelius Scipio Corculum, consul in 162 B.C. The shrine described by, 
Martial may have been in place from the mid second century B.C., but the interest in'■ 
glorifying this aspect of the cults reception seems to have gained greater significance 
in the first century c.E. as the role of Scipio Nasica was glorified more greatly.98 ..v 

During the late Republic and early Empire, however, the majority of the visual-4 

images of the goddess remain surprisingly static, following the visual form of the. 
goddess imported from Pergamon. A good example of this is the over-life-size mar-;, 
ble statue of the goddess found in the nineteenth century in the Palatine temple.' 
(fig. 75)." The piece depicts a seated woman wearing a tunic, belted under her; 
breasts, and a mande over her shoulders, which is drawn up across her lap. Probably 

92. Ovid, Fasti 4.305-4S; Propertius 4.11.$ 1-52. 
93. Bomcr 1964: 1+6-51; Wiseman 1979: 94~99; Gerard 19S0:17+-75. 
94. CCCA III: no. 21S. The sculpted votive altar in the Capitoline Museum probably dates to the 

first or second centuries c.E. (sec Schmidt 1909: ̂  Hclbig 1912:1, no, 79$, Bomcr 1964: pi. 33> fig. 1). 3Foc 
a discussion of the monument^ see Bomcr 1957^5$: H, 235; Bomcr 1964:146-51; Coarclli 19S2: 42-43- ; 

95. Note another votive altar with an almost identical inscription, but no relief, CCCA HI: no. 219; 
an inscription with a similar votive dedication, CTL VI494, the offering of a certain Tclcphus> magistcr of 
the college of the cult; and a medallion of Diva Faustina illustrating Claudia pulling on the ship's ropey 
Bomcr 1964, pi. 33, figs. 4> 5- For the location of this shrine., sec Coarclli 1982: 42-46. 

96. Martial 1.70. 
97. Coarelli 19S2:35. 
98. Note the lavish praise for Nasica by Valerius Maximus S.15.3, and Juvenal 3.137-33. 
99. CCCA HI: no. 3, pis. 13-15-
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a work of Augustan classicism, it was surely drawn from a Pcrgamenc prototype.100 

The great majority of the surviving Roman votive reliefs and figures follow this 
schema, with variations often found in Greek works, such as the lion in the god
dess's lap rather than at her side, or the presence of the tympanum-1?1 This was, as 
we have seen, the most frequent form of the goddess in the second-century B!C. 
votives from the Palatine, and it was surely the one used for the cult statue placed in 
the Palatine temple.102 

Another well-attested image, although appearing less frequendy in surviving 
monuments, is that of the goddess seated on a lion's back. This was displayed in the 
spina of the Circus Maximus, where the goddess's games were held. The original 
statue was probably set up during the reconstruction of die Circus Maximus after 
the fire of 31 B.C.,103 but it was copied many times, in freestanding pieces, in relief 
sculpture, and in other media.104 This, too, was a Greek iebnographic image, one 
prominent in Pergamon, as shown by its presence on the Pcrgamon Altar105 and in 
terracotta figurines from Pergamon and other Anatolian sites.106 

' By the first century C.B., the Magna Mater was thus a divinity with a central place 
in Roman life. And the place of honor created for her cult in the first two centuries 
of its existence in Rome continued under the early Empire. Augustus brought the 
cult more closely under imperial control by putting priests chosen from his Uberti, 
his freedmen, in charge of it,107 a departure from earlier practice, when attendance 
at the Magna Mater's festivities was limited to frecborn Roman citizens.108 The em
peror Claudius reportedly supported the cult and took pride in the pious recogni
tion of his chaste ancestress Claudia. During his reign, Attis was officially admitted 
to the Roman pantheon, and Roman citizens were permitted' to participate in his 
priesthood;109 a priestly body, the quindcc&rmri, took over formal administration of 

100. For a dose parallel, sec the second-century B.C. life-size statue of the goddess from Pergamon, 
Franz Winter 1907: pi. 7 (here fig. $$). Note the high belting of the tunic, the catenary folds of the god
dess's tunic across her knees, the way in which her right knee is thrust forward and slighdy out, and even 
the sandals she wears, all found b the Pcrgamenc work. 

101. See the discussion in Bicbcr 196$: 3-5, figs. 9-10, coin pis. L, II. Other examples arc illustrated in 
CCCA Ed: nos. 2+7, 24^ 256,268, 2S0. 

102. Note the seated statue of the Magna Mater on the Haterii relief, perhaps representing the image 
in her Palatine temple, CCCA HI: no. 200. 

103. Plamcr and Ashby 1929:119; CoarcUi 1982:41-42. 
104. Freestanding sculpture, CCCA HI: nos, 306, 470; relief sculpture, CCCA HI: nos. 257* 241a, 

252,286; lamps, CCCA HI: nos. 330,439i 440; mosaics, note the representation from Piazza Armcrina, 
Gentili 1959: pL IX. 

105. E. Simon 1975: 30-34> pi. 27. The type may have been invented by the Greek painter Niko-
macbos, son and pupil of Aristrides in the late fourth century B.C. (Pliny, NH 35.36,109). 

106. The type appears in terracottas from the Pergamcne sanctuary at Mamurt Kale, Conzc and Schaz-
mann 1911: pi. XH, no. 5. Note also a Pcrgamenc piece found in Gordion (here fig. 50) and a marble vo
tive relief from Didyma, F. Naumann 1983: pi. 47* fig-1. Both of these works date from the second cen
tury B.C. 

107. CTL 6.496. 
108. Cicero, Dc harus. res. 13.27. 
109. Johannes Lydus, De mensibw 4.59. 
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his cult. Attis received his own festival, the Hilaria, celebrated on March 15-27,: 
although its rites are only known through descriptions in much later sources.110; 
While the Magna Mater disappeared from the repertory of gods on Roman coins in 
the early Imperial period, she reappeared during the reign of Hadrian, a time marked: 
by a self-conscious revival of older cults.111 As a part of Roman history and Roman 
society, the Magna Mater was never ignored, but as was true of many cults, her 
future fluctuated with the reigning emperor and his choice of favored gods. 

T H E MATER D E U M MAGNA IDAEA: i 
ANALYSIS AND C O N C L U S I O N S 

The prominence of the Magna Mater in literature, art, and practice speaks of a cult; 
that lay at the very center of the Roman religious experience. Her temple was lo~ 
cated in the heart of the city, near its most venerable shrines. Her rites followed the 
standard Roman program of procession, sacrifice, and games. Her visual image,; 
while derived from a Greek prototype, stressed her Roman character, particularly 
the turretcd crown, an attribute alluding to her rote as protector of cities. Her pres>; 
ence at xhcscllisternium, depicted on her temple on the Palatine, further underscores! 
her full integration into Roman religious practice. Her frequent appearance in the 
major texts of Roman literature demonstrates that her presence was not an empty 
shell, but one that had an impact on people's views of their history, their values, and 
themselves. 

The goddess's prominence can be directly tied to her association with the safety of 
the state. This theme is conspicuous in the Magna Mater's first appearance in Rome 
in the third century B.C., and it continued to be a factor in her Roman character 
throughout the early Imperial period. It is stressed by Lucretius, with his emphasis1 

on martial valor; by Ovid, with his vivid narrative of Claudia, the castissimafimiria; 
and by VirgiL, with his portrait of the close relationship between the Magna Mater 
and Aeneas. We can see a growing rationalization in the mythical tradition sur̂  
rounding the Magna Mater, as the unattractive foreign features, particularly the leg--
end of Attis and the allusions to the Galli, were criticized more sharply, while the 
Roman elements, especially the story of Claudia Quinta, became increasingly glori
fied and fantastic. Yet the close intertwining of the goddess and the Roman state was 
consistent, vivid, and real. The Magna Mater was a deity of patriotism.112 She was 
the Mother of the state, and literally the mother of the state's most important deityj 
Jupiter*113 The theatrical works produced at her Palatine temple reinforced the pub; 

no. Fasce 197S gives a thorough description of the rites conDccted with Attis. 
HI, Bomcr 1964:145. 
■11a. In stating this, I am following the line of argument hid our by Lambrcchts 1951 and Boyancc 1954' 
115. Amad 9.$2-84-. 
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lie perception of her importance to the state and the mtertwining of her legend with 
Roman history. The political careers of virtually every politically important family, 
from the Scipiones through Augustus, touched on the cult of the Magna Mater. 

This last circumstance becomes even more striking when one compares the status 
of the Roman Magna Mater to that of the goddess Meter in Greece. No major Greek 
political figure ever aligned himself closely with Meter. Even in Athens, where the 
temple of Meter, the Metroon, occupied a central position in the Agora, men like 
Pcrikles, Lykourgos, and Demetrios of Phaleron never paid much attention to 
Meter, certainly not in any official capacity. In Rome, however, the situation was re
versed: a whole range of public figures advertised their association with the Magna 
Mater. 

Because the Magna Mater became such a basic part of Roman life, the ambiva
lence that colors much of the Roman reaction to her seems paradoxical and needs to 
be addressed. I suggest that the paradox results in large part from the Mother's po
sition as an official Roman deity. Because of this, the Romans required different 
things from the Magna Mater cult than was the case in Anatolia or Greece. In Ana
tolia, the Mother's roots seem to have lain deep within popular Anatolian tradition. 
Although the elite of the Phrygian polity supported her cult as a means of advancing 
their own status, the Mother outlived the Phrygian state and maintained a strong 
hold on the Anatolian populace. In the Greek world, the Mother was essentially a 
deity of private cult. Despite her position as the keeper of laws in several Ionian 
Greek cities, including Athens, she was not a deity who defined and guarded the 
polis. In Rome, however, the Magna Mater's alliance with the health and safety of the 
state was a major condition of her arrival and continued to be prominent through
out the Augustan Principatc. As a result, many of the aspects of the Mother's wor
ship that remained private in Anatolia and Greece, such as the use of ecstatic rites 
and eunuch priests, became public rituals in Rome, and therefore were subjected to 
a kind of public scrutiny that changed their character. 

We can see this clearly in the Romans' puzzled reaction to the goddess's ecstatic 
rites. In the Greek world, the outward manifestations of ecstasism, particularly the 
loud, pulsing music and dance, were designed to introduce an interior state of open
ness to communication with the deity. This was "evidently a very personal act, one 
designed for a participant, not a spectator; furthermore, our information suggests 
that such activities were normally part of a mystery rite and were rarely carried out 
in public. In contrast, the Mother's Roman cult offers no private inspiration by indi
vidual devotees; in fact, there is no indication that the Magna Mater was one of the 
deities to whom ordinary people turned for private consolation. The outward forms 
of ecstatic ritual were entirely public, carried out by her priests in the context of the 
goddess's public festival, where the place of the Roman public was merely that of an 
observer at what must have seemed like a baffling performance. Since there was no 
participation by the population at large, it is hardly surprising that the original 
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meaning of the goddess's ecstatic ritual became perverted into a bizarre public spec- i 
tacle. 

The place of the eunuch priests in the Roman Magna Mater cult is equally prob-:; 
lematic. Despite the attribution of this priesthood to an Eastern origin, the custom, ■ 
of self-castration is attested far more frequently and vividly in Rome than in any 3 
other part of the ancient Mediterranean world. The reason for this must lie in the! 
same factors noted above, that the Romans had different requirements of the cult'.; 
and practiced it in a public forum. :;J 

One uniquely Roman feature of the Mother Goddess cult is the strong emphasis,: 
on fertility. Neither the Anatolian nor the Greek Mother was a fertility deity, but for.'; 
the Romans, this was an essential part of the Magna Mater's character. It enconv ■■ 
passed both human sexuality, as witnessed by the presence of votive terracottas de-; 
picring male and female reproductive organs, and agriculture, for the Magna Mater. 
brought rich crops and new life to barren fields, as Lucretius, Ovid, and Pliny cm-' 
phasizc. The results in the first case could be a happy outcome for parents, leading; 
to children who brought promise of the future (Lucretius), or an unhappy outcome \ 
to those who denied sexuality, such as Catullus's Attis. The strong element of sexu-:; 
ality was surely a major source of the goddess's appeal to a society where fertility was :\ 
frequently emphasized and the abundant production of children in marriage was 
practically a national duty 

The Magna Mater's identity as a symbol of fertility was clearly at odds with her 
attendance by eunuch priests. Yet the castration of the Magna Mater's priests was an 
essential aspect of the cult. It seems probable that the eunuch priests of the Mother 
came with her from Anatolia to Rome in 204- B.C. and thus were part of the god
dess's Roman cult from the beginning; the frequency of Attis figurines near the early 
Magna Mater temple certainly suggests this. Thus the eunuch priesthood was so-
deeply embedded in the cultfs identity that public condemnation of it had littic: 

effect.114 

Here again the Roman shift from private to public cult may have caused a real1 

shift in meaning. In Anatolia, the evidence for ritual castration is sparse and equivo
cal; the practice was apparently limited to an elite class within the priesthood and 
may have originated in a form of ritual chastity.115 There is no evidence at all from 
the Greek world for ritual castration until the Hellenistic period, when the Galli 

U4. We should remember that bizarre, even offensive practices were found in other Roman cults be
sides that of the Magna Mater, including cults whose Italian ancestry was unquestioned. At the Lupcrcal, 
foe example, naked men ran through the streets whipping women as a means of encouraging their fertil
ity. Here many of the elements of the Mothers cult, sexuality, violence, and fertility, were combined in 
one of the oldest Roman religious shrines. Wiseman 19S4: iz6; Zankcr 198s: 129. 

ii$. A series of inscriptions of the first century C.E. from Pcssinous, describing the office of priest held 
by a father and son, indicates that castration was not a requirement for the priesthood in the goddesses 
important Anatolian shrine; sec Dcvrekcr and Waclkcns 19S+: 221, nos. 17, 18, and the discussion in chap* 
tcr 11. On ritual chastity, see chapter 8. 
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appear in a few places in Asia Minor. In contrast, the evidence suggests that eunuch 
priests were a common sight in Rome. The prominence of these priests in Roman 
society may have resulted from the secure position given to eunuchs by the Magna 
Mater cult. Such a protected status could have caused their number to multiply, 
as the priesthood proved a magnet for transsexuals, transvestites, and others who 
found themselves on the margins of society. Our sources strongly imply that in 
Rome there was a substantial subculture of such individuals whose desire to be out
side the confines of standard sexual roles and family obligations led to their decision 
to choose this asexual path. While individuals like this have existed in almost every 
society, Rome was unusual in offering such people a formal public outlet in a re
spected religious cult. This may well have caused their numbers to grow to the point 
where they became quite a conspicuous part of the social scene. They may also have 
been feared for their power; the anecdote about the priest Battakes* visit to Rome in 
102 B.C. (sec pp. 290-91 above) served as a vivid reminder of what would happen to 
those who publicly opposed the Galli. 

The strong Roman contempt for the Galli should be seen in this context. It scans 
unlikely that the Galli's castrated condition per se was distressing to die Romans; 
eunuchs, after all, were regularly used as slaves and must have been familiar to most 
people.116 Rather, the disturbing issue lay in the fact that rhis particular group of 
eunuchs enjoyed a sacred status in an important state cult, affording the Galli a 
position of inviolability and social standing denied to slaves. Their status was quite 
inconsistent with Roman concepts of hierarchy, where males were expected to be 
dominant over females and freeborn Roman citizens over slaves and foreigners.117 

The sanctity of these effeminate foreigners brought this power inversion into the 
open in an inescapable way and made the eunuch priests doubly offensive, even as 
their presence had to be tolerated.118 

Thus we can sec that the public and patriotic character of the Magna Mater made 
her a Roman deity of a very composite nature. Some of the original characteristics 
of the Phrygian Matar Rubileya were present, some aspects of the goddess reached 
Rome through the filter of Greek practice, and some parts of her character and ritu
als were either reshaped into Roman practices or created anew to make her Roman. 
And the power of this Roman image of the Mother Goddess and her cult was enor
mous. The pastiche of elements that originally made up her identity was forgotten 
as the cult extended beyond the city of Rome and was widely disseminated through
out the Empire. Her companion Attis, whose connection with Phrygia was always 
the loosest clement in the identity of the Roman Mother, became an increasingly 

116. Hug 1918: 451; Hopkins 1978:192. Terence's play V7C Eunuch certainly seems to take their pres
ence for granted 

117. Wiseman 1985:10-14. 
11$. There arc many valuable insights into the status of sacred eunuchs in the selection of papers pub

lished by Hcrdt 1994. Sec also the Appendix to this chapter. 
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important figure in his own right. From this point on, the cult of the Magna Mater 
and her consort Attds lost the limited connection it had with its Anatolian ancestry, 
and the Roman redefinition of the Mother's cult eventually extended even to the 
goddess's original Anatolian homeland. Chapter n seeks to discover to what extent-
the Roman concept of the Mother Goddess influenced her identity and worship in. 
the older cult centers in Anatolia. 

A P P E N D I X 

Much valuable insight into the status of the Magna Mater cult in Rome and the 
public's reaction to it can be gained through a comparison of the cult of the Roman 
goddess with the cult of another mother goddess, whose worship continues in 
twentieth-century India. There are a number of striking parallels between the Indian, 
deity, known simply as Mata (Mother), and the Roman goddess: both are mother' 
goddesses, both inspire simultaneous adoration and fear among the populace, and,: 
perhaps most telling, both are attended by priests who castrate themselves voluntar-: 
ily in the goddess's service. The cult of this Indian mother goddess and the role of 
her castrated attendants have been the subject of a study by Serena Nanda entitled 
Neither Man Tier Woman, and I shall draw on her work to help shed light on the cult 
of the Magna Mater in Rome.1191 am particularly interested in the identity of the 
Indian goddess and in the activities and status of her priests, as well as in the general 
public reaction to them. 

The characters of the two maternal divinities are similar, but not identical. Unlike 
the Magna- Mater, the Hindu mother goddess Mata is not a goddess of the state;: 
rather, her sphere of influence lies on a personal level and is concentrated on human' 
fertility. The major ceremonies in her honor take place on the occasion of marriages' 
and at the birth of children, especially sons. Her power as a fertility goddess is ad
ministered on the human level by castrated priests called hijms, whose most import 
tant ritual activity is to sing and dance and perform blessing ceremonies at weddings 
and at the naming feasts of sons. Thus the Hindu mother goddess's cult practice is; 
informed by the dichotomy between the celebration of fertility and attendants who 
personify the impossibility of fertility. 3 

The personality of Mata can be highly variable. Nanda describes her position in 
the Hindu belief system as that of a deity "having both a beneficent and a destruo;: 
tive aspect,"120 although, as she correctly notes, this is a definition that fits other 
mother goddesses, and indeed, a great many divinities in other cultures. In the case; 
of the Indian mother goddess, however, the accent seems to be on the destructive^ 
This takes many forms, including a variety of "images of the Mother Goddess en-

119. Nanda 1990. 
120, Ibid.: 33. 
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gaging in aggressive acts—devouring, beheading, and castrating.35121 The goddess's 
image as a powerful aggressor is particularly prominent in her role as castrator of her 
mortal consort. There is an elaborate mythic tradition describing the Mother as a 
castrating queen, which forms a rationale for the eunuch status of her priests. Accord
ing to this myth, Mata was married to a handsome young prince, but the marriage 
was never consummated. When the goddess confronted her prince with his impo
tence, he confessed that he was incapable of sexual activity; he was "neither man nor 
woman." The goddess was so angry at this that she castrated him, and he took the 
form of a woman. Because of this, the hijras say, "The goddess is always with us and 
we live in her power."122 

While this story is not an absolute corollary to the myth of Cybele and Attis, some 
interesting parallels can be noted. In both tales, the powerful goddess marries a 
handsome young human lover, yet the marriage is not successful. The reasons for 
this vary: in the Hindu tradition, it is impotence, whereas in the Graeco-Roman tra
dition infidelity causes the rupture. Yet the outcome is similar. The crisis results in 
the youth's castration, either by the goddess (Hindu) or by himself, under pressure 
from the goddess (Graeco-Roman). In both cultures, the mythic aetiology of ritual 
castration seems highly artificial, very much an ex post facto explanation designed to 
rationalize the existence of a eunuch priesthood understood by neither culture but 
felt by both to be essential. 

It is the character and activities of the hijras, the eunuch priests of the Hindu 
Mata, which provide the greatest point of comparison with the Roman Magna 
Mater and her Galli. In India, as in Rome, the imperative for the castrated state of 
the hijras, while widely accepted, is not understood on any logical level. The em
phasis on castration in the cult of Mata is all the more surprising, given the Hindu 
mother goddess's concern with human reproduction. Yet the hijras5 •emasculated 
condition is considered a necessary part of their religious status, and the rituals they 
perform at weddings and at the birth of children are intended to ensure the god
dess's beneficence to her followers. Nanda describes several instances in which fam
ilies did not want hijras at these important family ceremonies, yet felt that they had 
to tolerate them because of the goddess's power and the unfortunate consequences 
of ignoring it.123 

This uneasy toleration results from the hijras5 two-edged ability both to help fol
lowers of the goddess and to harm those who do not respect her. They can use this 
power with devastating results, as the following story illustrates: 

A group of hijras came to the house of a wealthy man whose daughter-in-law had 
recendy given birth to her first son. The hijras offered to bless the newborn, but die 

121. Ibid. 
122. Ibid.: zs-<2.6, 
123. Ibid.: 4 -9 . 
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father-in-law was insulted at the prospect of having no-good eunuchs in the house 
and threw them out. As they were leaving, the lead hijra retorted with the following 
curse: ^ust as you have kicked us down, so your grandson's bier will go down the 
same way? The next day the small boy fell sick and soon died. When the father-in-law 
met later with the lead hijra, he wept and cried: "I sent you away with kicks and 
blows. Now my daughter-in-law's lap is empty. I had a gift from heaven and now " ■ 
God has taken that gift away?'124 

Nanda was assured by the hijra priest who reported this story that the episode was i 
genuine. Yet in its present form, the narrative is highly reminiscent of the resistance 
myths told about the arrival of the Phrygian Mother in Greece and Rome. It is par-:; 
ticulariy close to the story of the eunuch priest Battakes who addressed the Roman-
Senate on behalf of the Magna Mater in 102 B.C. and the tribune who opposed himjv 
"kicked him down" so to speak, resulting in the tribune's speedy death.125 In Hindu;-
society, too, insulting a priest of the mother goddess results in a clear demonstration' 
of her authority and enhancement of her status. Such anecdotes give us a greater in-; 
sight into why the Mother's eunuch priests might be privately despised but publicly;; 
tolerated, even praised. H 

Clearly, the castrated state of the hijras lies at the core of the uneasy reaction to" 
them. In particular, the voluntary choke of emasculation as an adult places the hijra; 
outside the norms of society, on both ritual and personal levels. Officially, it gives, 
the hijra a sacred status. The religious ideology of the hijras defines them as people; 
who live asexual lives, who have supposedly chosen to renounce sexual activity in' 
order to devote themselves to asceticism.126 They claim to earn their living as ser-;: 
vants of Mata by performing at her festivals and by religious mendicancy. 

The private reality is quite different. Most men are attracted to the hijra commu-;; 
nity not because of religious piety, but because they are impotent. Able to play nd-j; 
thcr a male nor a female role in reproduction, they choose the life of the sacred cas-
trato, because this gives them a status and a community group in which to live.;; 
Many are clearly transsexuals, having *a woman's mind in a man's bodyf127 HijrasJ 
were all born men, but they identify strongly with the female role in society: they; 
dress as women, wear their hair as women do, wear women's jewelry and makeups 
take women's names, and always use the feminine pronoun when referring to them
selves or to other members of their community Most hijras come from the lower 
middle class or working class in Indian society; very few come from the lowest social 
caste. They claim to be ascetics in order to secure greater prestige for their ritual ac-v 
tivitics of participation at weddings and births. Yet it is clear that most hijras do not 

124. Ibid.: $-9. 
12$. Diodoros $6.13; Plutarch, Marius 17. 
126. Nanda 1990: 29-^ . 
127. Nanda 1990: xiv, quoting Karl Ulrica^ iS6+ work Inchtsa: Antma mulkbrii corporr virili vndusA. 
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renounce sexual activity. Many, perhaps the majority, are prostitutes.m Others link 
up in a long-term relationship with men whom they regard as husbands and seek 
respectability in a semblance of family life.129 They are well aware that engaging in 
prostitution and other sexual activities undercuts their claim to special ritual status 
as ascetics, but prostitution offers a source of income that few can do without. It is 
the contradiction between, their ritual pose of purity and chastity and the private 
reality of regular engagement in illicit sexual activities that makes the hijras a partic
ularly despised group in Iridic This is so despite the fact that, as noted above, their 
public role in fertility rituals makes many Indians feel unable to ignore them with
out risk. 

The parallels between the hijras and the Roman Galli are numerous and enlight
ening. It is here, in exploring the psychology and the activities of the hijras, that 
Nanda's work is particularly valuable to the student of Mediterranean antiquity. She 
was able to talk to several of these individuals in depth and probe their attitudes to
ward their asexual identity and their reasons for choosing this path, something we 
clearly cannot do with the Roman Galli. Before exploring the parallels between the 
two groups, though, we should stress the substantial inequity in such a comparison, 
for in discussing the Roman Galli, we are discussing the Romans* descriptions of 
them, not the opinions of the Galli about themselves. We inevitably evaluate the 
Galli based on the opinions of people who nqt only looked down on them but may 
have been repeating information based on stereotypes and hearsay, rather than facts 
gained from personal contact with theni. 

One obvious parallel lies in the physical appearance of the two groups. The Romans, 
too, saw the Galli as women, and used the feminine pronoun to describe them.130 

Comments were made on their feininine appearance and dress, which could elicit 
approval and even sexual excitement from men.131 The oudandish behavior of the 
hijras and their noisy activities are another point of comparison, for as was also the 
case with the Galli, such activities are designed to attract attention to the eunuch 
priesthood. One Indian newspaper has described the hijras as "eunuchs wearing gar
ish makeup, gaudy saris, bangles and bells,"132 a description reminiscent of Dionys-
ios of Halikarnassos's observation that the GaUi went ccthrough the city in gaudy 
robes, begging, and escorted by flute players*'133 

Another parallel lies in their method of earning a living. Like the hijras, the Galli 
were known for performances at religious festivals, although they did not (as far as 
wc know) perform at private family gatherings, but at the public festival of their 

12S. Nanda states that all the hijras she met cither were or had been prostitutes. 
129. Nanda 1990:122-55. 
130. Catullus 63; Hephacstion p. 39, van Ophuijscn 19S7:109-10. 
151. Note the description of the Galli by Varro, Ccbc 1977: Varro, Eumenute firs. 16-47 (Nonius, frs. 

IJ2-43). 
132. Nanda 1990: 3$, quoting an Associated Press report from Bhopal in 1984-
133. Dtonysios ofHalikarnassos 2.19.5-
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deity, the Magna Mater. Lucretius's vivid description of the public performance of ; | | | | | 
die Galli at mat festival is memorable: drums thunder, cymbals clash, horns resouncVSpii 
and flutes agitate the mind,134 all of which find echoes in the raucous and noisy per- %$M 
fbrmances of the hijras.13S Another common source of income is religious m e n d i ^ p ^ 
cancy The Galli engaged in public begging at religious festivals on behalf of thcir'^^fe; 
goddess and, of course, themselves, an activity that apparently made them parriai^;|l|f| 
larly despised in both Greece and Rome, but one that was nonetheless tolerated b c - f p p 
cause of its ritual associations.136 Begging is a regular activity of the Indian hijras^!||t^ 
too, one that they undertake because it reinforces the image of religious asceticisrnv:v|^l 
although in practice most hijras prefer not to beg, since it is hard work, nets little\$j& 
money, and subjects them to public scorn.137 :S$1!$ 

The chief point of contact between the two groups is, clearly, their emasculated \5jfe 
sexual condition and the liminal status in society that results from this. The sexual i | § | | 
parallel between the two groups is not exact, for me hijras undergo total castration;:|S^ 
while the Galli, as far as we can tell, removed the testicles only. In both groups.-'%§jM 
this condition was undertaken voluntarily, a circurnstancc that purs the mdividuals^^gl 
who select this path outside the bounds of normal behavior, both physically a n d : ^ S | 
psychologically. The act of castration does not, however, make these eunuch priests:0k§. 
asexual beings, and as with the Galli, prostitution and other sexual activities c o n ^ | | g 
tribute to the marginal status of the hijras. In India, hijra prostitutes service malc:^^ | 
customers only, but in Rome, the Galli seem to have been attractive to both menj | |$ | 
and women.138 In both cases, the act of castration makes the group's members more^M^ 
sexually available, and those who wish to cam money from prostitution can bcncfity|S| 
from this.139 • ; | | § | 

Nanda's conversations with the hijras offer some insight into the choice of se lO$ | | | 
castration. In Hindu cult, the followers of Mata undergo castration sdbf-consciously|fS 
and deliberately, after a long period of apprenticeship in the cult.140 This w a r n s ' j S 
against the common interpretation that the self-castration of the Roman Galli wa$||pj§ 
an act of ritual madness. The comment of Walter Burkert is typical of the opinion o f | | | | J 
many classicists: "It is clear that the act [of self-castration] was performed in a state ]M^| 

134. Lucretius 2.618-20. 'J'fS& 
135. Nanda 1990: x-3. ^$S| 
136. Cicero, Dc tcgibus 2,22; Dionysios of Halikamassos 2.19.5. On begging in the cult of the M o m c r ; | p i | > 

Goddess in Greece and Rome, sec Aristodc, Rhetoric 1405a; Athcnaios 12.541c; Plutarch, Cleomencs 5 6 ; ^ 
Lucretius 2.626, 

137. Nanda 1990: 50-51. 
138. Attractiveness to men, Varro (n, 131 above); to women, Philodcmus, Epigram 26, in Gow a n d | | 

Page 1968: 366-67; Horace, Satires 1.2.119-22. ':M 
139. Nanda 1990:52-54, indicates chat the hijra b considered a more attractive source of sccuai favors■ V|| 

than a female prostitute. We have no idea whether a comparable situation obtained among the Galli in'?$m 
Rome, but certainly the comments of Horace (n. 138) and Martial J .SI indicate that this might havcJvS 
been so. ; ^ | 

140. Nanda 1990: 26-29. 

3 2 4 T H E R O M A N M A G N A M A T E R 

file:///5jfe


of mind when the man could not give reasons for what he did."141 Yet this attitude 
seems to be more a reflection of the modern repugnance toward castration than of 
any ancient description. Our ancient sources on the Galli give no indication that 
these individuals were mad; rather, they seem to have flaunted their castrated status 
and enjoyed the special position that it brought them,142 a situation that also obtains 
for the hijras. 

The chief social result of voluntary castration, however, is to set the castrate out
side the cultural norms of his society. This makes such an individual vulnerable to 
abuse, as numerous anecdotes, ancient and modern, relate. On the other hand, the 
ambiguous sexual status of the eunuch priest is also a source of power, because ser
vice to a powerful goddess makes most people reluctant to provoke her eunuch 
priest in a public confrontation. Thus the sacred eunuch can engage in outrageous 
behavior with impunity, trading on a disreputable image to dress, talk, and act in 
what many consider a shameful way. The opportunity for such extreme appearance 
and behavior may even attract members to the group. 

I am reluctant to press the parallels between these two groups of castrated priests 
too closely, for the status and activities of the Roman Galli are known to us only im
perfectly and only through hostile sources, and it is always a daunting task to speak 
for the silent dead. Yet the comparison with the hijras of India is instructive in sev
eral ways. It shows the fear that the sacred eunuchs could arouse in people because 
of their perceived power, and the need to tolerate them, however reluctantly, be
cause of this power. It also gives us an insight into why a man would choose such a 
life. The parallels with Hindu cult suggest that by enveloping transsexual behavior 
in religious garb, the status of eunuch priesthood offered an aura of respectability to 
a man whose natural sexual inclinations would in any case have put him outside the 
norms of conventional social behavior. And, perhaps most important, by illustrating 
how a mother goddess can enjoy high status while her priests inspire disgust, the 
modem Hindu mother goddess and her eunuch priests provide a living example of 
the coexistence of both attractive and unattractive elements in the same cult. Reli
gious practice, ancient and modem, resists easy categorization. 

14.1. Burfccrt 1979a: 105. Cf. also Wiseman 1984:119. 
142. E.g.* Lucretius z.6$i; Juvenal 6.511-16. 
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11 • THE ROMAN GODDESS 
IN ASIA M I N O R 

The Magna Mater became an integral part of the Roman state and the 
Roman religious experience. One of the most striking phenomena of the 
goddess's worship was its tendency to follow the spread of the Roman state 

throughout the Mediterranean world. As the Romans gained control of Spain, 
Gaul, Britain, the Rhine and Danube valleys, and North Africa, the cult of the 
Magna Mater became part of life in the western provinces as well. In these areas, the 
Magna Mater cult was strongly influenced by the Roman model, and the impaa of 
the goddess's Phrygian origins was much less pronounced. Yet the high degree of 
popularitythat the Magna Mater enjoyed testifies abundandy to the attractiveness 
of her cult and its ability to transcend regional and cultural boundaries. 

It is not the purpose of this study to follow the Magna Mater to all corners of the 
Roman Empire, a task beyond the scope of a single volume, and one that has been 
addressed in part by Maarten Vcrmascren's catalogues, the Corpus Cultus Cybclac 
Attidisque, volumes 4 through 7} Instead, I wish to continue to explore the Anato
lian definition of the Mother Goddess, and the tensions between the Eastern and 
Western aspects of her cult, and so I shall return now to the Roman East. In several 
of the Roman provinces of Asia Minor, the cult of the goddess continued to enjoy 
great popularity. Here, however, the Romanized Magna Mater coincided with the 
well-established persona of the Hellenistic Meter, who was herself a fusion of the 
older Anatolian Mother Goddess with Greek cult. The blending of the various 
strands of the Mother's cult offers an interesting perspective on the wider problem 
of the extent of Romanization (and Hellcrdzation) in the eastern half of the Empire. 

i. Gndlloc 1912:412-535 remains the best general synthesis on the spread of the Meter cult, although 
much new material has become available for study since its publication. 



In focusing on the cult of the Mother Goddess in Asia Minor during the first two 
centuries of Roman rule, this chapter thus returns this survey of the Mother's cult to 
the goddess's Anatolian homeland. 

As in the Hellenistic period, the Mother Goddess of Roman Asia spoke in multi- ■ 
pie voices. She was still very much at home in the older Phrygian centers of her cult; • 
in fact, the cult of Meter in one of those centers, Pessinous, is better documented -
during this time than it had been in previous centuries. In addition, the Mother • 
Goddess was still a strong presence in several important Greek cities of western Asia,) 
as she had been during the Hellenistic period Indeed, dividing this discussion of 
Meter in Asia into two separate sections, one on Hellenistic and one on Roman ma
terial, introduces an artificial break into the material that did not exist in practice.; 
There arc, however, some noticeable changes in the cult of Meter in Asia that can 
be traced to Roman influence. TTie figure of Attis, a key element in the goddess's: 
Roman persona, became a stronger presence in Asia. More generally, the influence: 
of Meter herself weakened, as the Meter cult lost ground to the civic cults of the.; 
established Greek gods and to the Roman Imperial cult. 

This discussion will concentrate on the areas where the Meter cult was a strong^ 
presence in Roman Asia. While evidence of the worship of Meter can be found, in 
virtually every area of Roman Asia Minor, the Meter cult is best attested in western; 
and central Anatolia- It formed a distinctive feature of the religious practices of west
ern and northwestern Asia Minor, in Ionia, Aeolis, Mysia, and Bithynia. Meter also; 
had a strong presence in Caria, Lydia, Phrygia, and the older Phrygian heartland,' 
now the province of Galatia. 

A wide range of epithets were used to address the goddess. She was still addressed 
by the general term ofMij-ryp opeCa,2 the Mountain Mother, but more frequently her 
worshippers tried to pin the goddess down to a specific community in order to 
stress her connection with their particular locale. As a result, the goddess's topo-' 
graphical epithets in Anatolia, always numerous, mushroomed during the first two; 
centuries C.E., to the point where every little town and village claimed its own indi
vidual form of Meter. We hear of a wide variety of epithets from Phrygia, Meter Sal-' 
saloudcnc5 and Meter Tazcne,4 Meter Pontancnc and Meter Malene, the last two from 
towns near Midas City.5 A Meter Kiklea appeared in a small town near Aizanoi.6' 
One noteworthy epithet is found on a second-century c.E. votive altar from a rural 
site north of Midas City, dedicated to Meter Kybele.7 This recalls the Phrygian epi-

2. In Lyda, Lattc 1920: 104, 00. i^ a text from Oinoanda; <£, Robert 1937: 403. In Caria, Reuiach 
i90S> a text from Apollonia (sec n. 43 below). Sec also £ Apollonios Rhodios 2.72a. 

3. IGRRP W.7SS, near modern Kabalar, in Phryeja. 
4. IG.RRPIV.x571. 
5. Haspels 1971:199-200-
6. IGiUtf IV.604. 

"■ 7. Drcw-Bcar 197S: no. 9 ~ MAMA V: no. 213. 
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thet kubilcya and reminds us again that in Anatolia, "Kybelc" was only an epithet, 
not the goddess's name. 

In other examples, ''Meter* appears with a proper name in the genitive, recording 
the name of an individual who made donations to the cult, for example, MTj-rqp 
KaAAwrrov8 and M-ryrqp ASpdorov.9 Meter can also appear with a descriptive epithet, 
such as M-qrrip cwro CTrrjXeCov, the Mother of the cave,10 Mryr^p ejrfjKoos, the Mother 
who listens,11 or M-ryn\p r^rpo^poQ&Tros, the Mother of four faces—that is, the 
Mother who sees all.12 The greater proliferation of such Meter epithets surely 
reflects the greater proliferation of the cult itself. It may also result from the greater 
spread of literacy in the first two centuries C.E., which enabled more people in 
remote areas to record their dedications to the goddess. 

The range of the Meter cult is also evident from the abundant evidence of small 
votive statuettes, altars, and inscribed plaques dedicated to her. The standard Meter 
votive continued to be a small statuette or relief depicting the goddess seated on her 
throne, holding her phiale and tympanum, and accompanied by lions. By the first 
century C.E., the type was so prevalent that its broad dispersion in Anatolia calls for 
little comment. While virtually every museum in Turkey has one or more of these 
statuettes, a lack of firm information on their provenience and date undercuts their 
potential to offer new information on the Meter cult, apart from attesting to its gen
eral popularity and wide distribution. 

Small altars and stelai dedicated to Meter form another class of material that be
comes abundant during the first two centuries C.E. The majority of these record only 
that individuals honored Meter in fulfillment of a vow, evxn- Occasionally there is an 
indication of what the person wanted from Meter; the most common reasons are 
the health and safety of the individual, or his family or friends.13 One individual 
sought Meters help for the return of a sum of gold stolen from its owner; the god
dess is directed to punish the thieves win accordance with her power so that she will 
not become an object of derision."14 We also lcam of individuals who made dedi-
.cations to Meter in expiation for a sin.ls 

S. Ibid: no. 10. The practice of using a genitive as a Meter epithet was apparently fairly common (see 
Haspcls 1971:196). 

9. Sheppard 1981: 24-25, no. 5. This is from the Lydian city of Attouda (modern Hisarkoy)> where 
Adrastos was the name of a wealthy dtizen in the community. 

10, Robert 1955. 
n. An inscription from Sivrihisar, perhaps originally from Pcssinous, GraiUot 1912: 35+ n. 6. 
12. MAMA. V: no. iox. 
t$. Some examples (by no means an inclusive list): "for the safety of the demos and the children* 

(Kortc 1897: 51, no. 6y from Pcssinous); uon behalf of all men and animals'* (MAMA V: no. 10i> from 
north Galatia); "on behalf of the children" (Schwcrthcim 1978: 794-95, no. I A3 from Hadrianot, in 
Bithynia); "for the neighborhood* (Corstcn 1991:74-75. no. 50, from Prusa, in Bithynia). Sec n. 35 below 
and fig. 76 for an interesting example from Kyzikos of Meter petitioned to save a friend from pirates 
(Schwcrthcim 197S: 810-12, no. II A3), 

14. Dunant 1978; Vcrsncl 1991: 74, a text on a bronze plaque from Asia Minor, provenience un
known, dated from 100 B.C. to 200 C.E. 

15. IGRRJPTV.i$7i. 
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Numismatic material is another abundant source of evidence attesting to the fre- "■'." 
quency and influence of the Meter cult. Roman coins illustrating the goddess appear • 
on individual coin issues from virtually every major city in western and central Asia"'; 
Minor. The evidence, gathered by Graillot in his monumental study of the Mother. 
Goddess in the Roman Empire, dates mostly from the late first, second, and third.' 
centuries c.E.16 In a few places, such as Aizanoi (discussed below), the coin evidence • 
reflects a specific change in cult practice. The more common pattern, however, is:: 
that found in cities such as Fhokaia, where the image of Meter on the city's coinage? 
is joined with that of Tyche, the city's tutelary deity.17 Often the image of Meter on': 
civic coinage is shown with the turreted crown of the Roman city deity, suggesting'' 
that here, too, the goddess was envisioned as the deity who supported and protected:; 
the city.1* Meter's presence on the coin issues of the cities of Roman Asia Minor may/; 
not reflect an important civic cult of the goddess, for her shrines were rarely among" 
a city's most prominent religious sanctuaries. It seems more likely that the goddess's.̂  
identity as a protective deity was analogous to her situation in Rome, where the7. 
Magna Mater was primarily an urban deity associated with the safety of the city of.: 
Rome. 

In contrast, many of the actual cult shrines of Meter are located in more remote 
rural areas, indicating that the goddess's worship was most prominent in districts'"' 
where the mountainous terrain led to a natural interest in the cult of the Mountain■" 
Mother. Thus we can sec two quite separate tendencies in the cult of the Mother \ 
Goddess during the first two centuries c.E.: her function as a protective deity of-
cities and her function as the guardian of the countryside. These tendencies reflect 
the broader pattern of social development in Roman Asia, a contrast between thc,: 

highly Hellenized urban centers and the life of the countryside, where local tradi
tions remained stronger. ';' 

I shall discuss the cult of Meter in western and northwestern Anatolia first. Many! 
cities with a Hellenistic cult of Meter have produced evidence of a Meter cult in the;

: 

Roman Imperial era as well, attested through shrines and individual dedications. In' 
Smyrna, the goddess continues to figure prominently in the cpigraphical material of, 
the first two centuries C.E., where Meter was frequently the divinity used as a wit-,? 

ness for contracts and oaths.19 The temple of Meter, described by Aelius Aristcides 
as the most beautiful building in Smyrna, presumably continued to add luster to the; 
city, although nothing survives of it.20 The prestige of the Meter cult is further sug-' 

16. Graillot 1912: 546-411. Graillot gives extensive sources for his examples, and so his data will not 
be repeated here. Graillot relied almost exclusively on numismatic evidence for his picture of Meter in 
Roman Asia Minor, in large part because little other evidence was available to him. 

17. Graf 1985; 38S. 
IS. In Erythrai, Graf 19S5: 3S8. Cf. Graillot :91a: 360-61, who cites numerous examples from Phrygia, 

Lydia, and Caria. 
19- Pctzl 1990: no. 641, worshipped as M-^rrjp -SWuAijinj; 744, Mrf-rrjp ®<>atv$ 743, Mrjiyp £{Avpv*LKr}. 
20. Strabo 14.1.37; Pliny, NH 14.6.54; Aelius Aristcides, Smyrnaean Orations 15, p. 232 (Dindorf). 
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gcsted by a second-century C.E. inscription honoring one of its priestesses, Ulpia 
Marcella, a member of a wealthy and distinguished family in Thyatcira, who was 
chosen priestess of the Smyrnaean Meter for life, indicating that families of impor
tant social position wished to be publicly associated with Meter.21 

In Ephesos, the cult of Meter continued to flourish alongside that of Artemis, and 
a scries of reliefs depicting Meter with a young and an elderly god shows that the 
Hellenistic shrine of Meter on the Panayir Dag was still an active cult center.22 Two 
statues of Attis of the later first and second centuries C.E. indicate that Meter's divine 
companion had become part of her cult in Asia.23 

There is no evidence of new foundations of Meter in Ionia during this time, how
ever, and at least one Meter sanctuary, that in Magnesia on the Meander, founded by 
Themistokles, had been abandoned by the first century C.E.24 We receive the im
pression that the interest in the Meter cult in Ionia continued more through the 
force of tradition than because of any active presence of the goddess in the life of 
the region. Further south, near lasos, an inscription records the construction of a 
"house"—that is, shrine—for Meter, paid for by subscription of the local people; 
perhaps tellingly, the first two names on the subscription list arc Attcs, a Phrygian 
name, and Tibeios, a Paphlagonian name.25 The cult of Meter in this region may 
have been supported by immigrants from interior regions where the goddess's pres
ence was stronger. 

In northwestern Asia Minor, the Meter cult is better documented. At Uion, or 
Troy, the discovery of several terracotta figurines of the goddess indicates that she 
was worshipped in the city, although it is unclear whether she received her own sanc
tuary or was worshipped only in household shrines, as was the case in many cities of 
Asia Minor during the Hellenistic period.26 Meter was also worshipped on the sum
mit of Mount Ida, where, according to ancient tradition, her sanctuary had been 
founded by Idaios, son of Dardanos, the eponymous hero of Troy.27 According to 
Plutarch, Meter was worshipped on Ida jointly with Zeus.28 

The cult of Meter flourished in Pergamon also. The strong interest in the goddess 
during the Hellenistic era, exhibited by the Attalid kings and by private citizens, 
continued during the first two centuries of the Roman era, and Meter's status at 
Pergamon was enhanced to the point where her cult became interwoven with the 

si. GraUlot 1912: 36$; IGRKP IV.1254 ( - 1423). 
22. Kcil 1915: 74-75, fig. 47, showing an archigalUts wearing a plaque depicting Meter with an older 

and a younger god; cf. also Kcil 1926: 256-61. 
25. CCC41: nos. 636, 638. 
2+. Strabo 14.1.40. 
25. For the inscription, sec W. Blurncl 19S5: no. 229. The text is discussed by Robert 1982: 361. 
26. S. G. Miliar 1991; Rose 1993a: 341; 1993b: 98-105; 1995: Si-94; 1997: 74-92. Thus far it has not 

been possible to connect a substantial sanctuary located on the southwestern slope of the Bronze Age 
Acropolis with a deity (or pair of deities, since the sanctuary was divided into two separate areas), aV 
though the presence of Meter figurines suggests that her worship may have played a role in the area's use. 

27. Dionysius of Halikamassos 1.61.4. 
2S. Plutarch, DcfUw. 1 $.+. 
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mythic prehistory of the city. This is attested by the oracle of Apollo at Klaros, 
whom the Pergamenes consulted during the second century C.E., probably during. 
the reign of Marcus Aurelius, for help during a plague. To rid their city of the dis-!: 
ease, the citizens of Eergamon were told to organize four choirs to honor the gods-' 
Zeus, Dionysos, Athena, and Asklepios; as the divinity who gave birth to Zeus, 
Meter was to be honored too, for Zcus's birthplace was located on the highest point; 

of the Pcrgamcnc acropolis.29 Although first mentioned in this context, the tale was 
surely not new then, and it may even have been developed at the time of the found* ̂  
ing of the city. The story reflects a fusion of the Greek Meter, here assimilated to ;̂ 

Rhea, mother of Zeus, and the cult of the Anatolian Mother of the mountains, lo
cated on the heights of the Pcrgamene mountain. It is an interesting example of how; 
Meter, never one of the most influential deities in the city, could still have an impact-
on the cults of more major deities, particularly that of Zeus.30 J| 

On an individual level, Pergamene interest in the Meter cult is attested to by a ■ 
number of private votives. Several dedications address the goddess as Meter Basi-
leia, the Royal Mother; this may refer to the Attalid patronage of Meter, or to ties/; 
between the goddess and the cult of Zeus. Other texts honor individual women who: 
served as priestesses of Meter. In one votive dedication, the dedicator identifies him
self as a mysteSy an initiate into the rites of Meter, thus indicating that the goddess 
was honored with mystery rites in Pcrgamon, as she was in cities on the Greek main- ■ 
land*1 

A rich group of monuments connected with Meter has been found in the districts 
of Mysia and Bithynix32 Both areas had important cults of Meter, and Mysia in: 

particular supported a prominent cult of the goddess in the city of Kyzikos and its-
surrounding communities, supposedly dating from the heroic voyage of Jason and 
the Argonauts. A series of votive reliefs and texts dating from the first century B.C. 
and the first two centuries c.E. record individual offerings from inhabitants of the. 
Kyzikcne region.33 One of these reliefs, dedicated to the ancestral Mother, M-qrpl 
riarpajta, shows the interest in identifying the cult of Meter with the city's past.34; 
We meet a eunuch priest of the Meter cult on an inscribed relief from Kyzikos, dat
ing from the year 46 B.C., dedicated by one Soterides (fig. 76), who petitions Meter. 

29. The legend Is recorded in an inscription that preserves the oracular text, CIG 353$ - Frankel 
1890-95: 339 no. 324, lines 17-19. Sec also Ohlcmutz t94o: i3i. 

30. Arrian, Bithyniaka, FGrHist 156 F 22, implies a further connection between Meter and Zeus: 
"The Bithynians go up to the heights of the mountains and call Zeus Poppas, and they call Attis by the 
same name* Sec also the cult of Meter Stcuenc> discussed below. 

51. The texts, all of the early Roman period, arc given in Frankcl 1890-95: nos. 481-83, honorific in
scriptions from die acropolis; no. 4S4, an honorific ioscriprion found, divided, in the theater and in the 
precinct of the Athena temple (these four - CCCA I: nos. 352^5); the votive inscription, Frankcl 
1890-95: no. 334 = CCCA I: no. 551. 

32. The monuments connected with the cult of Meter in Mysia and Bithynia have been the subject of 
a special study by E. Schwcrthcim (sec Schwcrthcim 197$). 

33. These' have been collected by Schwcrtheim 197S: S09-27, nos. IIA (inscriptions) and E (reliefs). 
34. Schwerthcim 1978: 820, no. H A15. 
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FIGURE 76. VbtivC 
relief of Meter dedicated by 
Sotcridcs, from Kyzikos. 
First century B.C. Courtesy, 
Musec du Louvre, Paris. 

to help his friend Markos, who had fought with Pompe/s fleet and been captured 
by pirates in a sea battle.35 Soterides identifies himself in the text as a Gallos, a status 
reinforced by his feminine dress. This may be the earliest known use of the word 
"Gallos" in Anatolia in a votive text, and one of the very few instances where the 
eunuch priesthood of Meter is attested in Asia Minor. The presence of a Gallos may 
reflect the more visible status of the Galli in the Roman world, rather than Anato
lian tradition. The cult.of Attis was known in Kyzikos as well, attested by Attis's 
depiction on the city's coinage.36 

35. XGRJRP IV.155 - Schwcrthcim 1978: 810-12, no. II A3. For a discussion of the relief, sec van 
Stratea 1993: 35S-56, % l7-

36. Karwicsc i96S-7i: 60-61. 
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The cult of Meter continued to be a significant presence in Kyzikos during thel 
first two centuries c.E. We hear of Sosigencs, priest of Meter, who also kept the Im-J 
perial cult and paid for its games. The same honor was accorded to another un~: 
known individual; these texts are both Hadrianic.37 Since the principal prerequisite'■'• 
for these offices was a generous income, wc may assume that in most cases serving 
as priest of Meter was a civic honor that carried a certain amount of prestige for welLg 
to-do individuals. The continuing importance of the Kyzikene Meter cult is alscS 
made evident by an anecdote from late antiquity, recounting that Constantine ad& 
mired its cult statue so much that he had it brought to Constantinople.38 ^ 

The picture in Bithynia is a little different. Greek city foundations had come later:. 
to this mountainous area southeast of the Sea of Marmara, and so it is not surpris-;; 
ing that most Meter votives from Bithynia come from rural sites. The younger Pliny-
describes a temple of Meter in Nikomedia, evidently a prominent landmark in the; 
city; he describes it as vetitstissima (very ancient), and this may well have been the? 
case, since he notes that this temple was substantially lower than other major buildS 
ings in the city.39 Apart from this, however, urban shrines of Meter are rare. The citjfi 
of Kios, a Milesian colony, has produced no monuments of the Meter cult, and the; 
city of Apameia has yielded only Hellenistic material. Meter appears on Roman Im-v 
perial coins at Klaudiu Polis, but no Meter votives have been found there.40 In con£ 
trast, several small votives and altars have been found at various rural sites. Most of 
these are dedicated, not to Meter, but to the goddess Angdistis, Bta-AvyZivrei, or 
simply to Sea, the goddess, often qualified with a topographical adjective such as; 
would be used with the name Meter.41 A continuing scries of small altars and stelai: 
record that individuals honored Meter in fulfillment of a vow, *v;ri> suggesting that 
she was still the divinity called on to address personal needs, a point reinforced by ■ 
several texts that speak of contact with the goddess in a dream.42 One has the inv; 
pression that in urban centers in northwestern Anatolia, interest in the cult of Meter: 
was fairly limited, while the cult in the countryside seems to have been a much more-
active, ongoing part of people's lives. i 

We see this continuing connection of the goddess with the countryside in Caria; 
also. An inscription from the city of Apollonia Salbakc, near Aphrodisias, records the 
erection of a house for the Parthenoi, the Maidens, who attended the cult of Meter.43; 

57. IGRRPIV117. 
5S. Zosimos 2.51.2. i 
39- Pliny the Younger, Epistles 10.49-50. 
40. Becker Bcrtau 1986: 21,29-50. 
41. Note the material collected by Schwcrtheim 1978: 792-805, nos. I Ai-14. Nos. L, 2, 7> and 12 arc 

inscribed with the word M-rp-pi; nos. S and 9 arc dedicated to Angdistis; no. io mentions a mctroac thia-
sos. 

42. Schwcrtheim 197S: 79^-99> nos. I Ai, s, 5,9> 
43. Originally published by Rcinach 190S. For a further discussion of the text, sec Robert 1917' 

I06-S., and I9S4: 41-+2. 
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The responsibility for the house's construction and maintenance is careflxlly spelled 
out: a body of men was to build the structure, roof it, decorate it in stucco, and paint 
it. The group is a rare one in ancient literature: they are the opo^vXaK-qaavr^s, the 
guardians of the mountains, a type of local police force assigned to patrol this 
rugged mountainous area of Caria. The irapa<f>v\a{, the police chief, his company of 
the mounted patrol, and their slave attendants all joined in a subscription to support 
the building. The goddess honored is the Mrjr^p $<-u>v opa'a i-rnjxoos Ba6.3 the Moun
tain Mother of the gods, the goddess who listens. The text is a forceful statement of 
the strength of the Mountain Mother and her. hold on the people of the countryside, 
to the point where even the local police force needed to respect and propitiate her. 

The building to which the police contributed is interesting too; it is a Parthenon, 
a house of the virgins, here not for a virgin goddess, as in Athens, but rather for the 
virgin priestesses of the cult. The use of virgin priestesses to attend to a religious cult 
is fairly rare; other examples include virgin attendants on the cult of Meter in 
Kyzikos, and cults of Artemis in Magnesia and of Demeter in Hermionc.44 All are 
female divinities, and both Artemis and Demeter were deities of special concern to 
women, suggesting that the use of a Parthenon for Meter's attendants may be an
other instance of women's interest in the Mother Goddess. The Virgins' House also 
reinforces the evidence from Hellenistic Anatolia alluding to the concern for sexual 
chastity in the Meter cult. 

The inland areas of Lydia, Phrygia, and Galatia present a somewhat different situ
ation. Lydia had been an important center of the Mother Goddess's worship since 
the Archaic period, and the Lydians continued to be conscious of their special affinity 
with Meter. Numismatic evidence indicates that Meter was honored in virtually 
every major city in Lydia,45 Two inscriptions from the first centuries B.C. and c.E., 
dedicated to Mrjrpl Avh[iai], the Lydian Mother, were found near Lake Gyges, near 
Sardis.46 Votive images of Meter dating from the first centuries C.E. were also found 
at Sardis.47 These follow the standard form of Meter votive, depicting the goddess 
seated on a throne with her lion and tympanum; while they are not very individual
ized, these votives do tell us that the cult of Meter was an ongoing part of the city's 
religious life. 

During the Roman era, we find the first reference to the god Attis in Lydian cult 
practice. His cult presence at Sardis is attested through sculptural representations 
and inscriptions of the second century c.E. and later.48 There is also an interesting 

44- Rcinach 190S. The cults noted range in date from the second century B.C. (Kyzikos) to the third 
century c.E. (Hermionc in the Argoiid). 

45- Graillot 1912: 372. 
46. Robert 1982. 
47- Hanfmann and Ramagc 197S: no. 256 (second or third century c.E.); no. 164 (third century c.E.), 
48. Hanfmann 19S5: 231. 
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scries of Lydian reliefs from the Lydian site of Hamamli, depicting Arris shown as if 
lying under a pine tree. Dated to the late second or third century C.E., these reliefs 
illustrate a particular episode in the myth of Cybelc and Attis, the death of Atris 
from self-castration.49 This scene, closely following the literary version of the tale 
given by Ovid and others, is one of the few visual records of the myth, and may well 
reflect the imprint of Roman mythic tradition in Anatolia. The comparatively late 
date of these reliefs supports the suggestion made in chapter S, that the myth as it 
survives in Graeco-Roman literary sources is not a traditional Anatolian tale of great 
antiquity Taken together, the evidence for the cult of Atris in Lydia offers an inter
esting demonstration of the prestige of the Graeco-Roman definition of the Mother 
Goddess, outweighing the older Lydian cult forms. 

In Phrygia, the Mother Goddess remained a strong presence in local religious 
practice during the Roman era. The mountainous area of central Phrygia, the site of 
the earlier Phrygian highland shrines, was now much less populated; people no 
longer needed to retreat to the hilltop settlements, the old Phrygian kales, for secu
rity, and so these were largely deserted. A sanctuary at one of these older Phrygian 
centers, the acropolis of Midas City, enjoyed a brief revival in the second and third 
centuries C.E. Its sacred usage is attested by a scries of small inscribed round altars 
and plaques. These arc dedicated to Angdistis, in several cases also called the Mother 
of the gods or the Mother Goddess.50 The objects arc all simple offerings, dedicated 
by private individuals in fulfillment of a vow. Votive offerings to Meter have also 
been found on other mountain summits in the region, including the Turkmen Baba, 
the high mountain overlooking Midas City.51 Here, too, we see the Mother of the 
mountains honored in her ancestral home. 

A Meter shrine of a very different type is found at the important sanctuary of 
Aizanoi, near Kotyaion (modern Kutahya). This site, in a fertile river valley, was set
tled in the early third century B.C.52 While political control of the area passed back 
and forth between Pergamon and Bithynia, the settlement itself prospered and be
came an important center of commerce in the region. Aizanoi's success was due in 
part to its location near a major sanctuary of Zeus, which brought in considerable 
wealth to the region. This sanctuary was regularly under the patronage of either the 
Attalid kings of Pergamon or the Bithynian kings of Prusa, and the desire to control 
the sanctuary of Zeus seems to have been a major reason for the political contention 
over Aizanoi.S3 In the second century C.E., the sanctuary received its first temple, a 
pseudo-dipteral structure in the Ionic order, built near the city between 126 and 157 

49- Karwiese 1968-71: ^5*- 2~3* Xarwiesc discusses several other representations of the prostrate 
Atris; most come from die western half of the Empire, and all arc of the second century C.E. or later. 

50. Haspcis 1971: iSS-89-
51. Ibid.: 199-200. 
52. Strabo 12.8.12. For the history of Aizano^ sec R. Naumann 1979: S-n, and Lcvxck ct al. 19*8: 

xxxiv. 
55. Levickctal. i9SS:xxxiv. 
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(fig. 77)-54 The impressive remains of this temple, which still dominate the landscape 
today, indicate clearly that the site had more than local importance-55 

The cult of Meter played a critical role in the Zeus sanctuary at AizanoL Local tra
dition recorded that Zcus's birth took place in the nearby Stcunos cave, and Meter, 
long since identified with Rhea, was acknowledged as Zeuŝ s mother.56 Pausanias, 
our principal source for this tradition, states that the original settlers in Aizanoi 
came from Azania, in Arkadia.57 While the aetiology connecting the Phrygian city 
with an eponymous Greek ancestor is fairly transparent, Pausanias is surely record
ing a common type of syncretism, through which Greek settlers in the area 
identified their Mother Goddess Rhea with the local Phrygian Mother Goddess. As 
a result, the Meter cult at Aizanoi was localized in the Steunos cave, and the goddess 
was worshipped there as Meter Steuenc. 

This cave, located some three kilometers from the temple at Aizanoi, has been 
carefully investigated.58 The cult statue of the goddess that, according to Pausanias, 
stood in front of it is long since gone,59 but finds of votive offerings confirm the 
cave's sacred function and indicate that it was in use as a sanctuary from the first cen
tury B.C. until the mid second century C.E.60 The votives included pottery and terra
cotta figurines, among them several representations of the goddess with her lion and 
tympanum, and also figurines that depict the goddess holding an infant. 

Other features of the cave sanctuary offer an interesting mix of traditional Phry
gian and Hellenic cult fixtures, demonstrating that the Hellenic settlers were ac
commodating themselves to existing religious usage. At the entrance to the cave are 
several arched niches carved into the rock; these are now empty, but they were prob
ably intended to contain votive offerings, such as small statuettes and reliefs. The 
form of these niches is very similar to that of the niches found at the Greek cities of 
Phokaia and Ephesos, but the practice of cutting votive niches into the live rock was 
an old one in Phrygia, found, among other places, at the nearby Phrygian settle
ments at Midas City and Rndik.61 Above the mouth of the cave is a steplike struc
ture, carved into the natural rock, probably a stepped altar of the kind found at vir
tually every Phrygian shrine of Matar.62 Its location, on the high point of the ridge 
above the cave, is characteristic of such Phrygian stepped altars. These would have 

54. Por the publication of the temple of Zeus, with earlier bibliography, sec Wcbcr 1969 and R. Nau
mann 1979. 

55. LcvickctaLi9$S:x?cdv. 
56. Pausanias 10.32.3. 
57. Pausanias 8.4.5. 
5&. R. Naumann 1967 gives an account of the discovery and investigation of the cave sanctuary. 
59. Pausanias 10.32.3. 
60 . R. Naumann 1967: 237-45. 
61. Haspels 1971: fig. 32 (Midas City), figs. 227-29, 252 (Findik). 
62. R. Naumann 1967: 223-31, discusses possible interpretations of the structure, and suggesrs that 

the structure may be a throne. Parallels for stepped altars can be found at Midas City (sec Haspels 1971: 
figs. 25-3O and Pindik (ibid.: figs. 230-31). 
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been the places where offerings to the goddess were made, in her mountaintop 
home. As the finds from the Angdistis sanctuary at Midas City indicate, these 
stepped altars continued in use during the Hellenistic and Roman eras. 

Equally interesting are two round structures on the ridge above the cave. These 
consist of blocks of drafted masonry lining circular shafts, one somewhat larger than 
the other, providing openings from the upper ridge into the cave ceiling. The exca
vator of the site, Rudolf Naumann, identified the larger of these shafts as a structure 
designed for a taurobolium, a bull sacrifice, and the smaller one as for a criobolium, 
The sacrifice of a ram,63 but this seems very unlikely. Naumann assumed that these 
shafts would have been used in a form of the taurobolium as described by the Chris
tian apologist PrudentLus, during which a bull was placed on a wooden platform set 
above a subterranean pit and then stabbed slowly to death, so that the animal's 
blood ran down onto a person standing below.64 Yet there is no evidence to indicate 
that this type of taurobolium was ever practiced in Anatolia, and no evidence that 
the stabbing sacrifice of a bull took place at all before the fourth century C.E., by 

63. R. Naumann 1967: 239-41, followed by Levick ct al. I9$S: xjcxiii. The diameters of the two shafts 
arc 3.95 and 3.6 meters. 

64. Prudentius, Pcristcphanon 10.1006-50, daring from the fourth century C.E.; sec Vcrmasercn 1977' 
101-7, for a dramatic account of the ritual. 
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F I G U R E 78 . Temple of Zeus and Meter. 
Underground shrine to Meters Aizanoi, Second 

century C.E. Photograph by John Wagoner. 

which time the cave of Meter Stcuene had been abandoned.65 The shafts above the 
Aizanoi cave do, however, recall similar.shafts found in Phrygian sanctuaries, often 
located behind or near rock-cut niches in which cult statues of the deity were placed; 
these occur widely at Phrygian highland sanctuaries, at the nearby sites of Midas 
City, Findik, Deliklitas, and at several sites in the Kohnus Valley.66 The shafts at the 
older Phrygian sites were probably used as deposits for votive offerings to the god
dess. It seems likely that the Aizanoi shafts, with their carefully laid out circular tun
nels, served a similar function, particularly since they lie direcdy above the cave con
taining the main sanctuary of the goddess. 

65. The ritual described by Prudcnnus was celebrated only in the Roman West, and was not practiced 
before the fourth century c.E. The form of tauroboUum sacrifice attested in cpigraphical records from 
Anatolia was a very different afiair, more analagous to a bull-running contest. For a full discussion of the 
andent evidence on the taurobolium, sec Rutter 1968 and Duthoy 1969; both works review the primary 
dara and note that the texts from Asia Minor that mcnrioD the tauroboUum have no connection with the 
cult of Meter. 

66. Haspels 1971:77s S^ S6, 
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The cave shrine of Meter Steuene ceased to be used at a comparatively early date, 
not because of lack of interest, but because the Meter sanctuary was removed in the 
second century c.E. to the temple of Zeus. Here the joint worship of these two 
divinities united the cult of the most important male ddty with that of the powerful 
local female deity.67 This temple contained two cellos. The main one, on ground . 
ievd, was the sanctuary of Zeus; following the traditional plan of a Greek temple, 
it faced cast and was entered through the pronaos. The second cella, the new sanc
tuary of Meter Steuene, consisted of a vaulted underground room, accessible by ■, 
means of a flight of stairs from the opisthodomos of the Zeus sanctuary (fig. 7S).68 ■ 
The underground chamber was surdy intended to reproduce the atmosphere of 
the older Steunos cave shrine, a feat admirably accomplished by the fine masonry- : 

vaulted room, whose excellent state of preservation enables us to experience the 
original cavelike space with light coming from small windows set in the foundation 
walls underneath the Zeus temple. The integration of the two cults is further 
demonstrated by an inscribed votive plaque dedicated to both Zeus and Meter: Ad" 
Kal Mrjrpl &ea)v 2rzvr}vij AprefxiZwpos Aiowccov Al£,av€iT7]s Up€vs Kriarris ZK rcov 
tSioov (Artemidoros son of Dionysios of Aizanoi, priest and founder, [dedicated this] 
to Zeus and Meter Steuene, Mother of the gods, from his private funds).69 

The combined cult of Meter Steuene and Zeus is further illustrated on a series of 
Aizanetan coins dating from the second and third centuries c.E., depicting Meter 
enthroned, holding the infant Zeus in her arms.70 Often the Kouretes are shown as 
well, clashing their shields as they drown out the cries of the newborn god. Such 
images appear not only on the coins of Aizanoi, but also on those of other Phrygian 
dries, induding Akmonia, Apamcia, Laodicea, and Tralles. In some cases, the local 
river god, personifying the river Pcnkalas, is also shown holding an infant on his 
arm.71 The intent seems to have been to combine the by now classic story of the 
birth of Zeus (traditionally located on Crete) with the Anatolian cult of Meter, 
fusing the cults of Hcllcnized and pre-Grcek religious practice'in Asia Minor.72 We 
see this fusion fully realized in the architecture, epigraphy, and numismatics of the 
second century c.E., but the assimilation may well have started several centuries ear
lier. This is suggested by the earlier terracotta votives from the Steunos cave depict-

67. R. Naumann 1979: 65-67; Lcvick ct al. 19SS: JCOQV. 
68. This follows a partem found in other Anatolian' temples containing doable cults, in which the 

principal deity, a male, was worshipped in the main ceik, and die secondary deity, a female, was wor
shipped in the opisthodomos. The closest parallels ace furnished by the temple of Rome and Augustus in 
Ankara and the temple of Zeus Sosipolis and Tychc in Magnesia on the Meander. Sec Krcnckcr and 
Schcde 1936: 43, and Humann 1904:152,165; see also Akurgal 197S: 384-35 (Ankara), 1S0-83 (Magnesia), 
and Levick ct al. I98S: Jcodv. 

69. An inscription found in Gcdiz, Burcsch 1898:159 = Lcvick et al. 19S8: xxxiii. 
70. Robert 1981: 3SJ-59, fig. tS. 
71. Ibid.: 355-5S. 
72. The emperor Julian, writing in the fourth century c.E.. expressed the same sentiment: "She is the 

one who bore and nourished the great Zeus* (Julian, Oration 5.166a). 
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ing Meter holding a young child; they may well represent the Mother of Zeus hold
ing her divine son-

More than any other sanctuary of Meter during the first two centuries C.E., 
Aizanoi shows us the strength and long life of the cult of the Anatolian Mother, and 
its ability to accommodate itself to the changing political and religious realities of 
the Greek and Roman presence. It may even have caused the tradition of worship
ping Meter in a cave to gain strength during the first two centuries C.E., a point sug
gested by the frequency of other dedications to Meter that identify her as the god
dess of the cave.73 

A different pattern of the Romanization of the Mother Goddess cult can be 
observed at Pessinous. In Roman Pessinous, Meter remained an independent deity, 
not formally allied with the cult of another deity. Despite the Roman claim that this 
was the oldest and most important Phrygian shrine of Meter, there is little evidence 
from Pessinous to suggest that the Meter sanctuary there was unusually illustrious, 
and the site appears to have owed its prominence largely to Pergamene support dur
ing the Hellenistic period and to the Pergamencs5 need to deal with the local Gala-
dan tribes, which controlled the area. The Romans inherited this history of troubled 
relations with the Galatians, finally organizing the region as the province of Galatia 
in 25 B.C.74 During the first two centuries C.E., the city continued to serve as an im
portant commercial center, although Strabo reports that in his time (the late first 
century B.C.), the city's prosperity was much reduced.75 

To date archaeological investigations at Pessinous have failed to uncover the 
Meter sanctuary.76 The most prestigious sanctuary known is that of the Imperial 
cult, prominently represented at the site with a large temple-theater complex77 Most 
of our information about the cult of Meter is provided by cpigraphical data, includ
ing a group of inscriptions alluding to cult ritual. We learn about the existence of the 
Atcabokaoi, a group responsible for conducting the mysteries of the goddess.78 The 
group is otherwise unknown, although the use of the name Attas in their title prob
ably refers to an association with the Pcssinuntine priesthood and not to a divinity 
named Arris. 

There is also a series of honorific inscriptions praising various individuals for their 

73. Robert 1955: uori$> publication of an altar from Roman Phrygia (ccact provenience unknown) 
dedicated Myrpi arro (rrrrjhtov, the Mother from the cave; Pctzl and Picket 1979: z94-95> dedication to 
Meter carved on the rock at the mouth of a cave near Akcaalan, in Lydia. Por other examples, see Robert 
1955. 

74. On die earlier history of Pessinous, sec Devrckcr and Wadkens 1984: 13—18; Waclkcns 19S6: 
3S-39. For Roman campaigns against the Galatians in i$9 B.C., sec Livy 3S.1S.9-10; on Clodius's attempt 
to undermine Rome's Galatian ally Deiotarus in 5$ B.C., sec Cicero, De barus. res. 13.2$, 

75. Strabo 12.5.3; Mitchell 1993:H, 20-22. 
76. Waclkcns 1986:37-39; Devrckcr and Vcrmculcn 1991:109-10. 
77. Waclkcns 1986:57 and passim. This temple, begun in the reign of Augustus and completed under 

Tiberius, ts the building erroneously identified as the temple of Cybclc in many plans and guidebooks. 
7$. Kortc 1897: 58, no. 23, lines 20-22 - Devrckcr and Wadkens 19S4: 221, no. 17; Kortc 1900: 

437-39-1no- &?■> l ^ c 7 = Devrckcr and Wadkens 19S4:2&i> no. iS. 
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n 
involvement with die cult. One first-centuryC.E. inscription by an individual refer
ring to himself as Atris the priest, Ams iepcvs, indicates that the name Attis re-
mained a priesdy tide.79 Another pair of texts from the second century c,E. suggest 
that at this time, the priesthood of Pessxnous was a form of public honor and pri
marily a perquisite of wealthy families. We hear of Tiberios Klaudios Hegas^ active 
in the religious life of the community, who was archiemis, chief priest, of Meter nine 
times, along with six terms of service as priest of the Imperial cult and one as high 
priest_ofthe&fltMflre» the community. His Romanized Galarian name suggests that he 
was part of the local Galarian hierarchy who had become Roman citizens, and as 
chief priest of Meter, he held the tide of Attis, an honor that he shared with his son, 
Tiberios Klaudios Dciotaros, who also bore a distinguished Galatian name.80 This 
clearly indicates that not all the Pessinuntine priests of Meter were eunuchs dedi-
cated to life service of the goddess. The formulae used to praise these two men are 
fairly standard and do not imply that being an Attis, a chief priest of Meter, was an 
extraordinary step for a local citizen. In fact, we receive the opposite impression, 
that serving as priest of Meter was one of many public honors sought by prominent 
members of the community of Pcssinous, and neither the only one nor necessarily 
the most distinguished one.81 X Klaudios Heras was also priest of Meter at nearby 
Midaeion, the site of another Meter sanctuary, known only through the presence of 
the goddess on the city's coins.82 

At another Phrygian site, Dokimcion, near modern Afyon, the goddess is also 
richly attested on the city's coinage and on small altars that served as votive dedica
tions; here she was known by her local name of Angdistis.83 Dokimeion was famous 
for its marble quarries, particularly for white marble enlivened with streaks of red. 
Roman legend recorded that this was caused by the blood of Arris washing through 
the stones,84 a further indication that the Graeco-Roman mythic cycle of the death 
of Attis had influenced local Anatolian tradition. 

In sum, the cult of Meter continued to thrive in Anatolia during the first centuries 
C.E. Virtually every community had its shrine of Meter, where the goddess was wor
shipped under her local epithet as the protector of individuals and their families and 

79. Korte 1897: $8, no. 22; Dcvrckcr and Wadkcns 1984; 24. 
So. Kortc 1S97: 38, no. 23 - Dcvrckcr and Wadkcns 1984: 221, no. 17; Kortc 1900:437-4.39, no. 63 = 

Dcvrckcr and Wadkcns 1984: 221, no. iS. Sec also Dcvrckcr in Dcvrckcr and Wadkcns 1984:19-20. 
81. On Ams as a priesdy tide in Pcssinous, sec chapter 8 above. Carcopino 1942:158-67* argues that 

the existence of this father-son pair serving as Meter's priests in Pcssinous reflects the more dviUzed tone 
introduced into the mctroac cult during the rdgn of Claudius, implying that the Pessinuntine cult had 
rejected the practice of eunuchism under the dvilizing influence of Rome. A more Ukdy explanation, 
however, is that during the first two centuries C.E., the cult of Meter was one of the regular dvic cults 
in the dry (and perhaps less prestigious than the Imperial cult). For a private dtizen to serve as a priest 
of Meter was a way of advertising one's status in sodcty; it did not imply a condemnation, or even a 
comment on eunuchism, and indeed the evidence for eunuch priests at Pcssinous during this period is 
very slim. 

82. Kortc 1S97: 38-39. 
8$. Robert 1980: 236-40. 
84- Statius, Silvac 1.5.37-38; 2.2.87-89. Sec Robert 1980:235-56. 
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friends. The goddess was present in the urban centers of the region, but she was still 
most at home in her mountain and rural shrines..Her cult was rarely the most im
portant in a given region; where a sanctuary of Meter was unusually prominent, it 
was often because of its association with a prestigious patron in the past (Aizanoi, 
Pessinous) or with another prestigious cult, such as that of Zeus (Pergamon, Aizanoi). 
The simple mountain shrines at Midas City and in Bithynia are probably typical of 
Meter shrines that lacked such patronage: unpretentious places where the local peo
ple came to pray for help in their troubles or to absolve themselves of their sins. 
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EPILOGUE 

The Phrygian Mother Goddess did not fade away after the second century 
c.E. Quite the contrary; the cult of the Mother spread throughout the 
length and breadth of the world touched by ancient Mediterranean civiliza

tion, from Britain to Afghanistan. Nor did the goddess fade away from the Mediter
ranean heartland, for we find the Roman Magna Mater playing a vivid role in the 
political and religious life of the Empire in late antiquity. The strength of the 
Mother's cult in late antiquity, the revival of mysticism, and the growing promi
nence of Attis as an independent deity arc all topics that will reward further exami
nation. 

It therefore seems inappropriate to offer a comprehensive discussion summariz
ing the meaning of the Mother Goddess in ancient Mediterranean life, since my nar
rative breaks off very much in the middle of the goddess's story. Rather, my goal has 
been to describe how the Mother developed from her provincial origins to a deity 
with a wide following throughout the Mediterranean world. A key part of this effort 
is a definition of what made the Phrygian Mother Goddess individual. The Phrygian 
Mother first appears to us as a produtt of the Anatolian landscape, and the qualities 
that made her distinctive, the power and awe communicated by a mountain envi
ronment and the ability to transcend boundaries between unstructured space and a 
highly structured human community, reflect part of the universal human experience. 
Not all of these qualities were transferred with the goddess to the Greek and Roman 
worlds, but her cult clearly had a form of staying power that enabled it to move be
yond any strictly local manifestation. 

Under certain circumstances, the Mother's power was used for specific regional 
and political purposes: she was part of the power structure of the Phrygian state and 
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she contributed to the Romans' sense of self-definition as the people destined for ■• 
victory. But her appeal went beyond any narrow political or ethnic definition and ■ 
spoke to the human needs of many peoples of the ancient Mediterranean world We ] 
receive only indirect hints about what those needs were; there is no ancient equiva-.? 
lent of a diary or confessional text enabling us to probe into the mind of an initiate :j 
into the Mother's mysteries. We can, however, see clearly that the response to the 
Mother's power was very real. Thus, even without carrying the chronological narra- ) 
tive forward to the end of Mediterranean antiquity, I hope to have shown how this .' 
deity, the product of a regionally limited culture and a populace that was rarely a ;■ 
major player in the power politics of ancient Mediterranean life, produced such a .', 
strong response in people and places that were not her own. 

A study of the Mother Goddess's cult is also useful in offering another tool to ex- ) 
amine the social world of Mediterranean antiquity. The varying reactions to the " 
Mother among different Mediterranean groups, the peoples of ancient Anatolia, the , 
Greeks, and the Romans, help illuminate many of the significant changes in Medi
terranean society and also mark the constancies that shaped the lives of many of the ; 
people who lived there. Moreover, the cult of the Mother enables us to hear the 
voices of humble people as well as great, and rural communities as well as major 
urban centers. In communicating the changes and constancies found in the worship 
of the Mother Goddess, these voices remind us forcefully that religious practice was 
one of the most significant forces shaping people's lives. 
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Aulus Gellius, 2S3 
Ayas, 72-73,74 

Baba, 69^ 70, xxi 
Bachofcn, Johann Jakob, io-xz, 15,14, x8,19-20 
Bacrria, x88n 
Bahcelicvicr,^, 72-73,74,82, X04, m 
Bakscyis Monument, 90,97* 98> xox, 102 
Basil o f Ancyra, 302n 
Banakes, 23 
Baumeister, A., 245n 
Bayandir, 104 
Bcndis, X76n, x8o-Si, 219,227 
Bcydcgirrncn, So 
Birccik,47 
Bithynia, 64, 96,197, *98, 305, 328, 332n> 334,33<*» 

343 
Biegen, C W . , 2 0 6 n 
Bogazkòy, 42 ,45 , 44,48a» $9, 72 ,74 ,77 ,79 ,81 , 

83, X02, X09-XI, XX2-X4 
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BoiotÛL, 222Q 
Borner, F., I2in, i49n, 18211,27on, 29m, 50m 
Bodcutcrion, in Athens, 162,163,164,165,169, 

217 
Bremer, J., 2$zn 
Bronze Age, 3,41-+$, 109,134-35-. 20on, 206, 

247,248,33m 
Bükyük Kapikaya, 54, S6, 39, ioo, 101 
Burkcrt, Walter, 17, x8, xaxn, 1780,324-25 
Büyükkalc, 74 

Calendar: and Magna Mater, 2S5; and Meter, 203 
Carcopino, J., 342n 
Caria, 199, 32S, $34-35 
Carthage, 302 
Castration: and Agdisris, 240,248,249,255,259; 

and Arris, 5,16,17, ax, 113-14,214,237» 240, 
241,252-53,256,259,504» 306,320,336; and 
Christianity, 253; and Greek literature, 248-49; 
and Hittite tradition, 248; and Jungian psy
chology, 16-17; and Magna Mater cuit, 17-18, 
98n, 1x3-14,237,240,2S4n> 256,257,267, 292, 
298, 299,301, 304, 306,307» 308,318,319, 320, 
324-25; and Mata (Hindu mother goddess), 
320-21; and Matar cult, 19,98n, 113-14; and 
Meter cult, 113-14, x8x, 230,231,237,240,250, 
252-54; and myth of Cybelc and Atos, 5,237, 
240,241,247,252-54,256,259,321,336; Orien
talist views o£ 19,20, ax, 22; and Ouranos, 248 

Catalhöyük, 3,27-34 
Cato, 273n 
Catullus, i, 5,9,267,304-7,518 
Cclaenac, 67, 6& 
Ceres, 283, a89n 
Chalcolithic period, 34 
Chalkcdon, 204 
Charités, 195 
Charon of Lampsakos, 124 
Childbirth: and Meter, 159,233; and prehistoric 

imagery, 29, 30,31» 35, 37. Sec also Pregnancy 
Chios, 68,69n, X25n, 131,138,140, 203,224 
Christianity: and castration, 253; and Greek mys

tery rites, 155; and maternal identity, 9; mother 
goddess cult subsumed by, 345; and myth of 
Cybelc and Atos, 4x1, 241,244,256,25S; and 
prehistoric mother goddess, 13; and resistance 
to conversion, 166 

Chronology: and Matar, 64,71,81-83,99-103, 
108,243; and Meter, 119,123,132; and myth of 
Cybelc and Arris, 243-44 

Cicero, 192x1,264,266,267,268,28511,288,296-97 
Ciucia, 45,80-81 
Circus Maximus, in Rome, 289,315 
City-state, and Meter, 4> 121,140,233 

Class. Sec Social class 
Claudia Quinta, 265-Ó6,267-6S, 280,282,296, 

299,212, 313-14,3«, 516 
Claudiopolis, 80 
Claudius (Roman emperor), 31311,315 
Clement of Alexandria, 155,249 
Coins, 289-90,290, 3x6,330, 333> 334, 335, 340, 

342 
Consciousness, development o£ 10-11,16-1S 
Constantinople, 334 
Costumes: and Arris, 131Ü, 1S0,212, 214, 277; and 

Kubaba (Neo-Hitritc goddess), 47,4S, 7211, 
128,129; and Magna Mater, 210,276,510,314, 
31511; and Matar, 47~4S, 71-72,85,104,105-8; 
and Meter, 126,128-29,131-31,139,145,180, 
207; and Phrygian priesthood, 105 

Creation myths, 247-50 
Crete, 15,135,170,171,172,173-74,238,300 
Cumont, Franz, 13,20,21, 23,268,285 
Curetés, 298 
Cybelc: and Arris, 40,5,16,22,257-59,305-7,321, 

336; and castration, 98n; and costumes, 281; 
and Jungian psychology, 16; and matriarchy, 
13; and mythic narrative, 40,5,237-59,306, 
321; and naiskoi, 281; and nomenclature, 2,63, 
67,6S, 250; prehistoric predecessor o£ 27; and 
priesthood, 98n; universalization of, 18 

Cyprus, 135,*37 

Dakxyls, XTan 
Dance: and Arris, 1S1; and Kubaba (Anatolian 

goddess), 150; and Magna Mater, 2S5; and 
Meter, 151,154,161,171, X72,173,183; and pre
historic imagery, 31 

Daskalopctra, 138 
Daskylcion, 128 
Death: and Matar, 115; and Meter, 233; and pre

historic imagery, 29,31 
Dcliklitas, 8sn, 98, 339 
Delos, 1480, i Sx, 2x6,2i7n 
Delphi, 13611,148a, 270, 281 
Demeter, 19,119, X34n, X40,143, i49n, 163,167, 

X69,171H, X74-76,181,184,1S5, ?,?.7,n, 224,228, 
25S, 249,255,256, 335 

Dcmetrios of Skepsis, i7an 
Democracy, 163,169, 184* 203 
Demosthenes, rain, 1520,154-55,162,177,1S1,183 
Dcrveni Papyrus, 170-71 
Diadem, 152 
Diagoras of Melos, i67n 
Didyma, 132 
Dikaios, i9Sn 
Dindymcne, 66-67,125n, X44n, 189,199,204, 

239,250 
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Diodoros, 170x1,172, i74> 239, 241, 242, 243,246, 
250, 251, 252, 254, 25S» 256, 259, 264,265a, 268, 
290-91 

Diogenes, 151, 157, 167a» 1S3 
Dionysios of HaJUfoaraasos, 22, 24811, 267,283, 

293, 296, 303, 305,323 
Dionysios of Syracuse, 165 
Dionysos, 143,1490,152-54, «7,166, 176,184. 

225, 226,255,275,332 
Dioskouroi, 226 
Dokimdton, 197* 246,342 
Dömrck, 79, so, 81,102,111 
Dorylcion, 128,135*1 
Drinking vessels: and Matar, 73,109; and Meter; 

I45> 146,148, 151-55, jys-0 

Earth, worship of, 10-xi, 20. See also Mother 
Earth 

Economic relations, and prehistoric imagery, 31». 
34 

Ecstasy: and Magna Mater, 28711,296,317-18; and 
Meter, 4» 20, r&i, 155-57,161,166-67-, 168,171, 
172,173, 176,177,185,231 

Egypt, 15, i88n, 198, 216 
EUdthyia, 159 
Eleusinian Mysteries, 167,175,176,18 x,249» 256 
Eimali, 104,114 
Emotional expression, and Meter, 137,141,149, 

151» 155-57, 16S, 172,183,185,228 
Endymion, 255 
Eos, 255 
Ephcsos, i04> 127,131,136,140,19S, 199, 200, zoi, 

202, axi, 2I4> 253, 331, 337 
Ephoros, I72n 
Epidaurian Hymn, 228 
Epilepsy, 156 
Erichthonios, 249 
Erinyes, 248 
Erythrai, 131,199,203 
Etlik, 49, Ä 72» 73,74,82,109, no, m 
Etruria,28i 
Eudaimonia, 195 
Eumcneia, 198 
Euripides, 5, 9, win, 125, X44,149a, *5*, *56, 

166-67,168,170n, X7I,17a, 175,182,183a, 228n 

Facades: and Phrygian cult imagery, 71,84-86, 
89-90,96-104,112-13,232,250; and Phrygian 
cult inscriptions, 65-66, 68,69*70; and Phry
gian tombs, 61; and Urartian tombs, 61 

Faharad Çesmc, 78,80, in 
Father god: Bachofen on, 10-11; Graves on, 13; 

mother goddess superseded by, io-ix,13 
Feminism, 13-14 

Ferguson, W. S., 24, Ä24n 
Fertility: and gender of divinity, 15; and Magna 

Mater, 23,257,278,280, 284,296, 298, 328; and 
Mata (Hindu mother goddess), 320; and 
Matar, no, 114,280; and Meter, 1x4,169, 280; 
and prehistoric figurines, 14-15, 16,31,36; and 
prehistoric imagery, 30-31, 32, 36, 37; and pre
historic mother goddess, 13,14, X5, 16; aiid pre
historic society, 15. See also Childbirth; Preg
nancy 

Figurines: and Atos, 178, 181-82,204,206,212, 
214, 277,278,280, 318; and Magna Mater, 
275-76, Z7Sy 277-78; and Matar, 106; and Meter, 
X33,139,189,203,204,206, 207,2X0, 217-18, 
331,337; and Phrygian priest, 105,107; prehis
toric, 14-16,27,29,30, 31, 32,32-Jà 34, 3S-38, 
41 

Findik, 98, j % 337, 339 
Firmicius Marernus, I55n 
Foucart, P , I49n> 183a 
Francis, E. D., i62n 
Frochncr, W., 13m 
Funerary art: and Matar, 52,74,79,102-4,113; 

and Meter, 183,1S9,192,204,21S, 221,226,250, 
251 

Funerary rites, 223,226-27, 252,258 

Gaia, 169,170,171 
Galatians, 229,240,24511,256,257,268-69,290, 

296, 328, 34X-42 
Galaxia festival, 218 
Galen, 302n 
Gallcsia, 199 
Galli, 2i6n, 229-32, 254x1, 290, 292,294, 297-99, 

301-4, 305, 308,316, 318-19,323-25, 333 
Gela, 174 
Gender: and cult membership, 23,183-84; and 

fertility deity, 15; and prehistoric society, $8; 
and scholarly preconceptions, 9, xo, 18 

Geometric ornament: Greek, 126; Phrygian, 73, 
85, 86, 89-90,100-102,126 

Gérard, J., 28an 
Giants, 248 
Gimbutas, Marija, 16 
Glans penis, terracotta image oî, 176^ 276 
Gordion, 4 2 , 4 3 , 4 8 , &, 72-79,76,77-78, 81-83, 

100-104,105,1X0-14,135Û, 188,189> IpO-pI, 192, 
193,207,246,251,3i5n 

Graces, 17211,195 
Graeve, V von, 1270 
Graham, A. J., I28n 
Graillot, Henri, 13,20,21,23,330 
Graves, Robert, 13 
Great Mother, 16,18 
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Greece: and Alexandrian conquests, 64,102a, 
108, 120; city-state in, m ; and influence in 
Phrygia, 64,1020,105-8,128, 189,192-98; and 
Persian Wars, 120 

Greece, Mother Goddess cult in: and administra
tive documents, 218-24; and agricultural im
agery, 169-70; and altars, 13s, 222; and animal 
imagery, 122,141,228; and Apollo, 157; and 
Artemis, 127; Asiatic origin o£ 9,19, 20,119, 
121-22,123-2$, 144, 149,168,1S4-85; assimila
tion o£ 19,119,143,169-77; and Actis, 21, 
113-14,177-82» 217,223-24» 237,238,240,244, 
^57,278; barbarity of, 140, i49n, Z67, 168,178, 
185,23z,233,244; and castration, 113-14,230, 
231,237,240; Christian commentary on, 155; 
and chronology, 119,123,132; and costumes, 
126,131-32,139,145» r8o; and Dafccyls, i72n; 
and dance, 151,154» 161,171,172,173,183; and 
Demeter, 19,119,140,143» 163,167,169, 
174-76,18t, 1S4> Ï85,224> i28; and democracy, 
163, 169» 184» 218; and Dionysos, 143, 152-54, 
157,166,176,225,226; and drinking vessels, 145, 
146,148,151-55» *P-53; and ecstasy, 4,20,121, 
155-57,16l, I66-67,168,171,172,173,174,176, 
177,185,231; and Elcusinian Mysteries, 167,175» 
176; and emotional expression, 137,141,149» *5i» 
155-57» 168,172,1S3,185,22S; and fertility, 169, 
280; and figurines, 133,139,217-18; and funer
ary art, 183,218,221,226; and funerary rites, 
223,226-27; and Gaia, 169,170,171; and 
Galaxia festival, 21$; and Galli, 229-32; and 
Graces, 17211; and Hckate, 226; and Hera, 140, 
170; and Hermes, 176; and Homeric Hymns, 
122-23,137» 140,141,144,170,228; importa
tion o£ 19,63,119,125; and initiation, 149, 
225-27; and inscriptions, 120,Z2I,126,184, z88, 
217,224,227; and Kourctcs, 170,172, *73, 174, 
184,222,226; and Kubaba (Anatolian god
dess), X24> 128-29; and lion imagery, 109, 
131-34,136,138,139,145,148,151,170,216,2i8n, 
222,225,227; Lydian influence on, 124,128-32, 
134; rnarginality o£ 119,137,143,233; and ma
ternal identity o f deity, 38,140; membership 
of, 182-84,219-20,224.232,233; and mctragyr-
tai, 124,164-6$, 182,183,222,230,29z; and 
Mctroa, n9,139» i45» 161,162-67,171,175,182, 
183,188,217,218,223n, 224; and Minoan reli
gion, 134-35; arid monuments, 138,221; and 
Mother Earth, 169-70; and mountains, 69> 125, 
12510,144-45,156,171-72,177,227,228,232, 
280, 305; and Muses, 123,12711, i72n; and 
music, n o , 122,137,139,148,149-51» «+> I55> 
157, i6i , 171,172,173» 185, 230,232a; and mys
tery, 149,154,161,172,174» 176,183» 222,224, 

225,226-27; afld myth o f Cybclc and Actis, 237, 
238,240; and naiskoi, 126-27,128,129,131-32, 
13$, 140, 146-47, 151» ito, 216-17,219,222; and 
nature symbolism, 135,14z; and niches, 138; and 
nomenclature, 45* 46 -47 , 63 , 66 -6% 122,123, 
124-25,139,144-45» 169,171,1S9; and Nymphs, 
127,157, *S9> I72n, 173, s » , » 7 Î and tngama, 
18S, 219-20; and orgies, 20,121,231; Orientalist 
views of, 20, 24; and Pan, 143,157,176-77,180, 
225,226,227; and Persephone, 175,225, 226; 
and phialc, 145,216,222,225,227; Phrygian 
cult influenced by, 187,188,189,192-98; Phry
gian influence on, 4,120-28,130-31,134-41, 
144,145,14S, l69> 171» 172,173» 175» 176,177, 
184-85; and political relations, 184,218,233, 
317; and PomiaThcron, 120,135,139; and 
power imagery, 38,39,148; and predator im
agery, 139,228; prehistoric predecessor o£ 15, 
16,30; and priesthood, 113-1+, 164-68,185,2x8, 
221-22,229-32,237,240; and private sphere, 4, 
120,139,14t, 143» 163,164,176,188,196,206, 
216,217,232,233,234,317; and public sphere, 
4,120,143,161,164,176^ 234; and relations 
with dry-state, 4,121,140, 233; and relicts, 119, 
120,121,126-27,131-32,136,145,149, i$ot 

157-59» tf'H'fc 173", 176,177» 216, 2i8n, 219,221, 
222,225,22$, 226,226, 227; and Rhea, 19,119, 
120,124,140,145,161,169,170-74,176,184, 
185,228,229,279n; and ritual, 121,137,143,148, 
149-51,154-57,161,169,173,174,176,177,183, 
184-85,187,188,221-27,228,230-32; Roman 
cult influenced by, 283,284,295-96,316; and 
sacred tree, 21; and sacrifice, 98a, 138,163,21S, 
221; and sanctuaries, 132,134,136,137-39» 140, 
141» 143» 161, Z62,171,188,233; and sexuality, 
20; and shrines, 119,137-38,140,158, 161, 162, 
1S8,216,218,253; and snake imagery, 152,154, 
226,227; and social class, 182,184,233; and so
cial relations, 185,235; and springs, 138; and 
statuettes, 120,12z, 1270,152,133,137,139,140, 
145,158,175,217,2i8n, 222; andTdchincs, i72n; 
and temples, 119,161,218; and thiasotai, 
219-20; transmission o£ 152-33,134» 139» 
1S7-8S; and tympana, n o , 122,125,136-37,138, 
139,145» 148,149,151» 155,168,170,173» 174» 180, 
183,185, 216,2i8n, 221, 222, 227» 296; univcxsal-
ization of, 18; and votives, 119,120,121,125-27, 
13m, 132,13311,136,137,138,139» 141,143,145, 
148,157-59, iSS-59,164,168,173,176,177,184, 
iS8n, 189» 216,217,218,219, 222,225,226,233 

Gusmani, Roberto, 13 

Haciiar, 34-38 
Hades, 152x1 
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Hadrian, 316,334 
Halikaraassos, 204,222n 
Hannibal, 26+, 266-67,26S, 281 
Haspels, Emilie, 64n» 99n, loan 
Hckataios, 203« 
Hckatc, 47,226 
Hcllanikos, 27on 
Hcpding, H. , 239Û, 242 
Hcphacsaoo, 230 
Hcphaistos, 249 
Hera, 135,156,140,170 
Hcraion at Samos, 140 
Herakles, 159a, 202n 
Hercules, 2S9Û 
Hermes, 176,200-202,216 
Hcrmcsianax, 239,243» 257 
Hcrms, 2in 
Hcrodian, 269 
Hcrodotos, u , 13» 46,69-, 124» 12$, 134, 156-57» 

i66n, 216,245 
Hcsiod, 10,134x1,169,170,247-H^ 
H c s t i a , ^ 
Hcsyehios, 67,68,19$ 
Hctacrism, io , 12 
Hijras, 320,321-23 
Hindu mother goddess, 320-22, 324-25 
Hippocrates, 156 
Hipponax of Ephcsos, 124,170 
Hittites, 3,41-44% 62,73,79> 8x, 132,200,24S, 

249 
Homer, 6,122-23,127,137, i 40 , 141,144, i68n, 

170,17111,175n, 206,22« 
Horace, 302 
Hosios, I9$n 
Hunter-gatherer society, 17 
Hunting imagery: and Hittite religion, 43, 62; 

and Matar, 48,53, 73,109; and Meter, 148; pre
historic, 29,30-31 

Hyacinth Monument, 89 ,90 , &> *oi 
Hygcia, 195 

Iacchos, 1520, 1S1 
Idaean Mother, 2 ,206,270,271,292,299-301 
Idaia, 67y I25n, 144a, 199 
Ilion, 206 
Initiation, and Meter cult, 149, 225-27 
Inscriptions: and Angdisris, 198; and Atos, 

178-79,212,335; and Matar, 65-66 ,68-70 ,96 , 
i n ; and Meter, 120,126, iSon, 184,18S, 200, 
203,206,210, 211,217,224,227, 329,33i, 332, 
33+. 335» 3+1-42; and Midas (Phrygian king), 
100, III 

Ionia, 105,126-28,131,132,138-591143^44» 163, 
164, 184, t99, 202-3,214» 216,276, 317» 328, 331 

Iron Age, 3 ,19,41-48, 49> 52-54, 79, »3,1214,135 

James, E. O., 16 
Jeanmairc, H. , I72n 
Judaeo-Chrisrian culture, 9 
Julian, 163,243 
Julius Caesar, 289 
Jung, Carl, 16-1S 
Juno, 273n, 303, 3 " 
Jupiter, 259-40, 28911, 298, 300,303, 316 

Karimilos, 202n 
Kalchisar, 79,81, fir-te, 102,109» n i , 211 
Kallimachos, 228,2300,231 
Kapikaya, 2u , 233 
Karatcpc, n o 
Karkamis, 4 5 , 4 7 , 4 8 , 4 9 , S0~&, 52,72n 
Kastabah, 45 ,47 
KciL, J., 202n 
Kern, Otto, 21 
Klazomcnai, 131 
Klcisthcncs, 162 
Kolophon, H9,163,199,202-3,232 
Konya, 105,108 
Korai, 126-27 
Kore, 164, i75> 22411,238,256 
Korybantes, 157,172,177 
Kos, 222n, 227 
Kourctcs, 170,172,173, i74j 184,216,222,226, 

340 
Kraters, 151-55, IS2, *&. Sa also Drinking vessels 
Kriton,wtf 
Kronos, 169,170,174,279a 
Kubaba, 44-47* 48,49,52-53, S9, 67, Tan, 124, 

12S, i29> 130,131 
Kücük Kapikaya, 86 
Kumarbi,248 
Kumca Bogaz Kapikaya, 86,90 
Kybcbe, 45,46,67,69,124,125,228 
Kybelc: Asiatic origin o£, 119,125-25; and Arris, 

177-78,215,223; and costumes, 276a; and lion 
imagery, 151; and Mother Earth, 170; and 
mountains, 69^ 125; and music, n o ; and 
naiskoi, i49n; and nomenclature, 2 ,45 ,46 -47 , 
63,66-69,123,124-25,159,144-45, m> 328; 
and Rhea, 6 ,124,170-74; and sacrifice, 98n; 
and rympana, n o , 148,17m 

Kymc, H9> 131,132,137» 158,211 
Kyzikos, 128,156,199,204,2i4n, 332-34 

Lampsakos, 128 
Laroche, Emmanuel, 45n, 46n 
Lcbadcia, 226 
Lesbos, 198,231 
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Leto» 105 
liber, zSpa 
l i o n imagery: and Apollo, 148-490; and Deme

ter, 174,175; and Kore, 175; and Khbaba (Ana
tolian goddess), 49 , J?c\ 131; and Magna 
Mater, 276,277» 29s, Z9$-> 309-10,315; and 
Matar, 41 ,49 , So, 85-86,102-4» 108,109-10, 
x jx; and Meter, 109-, 131-34, 136,13S, 139,145> 
I48, 151, I7O, I96» 200, 203, 2O7, 209, 210, 2X1, 
216,2iSn, 222, 225, 227, 329, 335-, 337; and Mi-
noan religion, 134-35; and prehistoric artifacts, 
30,3i , 36,37,4i i and prehistoric mother god
dess, 39 

l iv ia (Roman empress), 313 
Livy, 1491V 229-30,2Ó4, 265,266,267,268-71, 

284,28Sn, 290 
Lokri,i23 
Loucas, L, i53n 
Lucian,24i 
Lucretius, 25410,297-99,307,3^6,3x8,324 
Ludi Mcgalcnscs, 274,277,279, 297 
Ludi Romani, 289n 
Lupercal, in Rome, 273,3iSn 
Lycia, n-x2,13,64,105 
Lydia, 46,64,70,102,124,128-32,134,139,189, 

194-96,202,214-n, 232,239-40,242,328, 
335-30 

Magna Mater: and Aeneas, 2,7,25S, 270,279, 
299-301,302-4,316; and agricultural imagery, 
2S0,318; and altars, 3i4n; and animal imagery, 
276,277; and Apollo, 270; and aristocracy, 283, 
289; Asiatic origin of, 19; and Attis, 113,241, 
245,275,277,278,280,284, 285,299,304-7, 
318,319-20; and castration, 18,19,254U» 256, 
2S7,267,292,298,299, 301, 304, 306, 307> 308, 
318, 319,320,324-25; and coins, 289-90,290; 
and costumes, 276,310,314,3*5n; and Curetés, 
298; and dance, 285; and Delphic oracle, 270; 
and Demeter, 249; and Dionysos, 275; and ec
stasy, 28711,296,317-18; and fertility, 257,278, 
280,2S4,296,298,318; and figurines, 275-76, 
27$, 277-78; and founding of Rome, 238,270, 
279; and Galli, 216a, 229-32,25411,290,292, 
294, 297-99* 301-4,305, 308, 316,31S-19, 
323-25; Greek influence on, 283,284» 295-96, 
316; and Idaean Mother, 2 ,206,299-301; im
portation ofy 4 ,19 ,22 ,63 ,263,264-71,279, 
281-83,314; and Jupiter, 239-40,300,316; and 
lion imagery, 276,277, 29$, 298,309-10,315; 
maternal identity of, 38; and Mcgalcsian festi
val, 283,288-89,290,296,299,305n, 306; and 
monuments, 309» 311, 3*5; and music, 19* 285, 
293,304,307,308,317,324; and myth of Cyb-

ele and Actis, 239-40,241,244,245,256, 
305-7; and orgies, 285,302,304; Orientalist 
views oî, 21,22,23,24; Pergamene influence 
on, 264-65,268,269-71,276,278,281,282, 
284» 314-15; Pcssinunrinc influence on, 264-65, 
268-71,290; Phrygian influence on, 293, 
29S-90,303,305,319; and political relations, 
263,281-83,2S8, 290-91-, 317, 345; prehistoric 
predecessor o £ 27; and priesthood, 4s -54n, 
256,287-8811,290-91,292,297-99, 30X-4, 308, 
315, 317» 318,319» 323-25; and public sphere, 287, 
289,296,297,30411,317,51S, 319; and Punic 
Wars, 264> 2Ó6-67; and relations with state, 7, 
284,296,297,299,30S, 309,316-17, 327; and 
relicts, 309-10, jflMT, 313,315; and Rhea, 279n; 
and ritual, 19,247.256,274,279,283,284,285, 
2870,2S8-89,292,293,296-99,304,307,308, 
309,316,317-18; and sacred calendar, 283; and 
sacred ship, 314; and sacred tree, 256,279; and 
sacrifice 277,293; and sanctuaries, 274,288, 
3x6; and sexuality, 277-78,2S0,296,299,301-2, 
304-9,318,3x9; and shrines, 271,273,279,314; 
and Sibylline oradc, 20 ,264-65 ,266 ,268 ,269 , 
2S4,285,301; and social class, 23-24, 291,296; 
and statues, 274, >rj> 314-15; and temples, 
264-65,266,267, 271,272-75, 273-75,279,282, 
285,288-89,291,509, 3x4, 316; and theatrical 
performances, 288-89,3x6-17; transmission o£ 
327; and tympana, 309,310,313, 315; and vo-
tives, 276-77, 277-78,279,280,313-iS, 31$; and 
washing o f images, 274,279. Sec also Rome, 
Mother Goddess cult in 

Magnesia, 161,199,22211,331,335,34on 
Mahrada,47 
Mahtya, 47 ,48 ,72n 
Maltas Monument, 89,9S, 9*, 102, n o 
Mamurt Kale, 209-11,2x2,233,3isn 
Manlius Volso, 269,290 
Marcus Aurclius, 332 
Marriage rites, 223-24 
Martial, 30211,314 
Massalia, 131,132,133 
Mata, 320-22,324-25 
Matar: and altars, 52,65,71,79» So, 82,85,96,^ 

102,109, n i , 192,337; and ajoimai imagery, 74, 
75,104,109; and aristocracy, 111-12; and castra
tion, 19,9$n, 113-14; and chronology, 64,71, 
81-83,99-102,108,243; and costumes, 47-48 , 
71-72,85,104,105-8; and drinking vessels, 73, 
109,148; and fertility, n o , 114,280; and fig
urines, 106; and funerary art, 52 ,74 ,79 ,102-4 , 
113; and Hcllcnization, 7211,105,123,125,126, 
169,173,177,189; and hunting imagery, 48,53, 
78,109; and inscriptions, 65 -66 ,68 -70 ,86 ,96 , 
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Matar (continued) 
xix; and lion imagery, 4 ^ 49,80» 85-86, 102-4, 
108,109-10, XJI; and monuments, 54,61,65-66, 
69, 71) S2-83,84-86,89-90, pj-i?7,96-104,105, 
n o , 140,232; and mountains, 43^ 4 4 , 4 6 , 5 4 , 6 1 , 
66-67,68,98,108, 1x3, n j , i93i 200, 280; and 
music, 73, n o ; and nature symbolism, 45 ,44 , 
54,61,62, 1x3, U4; and niches, 54,73,79,84-86, 
89,96,105,108; and nomenclature, 2,12,45, 
46-47, 66-70,108, 113, 114,189,2444 and politi
cal relations, 114; and pomegranates, 73, n o , 114; 
and predator imagery, 48,53,109, H4, 115; and 
priesthood, 980,105, 111-12,114; and raptor im
agery, 48, 53,73,75,79,83,104,108,109,110, U2, 
12711,145; and «liefe, 47-48,5*-53, s6-&3 72-75, 
76,79-82,84-86,88,96^ 102-4; and ritual, 19, 
4 i , 42 , 79, X14; and sanctuaries, 79-So; and 
shrines, 79,8x, 81, 83, UL, 193; and social class, 
112; and springs, 43-44; and statues, 72, Z6^ 96; 
and staruettcs, 104-, 105, zoo, 114; and temples, 
79,112; and votives, 44,71,78-79,102, xi2 

Maternal identity, 5 -6 ,9 ,10 ; and Magna Mater, 
38; andMatar, 105,114; and Meter, 38, z io 

Matriarchy: and Anatolian Mother Goddess, 
12-13,18; Bachofcn on, 10-12,13,14; and his
torical scholarship, 10-13; and Jungian psychol
ogy, 16; and Matar, 20; and prehistoric mother 
goddess, xo-xi, 14,16; superseded by patri
archy, II-X3 

Matriliny, n-12 
Mcgabyzoi, 253 
Megalcsian festival, in Rome, 283,288-89,290, 

296,299,305n, 306 
Megalesion, in Pergamon, 207,264, 270,278 
Mener Kapisi, 54 
Mclanippides, 174 
Mcllaart, James, 30 ,34 
Mellink, M. J., 640,83 
Men: in Meter cult, 185,184; in Neolithic society, 

3« 
Menads, 152,154 
Menandcr, 16511, x68 
Merchants, 23 
Mcriç, Rccep, 202n 
Mcsembria, 216 
Mcsscnia, i7on 
Mctcilus, 291 
Meter: and adiriinistratrvc documents, 218-24; 

and agricultural imagery, 169-70; and altars, 
138,200,203n, 204,206,209,210,211,222, 
329,334,336,342; and Angdistis, 198; and ani
mal imagery, 122,141,210, 228; and Apollo, 157, 
184,201; and Artemis, 127,196,200; Asiatic 
origin oi, 121-32,123-24, X44, X49, i68,184-85; 

assimilation o£ 19,119, H3,169-77; Athenian 
cult of; 24, XI9,133,139,143, X58,162-69,171, 
X75,182,185,184, X87, X88,217-18,219,291, J17; 
and Arris, 1x3, 15511, 177-82,192,212,2x5,217, 
223-24,227* 228,244, 331, 342n; and Bendis, 
227; Christian commentary on, 155; and 
chronology, 1x9,123, X32; and coins, 330,334, 
335,340, 342; and costumes, 126,131-32, X39, 
145,207; andDaktyis, i72n; and dance, 151,154, 
i6i , X7X, 172,173, Ï83; and Demeter, X19,143, 
163, x67,169,174-76,181,184,224,22S; and 
democracy, 163,169,184,218; and Dionysos, 
143,152-54,157, x66,176,184,22s, 226; and 
drinking vessels, 145,146,148,151-55, i$z-%; 
and ecstasy, 4,121,155-57, *6x, 166-67* i63,171, 
172,173,174,176,177,185,231; and Elcusinian 
Mysteries, 167,175,176; and emotional expres
sion, 137,149, xsi, 155—57,168,172,183,185,228; 
and fertility, xs, 169,280; and figurines, 133,139, 
203,204, 206,207,210, Z17-18, 331, 337; and 
funerary art, X83,204, 218,221,226; and funer
ary rites, 223,226-27; and Gaia, 169,170,171; 
and Galaxia festival, 2x8; and Galli, 229-32; and 
Graces, 17211; and Hckatc, 226; and Hera, 140, 
170; and Hermes, 176,200-202,216; and 
Homeric Hymns, 122-23, *37,140,141,144, 
170,228; and Idaean Mother, 206; and initia
tion ceremony, 149,225-27; and inscriptions, 
120,121, X26,184,188,200,203,206,210,211, 
217,224,227,329,331, 3>2> 334, 335, 3+Ï-42; « i d 
Kourctcs, 170,172,173, X74,184,2x6,222,226, 
340; and Kubaba (Anatolian goddess), 124, 
128-29; and lion imagery, 109,131-34,136,138, 
139, X45,148,151, *70,189, 196, X98,200,203, 
207,209,210,211,2X6,2i8n, 222,225,227,329, 
335, 337; Lydian cult o£ 194-96,328,335-36; 
and Lydian influence in Greece, 124,128-32, 
134; marginality of, 137,143,233; maternal 
identity oi, 38,140, 2x0; and metnyyrtai, 124, 
164-68,182,183,222,230,291; and Mctroa, 
XI9,139,145,161,162-67,171, t75,182,183,188, 
196x1, 202-3, **7,2x8,223x1,224-% 317; and Mi-
noan religion, 134-35; and monuments, 138, 
22x, 352; and Mother Earth, 169-70; and 
mountains, 12511,156,171-72,177,198-200, 
206,209,210,211,227,22$, 252,270,280,330, 
335, 336* 543; and Muses, 123,127x1, i72n; and 
music, X22,137,139,148,149-51,154,155,157, 
161,171, X72,173,185,210,230,232x1; and mys
tery, X49,154-55,161,172, X74, X76,183,202, 
222,224,225,226-27,352; and naiskoi, 126-27, 
128, 129, 131-32, Kh140,146-47,151, ito, X96, 
210,215,2x6,217,219,222; and nature symbol
ism, X35,141; and niches, 138,200,211,337; and 



nomenclature, 68, ó9n, 122, 123,125,139, 144, 
i69> 171, 189,198-99, 328-29; and Nymphs, 
127,157, jay, t7zn, 173, 184, 223, 227; andor-
^r*wtt^ i88,219-20; and orgies, i2x, 251; Orien
talist views of, 24; and Pan, 143,I57,176-77, 
180, 225,226,227; Pergamene cult of, 202, 
206-7,209-11,2i8, 270,531-32; and Perse
phone, 175,225,226; and phialc, 145, 189, 196, 
210, 216,222,225, »27, 329; Phrygian cult o£ 
1S7,188,189,192-98,232,32«, 336-42; and 
Phrygian influence in Greece, 4 ,120-28, 
130-31,134~4I> X44, I45> 148,169,171,172, 173, 
175,176,177,184-85; Piraeus cult of, 218-24; 
and political relations, 184,193-94,203,218, 
233, ÎI7,336; and PomiaThcron, 120,135,139; 
and predator imagery, 139,148,22S, 251; and 
priesthood, 113-14.164-68,185,203,219, 
221-22, 229-32, 332-34, 335, 342; and private 
sphere, 4,120,139,141, 143,163,164,176,188, 
196,2o6,216,217,232,233,234,317; and public 
sphere, 4,120,143,161,164,176,234; and rela
tions with city-state, 4,121,140,233; and re
liefs, 119,120,121, 126-27,131-32,136,149, zso, 
157-59, l$Ù-$9> I7*n, 176,177> 196,200-201, ZOI, 
202,203,20s, 210, zu-zs, 215-16,2i8n, 219,221, 
222, 22s, ZZS, 226, Z26t 227, 3*9, 331,332, J3& 337; 
and Rhea, 6,119,120,143,161,169,170-74, 
176,184, 202,209,22S, 229,279n, 332,337; and 
ritual, 121,137,143» H«, 149-51,154-57,161, 
169,173,174,176,177,183,184-85,187,188,203, 
210,211,221-27,228,230-32, 338; and Roman 
influence, 327-28; and sacred calendar, 203; 
and sacrifice, 138,163,202,203,204,2x0,21S, 
221, 33S; and sanctuaries, 132,134,136,137-39, 
140,141,143, *6X, 162,171,188,192,196,198, 
200, 202, 203, 206 ,207 ,209-H, 215, 233, 270, 
331,336-41,342; and sexuality, 20,195, 253,335; 
and shrines, X37-38,140,158,161,162,18S, 192, 
198, 200,202,207,210,211,215,216,21S, 233, 
269, 270,330,-33*, 334,336,342-43; and snake 
imagery, 152,154,226, 227; and sodai class, 182, 
184,211,233; and springs, 138,162-63, 2ix; and 
statues, 203 ,204 ,206 ,207 , -ûA, 2x1,212,334, 
337; and statuettes, 120,121,12711,132,135-34» 
137,139,140,158,175,189, ipo-?r, 198,202, 203, 
206,207,209, 210,215,217,2i8n, 222,329, 337; 
and syncretism, 19,119,143,169-77,202, 337; 
andTclchincs, i72n; and temples, 1x9,161, X92, 
X96,198,210,2X1,218, 330, 334, 336-37,33SS9, 
340; and thiasotai, 219-20; and tympana, 122, 
123,136-37,158,139,145,148,149, X51,155,168, 
170,173,174,183,185,189,196,198,207, 2x0, 
216,2iSn, 221,222, 227,329» 335,337; and vir
gins, 334-35; and votives, 119,120,121,125-27, 

13m, 132,133n, 136,137,138,139,14L» 143,145, 
***, 157-59, XPH9, 164,168,173,176,177,184, 
l88n, 189,198,200-201,20IS 202, 203-4, MS, 
2I4-IS> 2X5-16, 2X7, 218, 219, 222, 225,2Z6y 233, 
329,33*, i t o 334,335, 337Î and Zeus, 200,202, 
2ion, 226,228,331,332, 337-41,343 

Marttgyrsttiy 124,164-6S, 182,183,222,230,291 
Mctroa, 119,139,145,161,162-67,171,175,182,183, 

18S, X96n, 202-3,217,218,22311,224,30811, 317 
Metropolis, 202,233 
Midacion, 342 
Midas (Phrygian king), 69-70 ,83 ,99a , 100, i n , 

i92n; and myth of Cybcle and Arris, 241,244, 
246,255 

Midas City, 66 ,69 , S4,86,89-90,91-^h 9t> 9&> 
99,102,110-13, iSon, 192,193» 197-98,246, 
336,337-38, 343 

Midas Monument, 61,6% 70 ,86 ,89-90 ,91 , 
99-102,245 

Miletos, 119-, 126, X28,129,131,13711,163 
Miller, Stephen G., r62n 
Minoan religion, 134-35 
Mirrors, and Kubaba (Nco-Hitrirc goddess), 48, 

49 
Mistress o f Animals, 135 
Mithracuxn, at Kapikaya, 211 
Mncmc, 195 
Monotheism, 38 
Monuments: and Atos, 257; and Magna Mater, 

309,311,315; and Matar, 54,61,65-66,69,71» 
82-S3,84-86,89-90,9i~-97i 96-104,105,1x0; 
and Meter, 138,140,221,232,250-51,332; and 
Phrygian geometric ornament, 100-102; and 
Urartian religion, 54,61 

Mother Earth, 7, i o , 169-70,247, 297 
Mother goddess: and animal imagery, 38,39; Asi

atic origin o £ 9 ,19-24; Bachofcn on, 10-12,18; 
and development of consciousness, 10 -u , 
16-18; and feminism, 13-14; and fcrtUiry, 13,14, 
15,16; and gender, 9,10; and huntcr-gathcrcr 
society, 17; and Jungian psychology, 16-18; ma
ternal idenrity o£ 9, io , 38; and matriarchy, 
10-14,16; and Orientalism, 20-24; and prehis
toric evidence, 14-16,27, 30, 34,36, 38-39,4i; 
and race, 9,19; scholarly preconceptions about, 
9 - 1 0 , 2 0 - 2 4 ; and social class, 9,23; and social 
development, 10-13,17,18; superseded by fa
ther god, l o - i i , 13; universality o f belief in, 16, 
18,27, 38. See also Angdistis; Cybcle; Kybclc; 
Magna Mater; Mata; Matar; Meter 

Mountains: and Hittite religion, 42-43; and 
Matar, 43,44,54,61,66-67,68,98,113» 115, 
193,200,280; and Meter, 69,125, 12511, 135, 
144-45,156,17X-72,177,184, i89,198-200, 
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Mountains (continued) 
206, 209, 210, 211, 227, 22$, 232, 2J0, 270, 2$0, 
305, 350,335,336,343; and Minoan religion, 
i>4-3$; and myth o f Cybelc and Arris, 239-40, 
244; and Urartian religion, 54,61 

Muses, u à , 123,12711,172n 
Music: and Atos, xSx; and Magna Mater, 19, n o , 

256,285,295,304,307,308,317,324; andMarar, 
73, n o ; and Meter, n o , 122,137, 139» 148» 
149-51,154,155,157,161,171,172,173> l$5,210, 
230,23211; and myth o f Cybclc and Ams, 251 

Mycenaean religion, 134,135 
Myrina,204 
Mysia, 32S, 332 
Mystery rites: and Atos, 181; and Eleu$inian Mys

teries, 167,175,176,18X, 249,256; and Magna 
Mater, 23,308, 317; and Meter, 149,154-55» 161, 
172,174,176,183,202,222,224,225,226-27,332 

Naiskoi, 126-27, X28,i2& 131-32,33, 140,14^-47, 
151,16O, I96, 210, 215, 2X6, 217, 219, 222, 281 

Nanda, Serena* 320-24 
Nature symbolism: and Hittite religion, 43 -44 ; 

and Matar, 43.44,54» 61,62,113,114; and 
Meter, 135,141; and Urartian religion, 54,61 

Naumann, E , 1330,15211,2i6n 
Naumann, R., 33S 
Neapolis, i88n 
Nco-Hitritcs, 3 ,41-42 ,44-48 ,49 ,52-53 ,67 , 

71-72,74» 82-85,101,109, n o , 124,137 
Neolithic period, 3,14-16,27-39» 4i 
Neumann, Erich, x6-i8 
Niches: and Matar, 54 ,71 ,79 ,84-86 ,89 ,96 ,105 , 

108; and Meter, 138,200,2ix, 337; and Urartian 
religion, 54 

Nike, 195 
Nikomachos, 20911,3i$n 
Nomenclature: and Agdistis, 245-46n; and 

Angdistis, 245-46; and Attis, 70; and Magna 
Mater, 63; and Matar, 2,12,45,46-47» 66-70 , 
xo8,114,189,244; and Meter, 45,46-47» 63, 
66-69,6911» 122, 123, X24-25,144-45» 169,171, 
198-99 

Nonnos, 249 
Nymphs, 127,157, V9> I72n, 173,184» 222,227,248 

Olympia, 119, i6x 
Olynthos, 181,216 
Oracles, 20,204,264-65,268,270,301,332 
OrgcontS) 18S, 219-20 
Orgies: and Magna Mater, 23,285,302,304; and 

Meter, 20,121,231 
Orientalism, 3 ,20 -24 ,242 
Origcn, 254n 

Ornamental arc Sec Geometric ornament 
Orphic ritual, i53n 
Ouranos,24$ 
Ovid, 67,68,239,241,242,243» 250,253,256,257, 

259,264,265,266,269,270,271,279,280,282, 
2$3n, 291,299,314,316,318, 336 

Paintings, prehistoric, 29» 50,31,32,34,37» 41 
Palatine, in Rome, 4,265,266, 271,272-73, 

273-74,277» 278,279, 280,287,288-89,291, 
302,309, 311» 314-15» $16 

Paleolithic period, 14,16 
Palmer, L. R., I34n 
Pan, 143» 157,176-77» 180,225,226,227 
Panayir Dag, 200,331 
Panticapacum, 188a, 198 
Paphlagonia, 80 
Paris, i68n, 180 
Paros, 198, 227 
Patriarchy, Bachofcn on, 11,12 
Parriliny,i2 
Paul, Saint, 166 
Pausanias, 134,161,162,17011,200,204,239, 240, 

24I, 242, 243» 244, 2450, 247, 251, 252, 254» 256, 
257» 259, 337 

Pcloponncsian War, 164 
Pcnsabcnc, Patrizio, 27m» 273x1,275a, 51m 
Pcrgamon, 188,189» 192,193» 202,206-7 ,209-12, 

2x3,232,264-65,268,269-71» 276,281,282, 
234,314-15, 331-32,336,341, 343 

Persephone, 175,1760,225,226,255 
Persia, 180,185; and Persian Empire, 144,188; and 

Persian Wars, 120, i44> 162 
Pcssinous, 66-67,79, ux, 188,189,192-94» 198, 

206,229,232,239,240,241,242,245n» 246,252, 
257,264-65,2ÓS-71,290,296,328,341-42,345 

Pheidias, 145 
Pherckydcs, 249 
Phialc, 145» 146,148,189,196,210,216,222,225, 

227,329 
Philadelphia, 194-95» 197» 202, 233,253 
Philodcmus, 302 
Philo o f Byblos, 249 
Phokaia, 128,131,132,156,138-39» X40, x66n, 211, 

SSO, 337 
Photios, 163-64,167 
Phrygia: Achaemcnian control o £ 102; funerary 

rites in, 223; Galarians in, 229; Greek influence 
in, 64,102x1,105-8,128,139,189,192-98; lan
guage oÇ 3,65, xoo; Lydian control o £ 102; 
Neo-Hitritc influence in, 83,100; reign of 
Midas in, 69-70, S3,100, iix, 246 

Phrygia, Mother Goddess cult in: and altars, 52, 
65, 71, 79, So, 82, 96, pS, X02,109, i n , x8on, 192, 
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I97> 356,337-38,342; and animal imagery, 74, 
75,104, io9,155,148; and aristocracy, m~i2; 
and Atris, 114,I54-55Û, 178,181,1S2,192, 
193-94, »37,2387 242-47,250-58,319, 34A; bar
barity o£> 19-24,140,144> 176,182,247,256; 
and castration, 19,98n, U3-14,181,250,252-54; 
and chronology, 64,71» 81-83, 99-103, 108, 
243; and costumes, 47-48,71-72,85,104, 
105-8; and creation myths, 250; and death, 113; 
and drinking vessels, 73,109,148; and façades, 
65 -66 ,68 ,69-70 ,71 , $4 -86 ,89 -90 ,96 -104 , 
112-13,232; and fertility, 110,114,280; and fig
urines, io6y x$9,337; and funerary art, 52,74, 
79,102-4,113,192,250,251; and funerary rites, 
252,258; Greek cult influenced by, 4 , K0-2S, 
130-31» 134-41, X44, *45,148,169,171,172,173, 
X75,176,177,184-85; Greek influence on, 105-8, 
120,121-22,123-2S, 130-31,135,189,19^-98, 
250,336-39; and Hittite religion, 4 2 , 4 3 , 4 4 ; 
and hunting imagery, 48,53,78,109,148; and 
inscriptions, 65 -66 ,68 -70 ,96 , i n , iSon; and 
Kubaba (Nco-Hittitc goddess), 4 5 , 4 6 , 4 7 , 4 8 , 
49,52-53, 67; and lion imagery, 41, 49, 80, 
85-86,102-4,108,109-xo, 136,145,189,198; 
and maternal identity o f deity, 105,114; and 
matriarchy, 20; and monuments, 54, 6L> 65-66, 
69,71, 82-83, 84-86, S9-90,91-97, 96-IO4,105, 
n o , 140,232,250-51; and morality, 195-96; and 
mountains, 43, 44 ,54 ,61 ,66 -67 , 68, 98, U3, 
115,135,171-72,189,193,200,250,2S0, 305,336, 
338,343,345; and music, 73, n o ; and myth o f 
Cybclc and Atris, 237,238,242-47,250-58; and 
nature symbolism, 43,44,54,61,62,113,114; 
and Nco-Hittitc religion, 4 5 , 4 6 , 4 7 , 4 8 , 4 9 , 
52-53,67,82-83,109, n o ; and niches, 54,71, 
79, 84-86, Z^ 96,105, io3, 337; and nomencla
ture, i s , 45 ,46-47 , 66-70,108,114,180,244; 
Orientalist views o£ 19-23,242; patronage of, 
xiz, 232; and phialc, 1S9; and political relations, 
114,193-94,232,336; and pomegranates, 73, 
110,114; and pottery, 73,148; and power im
agery, 109, n o , 1x4,115,251; and predator im
agery, 48,53,109,1x4, H5,148,251; prehistoric 
predecessor o£ 39,4x; and priesthood, 105, 
m-12, xSx, 194,252-54,258; and raptor im
agery, 48,53.73, 75,79,83,104,108,109, n o , 
112,127x1,148; and relations with state, i n , 140, 
181,258, 317; and relicts, 47-48,52-53» $6-S7, 
72-75,76} 79-82, 84-86, SS, 96,102-4,192n, 
337; and ritual, 19 ,41,42,79, xi4> 247,252,254, 
258,33S; Roman cult influenced by, 293, 
295-96,505,305,319; Roman influence on, 
35-43,320; and sacrifice, 33S; and sanctuaries, 
79-80,192,193,198,264,336-41; and shrines, 

79, *i, X, 83, m , 192,193,197,198,257,268, 
269,336,342-43; and sodai class, 112,140; and 
sphinxes, Zy, and springs, 43 -44 , X38; and stat
ues, 72, Z6^ 96,337; and statuettes, 104,105, 
106,114,189,190-91,198,253,337; and syn
cretism, 195-96; and temples, 79,' 112,192,198, 
336-37,33*; transmission o £ 19,63,8o-*x, 119, 
» s , 345; and tympana, 189,198; and votives, 
44,71» 78-79,102,112, x8on, 1920,193, 337; and 
winged sun, 4 9 , 7 4 

Pindar, 5,125,144,161, i72n, 174,176-77, xS2,231 
Piraeus, the, 158, i$p-6o, 178, 179, 188,203,2x7x1, 

218-24,233,278 
Pisidia,i97 
Plastenc, 199,200,201 
Plato, 157, i72n, 249 
Plautus, 279,288 
Pleiades, 228 
Pliny, 20911,264,280,318,334 
Ploutos, 195 
Plutarch, 2m, 23n, 156,161,177-78,290,29m, 

331 
Polis. 5 « City-sate 
Political relations: and Magna Mater, 263, 281-83, 

288,290-91, 317,345; and Matar, U4; and 
Meter, 184, X93-94,203,218,232-33,3^7, 336 

Polybios, 229,269 
Pomegranates: and Kubaba (Nco-Hirrite god

dess), 48; and Matar, 73, n o , n 4 
PomiaThcron, 120,135,139 
Pottery: and Kubaba (Nco-Hittitc goddess), 46; 

and Matar, 73; and Meter, 337; and Phrygian 
designs, 73; and Phrygian inscriptions, 65; and 
PomiaThcron, I35n 

Power imagery: and Magna Mater, 38,39; and 
Matar, 109, n o , 114,1x5; and Merer, 38, 39,148, 
251; and prehistoric artifacts, 37; and prehis
toric mother goddess, 39 

Pracncstc, 288 
Predator imagery: and Matar, 48,53,109, n4,115; 

and Meter, 139, *48,228,25X; and prehistoric 
artifacts, 36; and prehistoric mother goddess, 
39. See caso Raptor imagery 

Pregnancy, and prehistoric imagery, 55,37 
Pricne, 20$ 
Priesthood: and Artemis, 253; and Magna Mater, 

4 , 98n, 113-14,165x1,216,237,240,254x1,256, 
287-$8n, 290-91,292,297-99, 301-4,308,315, 
3x7,318, 3x9, 323-2S; and Mata (Hindu mother 
goddess), 320,321-23; and Matar, 98n, 105, 
ni-12, H4; and Meter, 1x3-14,164-68,181,185, 
194, 203, 2X9, 221-22, 229-32, 237, 24O, 252-54, 
258,332-34,335,342; and myth of Cybclc and 
Atris, 237,240,241 
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Prûiias, 135 
Private sphere: and Magna Marer, 287; and 

Meter, 4 , 120, 139,141,143, 163, 164, 176, 188, 
196, 20Ó, 21Ó, 217, 252, 233,234,317 

Propcrrius, 3x4 
Prudemius, 358 
Psychology, Jungian, 16-18 
Public sphere: and Magna Mater, 287,289,296, 

297» 30411, 317,3x8,319; and Meter, 4,120,143> 
161,164» 176,234 

Punic Wars, 264 ,266-67,270 
Pylos, 134 
Pyrrhic Wars, 27on 

Ramsay, William, 12,18 
Rape, in mythic narrative, 239,247, 249.258 
Raptor imagery: and Artemis, 127a; and Hittite 

religion, 43; and Matar, 48, 53> 73,75, 79, 83, 
104, 108,109, n o , 1X2, 12711, 148; and prehis
toric mother goddess, 39 

Reliefs: and Angdistis, 222,223; and Artemis, 196, 
197; and Actis, 178-79, &9} i8x, 21411,222,223, 
22$, 227,336; and Hittite religion, 43; and 
Kubaba (Neo-Hitrite goddess), 47,48» 49, 
P-53, $91 and Magna Mater, 309-10, 310-v, 3x3, 
315; and Matar, 47 ,48 , 52-53* #-*7> 7*-7^ 
79-S2,84-86, SS, 96 ,102-4; and Meter, 1x9, 
120,121,126-27,131-32, 156,145, US, 149, 
157-59,1S&S9, X730,176,177,192H, 196, w , 
20O-2OI, 201, 202, 205, 20$, 210, 214-1$, 215-16, 
2i8n, 219,221,222,225,22$, 226,226,23.7,329, 
331» 33*, 333-, 337; prehistoric, 29,30,31, 37; and 
Urarrian religion, $9,109 

Rhamnous, 178 
Rhea, 6,19,119,125,124, 140, 143,161,169, 

, 170-74,176,184,185,202,209,228,229,238, 
251-52,279n, 332, 337 

Ritual: and Arris, i8x, 223,252,278, 316; 
Dionysiac, 154; and Kubaba (Anatolian god
dess), 130; and Magna Mater, 16-17, X9,247, 
256,274,279,283,284,285,28711,288-89,292, 
293,296-99,504,307,308» 309,316,317-18; 
and Mata (Hindu mother goddess), 320,321; 
and Matar, 19,4i , 42,79> 114; and Meter, 121, 
137,143,148, X49-51,154-57, i6x, 169,173,174, 
176, 177, X83, I84-85, Ï87, I88, 203, 2XO, 211, 
221-27,228,230-52,247,25i> 254,258,338; and 
myth o f Cybelc and Arris, 238,252,254,255-56, 
258; and Neolithic symbolism, 29,30,31,38; 
Orphic, 15511; and Phrygian male gods, 154-5511. 
See also Castration; Ecstasy; Funerary rites; 
Marriage rites; Mystery rites; Sacrifice 

Robertson, N., 12m, i34n 

Romanelli, P„ 275n 
Rome: Auguratorium in, 273; Circus Maximus in, 

289, 315; festivals in, 274,277, 279,283, 288-89, 
296-97,299,30511,306; foreign deities in, 
280-81, 284; founding of, 238,270,279; Lu-
pcrcal in, 273,3i8n; Palatine in, 4 ,265,266,271, 
272-73,273-74,277,278,279,280,287,2S8-89, 
291,302, 309,311» 3*4-15,316; Senate in, 206, 
290 ,29m 

Rome, Mother Goddess cuit in: and Aeneas, 2, 7, 
238,270,279,299-301,302-4«, 316; and agricul
tural imagery, 280,318; and altars, 31411; and 
animal imagery, 276,277; and aristocracy, 2S3, 
289; Asiatic origin of, 9 ,19-20,21,22,23,277; 
and Arris, 2X, 22,113-14,237,238,240,256,257, 
275,277,278,280,284,285,299» 304-7,3x8, 
319-20; Bachofcn on, 19-20; barbarity of, 
22-23,24; and castration, 17-18,98n, 113-14, 
237,240,254n, 256,257,267,292,298,299,301, 
304, 306, 307, 308, 31S, 319, 320, 324-25; and 
coins, 289-90,290, 316; and costumes, 276, 
308,310,314,315a; and Curctcs, 298; and 
dance, 285; and Delphic oracle, 270; and 
Dionysos, 275; and ecstasy, 287a, 296,317-18; 
and fertility, 23,257,278,280,284,296,298, 
318; and figurines, 275-76,27s, 277-78; and 
founding o f Rome, 258,270,279; and Galli, 
2i6n, 229-32,254x1,290,292,204,297-99, 
301-4,305,308,316, 318-19, 323-25; Greek in
fluence on, 283,284,295-96,316; and Idaean 
Mother, 2 ,206,299-301; importation of, 19, 
22,63,265,264-71,279,281-S3,314; and lion 
imagery, 276,277, *9$> 298,309-10,315; and 
maternal identity, 38; and Megalesian festival, 
283,288-89,290,296,299» 305x1, 306; member
ship of, 23; and monuments, 309,3x1,3x5; and 
music, 19, xio, 256,2S5,293,504,307,308,517, 
324; and mystery, 23,308,317; and myth o f 
Cybelc and Arris, 237,238,240,256,305-7; and 
nomenclature, 63; and orgies, 23,285,302,304; 
Orientalist views of, 21,22-23,24; patronage 
or; 22; Pergamene influence on, 264-65,268, 
269-71,276,278,281,282,2S4,314-15; Pcssin-
unrine cult influenced by, 341; Pcssinuntine in
fluence on, 264-65,268-71,290; Phrygian in
fluence on, 293,295-96,303,305,319; and 
political relations, 263,2ÄX-83,288,290-91, 
317; and power imagery, 38, 39; prehistoric pre
decessor of, 16,27,30; and priesthood, 4 , 98x1, 
113-14, X65Û, 216, 237, 240,25311,256,287-88n, 
290-91 ,292,297-99,301-4 , 308, 315, 517,318, 
319,323-25; and public sphere, 287,289,296, 
297,30411,317,318,319; and Punic Wars, 264, 
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266^67'-, and relations with state, 7, 2S4, 296, 
297,299, 308,509,316-17* 527; and reliefs, 
309-10,310-u, 313,315; and Rhea, 279n; and 
ritual, 16-17,19,247, 256,274, 279, 283,284, 
285, 2S711, 288-89,292, 293,296-99, 304, 307, 
308,309> 316,317-18; and sacred calendar, 2S3; 
and sacred ship, 314; and sacred tree, 21,256, 
279; and sacrifice, 277» 293,5*6; and sanctuaries, 
274,2S8; and sexuality, 277-78,280,296,299, 
301-2,304-9,318,319; and shrines, 271,273,279, 
314; and Sibylline oracle, 20,264-65, 266,268, 
269,284, 285, 301; and social class, 23,2+, 291, 
296; and statues, 274» 3%> 314-15; and temples, 
264, 266,267,271,27z-73y 273-75» 279, 282,285, 
288-89,291,309,314,316; and theatrical perfor
mances, 288-89,316-17; transmission o £ 327; 
and tympana, 309,310,513,315; universalisation 
o£ 18; and votives, 276-77, 277-78,279,280, 
315-15,513; and washing of images, 274,279 

Romulus and Remus, legend of, 279a 
Roussclic, A., 2S4n 

Sabazios, 152-55*1,168 
Sacrifice, 17,18,96; and Magna Mater, 277,293, 

316; and Meter, 9811,138,163,202,203,204, 
210,218,221,338 

Salmanköy, 48,6c, 74-75 
Samos, 129,131,132,140,201 
Samothracc, 178,202n 
Sanctuaries: and Hittite religion, 43 -44 ; and 

Magna Mater, 274,288; and Matar, 79-80; and 
Meter» 132,134,156,137-39,140,141,143,161, 
162,171,188,192,193,198,200,202,203,206, 
207, 2 0 9 - " , 215,233,264,270, 33i> 356-41,342; 
and Zeus, 336-41 

Sappho, I7$n 
Sardis, 4 5 - 4 6 , 6 4 , xox, 124,1270,128-31,134,188, 

I95s 196-97,19&, 232, 335 
Saturn, 298 
Savior Deities, 195,253 
Scipio Corculum, 3x4 
Scipio Nasica, 265,266,267,281-82,314 
Selene, 2S5 
Sclcudd dynasty, 252 
Scmonidcs o f Amorgos, 124 
Seneca, 241,264 
Scrvius, 240-4 in , 252,256,259,2$3n 
Sexuality: and Anatolian Mother Goddess, io; 

and Angdistis, 246; and Arris, 177» 182,277, 
278,280,304-7; and Galli, 230,25411,301-2, 
324; and hijras, 322-25; and Magna Mater, 
277-78,280,296,299,301-2* 304-9,318,319; 
and Meter, 20,195,253,335; and myth of Cyb-

clc and Arris, 240,246,247,257,258,505; and 
Plato's Symposium, 249; and prehistoric fig
urines, 14,15 

Shear, T. L., i62n 
Ship, sacred, 3x2,314 
Showcrman, Grant, 13 
Shrines: and Arris, 2x2; and Hittite religion, 43; 

and Magna Mater, 271,273,279,314; and 
Matar, 79, Si, Si, 83, i n ; and Meter, 119,157-38, 
140,158,16I) 162,1S8, X92,193» 197» 198,200, 
202, 207,210,2x1,215, 2X6,218,233,257,268, 
269, 270, 330,331, 334, 336, 342-43 

Sibylline oracle, 20 ,264-65 ,266 ,268 ,269 ,284 , 
285,301 

Sicily, 139,174,181,227,280,281 
Sidon, i8Sn 
Simon, £ . , is^n 
Simopc, 128 
Simpson, Elizabeth, 25m 
Sipyknc, 67,12511,132,199,200,202 
Sizma, 189 
Skythia, 156-57 
Slater, W J . , i 6 i n 
Slaves, 25, x68,18211,195,256,292,296, 306, 319 
Smyrna, 1x9,131, x$2,163,199* 202,232,278,330-31 
Smyrnailcc, 199 
Snake imagery: and Asklepios, 2S0; and Meter, 

152,154,226,227 
Social class, 3,9* 25,24; and Magna Mater, 291, 

296; and Matar, 112; and Meter, 140,182, 184, 
21X, 233 

Social development, 10-13,*7, X8-19,330 
Social relations: and Meter, 185,233; and prehis

toric imagery, 31, 32, 34, 58 
Solon, 170 
Sophokles, 16711,17m, i72n 
Sorrento, 3X0-XI 
Sparta, 134 
Sparzcne, 199 
Sphinxes: Greek, xox; Nco-Hittite, 101; Phrygian, 

85,101 
Springs: and Hittite religion, 43-44; and Matar, 

43 -44; and Meter, 138,184,211 
State: and Magna Mater cult, 7 ,284,296,297, 

299,308,309,3x6-17,327; and Matar cult, m , 
140; and Meter cult, X40,181,258,3x7. See also 
City-state 

Statues: and Arris, 2x2,213,278,331; and Kubaba 
(Nco-Hittite goddess), 52; and Magna Mater, 
274» #3> 3x4-15; and Matar, 72,86,96; and 
Meter, 203, 204,206,207,208, 211, 212, 334,337 

Statuettes: and Attas, i92n; and Demeter, 174; 
and Matar, 104, xo$, xo6,114; and Meter, 120, 

I N D E X 3 7 9 



121,127n, 13a, 133-3.4, 137» 139» 140,1+5,158,175, 
189,190-pI, ICS, 202, 2O3, 206, 207,209, 210, 
2x5,217, 21S11, 222,253,3*9,337; and Phrygian 
priest, 105, 107, 114, 253; prehistoric, 37 

Stclai: Greek, 178-81,218,224; Phrygian, 61,78, 
79, 80,109,13511; Urartian, 61 

Stcphanus of Byzantium, 68 
Strano, 66-67,172a, 193,194, 198,209,253,264, 

268,341 
Strosis, 22X, 223-24 
Sun Goddess o f Ariana, 42 
Sun, winged, 49» 74 
Syncretism: and Angdisris, 195-96; and Meter, 19, 

H9> 143,169-77,202, 337 

lakmaköy, 105 
l a s Kapisi, 54 
Tclchines, I72n 
Telcstcs, 171 
Tclmcssos, 204 
Temples: and Hittite religion, 42 , 43, 4 4 , 7^ 

79, Si; and Kubaba (Anatolian goddess), 52, 
130-31; and Magna Mater, 265,266, 267, 
279 ,282 ,2S5,288-89 ,291 ,309 , 314, 316; and 
Matar, 79,112; and Meter, 119,161,192, ^9^ 
198,2x0,211,218, 330,334,33ó-37,S3*-#, 
340 

Terence, 2S8-S9 
Thasos, 131,132,158 
Thebes, 16m 
Thcia,i34 
Themis, 13611,180 
Theokritos, 223,228,241 
Thcopompos, i92n 
Tniasotai, 219-20 
Thomas, Garth, 22-23,24 
Thompson, EL, i62n 
Tibur,2Ä8 
Timothcos, 243 ,244 
Tithonos, 255 
Tombs: Phrygian, 6J, 102-4; Urartian, 61 
Tree, sacred, 20,21,256,279 
Troizcn,224 
Trophonios, 227 
Troy, 16S, 180,185,199,206,207, zia, 250, 256, 

265,269,270-71,27615,278,299-301,302-3,331 
Tudhaliyas, funerary complex of, 43 
TuSpa, 53,54 
Tyana,64 
Tychc, 330,34on 

Tympana: and Magna Mater, 309,310,313,315; and 
Meter, n o , 122,123,136-37,138,139,145,14S, 
Ï49, X5I, I55> 168,170,173,174,180,1S3, X85,1S9, 
198,216,2i8n, 221,222,227,296,329,335,337 

Ullikummi, 248 
Unfinished Monument, at Midas Gty, 89,90, pz, xox 
Universality, o f belief in mother goddess, 16, x8, 

27,38 
Urartians, 3,52-54,109,113 

Valerius Maximus, 292 
Varrò, 207 ,264 ,269 ,278 ,308-9 
Velia, 133 
Venus, 13m, 280,307 
Vcrmasercn, Maartca, x6,18,13m, 146a, 2x6x1, 

239Û, 327 
Versncl, H . S., 2X, m n , i48n, 1551*, 1750, i82n 
Vestal Virgins, 265,267-68,314 
Victoria Virgo, 27315 
Virgil, 5 ,7 ,9 ,22,257,270,279,299-301,302-3 , 

3040,311» 3*S 
Votives: and Angdisris, 196-97,222,246; and 

Apollo, 28x; and Arris, 178-80, 179, 182,222; 
and Claudia Quinta, 2S2; and Demeter, 174; 
and Magna Mater, 276-77,277-78,279,2S0, 
313-15,318; and Matar, 44 ,7 t , 78-79,102,112; 
and Meter, 119,120,121,125-27,2310,132,13311, 
136,137,138, X39,141,143,145,157-59, *SH9, 
164,168, X73,176,177, i8on, 184,188n, 189, 
X92T1, 198, 2OO-2OI, 201, 202, 203^4, 2OS, 214-1$, 
215-16,2I7> 21S, 2X9,222,225,226, 233, 329, 332, 
333, 334, 335, 337 

Weather god: Hittite, 43; Neo-Hitritc, 48 
White Goddess, 13 
WUamowitZ'MoellcndorfF, U. von, I75n 
Will, E., I46n, 169a 
Wiseman, T. P., 30011,30m, 30311,30411,30m 
Women: in Magna Mater cult, 23; in Meter cult, 

183-S4; in Neolithic society, 32,34,37-38 

. Yazilikaya, 43 
Yesilaliç,54,Xf 

Zeus, 70n, 161,16211,163,170,171,172,173> 174, 
195, 2 0 0 , 2 0 2 , 2 0 4 , 2 i o n , 2X1,22211, 226,228, 
238,240,247,249,331, 332, 334-37,343 

Zincirli, 47 
Zonguldak, 105,108 
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