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PREFACE

In the summer of 1979, I 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 scemed 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 our brightly in the full morning sun. Even
then I remember thinking, “Some day I must come back and explore this further”

T 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 o con~
vey that overpowering sense of awe and inspiradon as the underlying force of this
book. It is no surprise to me that people of Mediterranean andquity found 2 special
kind of religious experience in the dramatic narural landscape, partcularly in the
mountains where they lived, nor is it surprising that onc divinity they associated
with this experience, the Phrygian Mother, made a profound and lasting impact on
ker followers.

This posidve impression remained with me even as I began to read more widely
in andent 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 unremittingly negative. In large part, this re-



sults from the very unflattering, ofter sinister porwait of her created by such pivotal
Latn authors as Virgil, Martal, Juvenal, and especially Carullus, whose masterful
portrair of the destructive Mother Cybele in his poemn 63 has had a decisive impact
on virtually everyone, scholar or layperson, who has addressed this topic. Chapter x
secks to show why the negarive picture of the Phrygian Mother has resonated so
powerfuily in the nineteenth and twenteth 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 projecred 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.

Arnother incentive for me to work on this subject is the Phrygian Mother’s basic
idendfication 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 divinitics, particularly in mother goddesses, and Cy-
bele was clearly a powerful female deity and a mother goddess with a definite impact
on human soci¢ty 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 andient 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 1998, the inidal im-
petus that led me to this topic, namely, my fascination with Phrygia and its rich
artistic, cultural, and religious wadidons 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 instdtudons, and it is 2
pleasure to record my debts to them. In some cases, it is too late to do so personally,
although I sull wish to acknowledge the contributions of the pionecers 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 andent cultures of Anatolia from oblivion. My own study has received extensive
financial support from many sources. My home instirudon, the University of Cali*
fornia at Davis, most generously provided a Faculty Development Award and a term
in residence at the Davis Humanities Instirute in 1990, as well as annual Faculty Re-
scarch 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 archacological monuments in
Turkey connected with this project. A fellowship from the Natonal Endowment for



the Humanirtes in 1992~93 offered a necessary relief from academic duties that made
it possible for me to complete the greater part of the manuscripe. I spent part of that
year as a fellow at the National Humanities Center in North Carolina, an institution
that provided a wonderful supporr staff and the company of a simulating group of
scholars; I would like to offer particular thanks to Eleanor Winsor Leach, Richard
Scaford, 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 1993, 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 Carathdyiik figurines. Machreld Mellink, Michael Jameson, and
Oscar Muscarella, who have long encouraged my interest in the Phrygian Mother
Goddess, also deserve special thanks. Erich . 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 Universiry of Cal-
ifornia Press. The members of my Feminist Study Group at Davis, Alison Berry,
Cynthia Brandey, Carole Joffe, Suad Joseph, Anna Kuhn, Kari Lokke, Francesca
Miller, and Stephanie Shiclds, provided mwuch-appreciated intellecmal and moral
support. My student assistants Katherine Dhuey, Julic 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 wrip 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
collectons. I would like to thank the Museum of Anatolian Civilizations, An.kam,
the British Museum; the Archacological Museum of Antalya; the German Archaco-
logical Institure, Istanbul; the Archaeological Exploration of Sardis; the Istanbul
Archacological Museum; the Archaeological Museum of Ferrara; the J. Paul Getty
Museum, Malibu; the Agora Excavations, American School of Classical Srudies; the
State Museum in Berlin; the Greek National Archacological Museum in Athens; the
Gordion Excavation Project; the Natonal Museum in Copenhagen; the Metropol-
itan Muscum, New York; the Archacological Museum in Venice; the Soprinten-
denza Archeologica in Rome; the German Archacological Insdtute, Rome; the
American Academy in Rome; the Capitoline Museum, Rome; and the Musée 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 archacological 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 lhan Terpizsoy, 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 general in-
terests in Phrygian history and culrure. All of the above conwributed much to the
merits of this study, while its deficiendies are always mine.

This book is dedicared o my twin daughrer and son. Their birth in the summer
of 1995 slowed down the producton 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
ser forth by Claude Brixhe and Michel Lejeune in their Corpus des inscriptions paléo-
phmygiennes (Brixhe and Lejeune 1984,). In transliterating Greek and Latin words, I
have mied 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 Cybele in discus-
sions of the Roman world. Similarly, the ttle of the Mother Goddesss eunuch
priests is given as Gallos in discussions of Greek cult and as Gallus in connecton
with Roman cult. In recording dates, I use B.c. for dates before Christ and C.E. for
dates after Christ,
All rranslations of Greek and Larin texts are my own.
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INTRODUCTION

Dez magna, dea Cybebe, dea domina Dindymi

procul a mea 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.
(Carullus 63.91-93)

With these words the Roman poet Carmullus prayed to the Mother Goddess Cybele
and created a swiking 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 delighrs 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 8.C. Greek “Hymn to the Mother of the Gods> The no-
ton of a maternal deity who was a nurturing, comforting, kindly figure secros re-
mote from the Mother Goddess of ancient Mediterranean society.

The divinity known as Cybele (Kybele in Greek), as the Great Mother, or sim_ply'
as Mother, is one of the most inmiguing figures in the religious life of the andent
Mediterrancan world. Evidence for human devotion to this goddess extends from
the early first millennium B.C., the carliest era to produce marterial clearly indicaring
worship of a mother deiry, to the final days of paganism in the Roman Empire in the
fifth century c.x. We encounter the Mother Goddess most vividly in the poetry,
hymns, and religious monuments of andent Greece and Rome, but her original
home was Anatolia (modern Turkey). Her most characteristic and enduring features-



were formed in Phrygia, in cenwral Anatolia. From there, her worship was widely
diffused, atracting 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 idendty 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, archacological, literary, and epigraphical, for the
Great Mother Cybele. The study also includes an analysis of several of the key
myths, rituals, and subordinate figures associated with Cybele and exarnines the var-
ted reactons of people to her in antquity, ranging from praise and thanksgiving to
unalloyed disgust. As we shall see, an examination of the Great Mother in the an-
clent Mediterranean world tells as much about the people who worshipped her as it
does abour 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 inscripdons 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.! Therefore in the carliest written texts addressed to the goddess,
she was simply “the Mother” or “the Mother of the mountain” Dedications in Phry-
gian texts of the second century C.E., written in Greek, address her as Mrmp Oed
(Mezer Thea), the Mother Goddess.? In Greece, she was Mirnp (Meter), or Mother,
but she acquired a further idenrity, that of Mrjrnp ey, 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 Deum Magna Idaea, the Great Idacan 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 ttles, in Greece and Rome the Mother Goddess was fre-
quently called Kybele or Cybele, a name derived from her Phrygian epithet kubileya.3

-In Greek and Latin texts, Kybele or Cybele 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 vodve dedications. In
the context of her worship, she was always simply “the Mother” Because her oldest

1. Brixhe and Lejeunc 1984 nos. B-or and W-o04, kubileya; the only other recorded Phrygian epither
of Matar is areyastin (ibid.: no. W-o1a). Kubileya may cither mean “mountain” in general or be the name
of a specific mounzin. For a discussion of the goddess’s name, see Brixhe 1979: 4045 and ch. 4 below.

2. Haspels 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 pardcular, Mother Cybele has attracted a greatr deal of at-
tendon in both popular and scholarly literature, and has been the subject of several
synthetc studies.* Yet these earlier studies are often framed by unwarranted precon-
cepdons about the nature of the Phrygian Mother Goddess and Cybele’s Asiaric
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 carlier literature on the subject and an analysis of the theoretical
problems, including those relating to mawriarchy, 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 Medirterranean 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 Anarolian Neolithic, particu-
larly from the site of Catalhdyiik, has often been trumpeted as evidence for the exis-
tence of the Anarolian Mother Goddess as carly as 6000 B.C., and it is important to
examine whether this claim can be substandated. The contributions of the complex
cultures of the Bronze and Early Iron Ages that preceded the Phrygians in Anato-
lia—those of the Hirtites, Neo-Hirtites, and Urartans— can also usefully be consid-
cred 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 archacological 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 archacological evidence is very enlightening; an analysis of
Phrygian mépuments dedicated to the Mother provides much information about
the symbols and riruals of the Phrygian people, and offers significant insights into
the motives of the Phrygians and their amitudes toward their principal divinity.

From Phrygia, knowledge of the Mother Goddess passed to the Greeks, and so I
tarn 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 are Showerman reor, Graillor 1912, Cumont 1929, and Ver-
maseren 1977.



sical, and Hellenistic periods. The Mother’s wansiton from Phrygia to Greece ap-
parently occurred in a rather informal way during the late seventh and sixth ceo-
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 artested 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 circamstance made the goddess suspect in the eyes
of many Greeks, a rend that became even more apparent during the fifth and fourth
centuries, when Meter’s Phrygian roots made her a symbol of the Greeks® eastern
encmy, 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 ¢ven more prominent, both on
the Greek mainland and in the Greek cites 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 mansported directly to Rome from Anatolia, although in a very Hel-
lenized form, and installed in a place of honor on the Palarine amid the distn-
guished aults 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-
Iustrious polidcal figures, from the Scipiones to Augustus, and her cult figures
prominently in the works of almost every major author of the late Republic and
carly Empire. Yet the Mother was an uneasy resident in the Roman pantheon too;
she was lauded as the savior of the stare, yer 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 {s 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. 1 menton the role of Cybele, the Magna Mater, in latc Roman texts and documents because sev-
eral of the early Christan authors provide our best sources for the myth of Cybele and Arts, the most
complex and best-attested mythical cycle connected with the Mother Goddess; this is discussed exten-
sively in chaprer 8. I hope to retun 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 the young shepherd Atds. Be-
cause this affair supposedly ended in the castration and death of Atds, the tale of
Cybele and Artis 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 Artis, 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,
particutarly the practice of rinzal 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 the changes in
the Mother’s worship as it spread from Anartolia to Greece and from Greece to
Rome, looking at three threads, Phrygian, Greek, and Roman, whose blending is
often confused and uncven. 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 culr
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 particutar divinity or cult meant to its
followers. The evidence of literary texts is certainly valuable and receives extensive
attendon. 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 cule
practice of what people thought about 2 divinity, however, for they often reflect 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 Atts. Here we receive the opinions only of a lit-
crary 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 sodiety reveals
a mumber 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 yer rarely appears with a child. She was a potent female deity in sociedes 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 frequently scorned by the
literad of Greek and Roman society, the goddess nonetheless atracted an enormous
following amongpotentates 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 Attis, who castrated himself. Clearly, we cannot assume thart 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 artempts to analyze what made people murn to a mother

ooddcss and whar 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 nurruring, 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 mounuains, hollows, and wild spaces. The awesome character of the moun-
tainous Anarolian landscape and the sense of sacred space in the natural environ-
ment clearly were key facrors in defining her divinity. We scem to sec 2 goddess
whose position of power over the natural environment, rather than any specifically
maternal funcdon, 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 qualides, but Greck 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 8.c. Homeric Hymn 14, addresses
her as the Mother of all gods and humans, and the title “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 Tiran herself, who was the progenitor of the
six major Olympian gods. Ge and Rhea cach could also be characterized as a kouro-
tvophos, or nurturer of children, and thus the Mother of humanity as well.5 As Ge and
Rhea were assimilated with the Anatolian Mother Kybele, all of these elements be-
came part of the character of the Greek Meter.

In her Roman form, too, the goddess was the Great Mothcr of the gods, the
Marer Magna Deum. She shared in the character of both the Phrygian and the
Greck Mother goddesses. Yet she also took on the role of protector of the Roman

6. E. Simon 1966: 75~76; 1087 164-66.



state, a situation analogous to her position in Phrygia. In Virgil’s Aeneid, she is the
protector of the founding hero Acneas, to whom she is alma mazer, the foster morther;
she also became a symbo] of the magnificence of the Roman state, which Acneas
would found.” Toward the end of the Roman Empire, all of these elements were
present. The goddess was addressed both as the Mother and protectress of all® and
as Mother Earth.® She had become the Mother of the gods, the Mother of the state,
and the Mother of life.

7, Arneid 6.784-88.
8. Julian, Oration 5.159.
9. Augustine, Civ. Dei 4.10, 7.16, 7.24.






1 - PROLEGOMENON TO A STUDY OF
THE PHRYGIAN MOTHER GODDESS

deity with such a long life, wide diffusion, and all-encompassing character

has, not surprisingly, already attracted a great deal of atrention. Although
rarely openly articulated, however, the modern cultural values framing many of the
earlier scholarly discussions of this goddess and her cutt have substantially influ-
enced the interpretation of the ancient material. This is to an extent the case with any
discussion of Mediterranean antiquity, bur it scems to be particularly pronounced in
the case of the Anarolian 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 celebradon of the goddess’s supposed ancestral
prominence. Moreover, modern perceptons of the narure of maternal deities have
greatly influenced the picture of the Mother Goddess in the andent Mediterranean
world, since such perceptions are almost always based on the Judaeo-Christan im-
age of the loving, nurturing mother subservient to her husband and closely bonded
to her children. Thus many discussions of the Mother Goddess rely on modem pro-
jectons of what a mother goddess oughr to be, rather than on andent evidence
defining what she was.

Such preconceived attitudes are particularly notceable in ™wo 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 racial consciousness—namely, the Asiatic ori-
gins of the goddess’s cult and the perceived tension berween her castern background
and the status of her cult in Greece and Rome, a point that impinges on questions
of social class as well. Modern cultural attitudes toward issues of gender and race
have often become so deeply embedded in the scholarly literature that they impede

Eﬁ'on:s to understand the cult of the Mother Goddess Cybele are not new. A



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

1 start by considering how discussions of the goddess’s cult have been affected by
the goddess’s female gender and her identiry as a mother goddess. This is espedally
evident in modern efforts to use the cult of the Anatolian Mother Goddess to exam-
inc questions related to the history of consciousness. These efforts have been largely
dominated by two premises: first, that 2 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 manuring 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 thar the original deity of 2ll human beings was Mother Earth
can be traced back to the Greek poet Hesiod in the eighth century B.¢. (if not car-
lier), the close association between the worship of 2 mother goddess and 2 primitive
stage in the development of human society appears to owe its inital formulaton to
Johann Jakob Bachofen in his influential work Das Muzzerrecht, originally published
in 1861. Bachofen frequenty equates a belief in Mother Earth with a Jower order of
human consciousness: “a lower, more primordial view of the full, narestricred nam-
ralness of pure tellurism . . . the unbidden wild growth of mother ¢arth Bachofen
then states thar “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 narural stage, and the higher, conjugally regulated stage? Bacho-
fen used this supposedly narural development to support his idea that human social
organization underwent a similar progression, from heraerism, defined 25 unre-
stricted sexual relatons, 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 thar a further development beyond
the belief in a mother goddess was “an ascent to 4 higher culture” Bachofen posits
tha 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 rellurism 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 carth thar bears all things; . . . the defense of mother
right is the first duty of the chthonian mother goddesses” In this passage, Bachofen
is articulating the specific thesis of his work—namely, that progress from the wor-

1. Bachofen 1967: 97. All quotations from Bachofen here are from this source.
2. Ibid.: 97, 8.
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 (sicy alone; thus the replacement
of the mother goddess by the father god is seen as a good thing, 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 cenrury, it is easy to dismiss Bachofen’s work as naive and pa-
tropizing, burt that would ignore its wremendous 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.* In particular, his principal piece of evidence for his concept of
mother goddesses and matriarchy was directly related ro-one of the indigenous peo-
ples of Anarolia—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 Carlans
in others, but in one of their custorns, they are like no other race of men. They call
themselves after their mothers and not after their fathers. Xf one asks a Lycian who
he is, he will tell you his own name and his mother’s, then his grandmother’s and
grea-grandmother’s, ctc. And if a citizen woman co-habits with a slave, the children
arc considered legitimare, bur if a male citizen, even the fist citizen among them, co-
habits with a foreign woman or concubine, the children have no citizen righes 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.s

Bachofen’s interpretation of this passage has frequently, and justifiably, been crit-
icized on a number of grounds. The principal one is that what Herodoros is de-
scribing is not a matriarchal, but a marrilineal society—that is, one in which descent
is raced through the maternal line.® The two terms, matviarchy and matriliny, 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. Morcover, there is an-
other important criticism to be made—namely, thar this passage cannot support

4. For a critique of Bachofen’s use of ancient Greek and Latin sources, sec Pembroke 1967.
5. Bachofen 1967: 121-36.
6. Pembroke 1967 1.



even the weaker hypothesis of matriliny in Anatolia, for Lycian society was in fact
pot matrilineal. This can be determined from a study of Lycian grave inscriptions,
which show thar the Lydians idenufied themselves by parronymics and thus pre-
sumably did trace descent through the paternal line.”

Bachofen’s specific connection between Anatolia and marriarchy has, however,
proved to be remarkably tenacious. Bachofen’s ideas were accepred by the late-
nineteenth-century explorer and archacologist William Ramsay, whose own work in
Anatolia was instrumental in drawing the artention 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
inscripdon that records the goddess’s name of Mother, or “Marer kubile,” as he read
it.3 Ramsay’s writings indicate that he was significantly influenced by Bachofen’s ba-
sic thesis that human social development proceeded from hetacrism to mawiarchy
and then to parriarchy: “I shall show that the carly Anarolian social system knew no
true marriage and traced descent only through the mother™ In a later work, Ram-
say described the early people of Anarolia 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™®

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 marriarchy
and matriliny {descent through the mother), in his statement thar descent through
the mother was the older system, and in the belief that no “true” marriage existed in
carly Anatolia, paralleling Bachofen’s presumption of the social stage called het-
aerism. For Ramsay, too, the prominence of the Mother Goddess in Anatolian reli-
glous practice provided the clearest proof of the existence of this supposedly matri-
archal social system among the pre-Phrygian inhabitants of Anarolia. Such a sodal
system predisposed them to a religion thar was “a 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”!! 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 family and in the so-
cial system.!2 Thus the older social system was superseded by “a higher type of soa-
ety? in which descent was traced through the father.!® In Ramsay’s view also, this

7. Pembroke 196s. .

8. Ramsay 1888: 330. The correct reading of the texr is “Matar Kubileya™; sec Brixhe and Lejeunc
1984 46, no. W-04.

9. Ramsay 1888: 367.

10. Ramsay 1805: 9.4

. Ramsay 1890: 4.

12. Ramsay 1888: 367-638.

3. Ramsay 1895 94.



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

This supposed connection between matriarchy, Anarolia, and the worship of the
Morther Goddess rapidly became part of the conventdonal wisdom in subsequent
studies of the goddess. Tt was repeated by Grant Showerman in his r9or study, and
was especially emphasized by Henri Graillor, whose book Le cuize de Cybile, meve des
dieux, first published in 1912, is stll one of the most frequently cited studies on the
Mother in Rome. Graillot stated explicitly that the “predominance of the feminine
aspect of divinity” was a survival of the mamiarchy characteristic of earlier peoples.
As proof of this, he dired the existence of matriarchy in Lycia, again quotng the
same passage from Herodotos, 1.173.1¢ In an influential essay, originally published in
1906 but frequently reprinted, the Belgian scholar Franz Cumont accepred without
question Bachofen’s basic thesis that the prominence of a mother goddess in Anato-
lia was indicative of the early stage of mamiarchy there, and applied this directly o
his analysis of the Roman Cybele.l” In a more recent study of Anatolian religion,
published in 1971, Roberto Gusmani also uncritically accepred the concepts of ma-
triarchy and the mother goddess as particularly applicable to Anatolian religion.®

In most of these works after Ramsay, the existence of mamiarchy in Anatolia is
stated as an apparent fact, with no docurnentation brought forward in support. Yet
a closer reading of these statements shows that the association of matriarchy with
the worship of the Anarolian Mother Goddess rests on a circular argument. The
question being posed was: why did the Anatolians worship a mother goddess? The
answer given was: clearly because this was a matriarchal society—that is, a sodety in
which women were more powerful than men. Yet how do we know that Anatolian
society was matxiarchal? Clearly, because they worshipped 2 mother goddess. More-
ovez, since both 2 mother goddess and a matriarchal society were seen as carly phasc's
in human development, there was always the implicit assumption. in all of these
works that the Anatolian peoples themselves were somehow more “primitive” be-
cause they had not developed past the mother goddess stage.

Ultimartely, this argument rests on the assumed existence in prehistoric soclety of
amother goddess whose chief funcrion was to oversee and promote human fertility:
The idea, widely repeated in both popular and scholarly lireranare, has been around
for several decades; for example, Robert Graves, writing in 1948, advocared a renurn
10 a pre-Christian “White Goddess,” asserting that Christianity is “an ancient law
suit. . . . between the adherents of the Mother-goddess who was once supreme in
the Wcst and those of the usurping Father-god™*® More recently, advocates of fem-

14, Ramsay 1395: 94

15. Showerman (9or1: 23032,

16. Graillot 1912: 5, 365.

17. Cumont 1929: 45.

18. Gusmani 1971: 308. Note also the comments of Laroche 1960: 126.
19. Graves 1948: 529 and passim.



inist spiritualism have come to see the Mother Goddess as some sort of idealized
ferninist leader, representative of a period of prehistory in which women were dom-
inant over men.?° 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 Bachofen’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 semlemenss, have routinely been in-
terpreted as images of a mother goddess and brought forward as proof of this carly
stage of human religious actvity. 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.?! Two often-repeated assumptions are partcularly
ubiquitousand 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 dme periods
have been interprered 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 fertlicy idols is based in large part on the assumpton thart they depicr preg-

" nant women. This is incorrect, for the figurines depict 2 wide variety of female types,
from youth to old age and from slimness to corpulence.?® 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 variaton in their ap-
pearance and in the contexts in which they were found indicates that they served a
variety of functions, not all religious.? '

20. Sec esp. Stone 1976, and Gimbutas 198z, 1989, a strong champion of this ideology.

21, For examples of such argumentation, see Renaud 1929; James 1959; Vermeule 1964: 21-22; Pacai
19671 155 Hawkes 1968; Gimbueas 19821 ¢sp. 236~38; Lerner 1986: 39~40; and Gimburs 1989. One com-
mon point in these discussions is their methodologically fawed approach. Prehistoric figurines are often
grouped together indiscriminarely withour reference to their dates, archacological contexts, functdons, or
cven appearance. Furthermore, figurines from Paleolithic, or hunter-gatherer sites have often been
eated rogc:hc.r with those from Neolithic, or agriculrural sites, without regard for the differences in so-
cial and econornic structuces of these two types of communitics. Material from peehistoric Mediterrancan
sites is often grouped together with figurines from central Europe and North America and analyzed ac-
cording to the same prmcxplcs, dbrcfurdmg the differing culrural contexts, Good cridques of the vague-
ness involved in these ideas are given by Ucko 19621 38-40, Ucko 1068: 409-19, Ehrenberg 1989: 66-76,
and Talalay 1994+ 16773

22. Ucko 19623 Rxcc 1981: 402~12. Sce also the discussion of this problem in Amtolx:m material in
chaprer 2 and the sources cited there, esp. Hamilton 1996: 225-26.
23. Talalay 1994.



Studies that have examined figurines from Neolithic sites in the eastern Mediter-
ranean with particular reference 1o the mother goddess interpretation reveal sigrufi-
cant regional differences in the form and uses of the figurines.?* Despite claims thar
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 butrocks, signs of obesity that often develop normally in older
women. Moreover, the contexts of these objects rarely support an identfication
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 automatcally
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 assumptons of the universality of a fe-
male goddess embodying fertlity cannot be maintained for much of che ancient
Mediterranean world. In Egype, for example, the earth, far from being the Mother
of all life, was normally personificd as male.?5 In Greece and Crete, the goddess Meter
(Mother) had litde to do with human reproduction, and was in any case an uneasy
visitor to the Hellenic pantheon, outside the circle of Olympian deitics. 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 fertiliry divinjty should be particularly characteristic
of Neolithic sodetes. There secems 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. Yer this is not a conditjon ex-
dusive to the Neolithic period; high rates of death in childbirth and infant mortal-
ity have been a regular condition of the human race untl 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 tndeed
evidence from historical times demonstrating the existence of a divinity acknow}-
edged as a mother goddess there, and this divinity may weil 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
partcular objects from ritual contexts. Such a cult, however, was not an inevirable

24. Ucko 1962 and 1968, esp. 409~19; Voigt 1983: 186~93; Talalay 1987, 1991, and 1994
25. Frankfort 1958: 17374 The concept of the divine Mother embodied in the goddess Isis was a cel-
atvely latc phenomenon, strongly influenced by Roman cult practices.



feature of religious experience, but rather was located only in certain areas and con-
nected with idendfiable social condidons. 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 Anarolian Mother Goddess, and Paleolithic and Neolithic figurines invariably
form a prominent part of the discussion. This idea forms the basic thesis of the study
of E. O. James,?® and is also a major theme in the work of Marija Gimburas.?” Both
of thesc authors state that this Neolithic fertlity goddess was the direct ancestress of
the Graeco-Roman Cybele. In the most recent general study of the goddess Cybele
and -Artis,?8 Maarten Vermaseren begins his discussion of the Anatolian goddesss
cult by positioning it squarely in this supposedly primordial concept: “Throughout
andquity 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 2 goddess who is universally worshipped as the Mighty Mother™??

In addidon to belief in the historical reality of matriarchy and universal mother
goddess worship, another, very different linc 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™® The Anatolian Mother
Goddess contributed heavily to the negative aspects of this archerype as the symbolic
cause of homosexuality, adultery, and impotence in sons: “The effects of 2 mother-
complex on the son may be seen in the ideology of the Cybele and Awis type: self-
castration, madness, and carly death™! Neumann developed the concept of the
Mother archetype cven more extensively in his work The Grear Mother®? 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
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castration (2 central fearure of the cult of the Roman Cybele), which he saw as sym-
bolic of the devouring mother and of a socicty governed by “savage instincrs?3

This type of psychological probing of human consciousness as a means of exam-
ining human prehistory has lirtle to contribute to an understanding of the Mother
Goddess in the Medirerranean 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 pardcularly weak, since they rely on vague generalizations about Woman as Ves-
sel, or Woman as Primordial Narure, without defining what these mean or whose
perceptions creatce these archetypes, men’s, women’s, or both. Both Jung 20d 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 societics have matured beyond that stage, and
50 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
sodiedes.* 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
Atds, “whom the goddess loves, emasculates, and kills™35 Thus the act of ritual cas-
tradon is seen as crirical to 2 mother goddess’s cult, a survival of the Stone Age.3¢
Burkert’s argument, however, is also suscepble to 2 number of objections. His pic-
ture of Paleolithic man the hunter as the principal provider for a dependent wife and
mother is 2 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-
ciedes.>” Thus Burkert’s model becomes another example of using the past to ratio-
nalize 2 culturally constructed mode of behavior, although Burkert sites the in-
_evirability of such behavior, not in the primitive psyche of Jung’s archetypal human
personality, but in the primitive past of human reality. Moreover, Burkert’s assump-
tion thar the practice of ritual castration in the worship of a mother goddess is a sur-

33. Ibid.: 43-44, 276~77. A similar argument in Patai 1967 16-17. A valuable critique of these argu-
ments is offered by Wehr 1985,
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vival of Stone Age times is quite dubious; most of the evidence for the practice from
the Mediterranean world is connecred with the Magna Mater cult in Rome, and
there is little ro support the notion that this was a prominent fcaturc of the Mother
Goddess cult in its Anatolian homeland.

Thesc 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 marters of religion was a universal phenomenon,®
and other scholars cited material from Europe, the Near East, Iran, India, and North
America,® Jung argued that his image of the Mother archerype was a static, crernal
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 #* Burkert uses his thesis
of ritual killing to explain the sodial development of all humanity: “Man [should)
recognize that he sull is what he once was long ago* 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™#3
Yer it is clear that most of these scholars were using as their principal model the
Morther Goddess of ancient Mediterrancan sodety, the Greek and Roman Cybele.
They rook one culturally specific example of @ 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 characteristc of a matriarchal society led to the asser-
tion that ancient Anarolia was a matriarchy. The assumption that belief in a mother
goddess is characteristic of all early human societies areated the myth of an era of
universal mother goddess worship. This in turn has affected the evaluadon of the
hisrorically artested 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 Bachofent 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 thinking was the assumption that the native

33. On the origin of the cunach deity Ards, see Roller 1994. The myth of Cybele and Artis and the
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peoples of Anatolia were still in a primidive state, one that other groups such as the
Classical Greeks and Romans passed beyond.

This implicit sense of the inferiority of people who worshipped 2 mother goddess
carried over from discussions based on gender to thosc based on ethnicity, specifi-
cally concerning the goddess’s eastern origins. As in the case of gender, discussions
of the Oriental nature of the mother goddess cult have often been framed by certain
preconceived notions about the nature of Orental cult, nodons that have substan-
tally colored the modern picture of the goddess’s cult rituals and practices. This has
been particularly mrue in discussions focused on the transfer of the cult from Apato-
lia to Greece and Rome, and on perceived tensions between the two areas.

One critical dircumstance affecting an analysis of differing cultural influences is the
fact that we are very unevenly informed about the culr as it was practiced in both the
castern 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 deides, especially Rhea and Demeter. Yet this process is traceable only
through the archacological record. Virmally no written records survive from the
Anarolian Iron Age, and Greek written sources are highly fragmentary, offering lit- -
tle 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 directly from Ana-
tolia in 204 B.C. under a specific set of political and cultural circumstances that, in
contrast to the situation mentoned 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 rimals
entailed.

This dearth of informartion about the earlier, eastern aspect of the cult, contrast-
ing sharply with the richer documentatdon from the Roman era, has been a source
of uoease 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-
tdcularly the unarmractive 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 puncmuated 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 fact 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 borror vacus 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 elevared the cult to a higher plane by raking it away from
its older, Oriental roots and bringing it to the more cvilized West:



To the Ocddent, with its purer, chaster narure, history entrusted the task of bringing
about the lasting vicrory of the higher principle, so liberating mankind from the fetters
of the Jowest tellurism in which the magic of the Orienmls held it fast . . . bur in times
of stress the oracle announced thar Rome was in need of the mother whom only Asia
could provide. [This refers to the arrival of the cule 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 aew worlds could never have oi-
umphed over the Asiatic narure-bound conceptions of marerial motherhood.

The concepr that everything disagreeable abour the cult could be ascribed to its
castern origins received a special twist in the analysis of Cumont, ro whom the ex-
cesses of the cult derived in part from primirtive Anartolian religious customs, which, -
according to him, survived into Chrisdanity and Islam.*s Such primitive customs in-
cluded worship of the sacred pine tree, idéndficarion of the goddess as Earth, and
her assodation with a weak consort Attis, a practice derived directly from matriar-
chal rule. The cult’s especially savage aspects, however, could be squarely artributed
to the violent navure of Phrygia irself. The extremities of the harsh climate in central
Anatolia made the Phrygians particularly susceprible to the worship of a vegeration
god. Moreover, the savage nature of the people who lived there induced a tradidon
of refigious extremism: “Violent ecstasism was always an endemic sickness in Phry-
gia”* Like many scholars, Cumont was partcularly obsessed with the practice of
rirual castration and made a great deal of the “emasculated Orientals” 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
“a cult characterized by orgiasm, ecstasism, and sexual aberration” 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 aides rejected these excesses
and, in his opinion, would never have lowered themselves to such practces, which
were “repugnant to the Hellenic spirit”™#

Today such language seems almost embarrassing, and, viewed in the historical
context of scholarship (remembering thar both Cumont’s essay and Graillot’s 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 abour the Near East in the nineteenth and
twenteth centuries.® Such artitudes were not original to Cumnont and Graiilot, but
their focus on matriarchy and on the supposed sexual aberrations in the Mother
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Goddess cult reinforced these stercotypes, implying that the Oricnral 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 informaton about Anatolia, Comparatively few of the monuments and inscrip-
tions providing evidence abour the Mother Goddess’s Phrygian culr thart are avail-
able now had been excavated in their time, and so their lack of knowledge about
Anatolian religious pracrices is understandable. With a larger body of evidence to
work with, it can be shown that few aspects of the Mother Goddess cult amributed
by these scholars to Phrygia are in fact attested there. The climate of central Anato-
liz is no more extreme than that in most parts of the United States and Canada, nor
is there any evidence in Phrygta for some of the most characreristc features of the
Greek and Roman Mother Goddess cult, such as the worship of the god Ards 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, contnue to cite
Cumont and follow the same Orientalist clichés.*

Several studies of the identity and nature of the god Attis have carried these racist
attitudes to a more extreme point, presurnably because the castradon of the Mother
Goddess’s priests, which was said to have been done in imitation of Ards, evokes a
more personally threatening image. This threarening quality has been averted from
Classical studies by the assumption thar although the Greeks must have known
abdur the cult of Attis, they rejected it because of their supposedly more enlightened
attitudes. In pardicular, it has enabled scholars of andent Greek religion, as opposed
to Roman religion, to adopt a high moral ground. “We can console ourselves with
the feeling that the Greeks rejected the unnatural siruadon of the Artis cult)” wrote
Otto Kern in 1935. This atdrude was reiterated in 1990 by the Dutch scholar H. S.
Versnel: “The male attendant of the Great Goddess and his repulsive myth and rit-
ual were obviously kept at bay”> 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 liverature. 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.5!
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Scholars of Roman religion too have framed their discussions of Cybele and Ars
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 getdng,.52 This is so despite the fact that there is ample documenta-
don in Roman historical and literary sources that many Romans, including several
emperors, not only knew exactly what the cult entailed, bur fully supported it. Like-
wise, the assumption that the unawractve features of the cult atested 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 andent 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
positve features of the Magna Marer cult from the Phrygian negative features, and
the same point of view appears in the work of other ancient authors.>? Yet with few
excepdons, 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 cultin Ro-
man lirerature, 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 thar populate
the Greek and Roman landscape so abundantly, 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 Odental people.

An essay by Garth Thomas is particularly emphatic on this point.** In discussing
the circumstances surrounding the introduction of the cult into Rome, Thomas
(like many others) is puzzled by the contradicton 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 2s 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-
sibilides, 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:
“[T]t is beyond credibility that a Roman nobleman would have identified himself
with the non-Roman aspect of the culr, or that such identdfication would have been
acceprable within the social attitudes of the time. . . . But how else do we imagine
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that a barbarian deity, whose worship consisted of mystery and orgy, whose charac-
ter was that of an castern ferdility goddess, suddenly became 2 civilized, Roman de-
ity . . - whose cult became that of a national and protective goddess?™SS

This is one of the most explicit modern statements of bias against the cultural ra-
ditions of the East. It relies on vague and undefined clichés (e.g,, “eastern ferulity
goddess™), and on the unstated and unexamined notion that an Oricntal cult was by
definidon degenerate, one that the Romans had to ris¢ above. As Thomas himself
notes, S such a posidon creates significant difficuldes in reconciling this modern pic-
rure of the East as backward and barbaric with the ancient testimonia. The recent
date of this essay, 1984, and its publication in the frequently cited series Awftigy und
Nicdergang der vomischen Welr indicates that such prejudicial views of the Orient are
sall an active part of the scholarly litcrarure.

The assumption of taint attached to the castern 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 Mediterrancan, several mod-
crn 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 Levandne types.” In discussing the visit of the priest Battakes to Rome
in 108 B.C.,5 Graillot states quite emphatically, and in direct contradiction to the an-
clent testimonia describing the event, thac the crowd that followed the priest of the
Magna Mater doubtdess included “Orientals, slaves, disenfranchised individuals,
Levantine merchants, and women, who were profoundly artracted to the cults of the
Oricnt; among the citizens, the plebeian element would have been dominant™? In
other words, everyone in Rome was there bur the male aristocrars. And Graillot then
chides thesc aristocrats for failing to suppress “the contagion of metroac fanatcism”
(fanagcism of the Mother Goddess cult) either through indifference and lack of will
or through complicity.%®

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
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Meter in the Piracus, W. S. Ferguson is at pains to insist that the Athenian citizens
who took part in it ornitred 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-down” that might have comge from
joint participation in the cult with metics {free non-citizens).®! I have already noted
the difficuldes faced by Thomas as a result of his insistence that the cult of the
Magna Mater in Rome was barbaric, unfit for proper Romans, notwithstanding the
undoubted fact that many of the most prominent Republican aristocratic families
took part in the cult. These examples suggest thar in discussing the identity and so-
aal orgins of those attracted to the Mother’s cult, previous weatments of the an-
cient evidence have been strongly affecred 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 marerial. 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 T have been any more successful than my predecessors in
avoiding these pitfalls. Bur there is an important function to be served in drawing at-
tention to these carlier presurnptons, if only to stress that the primary evidence
from Mediterranean antquity, literary, epigraphical, and archacological, must form
the principal basis of this study. The gaps and inconsistencies in the ancent evidence
(and there are many) should be pointed our and then let stand. Perhaps then we can
avoid reading values from our own culrure into the andent evidence and allow the
Mother Goddess to speak for herself.

61, Ferguson 1944 110.



1 -THE MOTHER GODDESS
IN ANATOLIA






2 - THE EVIDENCE
FROM PREHISTORY

study 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 atrested by literary texts and inscripdons 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.! 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 restimonia 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 divinides) 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.

Identfication of a mother goddess in prehistoric religious practice, however, is a
wicky task. While many extravagant claims have been made abour the inevitability
and ubiquity of a mother goddess in Mediterranean prehistory, as we saw in chaprer
1, such claims are frequently unfounded; this is particularly mue of the casual equa-
tion of any prehistoric female figurine with a mother goddess. There are, however,
wo Neolithic sites in central Anatolia, GatalhGyik and Hacilar, which have ac
racred considerable attention because they have produced material strongly remi-

L. Ovid, Fasti 4.249-52; Apulcius 1r.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 Phrygitan Mother. And both sites are located in regions that con-
tained cult centers of the Phrygian Mother in historical periods.

The ecarlier of the two (although the later one excavated) is the well-known site of
Caralh8yiik, situated about 40 kilometers south of Konya, in south central Turkey.?
Gatalh6yiik is a large Neolithic mound thar was contnuously occupied between 6200
and 5400 B.C., when it was abandoned for unknown reasons.? The earliest levels of
the site have not been reached, so the inidal date of the settlement is not known;
moreover, only a small portion of the mound has been investigated and many as-
pects of the setdement are stll 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 setlement consisted of a series of condguous houses with
party walls. Higher levels, in contrasz, 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,
cither by fire or simply by abandonment, a new house was built directly on top of
the previous one.* This pattern was contiaued for at least cight centuries. Because
occupadion at the site in subsequent millennia was limired, 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 are the symbol systems reflecting the spiritual and sodial life
of the communiry. CatalbSyik is remarkable for the frequent occurrence, at all

2. Garalhdyik, first excavared between 1961 and 1965, is currently being investgated anew, and so all
suggesaons made bere concerning interpretations of its material should be regarded as tentative. Results
of the first three seasons of new excavations are presented in Hodder 1996. For reports of the original ex-
cavation, see Mellaart 1962, 19632, 1964, 1966, and 1967. A report on the nearby mound of Garalhoyiik
West, a settlement of Chalcolithic date, was pubilished by Mellaart 1965. Todd 1976, ngs a useful sum-
mary of the original excavation and is finds, and discusses several problems of interprermtion. A more re-
cent book on the Qnmlhovuk cult material, Mellaart, Hirsch, and Balpinar 1989, conmins beautiful lius-
trations of the Carthéyiik paindngs, al:hough the texx relics on maay of the same clichés abour the Great
Mother Goddess as a perpetual fertlity deity discussed in chaprer 13 for a review of the conflicdng opin-
ions on this book, sce Mallett 1992-93.

3. The population may not have completely abandoned the site, but shifted to another area of the
mound; see Hodder 1996: 360-61.

4 Abandonment often appears to have been preceded by intendonal burning; see ibid.: 365.



wwelve 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
functonal 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
sertlement that were used for habitation or storage. It is misleading to call such
rooms “shrines,” since it seems unlikely that they were designated for ritual usage ac
the dme of their construction; recent investigations suggest that the “shrines™ may
originally have been intended for habitation and were only later used for ritual ac-
tvities.® They occur randomly throughout the settdement. 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 paintngs and plaster reliefs found in a number of the rooms have received
special attention, since they are among the most striking finds of the Anatolian Neo-
Iithic. I shall consider the paintngs 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 repzinred and replas-
tered several times, suggesting that the paintings reflect the room’s use for certain
special activities and were later intentionally removed.

The subject marter of the paintings covers a rich variety of material. Some are
ponfiguradve elements, such as abstract designs (rooms E. V1.2, A.III.8), motifs of
human hands on the walls (A. V1.4, E.V1.15), and a landscape (E.VIL.14).¢ Figurative
subjects include several scenes of men hunting wild animals, such as deer and wild
cattle, and others in which the cartle form a backdrop for men in leopard skins or
deer skins performing some type of dance (A.IIL1, E.Vir). There are two scenes that
appear to depict vultures denuding human corpses of their flesh (E.VIL.8, E.VIL.2x).

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, somerimes raised and sometmes cur into the
walls. Other raised reliefs include the forms of ™o andthetically placed leopards
(E.VIL.44), which had been painted and replastered ar least four tmes. 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 2 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.V1.8, 10, 1%, .31). Also found on the

s. Ibid.: 363. .

6. The lerter/number designations refer to the method of numbering rooms in the excavation. In
cach case, the first notadon, a lerter, refers to the excavation sector, the second, 2 Roman number, o the
excwvation level, and the third, an Arabic aumber, to the individual room. See 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 tecth projecting from them (E.VI.8).

The sirte also yielded a number of figurines from different contexts, including hu-
man, animal, and schematic figurines.” Most are of clay, although all the schematie
figurines and most of the human figurines up to level 6 are of stone. The human fig-

. urines have received the most artenton. Several of these depict females, often with
exaggerated breasts, hips, butrocks, and abdomens, of a rype 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.? 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 o 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 thar of a
female seated on a throne supported by wo felines (from room A.IL1); she appears
to be shown in the act of giving birth, with the child’s head appearing berween her
legs (fig. 1).

Catalhoyiik has thus produced abundant material that can directly be connected
with beliefin 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 isolared in one or two limited areas, but was found throughout the
levels of the site’s occupation. The original excavaror, James Mellaart, 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 lic-
crature.’

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

7. For valuable obscrvations on the range and context of the Gatalhdyiik figurines, sec Hamilton
1996. T am grateful to Naomi Hamilton for sharing her ideas on the figurines with me.

8. Ilustrated in Mellaart 1963b and Mellaart 19642 73~81.

9. Sec csp. Mellaart 1963b. Supportess of the Mother Goddess hypothesis include, among others,
Vermaseren 1977, Burkert 1979a: 120, Robertson 1996: 303.



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 ferulity.
“Two female figures with legs spread aparr, as if in the act of giving birth, are placed
antithedcally, as if mirroring the pairs of leopards. The use of boars’ jaws and vulrure
skulls on which ro mold female breasts further entwines the metaphor of human fer-
tility with amimals, as does the figurine of the corpulent woman giving birth while
seated on a throne supported by two felines. One pardcularly striking plaster relief
depicrs a woman with abdomen enfarged and legs spread apart, presumably in the
act of giving birth; on the wall below her legs is a row of bull horns (E.VL.8). The
implication appears to be that the woman will give birth to 2 bull, although the
damaged state of the relief makes this interpretation uncertain,*

Rather than interpredng these reliefs and figurines as purely religious symbols, it
may be more fruitful to see them as symbols of the community’s economic and social
structure. There is abundant evidence demonstrating the importance of domest-
cated animals, espedally cartle, 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 ferdlity of cattle. Similarly the birth-giving female above cattle
horns may recognize the dependence of humans on cattle.! 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, 00, 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, evidently intentional offerings, were placed in the room
(E-V1.44) with the two antithetcally 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 clans that used the animal as 2 totem.!? 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
rot have been dietary needs;!? instead, animal symbols such as leopard skins, boars’

10. Todd 1976: s3-56.

11, Hamilton 1996: 226.
1. Ibid.: 225, :
13. Todd 1976: 120.



FIGURE I

Seated female figurine
from Caralhdyiik. Sixth
millennium s.c. Courtesy,
Muscum 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 increasc in prominence of certain
women or groups of women in the community.* Figurines referent to human fer-
ulity and reproduction are not common; the frequent repeddon of the enthroned
birth-giving female in modem literature has distorted this point, but this figure and
one other showing a woman and child are 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 Gatalhdyiik cerrainly suggests that symbolic imagery played an
important role in the community, for the paintings, plastered features, and figurines

14. Hamilton 1996: 226.



FIG6URE 2 Seatcd female
figurine from Hacilar. Sixth
millennium 3.¢. Courtesy, Muscum
of Anatolian Civilizations, Ankara.



rarely depict the type of mundane acrivities that undoubredly made up the day-to-
day occupation of this site. Instead, we see allusions to a number of economic and
sodial concerns: the cconomic prosperity of the site and the desire to ensure that
prosperity; the division of the community into soctal groups and the ways in which
cach group maintained its position; and the activites of women and the status of
women, particularly older women in the community. These are all rentative sugges-
tons, which should be regarded as working hypotheses, buz they do indicate that
the symbol systems at CatalhGyitk need not signify the cult of a mother goddess,
pardcularly since it is not certain at this point whether any of the paintings or
figurines represents a divinity. Ir also scems unlikely that this imagery was very wide-
spread. Mellaart suggested that the settlement owed its size and prosperity to the
fact that it was the spiritual center of the Konya plain,!® bur at present it seems safest
1o assume that the symbol systems demonstrated at Catalhdyiik are representative
only of this site, and not of the Konya plain in general.

Letus turn now 1o 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 1960, also by James Mellaart.}® Occupation at
the site included 2 small aceramic Neolithic settlement, dated ca. 7000 B.C., and, dis-
continuous from this, a setdement 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 sdmewhar different from that of Gatal-
héyiik, 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 houschold acivity was found in each
room, including hearths, grinding stones, and other evidence of food and textle
preparation. No examples of figured wall paintings were uncovered, and there scems
to be little to indicate that such paintings ever existed.l” The furnishings of each
house were in general quite similar. There is no evidence of either any large com-
munity stucrare 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.! Most of the figurines are made
of clay, although there are 2 few stone picces. All were found in domestic contexts.
The fullest series 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 Catalhdyitk.

15. Mellaarr 1975: 106.

16. Mellaart published preliminary excavation reports of his work at Hacilar in Anasolian Studies,
1958~61. The final report is Mellaare 1970. ’

17. There was evidence of painted plaster at Hacilar, but not of figurdve designs. Mellaare 1970: 20,
postulated, quite reasonably, that texnile hangings may have been used as wall coveriogs, and the rich
series of geometric ornaments found on the Hacilar potcery suggests the type of omamental patterns that
may have been used in textdles.

18. These are discussed as a group in ibid.: 166-8;.



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 designadon 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.® One
is shown squarting, with her legs drawn apart, perhaps in the act of giving birth.2
Several figures cup their hands under their breasts to lift them up and call attention
to them,?! 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 delincated; in contrast, the
pon-gender spedific 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 btief, while other, apparently older women
have a pattern of nets or dots painted on the skin, perhaps representing tattoo marks
or the textle patterns of clothing.

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 setdement. There
are, however, several figurines depicting subjects beyond the boundaries of normal
human actvites. Women are shown seated on thrones supported by two felines
(fig. 2).2% Other women cradle felines to their breasts,?t 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 scems unlikely, however, that the figurines’ period of use was lim-
ited to level 6, but rather that the drcumstances of this level’s destruction by fice pre-
served these figurines. This suggests that the figurines were limited to specific pur-
poses or functons and may have been deliberarely destroyed after such functons
had been served. The find spots of the figurines are also informative; all were found
on household Boors, 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 settle-

9. Women with children, ibid.: nos. 519, 575, 573, figs. 218—20. Wotnan copulating, ibid.: no. 528, pi.
V1 and fig. z27.

20. Ibid.: no. 525, fig, 201.

21. Ibid.: nos. 486, 507, 513, §145 SIS, §22, 534, 569, 576.

22. Ibid.: nos. 29, 31, 570, and pl. v.23.

23, Ibid.: nos. 518, 523, figs. 228-29.

2+. Ibid.: nos. 539, 577, 518, figs. 196-97, 228.



ment, we have been formunate 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-
don and meaning of the Hacilar figurines. The excavator definitely considered all of
them to represent goddesses, and considered the figurines shown with ¢hildren to
be represenrations of the mother goddess.?S Few, 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 representatons of specific individual women, or they
could represent archetypes of female personalities and activides; they may symbol-
ize ancestors, or they could be objects used as teaching devices to initiate young
women into the community.2¢ 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 paratiels to the
representadons of females at Catalbdyilk. One is the associaton 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-
ton with grain and agriculture: at both sites, the representations of females in the
mother role were deliberately placed into grain bins. These included the examples in
which feline predarors are present. ’

While the excavator did not hesitate to interpret the marterial from both sites as
clear evidence for the presence of the cult of a2 Mother Goddess in the Anatolian
Neolithic and for the continuity of this culz into the historic period, there are a num-
ber of other factors that make this interpreradon 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 deides and vo-
tive objects and shrines dedicated to deides. We.cannot even be certain that the
inhabitants of Neolithic communities in central Anatolia conceprualized their spiri-
tual world as one populatc& by discrete anthropomorphic entides called gods, and
it is therefore even less certain that they would have eovisioned 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, Ibid.: 171-74.
26. Note the range of acdvides and functons postulated for figurine groups in the Peloponnesos in
Greece (Talalay 19952 37-44).



pity through complex symbol systems. One common motf is that of human-animal
relationships, which bear on both life and death. This could represent a need to pro-
pidate a spiritual world in which various abstract powers were thoughr to be repre-
seated 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, cach competing for prestige within a larger group.
In this context, the images of buman 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 plaster reliefs and sometimes antithetically placed. The
large statuette of the woman giving birth while supporting herself on a throne
fAanked by two felines closely connects buman birth and wild animals. This image is
preseat at Hadilar 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 narural environ-
ment symbolized by taming 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 sires there were a large number of figurines depicting women,
the majoriry of them shown in normal life srages, such as would be encountered in
a typical village settlement. Interpreting these female figures as symbols of quasi-
divine status—namely, “the goddess in her younger aspect,” “the mistress of ani-
mals)” “the goddess with her young consort™ —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 thesc 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 reasops, including as vehi-
cles of sympathetic magic, teaching devices, or toys.2® Many of the more conven-
tonal scenes of females with children may well represent a wish for more children or
2 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. Mellaart 1963b, 1970: 171,
23, Ucko 1962; Voigt 1983 187—93; Talalay 1991, 1993.



for then we would have to explain the lack of representations of male divinities, or
postulare 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 Jives, and the figu-
rines could have been used in activites in which men had lizde part, such as teach-
ing and nourishing the young, but these activities need not have been limired 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
fertlity and animal totems would bring prosperity to the people. It is surely signi-
ficant that the CatalhSyitk object that shows the closest affinity to larer cult statues,
including first-millennium B.c. representations of the Phrygian Mother, was found
in the upper level of habiration, shortly before the site’s abandonment. We may sec
the concepts of divinity, stards, and power symbolized by animals such as the leop-

ard, the vulrure, or the boar, which ensured the prosperity of the group, or enhanced
" the status of some members of the group. What we secem 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
thar can be brought to bear on the question of a mother goddess in prehistory. At
the time when Hacilar and Catalhéyitk were excavated, relatively litde was known
abour 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 2 mother
goddess.? This further suggests thar belicf in a mother goddess was not natural or
inevitable, but was in fact the product of spedific social and cultural circumstances.

Certain other points should be noted concerning the prehistoric marerial. The in-
terpreraton 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 overtly marernal characteristics; 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 2
throne or in a vouve niche, and her crown.

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

29, Hodder 1996: 5-4., commentng on the place of Caralhdyiik within the Neolithic of central Ana-
rolia.



different from the goddess worshipped by the emperor Julian in the fourth century
¢.E. We should not expect to find the historical images of Meter transferred literally
back into prehistory, withour allowing for equivalent or greater changes that may
have taken place over a much longer period of time. If we are to seck the ancestor of
the Phrygian Mother in prehistory, then we must look for some indication in Neo-
lithic culr material of images that were especially enduring, such as the strength and
awe symbolized by predators, especially felines and raptors. As we shall sce, images
of hunring and of the power and stxength 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 - THE BRONZE
AND EARLY IRON AGES

héyiik and Hadllar furnish a concentration of religious artifacts and symbols

that appear to anticipate the Phrygian Mother Goddess. Yet afrer this rich

body of material from the Neolithic period, there is very limle evidence from Ana-

tolia pointing to the existence of a mother goddess until the first millennium s.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.¢., seems sur-

prising, even more so in light of the Phrygian Mother’s remarkable presence in the

- andent Mediterranean world for the next millennium and more. Given her contin-

© uing impact on ancient socicty from the Iron Age through the late Roman period,

one would expect the Phrygian Mother Goddess to have an extenstve background in
the carlicr Anatolian cult as well.

The goal of this chapter is therefore to trace whether any aspects of the Phrygian
Mother Goddess, such as her nomenclarure, 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 Anarolia 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 Phrygians’ predecessors in Anatolia. An-
alyzing whar 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-
©'glans in cenural and castern Anatolia. These include the Hirites, the dominant
- people in central Anatolia-during the Middle and Late Bronze Ages, and the Neo-

Thc figurines and paintings depicting female figures with felines from Catal-



Hittites in the southeast and the Urartans in castern Anartolia, 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 predarors and civic rimal. Because the
same concepts continued to recur in different time periods and different culmural
groups, it seems likely that they carried a meaning of sacredness that was not specific
to one ethnic group but survived in the basic consciousness of the people who lived
in this area. '

THE HITTITE BACKGROUND

The immediate predecessors of the Phrygians in central Anatolia were the Hittites,
and one might expect several fearures of Phrygian cult practice to be found in Hit-
tite religion as well. Indeed, several prominent Phrygian sites, including Gordion,
Ankara, and BoZazkdy, were built directly over earlier Hirtite settlernents, and at
least one site, Gordion, was continuously inhabited throughour the Late Bronze
and Early Iron Ages, although one or more significant shifts of population do seem
to have occurred.! The Hirdtes 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 2 mother goddess (although she is not addressed as Mother).?
The differences in religious practices between the two culrures, however, are more
notable. The large Hittize 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 econorny 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 Hirdres, the mountains sup-
ported their gods and offered the opportunity to contact them. This is most vividly
demonstrated at the Hittte capital city of Hattusa (modern Bogazkdy), where the
major scttlement 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.® A mountain formed a frequent icono-
graphic symbol as well. Mountains themselves could be personified as deities, nor-

1. The relationship between the Phrygian immigrants and the carlier Hirtite serdlements is a complex
one, and more work will be needed to clarify it, but in Gordion there scems to have been no period of
abandonment after the collapsc of the Hirite Empire; see Sams and Voigt 1990; Voigt 1994 276~78.

2. Muscrella 19741 no. 125, the Sun Goddess of Arinna. We shouid 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. Mellink 1991: 130.



mally male deites, and as such were represented alone or standing as supports for
more important deides. 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 Bogazkéy.* 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 2 frequent companion of 2 hunting deity, pre-
sent in the Middle Bronze Age,’ the Hittite Empire period,® and in the Early lron
Age.” The deiry is usually male, but at least one example, a stamp seal impression
from Bogazkoy, illustrates a seated goddess holding 2 bird of prey and a bowl, the
same attribures as the Phrygian Mother Goddess.? 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 aspecr of Hirtire religious practice that reappears in Phrygian cult is the
attendon paid to underground water sources, especially springs. Ground water was
always a major water source for the peoples of Anarolia, a circumstance reflected in
religious art and iconography throughout the Bronze Age.” We can see specific ex-
amples in sancruaries located near springs, such as the spring shrines at Eflatun Pinar
and at BoZazk®y, a shrine located beside an underground spring near Temple 1.1° A
similar phenomenon can be noted in Phrygia, for images of the Phrygian Mother
have been found near water sources at Gordion and Ankara.!! In addition, there are

4. N. Ozgiic 1965: 63 (the weather god st:mdmg on a mounzain on scals of the Assyrian Colony pe-
riod). Birtel 1976a: fig. 248 {mountin god aloac); fig, 259 (mountain god supporting the weather god).

5. Scals from the Assyrian Colony period, N. Ozgii¢ 1965: n0s. 85, 66, 69; an Old Hittire thyton, bird
of prey held by both a seated figure and a figure standing on the back of a stag, Bittel x976b: pls. 35, Mus-
carella 1974 no. 123. Bitrel idencifies the detty s male, Muscarella as female, but I find Bittel’s interpreta-
ton of the deity’s conical cap as a masculine atribute more persuasive.

6. Acrclief from Yenikoy, Bireel 1976a: fig, 247, Akurgal 1961: 47b; stamp seals from Bogazksy, Giiter-
bock 1940: no. 64., Beran 1967: no. 161; a stamp seal in Oxford, Akurgal 1961: pl. s2.

7. T. Ozgii 1971: 9~11, fig, 7, pls. 11~12. For a discussion of the Hitrite huntng deity and its reladon
to Phrypian cult, sec Mellink 1983: 551-52.

3. Giliterbock 1942: 77, 00. 220; Beran 1967: 30, no. 135.

9. Sec Deighton 1982: 159 and passim.

10. Bittel 1976a: fig. 257 (Eflatun Pinar); Neve 1970: 15759, figs. 15-17, and Macqueen 1936: 121, figs.
106~7 {spring shrine at Bogazkdy).

1. The largest celief of Phrygian Matar from Gordion (described in chapter 4 belows; see Mellink
1983: pL 70) was found near the Sangarios River; Phrygian idols wete carved into the rock at Faharad
Gesme, a spring near Ankarx.



several Hittite sanctuaries, including Bogazkdy, that contain suaken holes or pits,
probably intended to receive vodve offerings.t? This too is a feature that recurs in
Phrygian religious monuments, pardcularly in the Phrygian highlands, where shafts
for depositing votive offerings were cut behind several of the rock fagades.!®

One should not overstate the des between Hittite and Phrygian cult practice. No
single Himite 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 direet heirs of Hirnte cult tradi-
tion or whether both culrures were reacting independently to the same natural phe-
nomena is difficult to determine; our inability to read Phrygian texts means that we
are 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 reladonship with their deites.

THE NEO-HITTITE BACKGROUND

The Anatolian people whose religious iconography and cult monuments share the
most direct connections with the Phrygians are the Neo-Hirtdtes, the successor
states to the Hitdte kingdom in southeastern Anatolia during the early first millen-
nium B.c. The chief period of political and artistic prominence of Neo-Hittite cul-
nure, ¢a. 900~700 B.C., is roughly contemporary with early Phrygian material, al-
though the Neo-Hitrite states reached a higher degree of complexity at an carlier
stage. The policical interests of the Neo-Hirdres and the Phrygians were frequently
intertwined, suggesting that they had a fair amount of contact with each other, !¢
and the artistic influence of the Neo-Hittites on the Phrygians is readily observable
in sculptural works at several Phrygian sites.!$ '

Within the Neo-Hirtte 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-Hirdre society during
the early first millennium B.c. and was worshipped .at a number of Neo-Hirtite
cities. It has long been recognized that she is the deity whose Hellenized name is

12, Ussishkin r975; Deighton 1982: 23-25.

13. Examples include shafts behind the Phrygian carved fagades at Malrag, Deliklitag and Findik, dis-
cussed in chapter 4 below.

14. On the relations of the Neo-Hirdtes and Phrygians, sce Mellink 19795 Hawkins 1982; and Mellink
1983: 358=59. :

15. Note sculpted orthostate blocks from Aakara (Akurgal 1962: pl. 157) and Gordion (Sams 1989),
both of which show clear Neo-Himite influence; the bronze cauldrons from the great tumulus ar Gor-
dion were probably Neo-Hitrire imports (DeVries, in Young et al. 1981: 109-10).



KuBrfy, Kybebe.’® Since Kybebe 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."”

The picture, however, is more complex than thar 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 thar the Phrygians identfied
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-Hitrite 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
porthern Syria. In these Late Bronze Age sources, Kubaba appears to have been a
fairly minor deity, at home in southeastern Anatolia, particularly in Karkami§. No
iconographic representation of her from the sccond millennium B.C. is known.!® In
Neo-Hitite society during the early first millennium B.¢., Kubaba became 2 more
conspicuous presence, largely because of her position as the principal deity of the
city of Karkami3.’® As Karkami§ gained greater political power in the region,
Kubaba, known as the “Queen of Karkami§)” became a prominent figure in Neo-
Hittite cult.2® During the ninth and eighth centuries B.C., the influence of Karkami3
within the Neo-Hittite polidcal sphere (southeastern Aratolia and northwestern
Syria) expanded substanually, and so the number of sites where the culr of Kubaba
is atgested, both iconographically and by inscription, increases to include virtually all
of this region.?!

Moreover, the cult of Kubaba was not limited to Neo-Hittite centers. The name
Kubaba appears in an Aramaic text of the fifth or fourth century 8.¢. from Kastabala,
in Cilicia.?2 In western Anatolia, Kubaba was worshipped in Sardis, according to the

16. Brixhe 1979 has a good discussion of this problem, with carlier bibliography.

17. The idea was first proposed by Albright 1929, and was expounded in detail in a seminal cssay by
Emmanuel Laroche (Laroche 1960). Laroche’s conclusion, that Kubaba was the direct predecessor of the
Phrygian goddess, has been widely accepted by most scholars who have addressed this topic, indluding
Bitel 1963: 17; Dupont-Sommer and Robert 19641 7-8; F. Naumann 1983: 18; Hanfmann 1083: 224-~25;
Mellink r983: 358-59; and Burkert 1985: 177. Rescrvations abour the equation of the two divinities have
been expressed by Akurgal 19.49: 111; Brixhe 1979: 405 Graf 1984 and mysclf, Roller 1994b.

13. On Kubaba in the Bronze Age, see Giiterbock 1954 1105 Laroche 1960: 11519 and fig. 1. Bronze
Age sites where Kubaba is artested include Kiiltepe, Bogazkdy, Karkamis, Ugarit, and Comanma.

19. For the Karkami$ excavatons, see Carchemish I-I11, The evidence on Kubaba at Karkami$ has
been gathered by Hawkins rg8ra; the inseriptions from Karkami¥ that mention Kubaba have been re-
published by Hawkins 1981b.

20. On Kubaba as queen of Karkamis, see Hawkins 1972: 98-105; 1981b: 147,

. 2L Laroche 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-Sommer and Robert 196.4: 7-15.



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

The precise connection of the Neo-Hirtite 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 are of some-
what later date, we may assume that the Phrygian represcatations were influenced
to some extent by their Neo-Hirtite counterparts. There are, however, significant
differences between the two divinities in other areas, in their artributes 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 closcly 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 dedicarory texts attached to them grows,
the assumption of a close relationship between them seems less convinging. 2

One point that has been thought to fiurnish close contact between the two Anato-
lian divinities is their nomenclature.?® In the case of the Hittite and Neo-Hittite
deity, the word “Kubaba” is simply her name; if the name carries a specific meaning,
it is not known., The name is consistentdly written in the Neo-Hirtite script with the
hicroglyph “deus;” then the syllable “Ku” followed by the hieroglyph for “bird” and
the syllabic symbols “ba-ba” The name of the Phrygian deity, in contrast, is com-
pletely different: she is Matar, or “Mother;” as is amested in ten texts in the Paleo-
Phrygian language. “Kubileya” is an epirher atrached ro Matar. It occurs only twice
in the extant corpus of Paleo-Phrygian texts and probably refers to a topographical
feature;?” 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 s.10z. For the graffito, sec Gusmani 1975: 28 no. A I 5. The cult of Kybebe in Sardis is
discussed by Hanfmann 1083: 22325, and Rein 1993,

24. One must remember that Laroche wrote his essay on the Kubaba/Kybele relationship in 1958,
prior to the discovery and publication of many of the major monuments depicting the Phrygian Mother,
including the reliefs from Ankara/Bahgelievier (published by Temizer 1959), Gordion (discovered in
1957-53; sec Mellink 1983: 349), Bofazkdy (discovered in 1958, published by Bitel 1963), and Ankaca/
Etlik (first published by F. Naumann in 1983), and before the publication of Emilic Haspels’s essendal
study on the Phrygian highland monuments in 1971,

25. Laroche 1960: 113, thought that the two words were dialectical variations of the same name in
Asia Minot.

26. Brixhe and Lejeunc 1984: nos. M-o1¢, M-oud I, M-ord I, M-o1e, W-ara, Weoib, W-03, W-04,
W-06, and B-o1.

27. On Manr Kubtleya/Kubeleya, see Brixhe and Lejeune 19842 nos. W-o4., B-or.

28. Suda and Er. mag., s.v. kubelon, Brixhe 1979: 43~45, 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 wo
Paleo-Phrygian texts in which the epithet occurs are at all close 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-Hittdte Kubaba. The similar sound of the Herodotean Kybebe and the Kybele
of the Greek poets may be nothing more than a coincidental similarity of the names
as they were wansliterated into Greek, rather than an actual relationship in the lan-
guages spoken in Iron Age Anatolia.?? 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 cquated with Artemis and Hekate, not with Kybele or Meter.3°

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-Hittite centers, primarily
Karkami§, Malatya, and Zincirli, ranging in date from ca. 950 to 700 B.¢.>! The god-
dess was depicted in a seated pose on orthostate reliefs from Malarya and Ancuzkdy
and on two relicfs from Karkami$.®* In other relicfs, she stands, répresented either
full-front, as in another relief from Karkamis, now in the British-Museum (fig. 3),
and one from Mahrada,® or in profile, at Karkamis, Zincirli, and Birecik.* Her typ-
ical costume is a long gown, frequently belted, and a high, elaborate headdress, of-
ten, as at Karkami$, 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 Karkami$ wear an identcal costume.s

In several respects, the appearance of the Phrygiad goddess resembles thar of
Kubaba,3 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 z veil extends down her side and back. In additon
to the general similarity of costume, several specific details in the Phrygian sculprural
works suggest that the Phrygian depictons were derived from Neo-Hittdte sculpted
reliefs. For example, the veil along the side of Kubaba’s skirt in the London relief

29. Graf1984: 119.

30. Dupont-Sommer and Robert 1964 88-89.

31 Representations of Kubaba have been discussed as a group by Akurgal 1949: 107-13; Bitrel 1981:
261~64.; and F. Naumann 1983: 17-33, 291-93, who lists ten represenmadons of Kubaba in Neo-Hittite art.
The Karkamis reliefs from the Long Wall of Sculprure are known to date to the reigns of the cacliest kings
of Karkamig, c1. 900 B.c. (Mallowan 1972: 52; Hawkins 19821 430—41).

32, Malarya, Orthmann 1971: pl. 42f; F. Naumann 1985: pl. 1, 2. Ancuzkdy, Orthmann 1971: pl. 5g.
Karkami$ reliefs, Orthmann r971: pls. 29f and 34£; E. Naumann 1983: pls. I, 3, and 262, 10. 4.

33. Relief from Karkami$, Orthmann 1971: pl. 54¢; F. Naumann 1983: pl. 3, 3. Relief from Mahrada,
Orthmann 1971: pl. 53¢.

34. Reliefs from Kackamis, Orthmann 1971: pl. 23¢, E. Naumann 1985: pl. 2, 1 and 2, 2; and Orth-
mann 1971: pl. 23b, F. Naumann 1983: pl. 2, 3. Relief from Zindicli, Orthmann 1971: pl. 58¢, F. Naumana
1983: pl. 3, 1. Relief from Birecik, Octhmann to71: pl. 5¢, F. Naumann 1983: pl. 3, 2.

35. Note the women depicred approaching Kubaba on the Long Wall of Sculpture, Carchemish 1
(1921): pls. 1922, Hawkins 1972: fig. 4.

36. See Mellink 1983: 354, and E. Iyik 1089, a gencral comparison of Neo-Hittite and Phrygian sculp-
tural styles. This discussion of the Phrygian monuments of necessity anticipates the more deriled de-
scriptions and analyscs of the Phrygian representadons of Matar in chapter 4.



(fig. 3) is shown as a flat ridge extending out from the skirt, a detail that is depicred
in almost identical fashion on reliefs of the Phrygian goddess from Gordion and
from Ankara (figs. 7, 8, and 9).3” The headdresses worn by Kubaba 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.®® We can compare this to a Phrygian head from Salmarkéy,® where the
Phrygian goddess’s crown has a remarkably similar series of ornaments (fig. 1r).

Yet in contrast to the similarites in physical appearance and costume, the attrib-
utes held by the two goddesses are quite different and point to an individual char-
acter for cach. The Neo-Hirdte goddess regularly holds a mirror, her symbol of
femininity and beaury.®® 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 Malarya. Her other frequent atmribute is the pomegranate or, in
one case, a stalk of wheat. The pomegranare is a Jess individual symbol, for it appears
with other divinities as well, and its religious implications remain unknown.*!

The Phrygian goddess, in contrast, has a different set of armributes, of which the
principal one is the predatory bird.“? Not only is she regularly shown holding and
restraining the hunting bird,*? bur the Phrygian bird also appears as an independent
hunter.** The Phrygian bird does point to Kubaba, since the Neo-Hittite hieroglyph
“bird” appears between the phonetic syllables “Ku” and “ba-ba*5 Yet the Neo-
Hitdre goddess is never a hunting deity, and a bird of prey never forms onc of her
atrributes, On the other hand, the element of the hunt was clearly an imporrant part
of the character of the Phrygian Mother, and allusions to hunting appear in several
objects associated with her.*

37. The relief from Gordion, Mellink 1985: pl. 70; F. Naumann 1983: pl. s, 3. Relief from Ankara-
Bahgelievler, Mellink 1983: pl. 71, 1; F. Naumann 1983: pl. 5, 2. Relief from Ankara-Etlik, F. Naumaan
1983: pi. 5, 4. In the Phrygian relicfs, this veil ridge appears only on the figuse’s right side, since the Phry-
gian Mother is almost always shown with her veil macked into her belt on the left.

38. Orthmana 1971: pl. 23b; . Naumana 1983: no. 6, pl. 2, 3. A similar headdress appears on the re-
lief from Zincirli, Orthmann 1971: pl. s8¢; F. Naumann 1983: pl. 3, 1.

39. F. Naumann 1983: no. 24, pl. 7. 2. Note also the comments of F. Isik 1989: 67.

40. Akurgal 1949: 107-8; Laroche 1960a: 123; F. Naumann 1983: 27=36.

4-1 Akurgal 1949: 109; Laroche 1960a: 123.

. O anmibure that the two goddesses have in common may be the pomegranate; in the Bogazkdy
rchcf (thtcl 1963: 9), the goddess holds a round object in her left hand, and a miniature relief from Gor-
dion also depicts the Phrygun goddess holding a round object (Giiterbock 1974, Roller 1983a: 45, fig. 5).
In both cases, however, the identfication of the round object as a pomegranate is not certain, For a dis-
cussion of the Phrygian Mother’s anributes, see Mellink 1983: 35153,

43. ‘Note the reliefs from Gordion, F. Naumann pl. 5, 3, Mellink 1983: pl. 70; and Ankara, F. Nau-
mann 1983: pl. 3, 2; and the sculpture from Ayay, Birrel 1963: pls. 11 ¢, d; Prayon 1987: pls. 2 2, b.

4+ A fragmencary red stone statuctre of the Phrygian Mother from Gordion with hunting birds on
her skirt, Mellink 1983: 352-$3 and pl. 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
1963643 Mellink 1983: 352-53; Roller 19882 47, On the hawk a5 a hunting modf suitable to the Phrygian
goddess, sce Mellink 1963~64; 1983: 352~53; Roller 1988a: 47; and chapter + below.

43. Laroche r960b: 76~78, no. 128; Hawkins 1981a: 258.

46. A good example is a schemadc idol from BogZazkdy, 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 atribute of the Greek Ky-
bele, and is therefore often mentioned as 2 point of conract between the Phrygian
and Neo-Hittre goddesses. On reliefs from Karkamis and from Malatya, Kubaba or
her consort appears with a lion.*” Yer 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 *® and the
adoption of this western Phrygian symbol in Lydian and Greek representations of
the goddess*? should ot obscure the fact that in central and eastern Phrygia, the
lion only occasionally forms a part of the Phrygian Mother’s iconography.5® And
it is precisely this region of Phrygia that had the most extensive contact with Neo-
Hirtte art and culture. The mirror, a reference to beanty and femininity, is also ab-
" sent from the iconography of the Phrygian goddess. Thus, in contrast to the simi-
laridies in costume, there is little or no correspondence between the attribures of the
Phrygian goddess and those of the Neo-Hittite Kubaba,

One point of contact berween Neo-Hitrire and Phrygian atributes is furnished by
arelief of the Phrygian Mother from Etlik in Ankara, in which the Phrygian goddess
is accompanied by a composite lion/human creature (fig. 9). Since such composite
animal/hurnan figures are rare in Phrygian sculpture, it is likely that this creature was
modeled on a Neo-Hitrite example.®! The winged sun that surmounts this compos-
ite creature is also 2 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 2 winged sun.’? Yer 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 relicfs. This suggests that while the Phrygians may have
borrowed the symbol of the winged sun from Neo-Hirtite 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 displayéd. The reliefs of Kubaba come al-
most entirely from the context of court sculpture, adverdsing the goddesss chief

hanting from horseback with bow and arrow (Neve 1970: figs. 9 a—d; Bochmer 1972: 206, 210, no.
21444; also illustrated by F. Naumann 1985: pl. g¢, and Prayon 1987: pl. 35).

47. Orthmann 1971: pl. 20f (Karkami$); pl. 42f (Malatya).

43. Haspels 1971: 87-89, figs. 18691,

49. On Lydian cepresentations of the goddess with a lion, see Hanfmann and Waldbaum 1969, and
Hanfmann 1983: figs. 1-5 and pl. 43. On Greek representadions, sec F. Naumann 1983: 13035

50. One of the fow examples is the fragmentary relief on Kalchisar, near Alaca Hiiyiik; the relicf is
badly worn, buz there seems 1o be a lion’s il near the Phrygian stepped altar. On Kalehisar, Brixhe and
Lejeune 19847 24243, pl. 124

s%. The closest parallel may be found on a Neo-Hitite relief from Ain Dar, illustrated by Orthmann
29;7;: 312, pl. 3¢, There is no exact paralle] for the Phrygian creature in Neo-Hitrite art (F. Naumann 1983:

. 52. For the Karatepe relicf, see Orthmann 1971: pl. 15d; F. Isik 1989: 82-83; Kubaba does not appear
In this celief, Kubaba appears with a winged sun in the reliefs from Birecik, Orthmaan 1o71: pl. s, and
fom Malatya, Orthmann 1971 pl. 42f.



FIGURE 3 Relief of Kubaba from
Karkamis. Ninth cenrury e.¢. Courtesy,
Trustees of the Bridsh Museum.



FIGURE 4 Relicfof Kubaba from
Karkami3. Ninth century 8.c. Courtesy,
Muscum of Anarolian Civilizations, Ankara.



funcdon as a protector of cties. Three of the Kubaba reliefs from Karkami$ were
placed on the Grear Staircase and Long Wall of Sculpture, a series of orthostate re-
liefs forming a processional entrance to the main center of the city.53 Kackami§ texts
also refer to reliefs of Kubaba placed in temples and statues dedicated to her.5* While
the original setting of the other Neo-Hirrite reliefs is less certain, their form indi-
cates that they too were orthostate blocks intended for display in an-official public
context.% In general, the Neo-Hirtite 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. 5

Phrygian culr 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 facking in
Neo-Hirtite 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 arcas of Phrygian settlements, such as on temple or
palace walls, but were frequently placed on the boundaries of the city near gares.
Moreover, most of the reliefs depicting the Mother Goddess in her architectural
frame were individual worls, 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 conjuncton with major burial
tumuli.5? They also occur regularly in remote mountainous settings, both the strik-
ing reliefs of the highlands of southwestern Phrygia,*® and the reliefs and altars in
similar outdoor settings in central Anatolia.5! No example of this type of placement
is known with a Kubaba relief.

In general, the points of closest contact berween 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 relicfs were strongly influenced by Neo-Hirtte
sculptural style, bur more individual details of atributes and placing of the reliefs
suggest that the characters of the wo divinities were quite different.

There are other differences between the two divinides. The Neo-Hittite goddess

s3. Laroche 1960a: rao~22; Hawkins 19723 F. Naumann 1983: 30~317

$4. Laroche 190601: 13022,

ss. F. Naumann 1083: 27-36.

56. Hawkins 19811: 259; 1981 L47-49.

s7. Note the parallels with architecrural finds from Gordion, Young 1963: 552, Mellink 1983: 356-59.
The identity and function of the building depicred in the relief is not dear, and suggestions indude a tem-
ple (Mellink 1983: 359) and a palace (Roller 1988a: 49). The form and meaning of the Phrygian architee-
rural frame receive more detailed analysis in chaprer 4.

58. Note the semting of reliefs from Bogazkdy, Bittel 1963: 7-8, and Midas City, Haspels 1o71: 36-40,
7577

59. Bulug 1988 discusses the series of Phrygian reliefs from Ankara (illustrared by Giirerbock 1974
97-99; Prayon 1987: pls. 6-8) and presents a convincing case for their placement on funcrary monuments.

60. Haspels 1971; 73111

61, Mecllink 1931; Roller 1088a: 4.



bad a consort, with whom she was sometimes represented, and her personality and
attributes scem to develop in part as a reaction to her male partmer. The Phrygian de-
ity, by contrast, always appears alone; she sometimes had male attendants,2 but she
is 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, bur, through her associatdon with the hunting bird, is
a symbol of power in her own right, combining both male and female stercotypes.
Kubaba, moreover, was onc in a panthcon of several divinities, who can also appear
with her on Neo-Hirrite 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 facrors suggest that the two goddesses were in fact two sep-
arate deides in the Early Iron Age. The similarities between the sculprural 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 sculpred reliefs of their neighbors to the southeast, the Neo-
Hitrite 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 actvitics of the Phrygian king Midas in
southeastern Anatolia and the political alliances he formed there furnish a clear
cxample of how such contact would have been made.$?

Thus the influence of the Neo-Hittites on Phrygian religious practice was appar-
ently limired to fairly superficial factors. While the Phrygians adopted several icono-
graphic forms from Neo-Hirtte religious art, they applied new meaning and new

" atmibutes to the sculprural types. The Neo-Hittite religious tradition contributed
greatly to the external appearance of the Phrygian Mother, but little to her character
or symbolism.

THE URARTIAN COMPONENT

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 (modem
Van, on the castern shore of Lake Van), the Urartians dominated castern Anatolia

62. As in Bofazkdy, Bitrel 1963: 10, and at Gordion, Mellink 1983: 352.
63. Mellink 1979; Hawkins 1982: 416—22; Roller 1983: 300-301; Mcllink 1983 358—59; Muscarella
1089 336.



during the period ca. 850~700 B.C. The Urartians worshipped a large pantheon of
both male and female detties, none of whom was 2 Mother Goddess. Yet several of
the Urartian cultic monuments present striking similaritics to those of the Phry-
glans, visible in the choice of iconography and the placement of monuments.5+

One point of similarity lies in the common interest of both peoples in addressing
the deites of the mountains. The Urartians also lived in a very mountainous region
of Anatolia, and they apparently arrached 2 religious aura to the mountains of their
homeland. Several Urardan 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, Mecher Kapisi, near Tuspa (Van), and
Tas Kapisi, in Yegilali¢ (fig. 5), may serve as examples.5® Both monuments, dated to
the eighth century 8.6., consist of an oblong niche framed by three receding mold-
ings, carved as if to imitate the recessed moldings on a doorway. The niche ar Yegi-
lalig has a set of broad steps leading up to it (fig. 6). On both works an inscription in
Urartian cuneiform above the doorway states that the function of the doorway is to
allow the deity to make an epiphany from 2 mountain. This parallels almost exactly
the Phrygian practice of carving an architectural niche resembling a door frame onto
a narural outcrop of live rock.% In most of the Phrygian examples, the niche, like the
Urartian niches, is empty, bur in a few instances (the best known being Arslankaya
and Biiyik 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 nawural landscape.
Other Phrygian examples parallel the Urardan models further by including  ser of
steps leading up to the niche and an inscripdon over the doorway.*”

The form of the door in the Urardan niches is, not surprisingly, modeled on
Urartian architecrural forms and parallels the rype of doorway carved into niches in
the citadel of Van. Yet while the form of the Urartian niche is different from thaton
the Phrygian monuments, the general concept is the same in both cultures, namely,
that an architecrural strucnire from the human sertlement 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-
em Anatolia. It survived past the demise of the Urartian kingdom: until the second/
first centuries B.C., as exemplified by a Hellenistic rock-cur niche at Alyar, on the up-
per Zap River.®

64. On Urartian tustory and art, see van Loon 1966. F. Isik 1987 discusses the connections between
Urartian and Phrygian rock monuments. '

6s. E. Isik 1987: 173, pl. 33b; Salvini 1994 {(Mcher Kapisi). F. Isik 1987: pl. 34b (Tas Kapisi).

66. The numerous Phrypian examples, discussed in derail in chaprer 4, have been collecred and illus-
mated by Haspels to71: 73-111.

67, The best examples are the Midas Monument and the nearby Areyastin Moaument (Haspels 19712
73-80).

68. F. Isik 1937: x72~73, pl. 32b,
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FIGURE 3. Urardan cule reliefar
Yesilalig, distant view. Eighth century B.C.
Photograph by author.

FIGURE 6 Urartian cule relicf at

Yesilalig, close-up of culr niche. Eighth
century B.C. Photograph by author.



F1GURE 7 Relicfof the Phrygian
Mother from Gordion. Seventh-sixth

cennury .¢. Courtesy, Museum of
Anarolian Civilizations, Ankara.
Phorograph by Elizabeth Simpson.



F1ourE 8 Reliefof the Phrygian
Mother from Ankara/Bahgelievler. Seventh
century B.C. Courresy, Museum of Anarolian
Civilizauons, Ankara. Photograph by
Elizabeth Simpson.



F1GUKRE 9. Relicfof the Phrygian Mother
from Ankara/Etlik. Seventh century ».c. Courtesy,
Musecum of Anatolian Civilizadons, Ankara.
Photograph by Elizabeth Simpson.



P16URE 10. Reliefof the Phrygian
Mother from Bogazkdy. Early sixth century B.C.
Courtesy, Museum of Anarolian Civilizadons,
Ankara. Photograph by Elizabeth Simpson.
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p16URE 11 Hecad of the Phrygian Mother
from Salmankdy. Seventh—sixth century B.C.
Courtesy, Muscum of Anarolian Civilizadions,
Ankara. Photograph by Elizabeth Simpson.



Another paralle]l between Urardan and Phrygian monuments may be found in the
Urardan tradidon of placing freestanding stelai onto the rock-cut platforms often
found in shrines. These can be stelai set upright in an open area, as at Altintepe,®® or
stelai placed in front of carved niches, either as separate objects or carved into the
live rock. Examples of the latter include Yegilalic and the monuments on the Van
ditadel itself 7 The importance of such stelai in Urartian cult is further demonstrated
by their frequent appearance in cult scenes on Urarian cylinder seals, which depict
these stelai as tall, narrow objects with rounded tops.”* The Phrygians also used such
portable stelai, as we sec in a miniature pair of stclai from a Phrygian house in
Bogazkdy; here a schematic Phrygian idol was set up on a stone basis between the
wo stelai.”? In addition, some of the major Phrygian rock reliefs, such as the Midas
Monument, have curtings in the rock platform in front of the cult relief; they are of
asizeand shape indicating that similar stelai were placed there also.

Urartian monurments also provide parallels for the Phrygian practice of using reli-
gious art in a funerary setting, for in Urartu there is a similar conjunction of reli-
gious and funerary monuments. The practice of carving chamber tombs into rock
cliffs was common in eastern Anatolia, and many of the Urartian examples have an
elaborate exterior fagade, frequently reproducing architectural structures. Such archi-
tecrural fagades are found on Phrygian tombs also, partcularly in the rock-cut tombs
of the Phrygian highlands.” While the precise details of the Urartian and Phrygian
tombs are 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 2 number of formal similarides between Urardan and Phrygian
cult 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,
the Phrygians may have drawn their ideas from Urartian marerial. Formal contact
berween Urartu and Phrygia in the Early Iron Age is artested through an alliance be-
tween Urartu and the Phrygian king Midas, offering the potential for Phrygian
knowledge of Urartian cult practices.” But the Urartian impact on Phrygian monu-
ments seems to extend beyond formal congruencies and imitation. We sense a simi-
lar concepr of a deity at home in the mountains whom it was necessary to address
and propitiate by bringing the architectural structures of the people to the deity’s
home.

69. T. Ongiic 1960: 2833, figs. 20-33.
70. Yeyilalig, F. Isik 1987: 175, At Van, the Analikiz Monument, F. Isik 1987: pl. 35c.
7. C. Isik 1086: figs, -2, 4~6.
. 72 Neve 1970: pl. 9; Bochmer 1972: 206, 210 no. 2144A. Thesc are the stelai with hunsing reliefs
dted ia n. 46 above.
73. E Isik 1987: 168-72. Note, ¢.g., a Urartian rock tomb with architectural niche at Alyar (F. Istk
987: pl. 28¢) and similar rock-cut tombs in Phrygiz, at Arslinmg (Haspels 1971: figs, 130-34) and
ya (Prayon 1987: pl. 14).
74. Luckenbill 1926-27: I, nos. 25 and s5; DeVrics, in Young ct al. 1981: 221,
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CONCLUSION

Thus we can see that several Anatolian culrures, both those earlier than and dlos;i;
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.
Anarolian peoples and beliefs may have come through 2 contnuity of population, as.
in the survivals of Hitdte iconography of the hunting deity. In other instances, the
similarities can be ascribed to a conscious desire by the Phrygians to imitate a morc
prestigious form of monumental religious art. In every case, however, the most cn-
during symbols are the basic ones furnished by the Anarolian landscape, the moun:
tains, the water, and the predarors 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 'impomm"t;
to turn now to the Phrygian monuments to see how the Phrygians used the symbols
of the natural landscape to creare their own definition of diviniry.

THE MOTHER GODDESS IN ANATOLIA



4 - THE CULT OF THE MOTHER
GODDESS IN PHRYGIA

he enduring portrait of a mother goddess in the andent Mediterranean
world begins with the Phrygian Mother. The goddess’s name, physical ap-
pearance, and many features of her cult were distinctive traits of Phrygian
‘clture, and in their Phrygian form were transmitted to other parts of Anarolia, to
f_égcccc, and eventually to Rome. Despite significant changes during succeeding cen-
#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
Since maay of the definidve and influendal features of the Mother’s cult evolved
‘i Phrygia, it is imporrant 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
er home ground, so to speak, in the period before the wide dissemination of her
It throughour the Mediterranean world. This investigation of the Phrygian god-
‘dess therefore focuses prirparily on evidence from Phrygia itself In many modern
' d;o_larly discussions; the Phrygian goddéss is presented from the perspectives of the
recks and Romans. Yet the divinity we meet in Greek and Roman cultural spheres
ad acquired some characteristics thar were distinctly different from those of the
ddess of the Phrygtans. Even their name for her, Kybele (Greek) or Cybele (Latin),
was oot her name in andent Phrygia. Thus we cannot assume that the testimonia
d cult practices of the Greeks and Romans reproduce the Mother Goddess of the
Bhrygians.

- Much of this chapter-is devoted to a full discussion of the Phrygian evidence.!

Several important discussions of the Phrygian material have contributed significantly to this chap-
“ter: on Phrygian sculpture, see E. Naumann 1935: 39~100 and Prayon 1987; on Phrygian epigraphical
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This evidence is drawn from a wide geographical territory. It includes all of central:
Anarolia, extending from the districts around modern Afyon and Kiitahya 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, ;
and northwest to the Sea of Marmara. Phrygian culrare also influenced the region:
beyond the Halys River to Preria in the east, and the region of ancient Tyana, near’
modemn Nigde, in southeastern Anatolia.? The goddess surely enjoyed a much Wldcr
following in Anatolia than this: we meet a Lydian form of her in Sardis,® for exam-
ple, and in Hellenized form, the Mother Goddess was worshipped in several Greek-
cites in western Anarolia.* Ourside of Phrygia, however, she scems to have bccn';
only one divinity among many, and not necessarily the most important one. Within:
Phrygia proper, the goddess clearly was the most important deity and received the’
most important cult. When the Greeks called her the Phrygian goddess, they werc,:
reflecting her high status within her homeland as well as her place of origin. b
I'shall begin by reviewing the evidence for the Phrygian Mother’s cult during the’
period before Phrygia cameé under extensive Greek influence. The upper chronolog—;
ical limir of this discussion is the early first millennium .., the dme of the first evi-:
dence of Phrygian immigration into central Anarolia,’ a.nd the lower limit is in the:
latter half of the fourth century B.C., when central Anarolia came uader the political’
control of the Greeks following the conquests of Alexander.® Within this time span,
™o types of material, cpigraphical and archaeological, furnish information. The epi-.
graphical texts, the inscriptions pertinent to the goddess’s cult, comprise the only
body of wrirten material from Phrygia, for no works of literature in the Phrygnn
language survive.” The archacological material, much more extensive, includes rcp-,\

texts, see Brixhe 1979 and Brixhe and Lejeunc 1984. Emilic Haspelss invaluable 1971 study is the only
work to combine an analysis of both epigraphical and archacological material, bur this work discusscs?
only the Phrygian highlands and does not cover the full geographical range of Phrygia. Mellink’s 198*
study, although bncf offers many acute insighes.

2. The name “Phrygia” does not imply 2 political unity, for there was no independent Pheygian staee]
during much of the flourishing period of Phrygian culture. Ceatral Anarolia was under the controf of the,
Lydians from the catly sixth contury 8.¢. unal 547 8.€., when Persian hegemony commenced. The terri;
tory is defined rather by the excent of inscriptions in thc Phrygian script and by other typically Phrygian;
culrural forms, including the religious appararus of the Mother Goddess. See Ruge 1941: esp. 735-86, a.nd
Brixhe and Lejeune 1084 X,

5. Hanfmann and Waldbaum 1069; Hanfimann 1983: 223~25; Rein 1993, 1996. The Lydian cv:dcnc.c x.s
discussed in chaprer s.

4. Herodotos 4.76 {on I\yzdcos) F. Naumaon 1983: 113-17, 124~35; Rein 1996 (Kyme, Smyrna, .md
Miletos, and others). The material is exvensively discussed in chapter s.

5. For the evidence of Phrygian migrarion into Anatolia, scc Herodoros 7.73; Crossland 1982: 84:.,
Sams and Voigt 1990 458~59; Voigr 19941 276-77.

6. There had certinly beén Greek culrural influence in central Anatolia before the fourth ocntury
B.C., and Hellenic models may lic behind several representations of the seated Phrygian roddess in the!
fifth and fourth centurics B.C., s discussed below, Such influcnce seems to have beea faly superficial,
however, and was limited to some modifications in the represenmdional images of the goddess; it appar,
cotly did not disturb the basic character of the inhabitants’ religious belicfs. For a further discussion of
this issue, see Roller 199r1: 13132,

7. There are, of course, several Geeek and Larin authors who describe the cult of the goddess and the:
reactions of her wozskﬁppcrs, bur their testimonia are likely to have been influenced by the posidon of the
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resentations of the goddess, evidence for her sacred places, and votive offerings. At
the 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 EPIGRAPHICAL EVIDENCE

The information available from epigraphical texts, while helpful, is constrained by
several factors. Despirte the widespread use of an alphabetic script in Phrygia,® the
amount of written material available for study is small. It is limited to inscripdons
on the rock fagades that are found throughout western Phrygia, a few scatrered stone
monuments in the central and eastern zones, and graffid on pottery.’ While severat
hundred texts in the Phrygian language survive, most of them are quite short, often
‘consisting of only a few words or a personal name. The longest extant Phrygian text
consists of nine lines.}® Whole classes of material, such as literary texts, -have not
been found, and historical records are very few.!! The extant texts can be transliter-
‘ated easily enough, since the Phrygian script is 2 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 trapslared, Ir 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 similarides
o Greek make it possible to gain information from the texts even when they cannot
:l;)c decipbered flly, and these texts thus form a good starting point for an examina-
tion of the cult of the Mother Goddess.!?

= The majority of the inscriptions on stone seem to be concerned with subjects re-
lared to the ‘goddess’s cult. This can be determined from both their placemnent and
their content. Many were indised onro cult fagades, niches, altars, or other rock mon-
‘uments connected with the goddess’s worship.}* Some texts mention the goddess
:specifically, while others use similar expressions of language but refer to other figures.
‘Several of these texes have long been known and discussed, while others were dis-

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

8. Qu the origin and extent of the Phrygian alphabet, see Brixhe and Lejeunc 1984: ix and 98-103.

For the disappearance of this distinctively Phrygian script, Rolicr 1987b: 106~7.
.9« All of the extant examples of Palco-Phrygian inscriptions have been studied and published by
Brixhe and Lejeunc 1984. The corpus of Neo-Phrygian inscriptions, published by Friedrich 1932: 12840,
ware written in the Greek alphabet and can be dared for the most part o the second and third centurics
:C.E. These have not been considered in the present discussion.
. 10. Brixhe and Lejeunc 1984: 62-68, no, B-or.
.. 11, For the subject marter artested in the extant Phrygian texs, sec Roller 1989: 6o.

2. On the relationship of the Phrygian language to Greek, sce Friedrich 1941: $78~80, and Crossland
:1982: 849, Phrygian grammar and vocabulary have been studied by M. Lejeunc and Cl. Brixhe in a valu-
-able series of papers: se¢ Lejeunc, 19693, 1969b, 1970, 1979; Brixhe, 1979, 1982,

13. Of the forty-ninc cxamples of inscriptions on stone published by Brixhe and Lejeune 1984,
“twenty-five were incised onto natural rock formations that appear to have been used as cult monuments.

Several others are found on archirecraral blocks and may well have a religious significance, c.g., G-o2, al-
“though the exact context in which the inscription was originally displayed can no longer be determined.
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covered only recently. Virraally all lack objectve criteria for dating, In most cases, !
the dates proposed by previous scholars for these inscriptions are derived, not from
the text, bur from the date of the monuments on which they were incised (in itself:
difficult to determine). For this reason the quesdon of dating specific inscriptions 1s
addressed in conjunction with a discussion of the archacological monuments on.
which they are placed. :

Probably the most impormant 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 fagades or in.
cult niches, indicating that this was & religious term.}* The Phrygian word was ap--
parently matar in the nominative case and mater- in the oblique cases, for example;”
materey (dative), mareran (accusative).’® Lexical parallels with other Indo-European’
languages indicate that matar meant “mother” Thus the Phrygian epigraphical evie:
dence demonstrates clearly that the Phrygian deity was a mother goddess. !

In seven of these texts, the name Marar stands alone, without a corresponding ad-:
jective.3 In three instances, however, it is followed by an epithet. One of these cpi-‘
thets, areyastin, is found in an inscripton on a cult fagade near Midas City.l7 Thcj
word is evidently an adjecdve in the feminine singular accusative, modifying mate-:
ran in the text. Its meaning is unknown. The second epither, which occurs wice, is;
more inriguing: it is kubileya, 'S or kubeleys,)? in both instances in the nominative
case modifying the word mazar This word seems to be the origin of the Greek namé
of the goddess, Kybele, but as these two inscriptions indicate, in Phrygia kubzkyn
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 epi-,
thet or with another epithet. Since the goddess’s customary Greek and Latin names’
derived from the word kubileys, however, it is worth considering in greater detail
whar 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 namc
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 importaar Hellenistic
and Roman sanctuary of the Mother, Strabo notes that the goddess received ber epte.
thet “Dindymene” from the mountain Dindymon, just as the name “Kybele” mmé

14. The Old Phrygian inscriptions in which the word mazar/matcr- appears have been collected and
studied by Brixhe 1979, They are also listed in the corpus of Brixhe and Lejeunc 1984 nos. M-orc, M-ord L
M-o1d 11, e; W-ora, b; W-03; W-04; W-06; B-o1.

15. Brixhe 1979: 41 This, of course, corresponds to the nomenclature of Greek and Ladn htcraturc.
where the goddess was addressed as Merer, the Mother, or Magna Mater, the Great Mother.

16. Brixhe and Lejeunc 1984 M-o1c, M-ord I, M-o1d I1, M-ore, W-o1b, W-03, W-06.

17, Toid.: W-ora.

18, Ibid: B-or.

19. Ibid.: W-04.
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‘rom Kybelon.?® Here Strabo implies that Kybele referred to a specific mountin,
‘but he is not consistent on this point, for in another passage he states that the peo-
;élc of Phrygia address the goddess with a variety of toponymic epithets, incuding
Tdaia, Dindymene, Sipylene, Pessinounds, Kybele, and Kybebe.?! In fact, not all of
‘these refer to geographical places. The first three are names of mountains: Idaja and
: Sipylene refer to sites in western Anatolia, Mount Ida in the Troad and Mount Sipy-
Jos near the dty of Magnesia on the Meander, both situated outside of the earlier
;yhrygian heardand; there was also 2 mountaic Dindymon, although this name was
;apparently used for several different mountain ranges.* Pessinous was a not a moun-
‘tain, however, but a city located in a valley in central Phrygia. Kybebe was not a to-
jéonymic cpithet at all, but rather was the Hellenized form of the name of the Neo-
‘Hittite goddess Kubaba, whose cult became conflated with that of the Phrygian
“Mother.?® Thus the implication of Strabo’s comment is that the word Kybele may
‘have been either a specific toponym, perhaps the name of a mounwin or perhaps
“Hiot, or simply an alternative name for the goddess.

~» A passage in Ovid’s Fastz, however, indicates more pointedly that the word kubi-
leyu alludes to a topographical feature.* In his discussion of the rites of Cybele in
Z;_I{omc, the Roman poet mentons the Phrygian river Gallos, located “between green
‘Cybele and lofty Celacnae” Here the word Kybele (Cybele) does appear to desig-
‘nate a place name, although it is uncertain whether the name refers to a ity (thus
parallclmg Ovid’s mentdon of Celacnae) or to a geographical feature such as a moun-
tain. Moreover, Ovid’s geography scems rather vague, for the Gallos, the river that
‘flows through Pessinous,? lics a considerable distance from Celaenae (modern
Dmu), thus describing the placement of “green Cybele” with reference to the river
;and the city Celaenac provides little help in determining the location of Ovid’s
f:Cybclc. In fact, the rather imprecise allusions of both Strabo and Ovid imply that in
‘the first century 5.C., the specific location of the topos Kybelon/Cybele, if such had
-ever existed, was no longer known.

‘ Byzantne lexicographers clearly were intrigued by the etymology of Kybele, for
“they too attempted to define it. Hesychios states that word kybels meant “the moun-
-tains of Phrygia, and caves and hollow places ™ The word is also defined as the

20, Strabo 12.5.1-3.
21, Strabo 10.3.12.

. 22. Nofewer than seven separate mountains in Anatolia were called Dindymon (see Jessen 1903). Of
“these, the two most widely artested were the mountain where the souree of the Hermos River was lo-
y€aced, on the border between Lydia and Phrygia (Heredotos 1.80; Strabo 13.4.5) and a mountain near
iKyzikos, on the Sea of Marmara (Apollonios Rhodios 1.1093-1150; Strabo 1.2.4). The Dindymen mous-
{fun near Pessinous (Strabo 12.5.3) is yet another place. '

;-;;ba& Laroche 19603 Brixhe 1979: 40; Roller 1904b. The Kubaba/Kybele coancetion is explored in

schapter 5.

* 24. Ovid, Fasti, 4.363—6+. CE Brixhe 1979 4.
5. Waclkeas 1971. Devrcker 2nd Waclkens 19842 13.
26. Hesychios, s.v. Kifeda: Spm @puyias. xal dvrpe. xai fdlapor.
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sacred mountain of the goddess in the Suda and the Esymologicum magnum; the lat-
ter quotes the first-century B.c. historian Alexander Polyhistor as a source.” In the
work of Stephanus of Byzantium, Kybelon is called the sacred mountain of Phry-.
gia2®

Thus ciratons in Classical literature make it appear likely that the epithet kubileya
(or kubeleyz) was derived from the name of a natural fearure of the landscape, prob-
ably a2 mounmin. 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 fagades. The two
fagades are, however, some two hundred kilometers apart, one in northern Anatolia,f
in Bolu province, and the other in central Phrygia, near modern Afyon. Moreover;
if the passage in Ovid’s Fastz has any validity, this would place the location of the
mountain Cybele in an alrogether different place, in the vicinity of Celacnae, roughly.
fifty kilometers to the south of Afyon. The presence of the term kubileys in three
quite different locatons 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 Hesychios), or any saaed mountain dedicated to the Mothed
(thus Stephanos Byzantinus). “Matar Kubileya” would then be translated as “the
Mother of the mountain.”

Since kubileya was not the only Phrygian epither 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 Kybele to address the Phrygian Mother God-
dess may have resulted from several facrors. The use of the epithet kuileya may have
been more widespread in Phrygia than our limited knowledge of Phrygian texts sug-
gests, leading the Greeks to adopt it when they adopred the cult of Meter. This sug-
gestion is weakened, though;, when one notes that during the Hellenistic and Roman
exas, the Anarolian goddess continued to be addressed (in Greek) s Meter, or Mother;
accompanied by various topographical epithets referring to the names of sacred
mounrains.*? Moreover, the Greek proper adjective Kybrleie, Kuferei, could also
refer to one specific place, a town near Smyrna on the Erythraian peninsula.® A
votive text from Chios dedicared to Meter Kybeleie may refer to yeranother Kybeleia,
this one located on Chios, suggesting that at least some Greeks recognized thar Ky-

27. Suda, s.v. KuBhy. peia yap v Beos. Er. mag s.v. KiBedov = Alexander Polyhistor, FGrH iz 273 F
12. Cf. also I Aristophanes, Birds 876.

28. Steph. Byz., s.v. Kufehela.

25. In the region around Midas City, she was Meter Angdisses (Haspels 1971: 297~99, uos, 6,8, x,)
Ia south cenreal Phxymn. she was addressed as Meter Zizimmene (Mitchell 1932: no. 361). In r.hc G:cck
ditics of Asia Minor, the goddess was addressed with a large number of topographical epithets, dmcusacd
in chaprers 7 and 11,

s0. Hekataios, FGrHist 1 F 230; Strabo 14.1.3;
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pele had originally been an epither, not 2 separate name that referred to a specific
lace.3*

The solution may lie in the regional variations of the Mother Goddess’s cult in the

Greck world. As a proper noun, rather than an adjective, “Kybele” first appeared in

the Greek language in the mid sixth cenrury B.C., and it became the common Greek

‘name of the goddess during the fifth century B.c.3? Within Greece, especially main-
‘fand Greece, the Mother Goddess was rarely associated with sacred mountains, and
so the specifically topographical connotations of the name Kybele would have been
Jess meaningful to the Greeks. 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 Herodotos.3 The similarity of the two words Kybebe/
‘Kybele may have resulted in a syncredsm of two names that were originally unre-
Jated.

- In addition to the Phrygian name Matar, three other names that occur in Paleo-
}?hrygzan 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-
‘eately carved rock fagade, commonly called the Midas Monument, at Midas City, a
‘site in western Phrysia named for this text (fig. 24).3¢ This facade was a cult monu-
‘ment dedicared to the Mother, with a space for her image in the niche, where the
‘name Matar occurs in several graffid, although not in the major inscriptions on the
‘monument. % In the main Midas City text, Midas is in the darive case, followed by
the dtles Lvagracs and vanaktes, probably to be translated as “leader of the people”
and “ruler”®$ These titles 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 ®.C., when Phrygia was at the
‘height of its politcal power and geographical extent, and it scems likely that the
"Midas mentioned in this inscription is this historically attested Midas.>” The text

31. Forrest 1963: no. i = Engelmann and Merkelbach 1973t 36566, no. 21r. Engelmann and Merke!-
bach assumed that this text referred to a place on the Erythraian peninsula, citing Strabo 14.1.33. Forrest,
-bowever, suggests (persuasively, I believe) that the Meter in the Chios text is the goddess worshipped in
2 Metrodn in southeastern Chios; this would be the same deity mentioned in two other texts from Chios,
. Forrest 1063: nos. 9, 10.
52. This is discussed in greater detail in chapter s; for the ancient sources, see chapter s, nn. 17-20.
. 33. Herodotos s.1cz. On the confusion berween Kybebe and Kybele in Greek, sec Brixhe 1979 4444
- Graf 1984: 119; Roller 1994 and chaprer s below.
34. Brixhe and Lejeunc 1984: M-o1a, with carlier bibliography. For illustradons and description of
the monument, sce Haspels 1971: 73-76 and 289, no. 1, and fig. 8.
35. For the graffiti within the cult niche, Brixhe and Lejeunc 1984: M-o1c, M-01d I, M-o: d [0, M-o1e.
36. Huxley 1959: 85-99.
37 Irhas often been assumed that Midas was a dynastic name used by scveral Phrygian kings, but all
the testimonia on Midas, both Near Eastern and Greek, refer only to the one individual mentioned
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also implies that a human ruler Midas was in some way connected 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.3

Another well-known Phrygian name, Ates, occurs in several Paleo-Phrygian in-’
scriptons. Ates, in the nominadve 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 fagades near Cepni, southwest of Afyon.
These facades have not been shaped into carved reliefs containing a cult niche, nor
does the name Martar appear in the texts, but the recurrence of certain key formulze
and the placement of the texts on rock fagades suggests that they too have a religious
connotation.®® The name Ares/Atas appears twice, once in the nominave case, pre--
sumably the pame of the dedicaror,*® and orice in the dative, the recipient of the
dedication.®! Inboth inscriptions the obscurity of the texts makes it difficult to com-.

" ment more dosely on their precise meaning, but it is interesting to note that this

name Ates/Atas, surcly the eponym of the Greek and Roman god Atts, appears in
refigious contexts in Phrygia as well. This does not, however, necessarily imply that
it was the name of 2 diviniry in Phrygia. Ares, in various spellings, was a common:
proper name in-Phrygia, in fact, the most frequently attested Phrygian personal:
name.* It may also have been a name found in the Phrygian royal family, just as it
was a component of the names Alyatres and Sadyatres, both seventh-century B.C..
kings of Lydia.*® .

There is another major inscripton on the Midas Monument, placed vertically on
the right side of the monument, in which the dedicator is Baba.** This name also has.
important implications in the cult of the Mother, for Baba, or its Greek form Papa,
was an alternative name for Ards in Graeco-Roman culr.*S A virtually identical in-;
scripdon using the name Baba is found on an altar at the same site.*8 Apart from the
name, neither text can be read, although the placing of both inscripdons implies that
Baba too had some connection with the goddess. I shall offer some suggestions for

above, For the andent sources on Midas and further discussion of the identity of the Phrygian king, sce
Mellink 19653 Roller 1083: 300-301; Muscarella 1989.

33. Brixhe and Lejuenc 1984: M-ord I.

39. Brixhe and Drew-Bear 1982: 73.

40. Boixhe and Lejeunc 1984: W-o08.

41. Toid.: Wero, ,

42. Note the numerous citations of Zgust 1964 nos. I19-1 through 119-21, 2 toral of ninety-three ¢+
rdons of the name from central Anatolia. The Gordion excavations have yiclded several more examples
among the graffit on Phrygian pottery; sec Brixhe and Lejeune 1984: nos. G-107, G-18, G-119, G-120,
G123, Go124, G128, G-148, G-221, G-224, G-234- Notc also the comments of Robert 1963: s28~30. The
high frequency of the occurrence of the personal name Ares in Phrygia is in marked contrast to the oc
curence of other personal names, most of which are artested by a single cxample.

43. This is implied by Herodotos 134, Sec also Roller 1988a: 43-49.

44. Brixhe and Lejeunc 1984: M-orb.

4s. In inscriptions of the Roman period, Baba, or Papa, was an epithet of the Phrygian Zeus
(MAMA s, 213 bis). Baba is also the name given by Greek sources (Diodoros 3.58,4; Artian, FGrHiz 156
F 22) 25 an alternadve name for Autis, the yourthful companion of the Mother in Gracco-Roman cult.

+6. Brixhe and Lejeunc 1984; x8~19, 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 ARCHAEOLOGICAL EVIDENCE

The archacological material related to the cult of the Phrygian Mother Goddess is
substantial, extending throughout the whole range of the Phrygian cultural sphere.
The depictions of the goddess and her companions, the votive offerings dedicated
to her, and the cult fagades, niches, and altars that consttuted 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 objectdve evidence that might pro-
vide a firm date. Dates for specific works are given where they are available, and a
:-gcncml discussion of chronology follows at the end of this section.

Let us start with the pictorial monuments relevant to the cule There are approxi-
‘mately twenty individual Phrygian sculptural representations depicting the goddess
‘Marac*” There are also scveral aniconic figures that may be representations of her, as
:ﬁ'vcll as other pieces depicting smaller figures, who appear to be her artendants.
‘These form the earliest body of Phrygian religious sculprure and will be discussed as
a group. ‘

i The picrorial representations of the Mother Goddess display certain uniform fea-
. tures, suggesting thar the Phrygians had a basic concepr of how their goddess ought
to Jook. She is always shown as a mamure 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
oo her neck and has long sleeves and a long, full skire, gathered at the waist by a belt.
-The sculpted costume represents a garment that was apparently made of ample and,
fairly thick material, allowing litde indication of anaromy. The figure normally wears
‘atall, dered headdress, the so-called polos, 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 belr,
‘where it appears as a series of horizontal catenary folds extending across the goddess’s
skirt. The iconographic schema of this costume was almost surely derived from the
“costumes worn by women, both human and divine, depicted in Neo-Hirrite relief

47. The Phrygjan representations of the goddess have been collected and studied by F. Naumann
1983: 39~100. To her catalogue on pp. 29396 should be added the reliefs published by Mellink 1985
*pL 73, figs. 1 and 2, and the recendly discovered ivory figurine from Elmali, Amialyz Mauscum Catalogue
:1988: no. 42. One of the picces included in Naumann’s cataloguc, p. 295 0o. 22, is probably not a repre-
- sentation of the goddess, but an attendant figure. B
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sculpture in southeastern Anatolia in the ninth and eighth centuries B.c., for bothy’
the details of the garment and its stylistic rendition are very close to Neo-Hirtite.
female figures, especially those from Karkami$ and Malatya.*® There is no trace of.
Hellenic influence in these represeatations of the standing Phrygian goddess.*” The
atribuees 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 Archacological Evidence: Central and Eastern Phrygia %

1 shall starr with an analysis of representations of the goddess in central Phrygia,
since several of these were found in informarive archacological contexts. The images.
of the goddess from central Phrygia; including the regions around Gordion, Ankara.,
and Bogazkdy, are among the finest and best preserved. These include five large and
impressive cult reliefs and statues, several smaller images of the goddess and hcr,
attendants, and a pumber of simple schemaric idols. The five largest images, all o'f:
which were probably displayed in public shrines of the goddess, were found in Gor-,
dion (fig,7),% in the Ankara districts of Bahgelievier (fig. 8)5! and Etlik (fig. 9),5% in
Ayas,%® and in Bogazkéy (fig. 10).5* The size of the figures ranges from abour one-
third to two-thirds life-size, the figure from Bogazkdy being the largest. All five of
these works depict the goddess in the castume described above, the high headdress
with veil, the garment with long sleeves, long skirt, and a broad belr. The piece from
Ayas (now apparently lost) was a freestanding work of sculpture, but the other fou:
images of the Phrygian goddess are works of high relief. These four images mc[ude
both the figure of the goddess and an architecrural setring thar frames her and pre-
senrs her as 1f in the doorway of a building. In the works from Gordion and Ankm:a.,
the figure and architectural frame are carved from one piece, while in the Bogazkoy
piece, the goddess figure and the frame were made separately.®

48, Sce Mellink 1983: 354, and F. Tsik 1989, who gives a carcful analysis of the relationship bc:wccn
the Neo-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 Karkami¥ (Wooley, in Cavehemish T1, 1922: pls. 19~22)
andina sculpture from Malatya (F. Naumann 1983: pl. I, 2). For an analysis of the similarides between
the two sets of costumes, Neo-Hittite and Phrygian, sce Roller 1994b and the discussion of this qucsuon
1 chaprer 3.

49p Scveral scholacs who have alleged Hellenic influence in the Phrygian representarions of the god
dess Marar have relicd on an unrealistically low d:mne, for these ﬁgu.rcs, ¢.g., F-Naumann 1985: 77;
Prayon 1987: 201~4; Borgeaud 1988b: $7. Others have assumed that certain aspeets of the goddess’s ap-
peacance, such as the folds in her garment or the smile on the Bogazkdy figure, must be of Greck origin,
c.g., Temizer 1959: 179-$7, Bittel 1063: 12714 Both of these taits, howcvcr, arc found on Neo-Iitate
sculpture of the cighth and seveath centurics B.C. F. Isik 1989: ¢sp. 67, 72, 100, gives a thorough and cop:
vincing analysis of the Neo-Hittite sources of the Phrygian Matr’s dress, stance, and fcial ctprcssxou.

so. E. Naumann 1983: 295, 00. 19, pl. 5, 3; Mellink 1983: pl. 70.

s1. Temizer 1959; F. Naumann 1983: 294, o, 18, pl. 5, 2.

s2. E. Noumann 1983: 295, no. 20, pL §, 4.

3. Birel 1963: pl. 11, ¢, d. F. Naumann 133: 295, no. 21,

5+. Birrel 1965: pl. 1-8. E. Naumann 1983: 295, no. 23, pl. 7, 1.

55, This can be scea clearly in the photograph in Birtel 1963: pl. 4.
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.- The attributes held by the figures make this group of representations distinctive.
In three of the five works, the reliefs from Gordion and Bahgelievler, and the Ayag
statue, the goddess is shown with similar ateributes, 2 bixd in her left hand and a
drinking vessel in her right. The bird is grasped firrnly in a restraining action suitable
to a bird of prey, and the profile of each bird is that of a raptor such as 2 hawk or
falcon. 3 The Gordion and Ayas figures are shown holding a shallow open bowl,
while on the Bahgelicvler relicf, the figure holds a small spouted jug; both are types
of drinking vessels frequently found in Phrygian pottery.’” The right hand of the
figure on the Edik relief also holds a drinking vessel of indistinct shape. In this work,
there is no bird; instead, the figure’s left arm is rucked under the fold of her veil next
io her belt.

. The Bogazkdy relicf 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
thold a round object, identified by the excavator as a pomegranare®® This reliefis also
jenique in that the goddess is not alone, but is accompanied by two small male fig-
‘ares, whose height is about even with the goddess’s hips. Both figures wear loin-
fc'lot.hs bur are otherwise nude. The figure on the goddess’s right plays the double
‘Rure, while that on the left plays the lyre or cithara.

'+ Another common feature of the central Phrygian reliefs is the architectural fagade
that frames the goddess, as if in a doorway. This is seen most clearly on the two
‘relicfs from Ankara, which imitate a door placed in the short end of a building with
2 pitched roof, whose central point is supported by a vertical post. Above the point
‘of the gable is an akroterion, resembling a set of horns curving inward. The depic-
lji:ion of the akroterion in the sculpted reliefs closely parallels actual stone akroteria
found at Gordion.*” In the Bahgelievler relicf, the surface on cither side of the door-
wny is decorared with an interlocking meander design reminiscent of the designs
“found on Phrygian pottery and furniture of the late ¢ighth century 3.¢.% The whole
‘schema of door, framing posts, roof, akroterion, and geomerric partern was evidently
‘designed to represent the form and structure of an actual building, This schema was
:_?iéppa.rmtly followed in the relief of the goddess and her attendants found ar Bogaz-
;kiiy, although because of its poor state of preservation only the outline of the archi-

&

7 $6. Mellink 1983: 35154 In his publicadion of the relief from Bahgelievler, Temizer 1959: 17987, R-
;Temizer argued that the bird held by this figure was perhaps a pet such as a dove, on analogy with Greck
“koeai, which arc often shown holding birds (¢.g., 2 kore from Miletos, inv. no. Berlin 1791, llustrated by
+Boardman 1978: fig. 89; a kore from Samos, Boardman 1978: fig, 97), bur the profile of the bird held by
:Phrygian Matar seems clearly to indicate a raptor.

;. 57. Mellink 1983: 351.

# 3. Bimel 1963: 9. :

i 59 Several examples of such stone horn-shaped akroteria have been found at Gordion, all reused in
l:g:r contexts. An example is dlustrared by Young 1956: pl. 93, fig. 41. Sec also Sams 1994: 212~13, figs.
£20.3.2, 20.3.4.. :

i 60. For similar meander paterns on Phrygian pottery, sec Sams 1971: 584, figs 2; for geomerdc pat-
Zterns on Phrygian farniture, Young ct al. 1981: 63, fig. 33, and 178, fig. 104; and Simpson 1938.
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tectural frame is known.®! 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 Edik relief preserves the left half (viewer’s left) of the architectural fagade, oné
which we see a composite human-animal figure on the building’s left “wall” The”
figure, a crearure with head and forelegs of a lion and the lower torso of a huma.n":;
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-Hittite!
art, where such composite creatures are frequent.$? The winged sun is also a Nco-j
Hirtite modf.®* No one specific parallel berween the Phrygian relief from Edik and”'g
a Neo-Hirtite relief, however, has been found.® The Edlik relief’s gabled roof has’
another unique derail: ro the left of the central akroterion (and presumably also ontf
the missing right side) is an 2dditional 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 mtcrcsnno:’
clues to their functions. The clearest context is provided by the Bogazksy work. Thxsj
was set into a niche in the interior of the fordfication wall around the Phrygian sct-;
tement on Biyiikkale, near one of the city gates.®® The Bahgelievler and the Ethk
reliefs were found reused in larer contexts, but both appear to have been part of ¢ a
series of sculpted orthostate reliefs depicting real and fantastic animals: a horse, bu.ll,
lion, sphinx, and griffin.% All of thesc relicfs, goddess and animal, have curtings for;
attachment clamps on the rear surface. They were found in several different parts 0?
Ankara, but all were associated with Phrygian tumuli, suggesting that these two
goddess reliefs were originally displayed in a funcrary context.®” The Gordion rchcf
follows a different pattern sdll, for it was found outside the city in the bed of r.hc
Sangarios River, and may have been used in an extramural shrine.% The context of
the work from Ayas is unknown. "‘
Another noteworthy picce, found in Salmankdy, near Bogazkéy, is a nearly hfc-
size head of a female figure wearing a Jarge mulddered headdress similar to that oni,

b
i

SRR

61. Birrel 1963: 7, 14. Bittel proposed a reconstruction of the niche with geometric designs on rhc
‘fagdc and a gabled roof (ig. §), on analogy with other Phrygian cult reliefs of the goddess. . _,u
O:thmnnn 1971: 310~16.
6, See the reliefs illustrated by Orr.hmnnn 1971: pl. 15d (Karatepe); pl. 42f (Malacya); pl. 493, soc, 510
(Saksnsozu)
. F. Naumann 1983: 66. Roller x99.1.b 190.
65 Birrel 1963: 7.
66. Gilterbock 1946: 7480, and Giiterbock 1974 Tustrations of some of animal figures are found
in Giiterbock 1946: figs, 2229, and Akurgal 1949: pls. 48b, 49, and 0.
67. Bulug 1988: 19-21. Hans Giiterbock had suggested that these reliefs were placed on the wall of 3
sanctuary of the goddess (Giiterbock 197.4: 98).
68, Mellink x98 356,

,x
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‘the Bogazkdy goddess (fig. 1r).? While its original setting is unknowr, the piece
provides further evidence of the tradidon of representing the goddess in impressive
sculprural 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 hersclf, while others may depict artendant figures. Three
furcher representations of the Mother Goddess are known from Gordion. One, a flat
relief of red sandstone from a later context, lacks 2 head and lower torso (fig. 12).7°
The relief represents a standing figure with arms bent across the body. The right arm
‘holds an oper: bowl, while the left grasps a large bird of prey by its legs. There is no
‘clear deail of anatomy, aithough the long garment suggests a female figure. In addi-
:tion to the raptor in the figure’s hand, anothcr bird stands upright at the left, while on
thc right side of the figure’s skirt is a third raptor with a fish dangling from its mouth.
& "Two additional figures of the goddess in Gordion were found in the debris of
gfﬁouscs 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
“tinder Tumulus E, is a fragment of 2 small alabaster piece, lacking a head and lower
‘torso.” The two ‘arms hold attributes that mirror those of the red sandstone relief:
thc bird, held firmly by the legs, is in the right hand, and an open bowl is in the left.
*A most interesting, although fragmentary relief, found under Tamulus C, shows the
-fj}goddms in a different setring (fig. 13).” The work is a small limestone slab, divided
{:into a horizontal row of panels by vertical strips. In one extant pancl, a bull strides
to the right, its heed rurned to face the viewer, while another, partially preserved
pancl shows a standing female, fully frontal, with her arms and hands extended out
from her body. The female figure wears the same high polos, veil, and long full gar-
mcnt seen in the larger cult reliefs and is likely to be a miniature version of them.
?-Thc relief’s border frames this figure as if she were standing in 2 doorway, reinfore-
'm:, the parallel with the major cult relicfs, although here the niche is a purely rec-
: rangular space without pediment or akroterion. Her right hand is incomplete, while
o +her left hand holds a round object, perhaps a vessel of some kind. The depiction of
‘the goddess flanked by striding animals recalls the orthostate relief pancls from
_Ank:‘.m.]3 suggesting that the Tumulus C relief depicts in miniature the arrangement
in which large-scale reliefs were displayed.
“Two other figures from Gordion, one found in the nincteenth cenrury (now in Is-

5 69. Bochmer 1972: no. 2162; E. Naumann 1985: 296, 80. 24, pl. 7,2. This headdress, like the costume
n;h: full-scale figures of the goddess, shows a strong affinity to Neo-Hirrite sculprure; of the discussion
prer 3.
70. Mellink 1983 pL. 73,1
;78 Ibid.: pl. 73,2
*i 72, Giiteebock x974. 98, pl. 135 Mellink 1983: pl. 73,4; Kohler 199s: 34., n0. TumC 26.
> 73. Glirerbock 19741 98; Mellink 1983: 356; 5, Naumann 1983: 63-64.
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PI1GURE 12 Rcliefofthe
Phrygian Mother from Gordion.
Seventh~sixth century B.¢. Courtesy,
Gordion Excavation Project.

FIGURE 13 Minawre relic
of the Phrygian Mother from Gordion,’
Tamulus C. Scventh-sixth centiry B.C-

Courtesy, Gordion Excavation Project!




FIGURE r4 Reliefof
artendant figure from Gordion.
Seventh-sixth cearury 3.c. Courtesy,
Gordion Excavaton Project.

tanbul) and one uncovered more recently (fig. 14), may represent attendant
figures.” In both cascs, only the head and upper torso are preserved. Both works de-
pict 2 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
hand, 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.”
ey are reminiscent of the two small youths who accompany the Bogazkdy god-
«dess and are roughly of the same dimensions—rthat is, notably smaller than the
figures of the goddess herself. The presence of such small male figures at both
Bogazkdy and Gordion may indicate thar a young male attendant was part of the
oddess’s retinue.

I addidon to iconic images of the goddess and her attendants, there is a series of
aniconic idols that appears to be connected with the cult. Five are known from
Bogazkdy,” and approximately fifteen from Gordion (fig. 15).”” The simplest of these

2" 74. The cadlier find is now in Istanbul; sce Kdrte 1397: 2527, and Mellink 1983: pl. 72, 1-3. The other
“figure, still in Gordion, is depicted by Mellink 1085: pl. 72, 4-5. -

7 75 Mellink 1985 552, Naumann incuded the picce in Istanbul in her catalogue of Kybele represent-
<8ons but inrerprers the other figure as male (F. Naumann 1983: 295, no. 22).

. 76. Examples are illustrated by Bittel 1963: fig. 2; Bochmer 1972: nos. 2144 A, 2147, 2148, 2160 (2l
Stoae picces) and 1392 (bone); and E. Naumans 1983: pl. 9 a~c.

77 Anexample is Hlustrated in Young 19s1: pl. VIL, fig, 25 the rest arc unpublished.
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FIGURE 15 Aniconicidol
from Gordion. Seveath-sixch _
century B.C. Photograph by author.

are merely roughly worked rectangular stones with a round knob on top, approxis
maring 2 human head. On others, the round knob bears sketchy fearures of 2 human!
face. They do not have the costume or any of the attribures of the iconic images of
the goddess, but their connection with her culr seems highly probable; similar sche-
matic images are frequently found on the goddess’s altars, including a set of doublé‘:
idols ar Faharad Gesme,” between Ankara and Gordion, and in the Phrygian high*
lands, to be discussed below. Most were found in residental contexts, although one
in Bogazkdy caune from a Phrygian shrine near an carlier Hirtire temple.” On¢
pacticularly interesting example was recovered from a Phrygian house in Bogazkéy:
This is a schematc idol set up on a stone base flanked by wo rounded stelai, ox;f
which there are hunting scenes in low relief; these depict wild animals hunting do-
mestic animals and human beings hunting animals with bow and arrow.® In gen®
eral, these idols appear to have been simpler images of the goddess, perhaps thé
focus of her worship in private contexts, such as domestic shrines, or were the offex:
ings of less affiuent individuals.

Objects used as vorve offerings are also known. The goddess’s most commor,i‘

78. Mellink 1981; 97; F. Naumann 1983: 94, pl. of. Sce also Bochmer 1972: 206~7.
+9. Bochmer 1972: 210, no. 2160; F. Naumann 1983: 93. .
$0. Bochmer 1972: 206, 210 00, 21+4A; F. Naumann 193;: pl. 9¢; Prayon 1987: no. 183, pl. 35.
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*yroribute, a bird of prey, was a frequent choice. The Gordion excavations yielded sev-

‘eral figurines of birds of prey, ranging from simple terracotra images to carefully

“crafted stone and metal objecss.® One, an alabaster falcon, bore a dedicatory in-

scription.®? Similarly, in Bogazkdy, the small Iron Age shrine uncovered near an ear-

Jier Hittite temple had several votive figurines of birds.®

2" The substantial oumber of representational images, large and small, from several

‘major Phrygian centers in central Anatolia cerrainly signifies the Mother Goddess’s

f,'firomincncc, buz 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-

gmn sertlement.®* There do seem to have been intra-urban shrines of the goddess,

isuch as the Phrygian open-air shrine in Bogazkoy, but there is no evidence that a
: %‘mplc or sacred precinct formed a central nexus of city planning in Phrygiz, as is the
case in the Bronze Age levels ar Bogazkdy. In Gordion, the best-known Phrygian
cttlement in central Anatolia, cult objects both Jarge and small were found through-

it the city, within and without the walled citadel, suggesting that the cult was prac-

ficed in both public and domestic shrines.

" There is also abundant cvidence for extra-urban sanctuaries of the goddess. As
;;;otcd 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 arcas, quite remote from any urban associaton. One,
“on the cliffs above the Sangarios River near the modern village of Démrek, about
“twenty kilometers north of Gordion, consists of several step altars and stelai carved
“our of the natural live rock (fig. 16).85 Another is the sanctuary at Kalehisar, about 30
ckilometers north of Bogazkdy (fig. 17), consisting of a step altar with high back next
o a long flat plarform with a Paleo-Phrygian inscription, now much worn (fig. 18).%
Traces of sculpted relief of a human figure, of which only the feet remain, suggest
that a relief of the goddess might have stood here. A similar step altar with niches on
ach side was carved into the local grenite near the Phrygian site of Pessinous, and a
bair of basins, perhaps used for liquid offerings, was hollowed out from the rock

.31, Four terracotta birds are known, Romano 199s: 58, nos. 149~52, as well as one of faience and onc
f glass; not all of these are necessarily raptors. Ninereen stone examples have been found, most of which
are clearly raptors, Ope of these has been published, Young 1964: pl. 33, fig. 6; Mellink 1983: pl. 73, no. 3.
some general remarks on the use of stone birds in Phrygia, see Mellink 1963-64: 28~52.
" 82. Brixhe and Lejeunc 1984 G-136.
83. Bern 1963; Bochmer 19721 208-9.
- 84. Melliok 1983: 35759, and 1993b: 207, has arpued thar Megaron 2 in Gordion (for the locxtion of
the building, sec DeViies 1990: 376, g, 7, labeled M z) was a temple of the goddess, a temple that would
;have provided the mode for the architecrual frame in which the goddess stands. This building docs not
et in form or in contents from the other megara in that section of the city, however, and its atribution
452 temple scems quite unlikely. For another suggestion concerning the goddess's archirectural frame, sec
Roller 1988a: 49, The meaning of the architectural frame is discussed in greater detail below.
85. Mellink 1981: 97. Keith DcVrics, personal communication.
85. Brixhe and Lejeunc 198+4: 242-43, pl. 124; Prayon 1987: po. 9, pl. sd.
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FIGURE I6. Phrygi:maltaratf
Déomrek. Seventh-sixth century B.C.
Photograph by author.

nearby.®” The double idols at Faharad Cegme, a spring between Ankara and Gor-'
dion, may also signify an extramural sancruary.88 -

There is some evidence that the Mother Goddess’s worship extended beyond cen-;
tral Phrygia. A small number of sculprural works of fairly schematic workmanship:
from the fringes of Phrygia that may represent the goddess are one indicaton ofi-f
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.3? In a relief from Beydegirmen, near:
Kayseri, the standing figure clasps both hands between her breasts and appears to“:
hold a spindle in her right hand.%° A stele from Mut (ancieat Claudiopolis, in Cili-
cia) depicts the figure holding a spindle in the right hand, while the left is foldcd
across the chest; a lion appears lying on the upper surface of the stele.?* In each’ :
example, the figure is carved in high relicfon a background framed by a raised edge;’
although this is not, strictly speaking, an architectural setting; moreover, the ﬁgums

87. Devreker and Vermeulen 19012 111-12, figs. 9~10. :
88, F.Naumann 1983: 94, pl. of; Prayon 1987: no. 47, pl. 1sc. .
89. E. Naumann 1985: 206, no. 25, pl. 8,1, A
90. Ibid.: 296, no. 26, pl. $;2. ;
o1, Ibid.: 85 . 242; Cat. 00. 25a.
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FIG6URE 17 Phrygianshrnecat
Kalehisar, distant view. Seventh—sixth century B.C.
Photograph by John Wagoner.

have different atributes, making their identity uncereain. A cult that extended over

such a Jarge area could, however, have had significant Jocal 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 Démrek and Kalehisar.%?

Before concluding this survey of the central Phrygian evidence, some comments
:-on chronology are needed. A few monuments can be dated from their archaeologi-
* cal context. Two shrines at Bogazkdy 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.¢.%* The Bogazk8y 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 sixth century.* Two Gordion objects found under
. burial tumuli, the small relicf from under Tumulus C and the idol from under Tu-
~mulus E, have a fairly predise lower chronological limit, since they must have beea
- made before the mid sixth century, the date of the construcrion of those tumuli.®s
- Another chronological indicator may be the stone used in the cult reliefs from Gor-

92. Note the rock altars at Dibekrasi, north of Alanya, Zoroglu 1994: 302-3 and pls. 27, 28.1.
93. Bochmer 1972: 208-9. '

94. Bittel 1963: 7~8.

95. Kohler t99s: 34.
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PIGURE 18 Phrygianaltarar
Kalehisar, close-up. Seventh-sixth century B.C. :
Photograph by John Wagoner.

dion, for this is a type of stone first used for sculprure in the Middle Phrygian Level;;
thus the Gordion works are probably no earlier than the rebuilding of the city aftez.
its destruction in approximately 700 B.¢.% The monuments from the Ankara region,
have no clear archacological context, but certain comments can be made on stylisdc
grounds: the Edik relief shows close affinities with Neo-Hirmite sculprure, and the
Bahgelievler relief was apparently one of a series of orthostate reliefs, several of
which show strong influence from the Assyrianizing phase of Neo-Hittite sculpnn‘a?

96. For the date of the rebuilding of Gordion following its destruction, maditionally dated to 696,
B.C., sec Sams and Voigt 1990: 459-60. DeVries 1998 proposes the slightly carlier date of 709 3.C. for the
destruction. . 3
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style. They should probably be dated no later than the seventh century 8.C., the lat-
est period of Neo-Hittite influence in Phrygia, and may be earlier.%” It seems likely
that the Phrygian sculptural tradidon of representing the goddess had been formed
by the late cighth or carly seventh century B.¢. under Neo-Hittite influence. This
tradition contirued 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.*% Ankara also was a major serdement during the cighth cenrury, judg-
ing from the rich finds from the burtal umuli in Ankara, contemporary with the
cighth-century Gordion tumuli. Yer no monumental representations of the goddess
before the seventh century B.C. survive, although it should be noted that sculptural
monuments of any kind are rare in Gordion in the levels immediately preceding the
sit’s destruction. The presence of an cighth-century shrine at Bogazkdy, in which
the bird of prey formed an imporrant symbol, suggests that the goddess was wor-
shipped on the Anarolian plateau earlier; moreover, the lack of a specific cult center
such as a temple may make it difficult to recognize the goddess’s cult presence.

The evidence seems to poiat to a gradual development of formal cult symbols and
matedals. 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 carliest 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
-Machreld Mellink, whether contact between the Phrygian king Midas and the Neo-

“Hirtire rulers of the later eighth century ®.c. exposed the Phrygians to the court
-iconography of the Neo-Hittite sculprural monuments and led them to develop an
iconographic form for their own goddess.®® The aniconic or partially iconic Phry-
: glan monuments and the rock altars to Marar 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 obscrved 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 1983: 359; F. Isik 1989: 9495, 103.
98. Sams 1089: 452; Sams 1904
99- Mellink 1983 358—9.
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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 archacological
monuments in western Phrygia.

The Archacological Evidence: Weszern Phvygia

While the cule material from western Phrygia has much in common with that from
central Phrygia, there are some norable differences. One significant difference is the -
nature of the material available for study. In central Phrygia, the archacological 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-
gla, apart from the important Phrygian center at Midas City, few sites have been
carefully excavated.’®® On the other hand, the character of the terrain, with its’
prominent natural outcrops of limestone and tufa, permirted the carving of monu-
mental cult reliefs onto the live rock. These reliefs could be 2ssociated with an urban’
scttlement such as Midas City, but many were placed away from an urban area, and
were often integrated inro the landscape in quite dramatic settings. This in itself has
created a major problem in examining the western Phrygian monuments, namely,
that these monuments have always been exposed to the elements and are often in
much poorer conditon than their counterparts in central Phrygia. Information on:
chronology is sparse or nonexistent. Nonetheless, 2 distinetive image of the goddess;
emerges, one characteristic of this region. :
The major concentraton 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, Kiitahya,
and Afyon. Twenty-three such monuments have been identified, in cach case carved
into the natural rock.!®! Each monument consists of a sculpted relief depicring an ar-:
chitecrural fagade, recognizable as 2 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 fagades have
several features in common. Each one contains an oblong niche recessed into thq'
stone, in some cases deep and in others shallow; often steps carved into the rock Jead
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 building19? The relicf can include the pediment and gable of 3
pitched roof surmounted by an akroterion with two inward curved horns; these fea-

100, For the excavation of Midas City, sce Gabriel 1952, 1965, and H:bpcls 1951, !

1or. The principal study of the monuments of the Phrygian highlands is Haspels 1o71: 73-111, Smcc
Haspels gives carcfl descriptions and analyses of these works, the discussion here can be much briefer.
For their location and dismribution, see also F. Naumann 1983: 42, fig, 3.

10z, Note the comments of Haspels 1971: 73~74 and 100~101.
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aures too parallel the known details of actual buildings in central Phrygia.!® The
doorway/piche is often surrounded by geometric patterns carved in the stone, some
of which are quite intricate.*** The fact that all the fagades present the same basic ap-
pearance sirnilar to that found in the reliefs of central Phrygia (note especially the ar-
chitectural fagade on the monument from Bahgelievier) suggests that the carved
fagade imitating the appearance of the front of a building was part of the basic
iconography of these monumenzs.

Sixteen of these fagades have an empty niche, but in the remaining seven, the fig-
ure of the goddess standing in the “doorway” can still be seen.!% In three cases, the
image is extremely worm, so that now one can determine only that at one tme 2o
image did exist.1% 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 cental Phrygia. The most distinctive is the morument
known as Arslankaya, or “lion rock;” carved onto a freestanding, pointed rock out-
cop and forming a conspicuous feature at the entrance to a fertle valley (fig. 19).197
The front of the rock bears an architectural relief thar follows the standard patern

described above but is more richly decorated. The part of the relief’s surface that imi- '

tates 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 trizngular
“end of a gabled roof surmounted by a homed akroterion. Two angthedcally 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 “doorway;” 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 derails of the garment are unclear.

The goddess’s companions, her lions, make this relief particularly striking. Two

- buge lions are found on cither 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 goddesss head. The goddess holds another lion, a cub,

105. Youog 1056: pl. 93, fig. 41; Young 1963: 353.
104, Note the claborate geometric patterns found in the Midas Monument, Haspels ro71: fig. 85 Ar-
slankaya, fig, 180; Biiylik Kapikaya, fig. 133; Maleag, fig. 158; Degirmes, fig. 162.
Tos. F. Naumana 1983: 293~94, nos. I1~17.
106. This is true of the images found in Deliklitag, Haspels 1971: figs. 21o-12; Kiimbet Asarkale,
: H::;pds 1971: fig. 98; and Deliktag, Haspels 1971: figs, 203-6. See also F. Naumann 1985: 294, 00s. 15, 16,
~and 17,

t07. Haspels 1971: figs. 136—o1; E. Naumaan 1983: 293, no. 11
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upside down by its hind legs so that its head swings down to her knees. In addition,
on either side of the “building™—that is, on the two sides of the rock monument—.
are two huge lions, shown standing upright on their hindquartcers, with the head of
cach lion reaching to the top of the carved pediment (fig. 21).

Another figured monument, Biiyiik Kapikaya, also reproduces an elaborate archi-
tectural fagade (fig. 22). On this fagade, there does 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
fagade into two panels, upper and lower. The lower panel of the “building” dcpictcd:
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 geo:

metric designs in the form of a checkerboard patrern.%8 The top surface is now
missing, and ir 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 goddcss,
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.}®

In two other monuments, Kiigitk Kapikaya'!® and Kumca Bogaz Kapikaya (fig.
23),"1 the outline of the architecrural fagade lacks the geometric ornament, but does
have the pointed gable with central support. In these two works, the rock fagade is
approached by steps, as if it were on a step altar. Each of these two fagades conrains
a niche with a relief starue, 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 Kii¢iik Kapikaya monument, the goddesss right
arm is clasped across her breast, bur in neither work can it be determined whc:thcr
she was holding attributes.

The remaining sixteen architectural fagades with no central figure in the niche ar¢
similar enough to the sculpted fagades that contain relief sculprure of the goddess to
suggest swongly that these empty fagades were also designed to hold a statue, prci
sumably a portable image of the goddess.} 12 In the case of the main fagade ar Midas
City, the so-called Midas Monument, this assumpton is reinforced by cuttings id
the ceiling of the niche thar could have supported such a statue, '3 as well as by the
presence of graffid within the niche recording the name Matar:214 The type of imagé

r03. Haspcls 1971: figs. 182-84; E. Naumann 1983: 293, no. 12. :

109, Haspels 1971: 87, suggests that the bases held two figures of bronze lions, but there is no Surviv:
ing trace of any figure thar would support her assumption. The two figures could just as casily have been
wwo small human atrendants, as in Bogazkoy, or two other figures of a type not kaown 10 us. ;

0. Haspels 1971: fig. 185; F. Naumann 1983: 294, no. 13.

1. Haspels 1971: fig. 159; F. Naumann 1983: 294, 00, 14.

2. Korte 1398: 82; Akurgal 1961: 1105 Haspels 1971: 995 F. Naumann 1983 41,

3. Haspels 10712 75.

114. Brixhe and Lejeune 1984: M-orc, M-o1d I, M-01d IT, M-oze.
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FI1GURR 19 Arslankaya, general view.
Early sixth cenrury 8.¢. Photograph by author.



F16urs 20. Arslankaya,
relief in niche. Early sixth century 3.C.
Photograph by author.

FIGURE 21 Arslankaya,
relief on side. Early sixth century B.C.
Photograph by John Wagoner.




FIGURE 22 Bliyik
Kapikaya. Seventh-sixth 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 fagades.

Although lacking a cult stawue, the empty fagades frequently surpass the fagades
with images in both size and degree of detail. The Midas Monument, the principal
fagade at Midas Ciry, is particularly rich in geometric ornament (fig, 24). The maia
part of the fagade, the front of the “building;” is incised with an elaborate pattern
developed around a motf of crosses and squares, with meander patterns woven
around them. On the so-called “frame” of the building-relicf, 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 comice within the
pediment, and on the raking commice and sima. The elaborate patterns on the Midas
Monument are echoed in similar patterns on the other carved fagades at Midas Ciry,
the Unfinished Monument (fig. 25) and the Hyacinth Monument (fig. 26). They are
also found in the nearby Areyastis Monument (fig. 27),1° and in facades in other areas
of the Phrygian highlands, including the partially buried Maltas Monument (figs. 28

115. Haspels 1971: figs. 84-85.
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FIGURE 23 KumciBoga
Kapikaya, Seventh-sixth century B.G. -
Photograph by John Wagoner.

and 29), and the smaller but even more ornate Bakseyis Monument (fig. 30).11¢
These decorative patterns go beyond the simple meander present on the’
Bahgelievler relief in central Phrygia to very intricate and complex expressions of the
geometric repertory. Clearly, the fagades withour a permanent cult stare were.
equally important in Phrygian cult.

The settings of the empry fagades 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 Maltag Monument, for example,.
stands at the entrance to the fertile Khnii Valley, while the Bakseyis Monument is
perched on a rock overlooking a valley conraining 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 fagades carved onto the
outer sides of the rock outcrop forming the natural walls of the acropolis.}”

u6. The Maltag Monument, Haspels 1971: figs. 15',“—58; the Bakyeyis Monument, Haspels 1971: figs.
124-25,

7. Haspels 1971: the three chborate monuments, 7378, 8081, figs. -9, 14-15, 34; the smaller
monuments, Haspels rg71: figs. 16, 35.
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Monument, Midas Ci
Photograph by John Wagoner.
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24
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FIGURE

Seventh century B



FI16URE 235 Unfinished Monument, Midas City.
Seventh-sixth cenrury B.¢. Photograph by John Wagoner.



F16URE 26, Hyacinth Monument, Midas City.
Seventh-sixth century B.c. Photograph by John Wagoener.
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FIGURE 27 Areywsts Monument Seventh—
sixth cenrury 8.C. Phorograph by John Wagoner.



FIGURE 28 Maltas Monument, main relief.
Seventh-sixth century .C. Photograph by John Wagoner.

FIGURE 29 MalusMonument, shaft behind relief,
Seventh-sixth century B.c. Photograph by John Wagoner.
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In addition to the reliefs of the goddess in cult niches, a few frcestanding stataes’
of a standing female are known that may represent the Mother Goddess. ! Two ex.’
amples from Midas City preserve orly the lower half of the piece. This depicts the
lower torso of a standing female dothed 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 god-
dess in central Phrygia. One of these picces had a tenon on the underside, as if to fas-:
ten it into another stone setting such as a niche.!4? :

Other monuments of the Matar cult in western Phrygia include stone fagadaf’
that lack sculpred representations of architecrure but have been shaped with a flar’
surface displaying 2 Paleo-Phrygian text. The long Phrygian text from Bithynia
naming Matar Kubileya and texts dedicated by and to Ates/Aras appear on such
plain fagades.12® These were located in very remote arcas, well away from Phrygian’
settlements. There are also a number of schematic stone sculprures, round heads set:
on rectangular forms, like the schemaric idols in central Phrygia.!*! Some were found
alone, but many were placed on stepped altars. Most are single figures, but there are’
several examples from Midzs City of a pair of schematic figures, placed side by sidc-,i';
including one pair located on a stepped altar inscribed with a Paleo-Phrygian rext. 12
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 two
attendants of the goddess.

Stepped alrars are among the most frequent cult monuments.!?* They consist of
steps leading up to a flat area cut into the narural rock. Many are surmounted by a
rounded stele, while others are surmounted by schematic idols or, in two cases, by a
carved fagade imitating a building. Often clusters of them are found near the larger
carved fagades. Their function may not have been completely analogous to a Greek
altar used for animal sacrifice,’* but they do seem to have been platforms used w
approach and address the deity. Several were found in Midas City, on the top of the
platcan within the walled citadel (fig. 32). A great many such alrars also exist in the
area around the major mouments of the Kéhniis Valley north of Afyon. Most are
set on high places, frequently apart from urban setdements (the altars within deas
City are an exception to this patrern).

Other sacred monumenss include a series of perpendicular shafts sunk into thc

118. Two examples from Midas Clty, Haspels 1971: figs. 530 545 Mellink ro83: 354+ 0. 26; F. Naumann
1985: 88; Prayon 1987: nos. 1, 2. There is a third freestanding picce (unpublished) thar may be from Midas
Ciry, very similar in style and iconography to these two; it is presently in the archacologieal museum m

on.

119.- Haspels 1971: 97; F. Isik 1989: 71,

120. Brixhe and Lejeunc 1984 B-o1, W-08, W-c9, W-10.

21, Haspels 1971: 97-98. Examples are illustrared by F. Naumann 1683: pls. 10, 1.

122, Haspels 1971: figs. =8, 36; F. Naumnann 1983: pl. 10a, ¢, £ pl. 1ra. The text, Brixhe and chunc
198.4: M-+ :

123, Haspels 1971: 93-96: F. Naumann 1983: 46, 92-100.

12+4. Haspels 1971: 93, cxpresses doubr about the appropriateness of the teem “alear”
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FIGURE 30 Bakseyis Monument, main relicf,
Seventh-sixth cenrury 8.c. Photograph by John Wagoner.

FIGURE 31 Bakseyls Monumens, shaft behind relief.
Seventh-sixth cenrury B.c. Photograph by John Wagoner.
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FIGURE 32 Stepped altar with idol, Midas City.
Seveath-sixth century B.C. Photograph by John Wagoner, ™

stone behind several of the carved fagades.!®® These are found behind some of the |
larger elaborate fagades, such as those at Deliklitag, Maltas (fig. 29), and Bakseyis:
(fig. 31), and also behind small plain fagades at Findik (fig. 33).12 It seems likely that
these were used as depositories for offerings, perhaps intended to keep the oﬁ'cring".:,
closer to the goddess by placing it behind her “house™—that is, her sculpted fagade
—and within her sacred mountain.’?’” Another area that may have been used for ;
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.!23 This is unique’:
among the carved fagades, so its exact funcdon is uncertain.

The cult monuments in western Phrygia are rarely connecred with a datable archae-?

125. Haspels 1971: 100. F. Naumzann 1983: §2~54.

126. Deliklitay, Haspels 1971: figs. 21014, Maltag, Haspels 1971: fig, 157; Bakseyis, Haspels 1971: figs:
124~25; Findik, Haspels 1971: figs. 221-22. )

1z7. The function of these shafts has been a subject of some speculation, and suggestions have in-;
cluded use in the taurobolium, an elaborate sacrifice of 2 whole bull, as had been suggested by Kéree 1898:,
97, or as a deposirory for the geniraliz of the goddess’s eunuch pricsts. The taurobolium was, however, 1
Roman, not a Phrygian cult practice, and the seabbing death of a bull became common only in the late:
Roman culr of the Gracco-Roman Kybele (see Runter 1968). Moreover, we have no idea whether the no-!
torious castration sacrifice of the Roman priests of Cybele, who were said to throw their genitals into 2,
shaft, was practiced in Pheygia at this dme, For a discussion of these shafts, see F. Naumann 1985: 5354~

128. Haspels 1971: 75-76. ;
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FIGURE 33.

Findik, relief and shaft
behind. Seventh-sixth
cenqury B.C. Photograph
by John Wagoner.

ological context, and thus they preseat serious problems of chronology. The only ex-
cavared settlement is Midas City, where the main period of the serement was the
seventh through fourth centuries .¢.2% The rock fagades at Midas City that lie out-
side the major inhabited area need not be connected with this sertlement, and a date
as carly as the eighth century B.c. has been proposed for the Midas Monument. '
Suggestions of dates for other monuments in the Phrygian highlands range from the
éighth cenrtury ro the end of the sixth century B.C.*3! Often, however, the criteria for
assigning dates to these monuments appear to rest on purely subjective and unsup-
ported grounds,'3? and so some additdonal comments are in order.

129. Ibid.: 140~43.

130, Ibid.: 108~9.

151. For various suggested dates, see Haspels 19712 146 (cighth century); F, Naumann 1983: 293~94-
(cady sixth century); and Prayon 1987: 2067 (late sixth century). Sce also F. Naumann 1983: 57, who
summarizes the opinions of earlier scholars.

132, For example, Haspels 1971: 143~46, 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
l:}ghth century. Other scholars, ¢.g., Akurgal 1955: 60; 1961: 865 and Prayon 1987: 71~79, have assigned a
sixth-century date to the fagades 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:;
uments and the only one associated with a datable conrexr, and so it forms a good:
starting point for a discussion of chronology. The principal inscription on the deas
Monument appears to have been carved at the same time as the fagade, and since thei
text is 2 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 8.¢.133 If
the monuments and inscription were contemporary with Midas, this would imply:
that the Phrygians worshipped 2 living king, and we have no cvidence to suggest’
that divine kingship was a feamre of any Anatolian socicty. There is also a second in-:
scription, Tunning vertically along the right side of the monument. This conrains the
Pheygian 7., or yod, a letter not inroduced into the Phrygian alphabet untl the-
sixth century .6.1% The second text is in a different hand and appears to have bccn,
added after the fagade was fully carved, since it is fitted in between the area of geo-:
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-,
cates that the monument had been completed by the mid sixth century. Thus thcA
two inscriptions indicate 2 time frame for the monument between the carly scvcnth
and mid sixth centuries B.C. e

Another factor that supports this chronological range is the use of abstract oma
ment on the carved fagades of the Phrygian highlands. Intricate geomertric pattcmq
had long been part of the Phrygians’ artistic repertory, '3 but the growing complex-;
ity of the abstract ornament on these architectural reliefs illustrates an incrmsingl}?f‘.
sophisticated use of this medium. One type of geometric patzern is found on the;
Biiyiik Kapikaya and Midas Monuments, where the design on the fagade is divided.
into two sections by the horizonral bar above the doorway. This is simikar to the
arrangement of the geometric patrerns on the inlaid wooden “screens;” or scrvmg
stands, found in Tumulus MM at Gordion, and may indicate that these monuments
should be close in time to the dare of the tumulus, the carly seventh century 5.6,

A different type of gecometric patrern use is found on some of the large fagades with'
gables and akroteria, including the Midas Monument, the Areyasds Monument;:
and several others. Here the geometric patterns appear to be a teanslation of archi<
tectural terracottas into stone, for the designs are almost idendcal to the designs 'of
actual Anatolian architectural terracottas.®® These include the patterns of four;

133. For the historical and chronological data relared to the Phrygian king Midas, see Roller x983
300-301; Muscarella 1995,

134. Lejeune 1969a: 30~38; Ljeunce 1970: 60-62.

135. DeVeies 1988 5557 :

136. Note the wide varicty of geometric ornament on eacly Phrygl:m pottery (Sams 1971: $85-89) :md‘
Phrygian furniture (Young ctal. 1981: 178, fig. 104, 184, fig. 10). In general, sce Simpson 1938, :

137. For the Tunmdus MM serving stands, see Young etal. 1981: pl. 4. T owe this suggestion to E.hz:l
beth Simpson.

138. This is anotber example of how the fagades’ sculpted form replicates in stone several of the ar!
chitcerural members of a building, for the function of these terracottas was to sheath wooden beams.
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lozenges within 2 square, a checkerboard pattern and a row of tangential lozenges,
all of which are found on terracottas from Gordion, Sardis, and other Anatolian
sites.2*® This use of architectural terracottas bad been introduced into central Ana-
tolia by the early sixth century 5..14° The geomerric ornament on the Midas Monu-
ment appears to represent an incipient stage of such terracotta design, and the
Usnfinished, Bakseyis, Areyasds, and Hyacdinth Monuments have decorated motfs
representing more claborate pﬁttcms present in architectural terracotras. 14!

A third type of geometric design is that which covers the front of the fagade on the
Arslankaya Monument. This may also reproduce architectural terracouas, in this case
placed directly on the front wall of 2 building; similar terracotta plaques were found
in situ at the site of Akalan, near the Black Sea coast, and dated to the sixth century
3.¢.}42 Thus both the intricate decorative patterns and the imitations of architectural

terracottas on the fagades point to a chronological range for the construction of the |

highland fagades extending through the seventh and sixth centuries ®.c.

Foreign influences on the decorative motfs of the fagades support this chrono-
logical range. One such fearure is the type of rosette found on the Areyastis and
Unfinished Monuments.2#* Each of these fagades has two rosettes in the pediment
2nd one in the akroterion, a feature that may reflect a continuation of Neo-Hittite
influence, for the Phrygian rosettes resemble those found on Neo-Hirrite reliefs, 14+
This would suggest a date in the seventh century 8.C. In contrast, the Arslankaya
Monument may be somewhat later. The type of geometric pattern found in the fronc
of this monument is 2 much simpler design than is found on many of the other
fagades, 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 litde in
common with the Neo-Hittite representations of sphinxes,!® but do recall sixth-
century Greek sphinxes, which frequently have uprurned wings and heads turned
out to the viewer. 14

Taken together, these factors suggest thar the Biiyiik Kapikaya and Midas Monu-
‘ments were among the earliest of the fagades to be made; they appear to date from

139. For examples from Gordion, Young ros1: 6, pl. 3; Young 19s3: 13-15, fig. 8, and 21-23, fig, 165
om 1966: pl. 72, 1, pls. 30-85; DeVries 1988: 5453, figs. 4~6. For a thorough review of the Gor-
dion architecrural terra-cotms, sec Glendinning 1996a. Sce also Akerswrdm 1966: pl. 51, 2 (Sardis); pl. 68
- (Midas City); pls. 93, 95, 96 (Pazarli), :
14o: Glendinning 1996b: 1oz, correcting the chronology of Akersrdm 1966: 15657,
141, DeVries 1088: 54
u2. Akerstrdm 1966: 123, pl 63, 2.
uggs Arcyastis Monument, Haspels 1971: figs. 84-85; Unfinished Monument at Midas City, Haspels
L9 . 1415
L44. A very similar type of rosetze was found on the headdress of Kubaba at Karkami$ (F. Naumann
|1983: pl. 2, fig, 3, here fig, 4).
¢ . In the Neo-Hitrite sphinx, the head is almost always shown in profile (onc exception is the
_Sthg( at Ain Dara, Orthmann 1971: 476, Aln Dara Ba/1, pl. 1), and the wings have a disanctly Neo-
: Assyrian look, ¢f. Orthmann 19713 339-47.
T 146, Ridgway 1977: 156~60. Boardman 1978: 167.
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the early to mid seventh century B.¢. These monuments may have introduced thet
form of the fagade decoration from the central Phrygian heartland into the Phrygian
highlands. One may postulate that the basic outline of the fagade was developed in
the principal Phrygian centers such as Gordion and Ankara to imitare an actualy
Phrygian building, and the image of the goddess was taken from representations of ;
ber in central Phrygia also. The interest in setting such architectural fagades into thcf
mountainous terrain of the region caused this form of cult artiface to become espe-
cially popular and widespread. The construction of the monumental fagades would
have lasted undil the second half of the sixth century, at which point the resources tot
construct such fagades would have become more limited, as the Phrygians came’ f
under Lydian and then Achaemenian political control. The use of the fagades as cultj
centers surely lasted much longer, perhaps as late as the third cennury .E., for votive
altars dedicated to the Mother Goddess continued to be placed ar Midas City vat]! .
that date.}¥ ::
The cult monuments of western Phrygia paraliel the central Phrygian monuments’ ;
not only in their use of architecrural imitation and geometric ornament bur also i m{,;
their settings in both urban (at Midas City) and extra-urban contexts. Maay of the.
western Phrygian monuments were located in boundary zones: the Midas Monu:-";g
ment was carved onto the natural rock fortifying the citadel at Midas City, recalling’
the placement of the Bogazkdy monument near a city gate. The Arslankaya, Maltas;’
and Bakseyis monuments are found at the entrance to valieys of Phrygian settles
ments. Other monuments were located in remote, extra-urban settngs, similar to;]
the central Anaroliaa monuments at Démrek and Kalehisar. In the Phrygian hight}
lands, there arc many more monuments in remote setrings, but this may result from‘
the greater suitability of the rerrain for such fagades. *8
Another similarity to the monuments of central Phrygia is the association with fu-
nerary contexts. The practice of carving tombs into rock cliffs was common in the
western Phrygian highlands, and several of these Phrygian tombs reproduce archi-;
tecrural forms, some quite elaborately decorated with sculprural reliefs.’* A notable;
example is the sculpted tomb called Arslantas (fig. 34).15° 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 fagade. The use of such rock

ARy >:s AP

147. On the vorive altrs from Midzas Ciry, sce Haspels 1971: 295-302. Because of the lack of prccsc
chronological indicators, it is not even certain whether any of the Phrygian cult artifacts connecred wx&t
the Mother Goddess can be dated to the period between the late sixth and the late fourth centuries 8. c":
At this pomr., the influence of Hellenism became much more pronounced in the afrermath of. Alcxmd 5
campaigns in Anatolia. For a further discussion of this i issuc, sce Roller 1991: 131-32.

148. We should note that the Phrygian settlements in this area are themselves frequently sm.utcd ou'
natural rock outcrops, the “kales” of Emilic Haspels's study (Haspels 1971: 36-72), and so the monuments;
of the Mother Goddess in an urban setting, the carved fagadcs and rock alrars, often reproduce the nat; ;
ural character of those in 2 moee remote, extra-urban serring,.

149. Haspels 1971: 112-38.

150. For the monumental tomb at Arslaneag, see Haspels 1971: figs. 130-34.
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FIGURE 34 Amlanrag, lion relief over grave.
Seventh-sixth cenwury B.¢. Photograph by John Wagoner.
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fagades as architectural chamber tombs implies that in this region of Phrygia, 0o,
the cult of the Phrygian Mother could be arrached to 2 funerary contexr.!?
Ope notable difference between the monuments of central and western Phrygia is.
the choice of animal attributes. The bixd of prey is absent from the Phrygiaa high-
land monuments, whereas the lions of Arslankaya are rare on the central Ph.rygian's'
monuments. Unfortunarely, the Arsiankaya Monument is the only ore of the west-
ern Phrygian rock fagades on which the attributes are well preserved, and so it remains’
uncertain how widespread the lion areribute was in western Phrygia. The lack of
overlap in amributes may, however, signal regional differences in the Mother’s cuit. -
The recent discovery of several Phrygian artifacts in south central Anatolia has pro-
vided important new information abour the cult of the Mother. A group of tumuli ;
at Bayandir, near modern Elmali, excavated tn 1986, yielded a number of chamctcr—'{-
istically Phrygian metal ardfacts, including cauldrons, omphalos bowls, and belts. 152
In one of these tombs an ivory statuctre of a standing female figure was found, whose .
pose and costume are exwemely similar to images of the Mother Goddess in the '
Gordion and Bahgelievler relicfs (fig. 35).2° The Elmali statuette depicts a manre
woman, who is shown wearing a polos, or high crown, and a long gown, belred at.
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, the figure grasps the left hand of a littde 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. i
The style of the piece bears close affinities to the ivory figuines from the Artemi-i
sion at Ephesos, especially the so-called Megabyzos figure, 15 suggesting a date in-
the late seventh or carly sixth cenmury B.C. The headdress, costume, and fadal fea-!
tures of the Elmali statuette strongly resemble an ivory statuctte of a female figure;
from Gordion,'*® indicating thar this piece too is a Phrygian work. The other ob-;
jects from the same tomb, including fibulae, phiales, and elaborate metal belts, sup-_:
port this conclusion, since they find exwemely close parallels in the material from thet
carly Gordion tumuli. 1 '

151, Bulug 1988: 20, E
152. Ozgen 1988: nos. 29-62. :
153. Ibid.: no. 42. ?
154, Akurgal 1o61: figs. 158-59; Bammer 198+: fig. 92. The “Megabyzos” ivory figurine in fact depicts’
1 woman {sce Bammer 198s: 57).
155. Young 19661 pl. 74, fig, 5. b
156. Note the cdlose connections between several classes of objects in the carly Gordion tumuli and the
Elmali tomb groups: small bronze cauldrons, Ozgcn 1988: no. 33, f. with Young ct al. 1981: MM 1, pl-
50; bronze ladles, Ozgen 1988: no. 35, of. with Young et al. 1931: TumP o, pl. 8; plin omphalos bowls;
gen 1988: n0s. 37, 39, of. with Young et al. 1981z TumP 1329, pls. 9~10, and MM 13167, pls, 72735
petaled omphalos bowls, Ozgen 1988: n1os. 36, 33, of. with Young et al. 1981: MM 74-123, pls. 69-70;
bowls with spool attachments, Ozgen 1988: n0. 40, ¢f. with Young et al. 19811 MM 55~69, pls. 66-67-

THE MOTHER GODDESS IN ANATOLIA



A major interest in this statuette is the presence of the two children, unique among
representagons 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 Arremis, for the cult of Leto was prominoent in Lyda %7 It
seems more likely, however, that we have in this piece one of the few representatons
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 qualides 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 ramulus 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 tered headdress (fig. 36).1%¢ 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, bur 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 2 priest. The lack of 2 beard, 2 regular feature in represen-
tations of mature male figures in both Near Eastern and Greek art, further suggests
that this individual is a eunuch.! If so, this is one of the few picces of evidence
within Anatolia for the eunuch priesthood thar attended the Phrygian Mother, a dis-
tncdve 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
PlCCC.

Transizional Cult Monuments

Atthe 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 statuerttes depicting
the Mother Goddess that seem to reflect direct Greek influence. The closest point of
reference is the scated pose found in Meter stamettes in mid-sixth-century B.C.
Tonia,}$¢ Examples include two pieces from sites near Konya (south central Anato-
lia) and staruettes from Zonguldak (Black Sea coast), Gordion, and Takmakdy (near
Eskisehir).16? In all of these works, the goddess is shown seated on a formal throne,
and in the first threc, she is framed in 2 niche. Greek influence seems espedally evi-
dent in the statuette from Takmakdy, in which the goddess is shown wearing a cos-

157, Akurgal 1978: 260-61.

153. Ozgen 1983: 38, 0o, 4L

159. Junge 1940: 19—20; Reade 1972: 91-92.

160. F. Naumann 1983: 120-2t; La Genitre 1985: 704. This point is discussed further in chaprer .
161. Gordion picce, Roller 1gor: fig, ITIb; other picces, F. Nauwmann 1983: nos. 44~47.
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FIGURE 35 lvory figurine of goddess,
Bayandir. Late eighch-seventh cenrury 8.¢. Courtesy,
Antalya Museumn. (After E. and 1. Ozgen, Ansaba
Museum Catalogue [Ankara, 1988], fig. 42.)



FIGURE 36. Silver figurine of priest,
Bayandir. Late eighth-sevench century .c. Courtesy,
Antalya Muscum. (After E. and I. Ozgen, Anzalys
Mauseum Caralogue [Ankaxa, 1988], fig. 41.)



tame much like a Greek chiton.*$? In this work, a lion sits beside the throne and an-"‘"
other on the goddess’s lap, while the goddess holds a hare in her left hand ag:umt
her chest. A Greek model is further suggested by the artribute of the lion on her lap
a feature that first appears after the introduction of the seated goddess into Grcck
iconography. The other picces adopt the Greek seated pose burt preserve the Ph:y
gian costume. In two works from sites near Konya and the piece from Zonguldak, 3
fernale figure sits within a gabled niche with one hand under the breast and the other!
on the lap.}%3 The figure from Gordion, also seated, has no surrounding niche, bu:
this figure holds an object thar, aithough damaged, appears to be a bird of prey. 154
All of these picces appear to be contemporary with representadons of the scatcd
goddess outside of the Phrygtan cultural sphere, in the Greek dtics on the west coast
of Anatolia. Knowledge of the Greek type of the scated goddess could have sprmd
through Greck contacts with the Phrygians, particularly in northwestern Anatoha,_
where Greeks and Phrygians scem to have lived in close quarters.’s The Grcck
influence is strongest in Phrygian sites closest to the Greeks (such as the mtucttc‘
from Takmak®y) and less obvious in works from sites further east, such as the pieces.
from Gordion and Konya. Phrygian receptiveness to Greck iconography was part of
a process that was to accelerate after Alexander’s campaigns in Anatolia. By the tb.u:d\
century B.C., most of the Phrygian cult objects were expressed in a purely Grc
form, driving out the older Anatolian forms. %

;.=.M.

THE CULT OF THE MOTHER GODDESS
IN PHRYGIA: SUMMARY AND ANALYSIS

TR A

Taken together, the evidence gives 2 vivid picture of the Phrygian Mother. This is &'
divinity whosce impressive costume, stance, and setting within an architecrural ﬁ'amc
establish her as an important ault figure, surely the most important cult figure i m
Phrygia, since she is the only divinity who is depicted iconographically. Her name
was Matar, Mother. She could also be addressed with epithets, including the cpxthct
kubileya, which evidently refers to her domain in the mountains. She first appca.rcd
in sculpted monuments in the early seventh century B.C., and cult symbols assou-
ated with her were in use during the eighth century B.c. She continued to be wor-
shipped in her Phrygian form until the Hellenistic period, and in a more Hcllcmzed

i U
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162. F. Naumann 1983: 122-24, pl. 15, fig, 2, 3.

163, Ibid.: 118~22, pl. 14, fig. 3, 4

164. Roller 10912 131-32 and pl. IIXb i

165. As discussed in chapter 5, extensive Greek-Phrygian contaces in northwestern Anatolia, in rhc e
gion around the Sea of Marmara and the western Black Sea coast, offer the most likely forum for the auls
tural exchanges of religious ideas and formss see Rein 1996, F. Naumann 1983: 137 discusses a Mcw
maiskos from Perinthos, a Milesian colony on the Sea of Marmara; this piece, which depices the smwd-
goddess holding a hare, fumishes a close paralle! to the Takmakdy statuette.

166. This development is discussed in Roller 1991.
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guise until late andquity. The absolute prominence of the Mother Goddess in Phry-
gian cule is clear.

One definidve characreristic of the cult monuments from all regions of Phrygia is
their uniqueness to Phrygia. The nfluence of earlier Anarolian culrures is certainly
present: the visual form of the Phrygian Mother owes much to the Neo-Hirtite tra-
difion of sculprural 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 architecrural fagades
on live rock in remote settings, for this recalls the Urartian doorway reliefs on moun-
tainsides. Yer the specific combinadion of the goddess’s name, form, and type of cult
monument is recognizable as part of Phrygian culrure. It represents 2 purely Phry-
gian response to the religious experience.

- In lieu of being able to understand the Phrygians’ statements about their Mother
Goddess, her attributes provide the best clue to her character. The ariburte of a
‘drinking vessel, while common, is pechaps the least indicative, for this was an old
‘convention in Anatolian cult scencs.!$” By symbolizing the liquid offerings thar the
goddess will receive from her worshippers, the drinking vessel establishes her divin-
‘ity, but does not mark her in any distinctive way. In contrast, her animal attribures
-are both individual and memorable, She holds or is accompanied by various ani-
‘mals, bixds of prey, lions, and fantastic creatures. Every one of these animals is a
predator of one sort or another. The assoctations of the predator are not negazve
Jbut reinforce the goddess’s image of power. In central Phrygia, her most frequent
animal artribute, the hawk or falcon, is a predator of practical vatue. The hawk hunts
“for itself, as we see in the representations of hawks hunting fish or hares, 48 but it can
“also be trained to hunt for man.!% This artribute gives the goddess a helpful func-
tion in relation to huwmans. Such an image is reinforced by the small Bogazksy stele
.with a relief depicting men hunting; even human beings have become predarors for
-abencficial purpose. The Exlik relief shows the goddess with a fantastic creature, but
‘onc composed of elements of several predators. The position of this crearure, next
‘to the goddess and of equal stature with her, gives this predator too 2 beneficial
:quality, here as a guardian or protective figure,
i+ The most complex animal images are those of the lion monuments. Although the
:lion is not the constant and ubiquitous companion of Matar in Phrygia, asitis 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

167. Mellink 1983: 351

168. Note pot only the hawk hunting fish on the relief of the goddess from Gordion described
gﬁ&g 12}, but also the representation of 2 hawk seizing a hare, also from Gordion, Young 1964: pl. 84,
0 g,

* 169. One of the incised drawings, or “doodle stones,” on a block from Megaron 2 at Gordion may ii-
§<ll!5mxc a huntng falcon held on a humaa hand, Young r969: 271.
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of the Etlik relief, and in the west, the Arslankaya Monurnent. The Arslankaya Mon.
ument, both the best preserved and the most complex, suggests that the lions scrvcd
a dual functon: they protect the goddess, thus emphasizing her swength, while af
the same time she dominates them, symbolizing her mastery over the animal world i
Like the raprors, the lions reinforce the goddess’s image of power while making hcr':
appear beneficial to mankind. :
Another artribute of the goddess, found only in the central Phrygian group, is: 3
round object, held by the Bogazik8y goddess and (perhaps) the figure from GOI'leQ
Tumulus C. This may be 2 pomegranate, a symbol of fertlity, although both the in:!
frequency and the uncertain identification of this object make this interpretation!
very tentative,!?
The goddess could also be accompanied by male atrendants. The two companions
of the goddess in the BoZazkdy group, the musicians, have attracted the most attcn-
tion, but, as noted above, there are two male attendant figures from Gordion aJso
It is uncertain whether these represent human or semi-divine attendants, althoubh
their schematc bodies and beardless faces may be indicators of youth. The musxcal_
instruments that the Bogazkdy youths hold are unique in the Phrygian material, but
on analogy with the vessels held by the Gordion youths, it seems likely that these in<
strumencalists and their music also represent an offering to the deity.’”! Some schol
ars have tried to identify these youths with Greek companions of the goddess,'” but
it seems more likely that their associadon with her had an Anatolian precedent, for
such instrumentalists are known elsewhere in Anatolia, at the Neo-Hittite site- of
Karatepe.”® Like the predators, the musical instruments imply a positive charactcr,
for the lyre and flute were instuments of beautiful music, not the wild, umcstramcd
music associated with the cult of Kybele in Graeco-Roman sources.” The tympa~
num, the most common instrument of the Graeco-Roman Kybele, does not appm.r
in Phrygian representations of the goddess.
The placement of the images of the goddess provides further clues to her 1dcnnty1
The location of these i images suggests that the goddess’s most frequent posmons
were on the edge of city settlements, particularly on the walls of these settlements;
as in reliefs from Bogazk6y and Midas City, or on the boundaries of settled t::n'itcvﬁE
ries, as in the Arslankaya and Maltas monuments; both placed on the edge of fcrnlc

‘ }
]

e‘

170. As Bittel notes, the object in the goddess’s hand in the Bofizkdy relief is too poorly prcscrved
for us to be certain of its identity (Bittel 1963: 9).

171. Bittel 1963: 20 and Fleischer 1973: 251 identfy the two muale figures in the Bofazkdy group as ch
vine but subordinate creatures atached to the goddess.

172. The suggesdon of G. Neumann 1959, . that the two youthful companions of the goddess &om
Boffazkdy represent the two figures named by Apollonios Rhodios, Aygonastita 1.117-31, 25 the D:Lkzy
loi Tithas and Kyllenes, is based on the unproven assumpdon that 3 Hellenistic Greek work wauld accll?
rately reflect Phrygian religious practice in the Iron Age. B

173, Orthmann 1971: 393~9+. Karatepe A/27, Orthmann 1971: pl. 17£., fumishes a close parallel.

174. F. Naumann 1983: 79~80.
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valleys. They were also placed near water sources (Gordion, Faharad Cesme), on fu-
perary monuments (the Bahgelievler and Etlik reliefs), or in extramural shrines in
‘mountainous [andscapes, such as the rock fagades and altars in high places (Pessi-
pous, Domrek, 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 ro 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 fagades of Midas City and monuments of the Phrygian highlands such as
‘Arslankaya 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 scveral insariptions placed on cult monuments. The goddess’s fagade
‘at Midas City is dedicated to Midas, the name of a Phrygian king, by Ates. The name
:7Axcs, also a2 royal name, is present in two inscriptions from Cepni, once in the nomi-
‘pative and once in the datve, and the name Baba also appears in the nominadve in
two inscriptions of Midas City. Although the Greeks associated these names with male
; gods in the cult of Kybele, it seerns unlikely that these names in the Paleo-Phrygian
-texts are those of a divinity, especially when they appear in the nominative case in a
‘dedicarory inscription. It seems quite probable, though, thar they were names of

‘Phrygian royalty. Following this hypothesis, the Phrygian kings not only made dedi--

-cations, but could also be the recipients of cuit dedications, since their names also
‘appear in the dative. If so, we may wonder why 2 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.)”s It seems likely that Phrygian kings would have played a critical role in the

ieulr of the goddess and could have been honored jointy with her,'”¢ thus reinforc-
[ing the patronage implied by the size and placing of these monuments. One may
:even speculate that part of Martar’s function as 2 mother goddess was to serve as the
mother of the Phrygjan 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/Arts as the title of the principal priest of the
‘Mother Goddess into the second century .¢. at the important Hellenistic Phrygian

175. Roller 1634 267-68.
. 176. Roller 1988a: 43~49. Note also the comments of Bulug 1988: 20-21, who suggests that the Phry-
Ban practice of placing objects into tumuli in pairs may represent pairs of gifts for the Mother Goddess
“3ad the royal personage in the romb.
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shrine of Pessinous.}”” The priestly function of a king would have been the only surs
vival of royal authority after Phrygia ceased to be an independent state. b
At the same time, we cannot say that the cult of the Mother was a cult limited 1 t0‘ :
the upper straturm of Phrygian society. The discovery of sculptural monuments such?
as the small figures from private houses in Gordion suggests that the culr was i
portant to the common people as well. The relief from Tamulus C, imitating a mon-;
umental relief in small scale, was uncovered in an ordinary house of unprcpossmsmg:
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, Bogazkéy, and Midas Cny
These scem to be simpler versions of the larger and more elaborate depictions of thfc"":
goddess in sculpted relief. Since many of these images also came from ordinary Pn“‘
vate houses, this would scem to indicate that the cult enjoyed  strong following on
a popular level. Such an impression is reinforced by the find of several small votive
hawks, or raprors, at Gordion; the precise context of these objects is often unclmr i
bur the rather crude nature of these votives suggests that they were the offerings of
people of lower social status.
The meaning of the architecrural fagade is problematical and deserves further
comment. On several of the monuments, the details of doorway, lintel, pcduncnt,
gable, and akroterion are so precisely represented that it scems certain that such
facades were intended to reproduce an actual Phrygian structure. But what bmldmg
did the fagade represent? The most obvious answer would seem to be a temple of ;h_gi
goddess, and several scholars have interpreted the fagades as such.}”® This hypothéf
sis is weakened by the fact that no temple has ever been found in a Phrygian setrle:;
ment. The form and construction techniques suggested by the fagades seem to ha\/c
been comumon to virrually all important Phrygian buildings, regardless of fuxm‘
tion.}”® Perhaps the goddess did not have her own house, so 0 speak. She may hax/c
been closely identfied 25 the protectress of the city, particularly of the royal famﬂy,
as suggested by the prominence of royal names in the Paleo-Phrygian texts. The ﬁ'c-
quent depicton of the goddess surrounded by an architectural fagade may be anal
lusion, not to a temple, but to 1 royal residence where the goddess was venerated by
a king as part of the priestly functon of his office.!%0
Yet the persistence of the goddess’s architecrural fagade is puzzling, for it is not

177. Welles 1934+ $5-61. Virgilio 1981: 24=34,, letrers 2, 4, 5, and 7. Cf. also Polybios 21.37.4~7; ley
38.18.9~10. Note also the inddent described by Diodoros 36.13.3, in which a Phrygian priest came &Dm
Pessinous to Rome wearing a golden crown and other insignia regarded a5 signs of royalty. ; 5

178. F. Naumann 1983; 55. ‘Mellink 19831 556—59. @

179. The form of the building suggested by the fagade relicfs is found in vireaally all the buﬂd.mgs of
the carly-seventh-century 8.¢. Destruction Level at Gordion, despite their varying fanctions. See D\‘-
Vries 1980 33-35. o

180. Roller 1988a: 4.9
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limited to official cult centers at Gordion and Midas City. It went with her into the
wild, noo-urban environment of the rock fagades as well. Here the cult artifacts
from earlier Anatolian civilizations may provide some help. The Urartian practice of
‘“;Prmcm:infr a divinity framed in a doorway offers a parallel situation, for the Urart-
jan TeXts make clear that the divinity is presumed to make an epiphany from the
‘mountain.’$! This seems highly likely for the Phrygian Mother as well, particularly
in view of the texts identifying her as Matar Kubeliya, the Mother of the mountains.
Hct 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
eplicates an urban strucrure, suggesting that the purpose of these door facades was
‘to emphasize the deity’s ability to connect the mountain with the human environ-
‘ment.
%+ Thus in placing the Mother Goddess in an architectural fagade and locating that
';fagdc in mountain contexts, the Phrygians were continuing an older Anatolian tra-
dition, one that preceded the formation of Phrygja as a distinct culrural enity. Yer
’thc Phrygians did not merely copy an older practice, but adapted it to their own
‘pecds. They used these fagades only for their own special deity, the Mother God-
das The disdnctively Phrygian architectural details in the fagades show that the
‘Phrygians wished to place the Mother in their own settlements and transfer her per-
“ona as the mountain goddess to her urban cult in Phrygia. The Phrygian goddess
“as the divinity of the mountains, and her authority and her capacity to inspire awe
;appca.\' to have resulted from her ability to transcend boundaries between the open
znatu:al terrain and the sertled urban environment. She brought her predators to
',I.’hrygla.u settlements and she brought her “house.” her symbol of civilization, to
f;fr_:__emotc mountainous terrain. This same ability to communicate with both the wild
:and tame environment may underlie the use of architectural fagades in funerary cult
"f-"a_lso, for here too the deity transcends boundaries, in this case the irrevocable bound-
ry between the known epvironment of life and the unknown world of death.
One question that inevirably arises in an examinadon of the Phrygian Mother is
sthe issue of her consort. As this review of the images of the goddess has shown, she
s normally represented alone., The yourhful figures from Bogazkéy and Gordion are
the only iconographic evidence we have of any male companions of the goddess in
Phrygia, and their small size indicates that they are attendants, not equals. As is well
Ié'nown, in Greek and Roman cult, the goddess Meter or Magna Marer is frequently
dccompanied by a young male divinity, Artis, whose worship, involving the castra-
n of his priests, was one of the most notorious features of the Mother’s cult in

181. E sk 1937, pl. 34b (Yegilaligs see also figs. 5—6 in this volume); Salvini 1994 (Meher Kapisi). Cf.
Bumey 1957: 42~44- Phrygian contact with Urartu during the reign of Midas would have made the
rartian mode! of the culr “doorway” available to the Phrygians (sce chaprer 3, a. 74).
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later Greck and Roman society. The Gracco-Roman god Attis, however, had 06!

counterpart in Phrygia. It seems clear that this eunuch divinity originated clscwheze, ;
perhaps as a result of an erroneous combination of the Mother’s small arendants!
with her principal human devoree, a priest regularly entitled Ards. The silver statj:'
uette from the Elmali tomb suggests that such priests were an important part of the:

Matar cule. The confusion resulting from a misrepresentadon of these Phrygian Gﬂt’
features is more understandable if they were conflated by Greeks who had livde
knowledge of or interest in Phrygian cult ritual. ;

Finally, one may speculate on the identity of the divinity as Mother Goddess. Shc
was addressed most often as Marar or “Mother” Since accompanying epithets ap-:
pear only occasionally and inconsistently, it seems that her principal name was sim<;
ply “the Mother? What concept of a mother goddess is suggested by her image m{
Phrygian cuit? Apart from the ivory statuette from Elmali, she is never shown hold:
ing or nurturing 2 child; the yourthful atrendants depicred at Bogazkdy and Gordios:
were surely her associates, not her offspring. There seems to be nothing in her mage
thar suggests a fertility divinity: her appearance, while obviously female, does not’
emphasize eroticism or reproductive functions. Her only attribute that might possis
bly suggest ferdlity is the “pomegranate” that the Bogazkdy figure holds, bur the
identification of this object as a pomegranate is not secure.

A much more consistent association is that of the predators who regularly acco
pany the goddess. They do not give the goddess a frightening image, but rather onc
of strength and control over the natural environment. The goddess becomes r.ha
Mother of the natural world, and her human worshippers approach her to gain hc:
help in obtaining a measure of control over the natural environment for t.hcmsclvcs i
both by the choice of ataributes and by placing her urban setring, her “house” on
nanural rock fagades guarding the entrance to the cities and valleys of her pcoplc J
Taken together, the material suggests that the Phrygian Mother Goddess was not
limited by the convengonal modern definitions of motherly qualises, of fertility and
nurturing, but was focused on a figure of power and protection, able to touch on
many aspects of life and medijare berween the boundaries of the known and the un-
known. Her power could be broughr into the urban center to reinforce the status of
Phrygia’s rulers, but it transcended any purely political usage and spoke directly 10!
the goddess’s followers from all walks of life. g

While this concept of divinity may well have a direct connection with the rchgxous
images of pre-Phrygian Anatolian sociedies, the cult of the Phrygian Mother was not
an empty survival of a few forms, bura unique reshaping to reflect the religious prac,
tice of contemporary Phrygian society. In subsequent chaprers, I shall return to scv—
cral of these points, and the discussion of Phrygian cult during the period of Grcck
and Roman culrural influence will be aided by several comprehensible Phrygian rch-
gious texes in Greek. These furnish further chues conceming the reasons for suchi m-

i
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gerest in a mother goddess, and also for the connection between the goddess and the
poweT cmanatng from predators and from sacred mountains. But even withour the
aid of explanatory cult texts, fisst-millennium 8.¢. 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.
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- THE EARLY CULT

he Phrygian Mother Goddess came to the Greek world from Anatolia and
became a forceful presence there, making a lasting impact on Greek society.
The goddess was conspicuous in several prominent situadons: she received
‘ma)or cult shrines and numerous private votives in several Greek des, and she was
:T_a figure of note in Greek literature, especially Athenian drama. From the beginning,
ihowever, the Mother Goddess was an ambivalent figure in Greek cult. As her promi-
;ﬁcncc increased, she was Hellenized in name, appearance, and background, and
bcmmc conflated with other, better-known Greek mother deities such as Rhea and
‘Demeter. Yet she always retained her status as an oussider: she was the Asiatic Mother,
i-thc Phrygian Kybele, a foreigner whose positon in Greek cult and Greek life was
fsomcwhat marginal. This tension between her popularity and her close integration
f-mto many facets of Greck myth and cult, on the one hand, and her status as an un-
@sy resident in the Greek world, on the other, help make the Mother Goddess 2
ﬁxscmatm,:, figure.
‘j“ ~The earliest evidence for the Phrygian Mother Goddess in Grcccc, primarily ar-
: i;hacological and epigraphical, suggests that the cult of the goddess found a place in
UGreck life during the carly sixth century B.c. The goddess first appears in the Greek
vorld on the west coast of Anarolia: this is attested by small Greek votive reliefs de-
ictng her, found in or near several East Greek cites, including Miletos, Smyrna,
4nd Kyme. From there her worship spread to the Greek mainland and further west,
0 Greek cities in Sicily, Italy, and southern France, Her worship was formally rec-
ognized in Athens by the construction of a temple to her in the Athenian Agora, the
B{Icn'oén, and this made her cult an important institution in Athenian life. Temples
0 Meter are also found at other Greek sites, such as Olympia and Kolophon. By the
Ourth century 2.¢., the cult of the Mother Goddess was known in virtually every
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Greek city, a situation attested by inscriptions, frequent references in Greek lit-}
erature, and literatly hundreds of votive reliefs and staruettes depicting the scatcd
goddess.

This general summary, available in many handbooks and surveys on the Grcck
goddess Meter (Mother) and on religion in Greece,! gives a false sense of >mooth
linear progression to a cult whose development and status in Greek society was by
no means so simple. It masks many of the important questions about the Grcck
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 pracucc
and how did this change her Phrygian identity? How did the Greeks accommodatc
her to Rhea, the Greck mother of the gods? What was her relationship to the I’otma
Theron, the female figure depicted with lions in earlier Greek art? And, puhaps
most important, what did it mean to a Greek to worship a mother goddess? Of what
was she the mother? These are all issues. that take us beyond a simple review of thc
evidence for the cult of the Greek Merer into much more fundamental qucstxous
about the status of IChglOl‘l in Greek sodiety, Grcck attitudes toward formgn dcmm
vate reality of cult practice. It will not be possible to mear ail of these issues w1th
equal confidence, but a djscussion of them and their connection with the cult of
Meter will offer a valuable look not only ar the Greek Mother Goddess but also at
many aspects of Greek life. J ~;4

Chapters 5 and 6 survey the cult of Meter in Greece in the Archaic and Classml
periods, the sixth through fourth centuries ®.c. To some extent, these two pcnods
form a unit, for it was during this time that the cult of the Phrygian Mother becamc!
‘established in the Greek world, undergoing significant alterations in the process. th
the Persian Wars, the event that created the break between the Archaic and Classxcﬂ
periods, affected the Greek perception of Meter and led to observable changes in thc
status of her cult, and 50 it seems best to discuss these two periods separately. Cbnp
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 Mother’s Anarolian homeland came within the cultural sphcrc
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 composnc
goddess of the newly Hellenized East. %

In the earlier periods, when she had only recently arrived from Anatolia, thc
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 thc

1. Sec among others, Graillot 1912: 18~24; Nilsson 19671 725-27; Vermascren 1977: 32~34; Burked
19853 177-79- :
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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 the 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 sociery.

THE ARRIVAL OF THE MOTHER
GODDESS IN THE GREEK WORLD

The drcumstances of the goddess’s first appearance in the Greek world and the es-
ﬁbﬁshmcnt of her cult there will be the first issues to be considered. Meter, the
E'_ércck Mother Goddess, came to the Greek world from Anartolia—the Greeks them-
%dvcs acknowledged this.2 Her presence is first noticeable during the carly sixth cen-
m:y B.C. through 2 combination of epigraphical testmony, vorve reliefs and srat-
“Uetzes representing her, and scattered references in Greek literature.® Yet it is stll
yery difficult to be certain how and why her cuit became established in the Greek
‘world. The lack of clear evidence abour the carly cult of Meter raises difficult issues
apart from the problem of tracing the culd’s foundation and spread. Greek sources of
the fifth century B.c. and later, drawn primarily from Athens, the best-known cult
icenter, describe a cult composed of distinctive characteristics that were apparently
’-ividdy recognized by the carly fifth century: these included worship through mys-
tcry cult and the use of orgiastic or ¢cstatic rites, which could be a conduir for a dis-
,’:Igl'zrbcd emodonal state, a situation that, in the view of many Greek writers, carried
‘a distinctly negative tone.* These unusual qualities were often ascribed by the
Grccks to the goddess’s Phrygian origins. Yet it is uncertain whether ecstatic rites
‘were part of the Meter cult in early Greece; morcover, 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
“qult 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: Sophocles, Philoksetes 391-94 (Lydia); Euripides, Bacchae 7879, 126-29
ydia, Phrygia); Aristophancs, Birds 87677 (Phrygia, through the link with Phrygian Sabazios); Dio-
cnces, fr., Athenaios 1.2 = Nauck p- 776. The asserton of Robertson 1996: 239—41 and passim, that the
historically amested Mother of the gods was an “age-old” Greek divinity with fittle Anarolian conncetion
highly speculative; he relies heavily on a literal reading of mythical accounts recorded during Roman
es or in late antiquity, and dismisscs the preponderance of the andeat evidence connecting the deity
¥ith Anatolia as clements brought to Greece by private persons from the fourth century and later.
3. Epigraphical testimony, Guarducd 1970, Votve statuetres, F. Naumann 1983: tro—35. Literary dta-
s collected by Schwenn 1922¢: 2250 fF., and Burkert 1985: 177-79.
' 4 The clearest statement of orgiastie rites and mystery cult in connection with Meter is in the open-
chorus of Buripides, Bacthae 76-86, 136-29; for a negative view of ecstatic rites, see Demosthenes, On
=Fhe.Crowm 260, This negative point of view is echoed by several modern scholars as well; see Bomer 1963:
;1866~67; Burkert 1985: 179; Versnel 1990: 105-11. o



lenic elements, a circumstance that gave her cult and her charactcr a stamp that was-
neither totally Greek nor torally Phrygian. 5

Let us start by reviewing the written dara for the carliest appearance of the Grcck
Mother. We recognize this goddess, first and foremost, by her name, Meter. 'I'hls
was derived from her cult dle in Phrygia, Matar (Mother), a name that in two (and
only two) extant Paleo-Phrygian texts is qualificd by the adjective kubtleya, a Phey:
gian word that probably meant “of the mountain 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 Mmp, Meter,
her cule tide in Greece. In cult hymns she could be addressed as Meter or as Mctc_r
Kybele, indicating that the Greeks equated the two names.¢ The drle Meter can ap’f
pear alone, but the goddess is usually addressed as MAryp fecv, “Mother of thc
gods”7 This is similar to, but not equivalent to the Phrygian name Maar, and in jc:
self introduced a slightly different definition of a mother goddess, one that was tg
contribute to the goddess’s distinctive identity in the Greek world.

Meter first comes to our arrention, in a forceful and evocadve way, through thc
fourteenth Homeric Hyrmn. The Hymn to the Mother of the gods comprises only
six lines, but it forms what was to be a classic starement of the Mother Goddess if
Greece, her attributes, her personality, and the impression she made on the Grcd<
world:

Mnrépa po. mivrwy re Bedv mdvrwv v’ dvlpdnawy
Spver, Motoa Alyewa, Jios Buydmp peydioco,
§ xporddwv Tumdvaw v’ laxn otv ¢ Bpdpos adAdv
. oy y ; . .
evadev 106 Adkwv xAayyt} xapordv Te Aedvrwv

olped T’ fyxtevra xal Shjevres &vavdon.
Kai od pév olrw xaipe feai 8’ duo mioar doids.
Sing to me, clear-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 rympana

and the roar of flutes, the cry of wolves and bright-cyed lions, the cchoing mountains
and the wooded glens. And hail 1o you too, and all the goddesses who join in song.

Here the Mother is presented as the omnipotent goddess, progenitor of all diving
and human life. She is accompanied by wild animals whose untamed narure is ap
propriate to her own open character. The goddess loves the ourdoors and cschcw
urban areas. She surrounds herself with musical instruments that make loud rauwu_
noises, castancts and tympana (tambourines), replicating the sounds of her ammal

s. Scc the discussion in chapter 4 above. 5
6. Pindar fr. 8o (Sncll); Aristophanes, Birds 875~77; Euripides, Bacehaz 78. The evidence is dnmmt
by chnchs 1076 25354
. Notea fourth-century B.C. votive relief of Meter from the Athenian Agora, CCCA 11, no. 3, oncc’
the c:u:hqt of many such dedications; examples have been collected in CCCA I: 250.
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companions. The hymn ends with an invocation o the Muses; thus it lacks the state-
ment, found in other Homeric hymns, saluting the deity and promising to address
ber again, an ending that is generally interpreted to signify that the hymn formed a
prelude to 2 longer poem. The cading of this hymn suggests that the poem was in-
wended to be a complete unit in itself.

: Thedate 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, peydioro,
“yapomdv. This dare is somewhat problematic, however, for the Hymn to Meter con-
“tains only a few such epic forms; other details in the hyme, such as the different
sstructure of the ending and the reference to tympana, which did not appear in the
goddess’s visual iconography undl the late sixth century, suggest that the date may
-be somewhat later, perhaps the last quarter of the sixth century B.C. The cpic lan-
fguage of the hymn would then be a product of self-conscious imitation.3 The hymn
ccmmly implies, though, thar Meter had a firm place in Greek cult, for she was o
“be addressed in the same language used for other, more central Greek deitics. She
was a definite, if ancillary, member of the family of Greek gods, invoked through the
Mus:s, as the other gods were.

. Was this Meter the Anatolian goddess? One complication lies in the fact that the
lt’Grccks used the tile Meter for more than ope divinity. The Greeks knew that
“Mother Kybele had come to Greeee from Anatolia, but they also addressed the di-
v1mty Rhea, the Mother of the original six Olympian gods, as a mother goddess.”
#The hymn, however, provides several swong allusions to the Phrygian goddess: her
“home in the mountains, her accompanying predators, her music. As we shall sec,
 thesc points are all present in the Greek visual representations of Meter, drawn from
“the images of Marar’s Anatolian homeland, suggesting that the goddess honored by
“this hymn was still close to her Phrygian forebear.
Cernain evidence of Greek knowledge of the Phrygian goddess appears even ear-
lier, in a graffito on a sherd of local fabric from Epizephyrian Loksd, in southern
#Inaly, probably dating to the late seventh or early sixth century 5.¢.1° Clearly visible
§§bn it is the goddess’s Greek name PuBdAas, Kybele, as written in the Doric dialect
;bsing the epichoric alphabet of Lokri,*! indications that the word had already be-
/Comc a part of the Greek language.

- 8. Such archaistic language could persist uneil the Hellenisti¢ period; <f. West 1970: 21215, who ar-
Buss for a third-cenrury B.C. dare for a Hymn to Meter from Epidauros, IG iv* 131, which uses imagery
imilac to Homeric Hymn 14..

9. The relationship of the Anatolian Mother Goddess to other Mother divinities in Greek socicty, in-
duding Rhea and Demeter, the archetypal divine mother, is exploted more fully in chapter 6.
« 10. Guarducd 1970. The piece was found under the foundarions of a wall dated by the presence of
Middle Corinthian poreery to the first half of the sixth cenmiry 3.C.
. In Paleo-Phrygian texts, kubileya is written with a k, not a qoppa.
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-had become the Greek Mother Goddess, subsuming any indigenous mother dc1txl

THE MOTHER GODDESS IN GREECE

Apart from this sherd, however, recognition of the Mother Goddess is more dlf;
ficulr. In early liverary texts, the Phrygian goddess’s presence is signified by the oc:
currence of the name Kufrpy, Kybebe, in the work of the early lyric poets Scmomdm
of Amorgos and Hipponax of Ephesos, and the logographer Charon of Lampsakos;
In each casc, the name occurs in a brief fragment, quored our of context by a lat.cr
author or lexicographer. Hipponax records that the daughter of Zeus was addrcsscd
as Kybebe or Thracian Bendis.!? Charon reported that Aphrodite was called Kybebc
by the Phrygians and Lydians.!® According to Semonides, the name given to the
goddess’s wandering priests, later known as mavagyriai, was KvB7ifos, Kybebos,4 1
and it secmns likely that the masculine form of the word derives from the fcrmmnc
theonym Kybcbc ,"‘r

The Kybebe of these texts is surely the Hellenized form of Kubaba, the name of
the Anatolian goddess who was worshipped in the Neo-Hittite states of the Ea.rly
Iron Age and the deity whom Herodotos calls the local goddess of Sardis. S Thus
her appearance in Greek poetry of the sixth century 8.C. shows Greck knowledge of
an Anarolian goddess. Whether this was the Mother Goddess of the Phrygians is 1css
cerrain, for as we have seen, the Phrygian goddess of the mountains was a sepamtc
deity from the Neo-Hittite city goddess Kubaba.16 It is quite possible, however, that
cthnic distinctions between the religious practices of different Anarolian peoples had_
Jlivle meaning to the Greeks. The words Ku#fn (Kybebe) and Kupély (Kybelej;
while distinctive in their Anatolian languages, are only slightly different in Greek!
and the Greeks may well have conflated them.!” In addition, Kubaba’s promincncg
at Sardis, a ity with-which the Greeks had much contact during the sixth century,
may have caused the two divine names to merge and the two Anarolian deities to bc
absorbed into Greek cult practice as one unit. The confusion of names is cspccmlly
plausible in the case of Hipponax of Ephesos (who also speaks of Kybele), for scv«
cral Lydian words appear in his poetry.!® The presence of the name Kybebe in thmc
texts of Bast Greek authors may reflect the Lydian stain in the identity of the Grcck
Meter, a point that we shall also see atrested archacologically. 3

The usc of the name Kybele, the derivarive of the Mother’s Phrygian cpxthcr_, 1s
somewhat clearer. It first appears in a citadon of Hipponax, in which the poct
cquates Kvfedis (Kybelis) with Rhea, another indication that the Phrygian goddas

z,

12. Hesychios, s.v. KuB%fn, Masson 196z; fr. 127 and p. 168; West 1089—92: Hipponax fr. 127.

13. Charon of Lampsakos, FGrHist 262 F 5.

14 West 1989—92: Semonides fr. 36, quoting Kratinos. Versnel 1990: 109, has suggested that thx.s is
the carliest reference to a begging eunuch priest of Kybele, larer called a metvagyrzos or Gallos.

15. Kubaba as a Neo-Hittite deity, Laroche 1960, Hawkins 19813, 1981b; Kubaba in Sardis, Hctodomt
5.10z2. On the equation of Kubaba with Kybebe in Greek, see Brixhe 1979: 40—41.

16. Graf'1984: 19; Roller 1994b. See the discussion in chapter 3 above.

17. Brixhc 1979: 40-41.

18. Masson 1962: 31-32; Brixhe 1979: 41,




The goddesss name supposedly was derived from a Phrygian city where she was
honored, called Kybella1® During early fifth century 8.¢., Pindar addressed the god-
dess as déorowa KvBédn Mirnp, Miszess Kybele the Mother.?® This is the carliest
known equation of the name Kybele with the dde Meter, demonstrating clealy thar
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 Aristophanes’ Bizds*! and in an emotionally charged passage
in Buripides’ Bacohae. > In most subsequent literary texes from mainiand Greece, Ky-
bele is the Mother Goddess’s name.

© While it is uncerrain why the Greeks turmed the Phrygian epithet kubileys into a
‘proper noun, it seems likely that the Greels were aware of its meaning in the Phry-
‘gian language. The Greek Mother was also addressed as Mrrp Spelo, “Mother of
.the mounrains,”?® indicating thart the Greeks, too, valued the Mother’s close con-
‘pection with mountains. The Phrygian epithet may have been chosen because it re-
“called 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 informartion and provide a
‘more detailed way to trace the spread of the cult. The presence of the name Kybele
‘in Italy indicates a wide spread of the goddess’s cult to the Greek west, and since it
“is unlikely that the cultIeapr directly from Phrygia across the Mediterranean to Iraly,
:-'wc should assume thar at this carly darte, there were intermediate statons in the east-
;ern parts of the Greek world where the goddess was worshipped. What those inter-
“mediare stations may have been is best indicated by finds in 2 number of Greek cities
“of small statuettes and votive reliefs depicting the goddess.2* 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 carly Greek votives show strong affinities with the images of Phrygian
Mam: and provide the best evidence for the geographical spread of the Meter cult.
T he earliest examples of such works are found, not surprisingly, in the Greek cites
~on the west coast of Anarolia, but several are known from mainland Greece as well.

: 19 Tzerzes, in Lycophron, Alex 1170. Masson 1962: no. 156 and p. 177; West 198592 Hipponax fr.
L6, }
.- 20. Pindar fr. 80 (Snell). Henrichs 1976: 253-5+4.
- z.x. Aristophanes, Birds 877.
22, Euripides, Bacchar 738~79.
2, Euripides, Higpolytos 141-4, and note also Bacchar 76-79, the Grear Mother worshipped in the
3 moum:uns (these are discussed in greater demil in chapter 6). Adjectives mentioning specific mounting
sWere to become common epithets of Meter in the fourth cenmury B.€. and later, including a text from
Chlos in which the goddess is addressed as Mirp KuBaeln, Forrest 1963: s¢—60 no, 1t. Other topo-
_Srlphml cpithers ased to address the goddess include Idaia, Sipylene, Dindymene, and other examples
i discussed in chapter 7 below, All are drawn from names of topographical fearures, usually mountins.
‘:’f 24. The carliest Greek votive reliefs of Merer have been treated as a group by F. Naumann 1983:
1o~17 (standing poddess) and 1734 (seated goddess).



We may begin with 2 number of small marble reliefs depicring the goddess stand:
ing in 2 frame that imitates the walls and gabled roof of 2 building. Several wer
found in Miletos, and others are likely to be from Miletos oo, although their prove: t
nience is Jess secure (fig. 37).2° These reliefs were almost certainly intended as vouvc'j
offerings. Their identification specifically as Meter vorives comes primarily from :hc
standing pose of the figures and from the architecrural frame, the naiskos, in whidh'
they are placed, both features consistently present in Phrygian depictons of thc
Mother Goddess.?S One Milesian naiskos has a gable decorated with relief sculp-
ture, strengthening the reference to an actual building.*” Another, recently pubhshcd;
example has painted designs on the gabled fagade; these include a geometric band:
on either side of the niche, a central Ionic column in'the pediment and 2 doublcg?
horned volute akroterion.? The details of the Ionic column capital and a.krotcrioif
are taken from Greek, not Phrygian architecture, but the allusion to a Phrygian archis
tectural fagade with its geometric patrerning seems too pronounced to be acciden?
tal. No other Greek deity was consistently represented in a naiskos. In later times;
the naiskos type, often identified by inscripton, was the standard votve offering o
Meter, which suggests thar these early naiskoi reliefs represent Meter also. !

Apart from the Anatolian feature of the standing pose in the naiskos, the smndmo-
figures in the Miletos votves are fully Hellenized in costume, pose, and atmbutcs
In cach relief, the standing female figure wears the typical costume of an Ionic korc,
the chiton, mantle, and veil. She normally has one hand at her side, and in somc
cases, she appears to hold her skirt to the side in 2 manner reminiscent of A:ch.‘nc
Greck korai.?® Several of these female figures hold an object in one hand across th_tg/
breast, which in some cases is depicted clearly enough to be identified as a pom :
granate.®® Two reliefs depicting a pair of standing female figures in a naiskos, both
bolding an object across the breast, may also indicate Hellenic influence, for these
andcipate the examples of double naiskoi among Classical and Hellenistic Meter vo-
tives, but form a break from the Phrygian Matar, who always stands alone. aA fur‘

zs F. Naumannp 1983: NOS. 37-43, oives seven examples of naiskoi with i amndma femnale ﬁ
these, nos. $0-43, nOW i the Izmir Museum, apparently eame from Miletos. To her list should be addcd
three reliefs from Miletos now in Berlin (C. Blitmel 19641 n6s. 4+ and 4), several recent finds at Mllcw1
(von Graeve 19862: pL. 9, nos. 1-~4; 1986b: 43~47; 1986¢: 21~25), and scveral unpublished examples in the
Mileros museum and storerooms (Mary Jane Rein, personal communication), On Miletos as the mOST
likely provenience for this group of reliefs, see Rein 1993, o

26. Another correspondence, the pomegranate held by the figure within the naiskos, is zcmxmsccnt
of the round object held by the goddess in the Phrygian relicf from Bogazkdy, Bitted 1963: pl. 1. This i xs:g
unique example of the artribure in Phrygia, a4 notable contrast to the situation in Grecce where it appm
to be the standard arribute in carly representadons of Meter. k

27. F. Naumanon 1983: no. 37.

28. Von Graeve 1986¢: 22, fig, 1.

2. C. Bliimel t964: pl. 126; F. Naumann 1983: nos. 39, 41, 43; von Graeve 1986¢: pl. 6,1. Two cxam
ples, F. Naumann 1983: no. 37 and no. 42, are shown with both hands by the side.

30. E Naumann 1983: no. 39; von Graeve 1986¢: 23.

3. C. Bliimel 1964: no. 4+; von Graeve 1986a: pl. 9, 3. Double Meter votive naiskoi are d.ucusacd b
Price 19712 §3-5b
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ther remove from a Phrygian antecedent is presented by one of the two double
paiskoi: while it is otherwise identical with the reliefs designared as Meter vouves, it
bears a dedication to the Nymphs.5? 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 carly as the sixth century 3.0.3
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.¢. This raises the
- question of why these Meter votives first appeared in the Greek world during the
- first half of the sixth century. The Grecks certainly knew of the Phrygians well before
- this dme. They had had commercial and diplomatic contacts with central Phrygia
since at least the eighth century B.C.;3* morcover, there are several references to
_ Phrygians in carly Greek poctry, particularly the Ilia4.3% Some have suggested that
the Anatolian Mother was known earlier but had been absorbed into the cult of 2
. more powerful Greek divinity. Finds at the sanctuary of Artemis at Ephesos, for
* example, suggest that more than onc female divinity was worshipped there during
¢ the seventh century B.C., but the separate cults had been subsumed into the singie
: cult of Arremis a century later. If one of these were the cult of Meter (as the excava-
* tor postulared), this might explain why an carly cult of Meter left few traces in the
¢ archacological material.3 ’
" The large corpus of Meter votives from Miletos suggests 2 more probable expla-
 nation. While the Greeks’ knowledge of Mecter could have come through contacts
 berween the cities of central Phrygia and the Ionian coast, 2 closer and more contin-

52. Von Gracve 1986¢: 25, pl. 6, 2.
33. 1 think this is morc likely than von Gracve’s interpretation that the picce depicts wo Nymphs
i (von Gracve 1936¢: 25), for Nymphs are not noemally shown in a naiskos frame. For a later example of
¢ Meter with the Nymphs, note a relief from Paros, F. Naumann 1983: no. 427, pL 29. Meter’s relationship
* with the Nymphs is discussed in chapters 6 and 7. Note also a Hellenistic smmcette of Meter dedicated to
; d}c Muses, Roller 1991: 134 this picce demonstrates that Meter votves could be dedicated two other di-
vinitics.

34. The evidence is discussed by DcVries 1980, Roller 1983: 299-301, and Muscarella 1989, He-
- rodotos 1.14, records that Midas, the Phrygian ruler at Gordion during the late eighth century 8.¢., ded-
- icated his throne at the sanctuary of Apollo at Delphi.
o35, Tiad 2.862, 5.184~85 and 401, 16.718~19 (Fekabe’s home on the Sangarios River), 18.291, 24.545;
+ Homeric Hymn to Aphrodite 112, 157; Archilochos, West 1989-92: fr. 42; Alaman, Page 1962: fr. 1265
+ Hipponax, West 1989~92: f& 27; Stesichoros, Page 1962: f£. 212.
, 36. Bammer 1982: 81-84; 1984: 11 (an explanation also adopted by Rein 1993: 50-63). The so-called
%z hawk priestesses, the ivory stamertes of women carrying a hawk in their hands or on their heads (Akur-
= gl 1961: figs. 167-69; Muss 19831 10243 Bammer 1985: figs. 21, 22), have often been thought to support
i7a connecton between Artemis and Merer because of the frequency of the hawk as an ateribure of the
% Phrygian Macar. I am not persuaded by these arguments, The hawk-bearing figures may simply allude to
% Artemis’s persona as goddess of the hunt, Note that in Sardis, the site of another prominent Artemis
sanctary, the deities Artemis and Meter were clearly separare entites (sec Hanfmaan and Waldbaum
1969). Moreover, there is no evidence of the identity of the earlicst deites worshipped at the Ephesian -

cmision. It is quite possible that a natve Anarolian cult underlies the Artemision; Strabo 14.1.21
reports thar the shrine wos founded on an earlier Carian site. Bammer’s staternene that this deiry was
Merer/Kybele 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 Artemision, but on the Panayir Dagt,
7. several kilometers away. '




the Sea of Marmara o this area, on the northwestern border of Ph:;ygxan tcrntory“ z
the Greeks would have lived as close neighbors with Phrygian settlements. The my
terial culture at the nearby Phrygian sites of Daskyleion and Doryleion clearly shos
the impact of the Greeks on their Phrygian neighbors.3® Phrygtan religious practc
could have had an equally strong impact on the Greeks, a point implied by Her
dotos’s lively anccdote about the Meter cult in Kyzikos.® Refigious tes berween
colony and mother city, always one of the srongest bonds in a Greek communi
could have led to the inroduction of the Meter cult into Miletos and Phokata, aﬁn
Miletos’s position as leader of the Jonian league would have facilitared the sprcad o
the cult in Jonia.

Another point where Ionian Greek and Anatolian cult interests intersected was'
Lydia, specifically through lonian contacts with Sardis. The excavations at Sar
have yiclded ¢vidence of the cult of a female deity smongly resembling Meter. Th
material remains of cult practice include an altar and a few exarnples of naiskoi with:
a standing draped female figure in the architectural frame, similar to the Milesian t
Liefs of the goddess.*® Of particular value is a three-dimensional model of an Ior
temple that depicts a goddess standing as if in the temple door (fig. 38).#* The ide
tity of this goddess is uncertain, and onc would assume thart the Lydians called hér
Kubaba, the native Anarolian goddess attested through Herodotos’s testimony an
by inscription.*? The pose and costume of the Sardis goddess and her placement;
the “remple” frame, however, present close formal similarides to the Ionian st':a
uettes of Meter. The Sardis goddess stands in a perfectly frontal pose, flanked by up:
right wavy lines, perhaps indicating snakes. She wears a Greek chiton and mantle;

&5,

37. Graf 1085: m-1s; Rein 1993: 4044 Rcm 1996: 229~30.

that Phrygian influence in the region would have ccased after the pressures of the Kimmerians on Phiy;
g in the eardy scventh century 8.C. In fact, Phrygia remained a strong culrural (if not political) fort
in the region well into the sixth century B.C., as material from the recent excavations at Daskyleion in
cates (sce Mellink 1993: 121). As an cxample of the melding of Greck and Phrygian religious symbohsz\:}
note a Phrygian grave stele from the Phrygian city of Dorylaion (modern Eskigehir) illustrating a winged
female figure holding 1 lion cub upside-down (F., Naumann 1983 pl. 12a), 2 piece in Hellenic stylc!
very closc to Phrygian iconography.

39. Herodotos 4.76. This passage is discussed further in chapter 6 below.

40, On the altar, locared in the Pactolus North section of Sardis, see Rein 1993: 64-67. Oni
naiskoi, sec Hanfmann 1961: 4849, fig. 51 (from Dede Mezari, a ncarby site); 1964 4045, fig. 25,3
43~ fig, 27. B

* 41 Hanfmann 1964 fig. 25, described more fully in Hanfmana and Ramage 1978: 0. 7, 4331, 1
20~50, and Rein 1995: 75~112, 2 spccnl study devored to this relief.

42. Herodotoss.xoz; thei inscription, kwvar incised on a pottery sherd, is discussed by Gusmani 1975
28~30.
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FIGURE 37 Mecternaiskos
from Mileros. Early sixth century B.C.
Courtesy, Deutsches Archiiologisches
Insdru, Istanbul,

d holds her skirt to the side in her right hand, while in her left hand is an object

eld across her chest. This object is much worn, but the folds of the drapery over the
{eft breast suggest that it was something small, perhaps 2 bird or a pomegranate,
n analogy with contemporary statuettes from Samos or Miletos.* Thus the Sardis
oddess is a direct Lydian counterpart to the early Greck images of the standing
‘goddess. Her name may have been Kubaba, but her iconographic form is that of the
Greek Meter.

43. The Mileros smtuetes are cited above; for parallels with contemporary swtucttes from Samos,
¢ Rein 1093: 103-4. Hanfmann and Ramage 1978: 45, assumcd that the Sardis goddess held a lion across
Tdmt. and Hanfmann thoughe he could see a lion’s paw, buc Rein 1993: 78-79, states that she is un-
© to detect this,
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PFIGURE 38

" Marblc temple model
" with relief of Kubaba
from Sardis. Early sixth
century 3.6, Courtesy,
The Archacological
Exploraton of Sardis.

painted designs that would have been found on an acrual temple. Several of thes
panels depict activides that presumably formed part of the ritual activides includc'ci-v‘

house. On both sides of the temple model are lions, shown so that they seem to di
appear behind the columns.* The lions have no part in the narratve scenes, buris:
rather appear 1o have a symbolic functon, serving as an emblem of the goddess

strength and power. e

44. Hanfmana and Ramage 1978: figs. 33~37, 39~41 (the scenes of worship); figs. 47-48 (scenes
myth); figs. 43~¢3 (lions); Rein 1995: 81-99, figs. 9-26
+5. Rein 199507980,
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side of the Sardis remple model were surely influenced by Paleo-Phrygian rock
reliefs such as Arslankaya or Arslantag, not only in the choice of the lion, bur also in
the formal symmetry of the placement. Thus the Sardis temple model, in combining
both Greek and Anarolian fearures, 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.*s The prominence
of the lion in cult objects dedicated to Kubaba, a goddess who protects cities, may
have served a dual funcdon: 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 ion of Lydian cult is noteworthy also for its impact on the Greeks. While
the lion is not, apart from the Arslankaya fagade, one of the common attributes of
Phrygian Matar, it was to become a standard artribute 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 series of reliefs depicting
a scated figure. First found in several Ionian Greek cities, including Smyma, Ery-
thrai, Klazomenai, Miletos, Ephesos, and Kyme,*” the type spread to the Aegean
islands of Samos, Chios, Thasos, and Amorgos,*’ and was carried by emigration to
the western Mediterranean, to Sicily, southern Italy, and the Phokaian colony of
Massalia (modern Marseilles).* These objects depict a female figure seated on a sub-
standal throne, wearing a long gown and a low headdress with a veil. She is framed
within a niche resembling an architectural fagade, her naiskos, usually with a pointed

46. Note the conspicuous presence of the lion on carly coinage from Lydia (Kraay 1976: 24, 29~31)
and in Lydian sculprure (Ratté 1989: 380). Croesus dedicated a gold Lion ro the cult of Apolio at Delphi
(Herodotos 1.50).

47. Mobius 1916: 166, n. 2, gives a st of the seated Merer vodves (known at that tdme). For Meter

“relicfs in north Jonia, sec Graf 1985: 318 (Erythrai), 38889 (Klazomenai), 419~20 (Phokaia), and in gen-
cral 108. Meter reliefs from Ionia are discussed as a group by F. Naumann 1983: 124~36, nos. 43-68. To
her list should be added a work from Didyma, Tuchelt 1970: L 87,

+8. F. Naumaan 1983: 10s. $6, 562 (Chios); nos. 61, 62 (Samos); nos. 13-17 (Thasos); no. 65 (Amor-
0s). '
s 49. Scated Meter votives in Sicily and Itly, Sfameni Gasparro 1996: s4—55. Votives from Massalia,
Frochner 1897: 11-18, n0s 2563 = F. Naumann £983: nos. 69~108. Frochnar’s no. 40 is not an image of
Meter; it is identified by him as Venus, but Vermaseren, CCCA V, po. 292, ‘calls this 2 sixth-century B.G.
image of Attis. The picce very likely does represent Artis, for the figure wears the typical pointed cap and
short tunic of later Attis representations, but it is unlikely to be a work of the sixth century B.¢. The form
of the naiskos, with claborate Jonic capitals on Corinthian pilasters, and the use of a drill on the picce sug-
gest 2 Roman work, Frochner’s description of the context of all these pieces merely states that 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,* oftes’
she has an object in her lap, which in a few examples is clear mough to be idendfi

to become her standard iconography in the Greek world undl late antiguiry.
Exactly why thc goddess’s \nsua.l form c.ho.ugcd from the smn<:l.m<r image found

the Grcck tradition of seated starues at Ionian sanctuaries such as Didyma may hav €>'
made the scated pose more attracdve. Indeed, several of the seated Meter votive
such as the pieces from Kyme, depict the scated goddess wearing a chiton with the
vertical folds in between the legs, a derail also found on seated figures from Dias
dem.®* It may also be that, to a Greek, the posc of the deity enthroned pro;cctc&
a stronger expression of power and awe, an important element in the worship ', "j
Moeter.5 The large relief of a seated fernale figure carved into the rock fagade ¢
Mount Sipylos, near Kyme, may have furnished a model for such a figure of awe; 2l
though this is a work of the Hirdte Empire period, it was identified by Hellenistc;
Grecek inscriptions as Meter Sipylene, and the Greceks of the sixth century ®.C. may:
bhave also have connected this figure with the goddess Meter. 5 '
The date of the Greck seated figures of Meter is suggested through parallels w1th
seated figures from Didyma, from the mid sixth century 5.¢. The only known hi
torical contexr uscful for chronology, that of the group of seated stamettes from thei
Phokajan colony of Massalia, supports this suggeston. The colony was foundi
about 600 B.C., and the mother city of Phokaia was abandoned in the middle of the:
sixth century B.¢.5 This indicates that the iconographic type had been formed by;
that time, since it was av:u.lablc to the Phokaians to transfer to their new scttleme
m the west.
The naiskoi from Ionian Greek cites suggest how the visual form of the Gred )
Mother Goddess developed, first as 2 standing image and then in the seared pose
with the attabute of the Lion. This image of the scated goddess with lions qulckiy

s0. F. Naumann 983: nos. 48-ss. Salviat 1964.: no. oz.

s1. In one example, F. Naumann 1933: no. 66, the goddess holds a hare on her lap.

s2. Reinach 188¢. He describes five statuettes (three now lost) and one under life-size state.

53. Smyrna, F. Naumann 1983: at. no. 60; Samos, Freyer-Schauenburg 197.4: no. 69; Thasos, Sal‘
19641 241, 00, 2, fig, 3; Massalia, F. Naumann 1983: no. 90,

s4. Compare two scated female statues from Didyma, Tuchelt ro70: K 45 (now in London), K 58 :m

a seated male, K 55, with one of the seated stmettes from Kyme, Tuchelt 1970: L 9o, All have the mmc:;
trait of verdcal folds falling becween the two legs. ]

s5. Connor 1988: 156, ‘makes a similar obscrv:mon on the scated image of the Nymph.

56, For a discussion of this relicf and its identification as Metér Sipylenc, sce chapter 7, p. 200
n. 58 there,

s7. Langlotz 1966: 16-17.
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FIGURE 39.
Meter naiskos from
Kyme. Early sixch
century 8.¢. Courtesy,
Istanbul Archacological
Museum.,

read 1o other parts of the Greck world. It appears in the western Mediterranean

ot only ar Massalia but also in southern Iraly at Velia.?® In additon, the type ap-

ears in Aigina and in Atheas, as indicated by a series of terracotta figurines from the

cropolis in Athens that depict a scated female figure with a lion on her lap; these
te from the second half of the sixth century.5

! The Peloponnesos has also furnished several examples. Two smalk statuettes de-

58. Ibid.: 32, fig. 38, a picce from Velia. For the Massaliote examples, see n. 49 above.

59. Stanuetre from Aigina, F. Naumann 1983: no, 2. Terracorta figurines from Arhens, Franz Winter

511, 43, 1 45 50, 1. 23, b, ¢, 33 CCCA I no. 359. F. Naumann 1983: no. o, pl. 19, 3, identified a stat-

gilietre depicting a seated female figure from the Athenian Acropolis as 1 sixth-century .¢. Kybele votive,

b damage to the figure’s lap has crased any wace of an object such as a lion, making this identification
catative; of, the comments of La Genitre 1985: 696, 1. 15,
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pictng a female figure scated on a throne flanked by lions are known from Sparta 89
and a staruette found in Arkadia may also be an carly cult image.$! Another sanctu
ary to Meter was located in Akriai, in the southernmost part of the I’cloponncsos,ﬁf-'
site that Pausanias identified as an ancient shrine of the Mother of the gods.5? Takcn
together, the presence of these statuettes of Meter suggests a well-established cult ir m
several areas of the Peloponnesos by the end of the sixth century. The transmxssxon
of the cult to the Peloponnesos may well have been facilitated by contact with Ly.:
dian cult centers. Direct communication between Sardis and Sparta is artested by‘
Herodotos, and religious and intellectual contacts between the two areas arc under:
lined by the ancient tradirion that the poet Aleman was born in Sardis but produccd
his poctry in Sparta.83

Thus far we have considered only Phrygian and Lydian models for Greck cult
images of Merer. There were, however, other sources of influence within the Acocan
world that probably had a significant effect in forming the visual image and chamc-
ter of the Greek Meter. One is a possible antecedent in Minoan and Mycenaean re!
ligious practice. The only suggeston of a Mother Goddess in Mycenaean cult is o
citation on a Pylos tablet, which records a large quantity of oil dedicated to Matcr
Teija, the Divine Mother.%* Since this ttle only occurs once, its precise meaning, is
unknown, but this figare is not the Mother of the gods, and thus seems unlikely t té)
be the ancestress of the firstmillennium Meter Kybele.55 Minoan cult, howcvcr,
offers a possible model in a frequently recurring scenc in Minoan art, the figure of
standing female deity flanked by lions, found on seals and sealings.® This dcxty_""‘
often shown standing on mountainrops, suggesting that her power derives from
control over the tuntamed mountain environment, as symbolized by her lion atren:
dants.5” The specific identity of the Bronze Age goddess is unknown, but the corre:

’&

60. La Genitre 1985: figs. 2, §; 1993, figs. 1, 3. :
6t. La Genitre 1985: 711~13, figs. 7-8; 1993, figs. 4=6. On the culc of Meter in Arkadia, scc Paus:mu §
$.44-3. E
62. Pausanias 3.22.4. La Geniére 1986: 31, fig. 1. )
63. Herodotos 1.69~70. On Alcman, sec the Suda, s.v. Adepdv, and an epigram in the Amhologza
palating 7.709, 3 Hellenistic work bur ascribed to Alaman; it refers to the poer’s interest in the cu.l: a
Kybele. For a discussion of the material, sec La Geniére 1985: 699—700.
64. Pylos tablet PY 1202; for the text, sce Palmer 19635: 241, Gérard-Rousseau 1963: 138, and Bum‘ t
and Ofivier 1973 154. The quantity of oil dedicated implies a figure of some importance, p:rhaps toibe
idenrified with Dcmctcr (thus Gérard-Rousscau) or with a minor deity called Theiz, otherwise unknown,
apart from a bricf mention by Hesiod, Theogony 135, 371. Palmer proposcd thar this tide did not refer 03
divinity, but to 2 human priestess, The statement of Robertson 1996: 240, that this was “onc of the fe§
mgjor deities pamed in Lincar B” is inaccurate; not only do other Greek major deitics appear in me B
tablets, but a single mention of Mcter Theix does not prove that she was a major deity. 5
65. The arguments of Robertson 19961 302~3, thar the hxstoncally attested Mother of the gods w:ls 2
Mycenacan pastoral deiry are unpersuasive; neither the Phrygian Matar nor the Meter of Homeric Hymﬂ
L+ ‘has any connection with pastoralism, but rather with predators and the uaramed wilds of the moitk

tains, the antthesis of pastoralism. 3
66. For examples, sce Spactz 1962: 28-31, 99-101, 108, 16, 15. Myccu:m renderings of this scenc! an
heavily dependent on Minoan precedents, so I consider the scene Minoan. : ’3

67. Secc Peatfield 1989, on the importance of peak sanctuarics in Minoan palatial religion and the
sucvival in popular cult after the collapse of the paladal hierarchy.

T R
=G

EFEE

134 THE MOTHER GODDESS IN GREECE



spondences in iconography between this deity and the carliest representations of
the Phrygian Mother Goddess in the Greek world are stiking. One recognizable
descendant of the Bronze Age goddess in first-millennium 2.c. Greece may be the
seated goddess depicted with lions above the lintel of the seventh-century B.C. tem-
plcat Prinias, on Crctc;ﬁs There is no evidence that the Prinias figure was regarded
35 2 mother goddess, but one wonders if survival of an Acgean 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-
tes of iconography (both deides appear with lions) and sacred space (both are asso-
‘dated with mountains and with doorways) seem too close to be coincidental. As we
shall see, in the fifth century B.C., there are frequent references to dose links between
‘Meter and Crete, and this link may well derive from memory of cule practice on
‘Crete.?

Another visual image that may have influenced early Greek depictions of Meter is
f-';thc motf of the Potnia Theron, or Mistress of Animals, a class of images found in
‘the Orientalizing period (so called because of the preponderance of motifs from the
Near East in Greek art). The motif consists of a standing female figure (the Potnia)
sBanked by a pair of wild animals; these are usually lions, but can also be birds, deer,
‘or fantasy animals such as griffins.”® The identity of the Potnia (“Powerful Lady” in
E’.{Grcck) 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-
-_:_dcsscs, including Artemis and Hera as well as Meter. As 2 symbol of nature and
'fpowcr, she moves in the same sphere as the Phrygian Mother Goddess.” The type
sscems to have been introduced into Greece from the Near East during the second
xmllcnmum B.C. and became common in Minoan and Mycenaean art. Near Eastern
ccntcrs such as Assyria and Cyprus furnished additional source material during the
Early Iron Age.”2 The motf was widely used as a decorative design in vase paindng,
%;smau plaques, jewelry, and other minor arts.”® The very ubiquity of the motifand its
'*E_i!sagc in contexts unconnected with cult may mean that it need not be directly con-

- 68, Vermaseren 1977: fig. 2; Boardman 1978: fig. 32.4+ The connection between the seated image of
cter and the Prinias figures is discussed by Cheistou 1968: 47.

69. Notc the comments of La Geni¢re 1985: 715~16.
> 70. The phrasc originally referred to Artemis (J%ad 21.470). For a discussion of the Potnia Theron in
carly Greek are, see Spare 1962 and Christou 1968. On the Potnia Theron motf in Anatolian monu-
ents, F. Naumann 19831 101-10,
“ 71. As F. Naumann 1983: 10110 noticed, the Potmia Theron modf is found in Phrygia also, notably
0 2 stele from Dorylaion depicting a winged gentus figure (F. Naumann 1983: pl. 12, 1) and on an
;dlabastron from Gordion (F. Naumann 1985: pl. 12, 2). Like the scated pose of the goddess, the Pomia
theron motif seemns, however, to have come to Phrygia from Greece, and it was not a feature of Phrygian
ionography developed from the represcomations of Matar.
¥ 72, Spartz 1962: 99-105, NOS. I-38.

& 73. Awell-known example of the motif used as a decorative ornament on pottery is found on the han-
dic on the Frangois keater, ABV 76, 1; for the Pomia Theron on jewelry, sce Christou 1968: 213, no. 195
220, 0OS. 13223 225, n0s. 10~12. Other examples have been collected by Christou 1968: 211-28.
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nected with sacred images. Its presence does, however, esmblish Greek interest ing
the concept of a powerful goddess as tamer of animals.

As an example of the conflation of images in carly Greek art, we may consider a’;
large Bojodan relief pithos of the seventh century B.C., originally placed over ;ﬁ
grave.”® The relicf scene on the pithos depicts a standing female deiry wearing a long,;
formal gown and a crown with leafy branches extending from it. She is shown as 1f
embraced at the waist by two smaller female figures, and the group of three 153‘
flanked by two lions standing upright on their hind legs, with their mouths open, ; o
if roaring. The chief female figure has been identified as Artemis or Hera, but ma !
stmeply be an unnamed divinity of regenerative powers over both plants and animals’s
shielding her human devotees.”s Her animal companions, the rampant lions, are)
very reminiscent of the lions that flank the Phrygian Mother Goddess in Arslankaya;:
in southwestern Phrygia, and the presentarion of this figure, the female divinity whoz
represents both power and protection for her worshippers, strongly echoes the rol _‘ !
of the Phrygian Mother. Although probably not directly influenced by the Ph.rygmn
Mother Goddess, the figure on the pithos vividly illusrares Greek receptiveness to 5
the image of a powerful goddess accompanied by Lions.

In the late sixth century B.C., a new ¢lement appears in the 1conogmphy of Grcck\;
Meter votives, one that was to become an important symbol in the Hellenic culc of!
Meter. This is che tympanum, regularly depicted as if balanced on the left arm-f;
Meter. While the Greek image of the seated goddess with the lion on her lap can
traced, however indirectly, to Anatolian representations, the attribute of the tyrnpa}
num has no Anatolian precedent. Among the carliest examples are votive reliefs dey
picting the seated goddess holding a tympanum in her left arm from Thasos. In twi
such reliefs, the goddess appears scated with a tympanum on her left arm, a lion’ m.‘i
her lap, and a shallow bowl in her outstretched right hand, in other words, with thq
three attributes that were to form the standard jconography of Meter during the;
fifth cenmry B.C. and later.”8 Other examples of Meter with the tympanum may b be\
found in a rock sanctuary near Phokaia, discussed below; and in Ephesos.”” From:

e

74. Christou 1968: 210, no. 2. Vermaseren 1977: fig. 1.

75. Identification as Artemis, discussed by Christou 1968: 16; as Hera, Vermaseren 1977: fig. 1. Chn%
tou 1968: 18-19, interprets the figure as a kowrotrophos, a nurturing female divinity derived dicectly fromq
Near Eastern model.

76, Salviat 1964 Do. 2, fig, 3; no. 5, fig. 7. Note also Satviat 1964+ 510. 4, fig. 6, and F. Naumaoa 198351
no. 113; both of these works also depict the seared goddess with lion, bue no tympanum. In onc cx:unplc
the goddess apparently once held an object in her Ieft aem, buz its ideatity is no longer clear, Salviat 1964
no. 1, fig, 43 F. Naumann 1983: 0o. 4.

One other example of 2 goddess with lions, the goddess shown driving a hon chariot, has bccn ar,
tributed to the Archaic period; in this context the female divinity driving 2 lion chariot on the north ﬁ'xe'lg
of the Siphnian Treasury ar Delphi has often been identified as Kybele (see. F. Naumaon 1983: no. 125,pk
21, 2; CCCA TI: no. 41). This deity is not Kybele, however; see E. Simon 1984 7, and Brinkmann 1985
101, who identifies the figurc as Themis, Another pose, which was to be popular later, that of the godd
sitang on the back of 4 lion, did not enter the Greek iconographic repertory until che lacer fourth ccntut)’
B.C. (Pliny, NH 35.36.109; F. Naumann 1983: 233).

77. F. Naumann 1983: @t no. 64} see the discussion of E, Naumann on p. 136.




this point on, the tympanum was to be one of the most common atwibutes of
Meter, surviving until the late Roman era. It-was routinely depicted on the left side
of the goddess, held in the crook of her arm resting on the throne. The implication
j;ccms to be that the goddess will strike this insrument with her right hand, as her
worshippers did.

. The comparatively late date of the tympanum’s appearance may seem surprising,
: givcn its prominence and ubiquity in later images of Meter; in fact, the Greeks
‘themselves assumned that the tyrapanum had always been one of the goddess’s chief
‘symbols.”® The origin of the tympapum did indeed lic in the ancient Near East,
‘where it was used in cult rituals in Assyria, in the Neo-FHirrite centers in southeast-
crn Anarolia, and on Cyprus, although there is as yet no evidence for its use in Phry-
g.g_” The Greeks were surcly aware of the instrument’s Orienral origin, and may
“have associated the tympanum with the Phrygian goddess because she too came to
?Grcccc from the Orient. The prominence of the instrument in Greece is especially
interesting, however, because the presence of the tympanum implies the usc of loud
‘pulsing percussion in culr rituals; thus it appears to signal clements of cmotional
‘tension leading to open, unrestrained behavior among the goddess’s followers. Such
‘émotionalism and unrestrained behavior has always been thought to be typical of
‘the Phrygian rites of Meter, directly transferred from her Anatolian background, but
ithe presence of the tympanum only in Greek Meter votives, ot in Phrygian ones,
“Galls 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
“one wonders whether it was Meter’s marginal status in the Greek world that made
hcr cult an artractive 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
the concept was originally Greek, not Phrygian.

: The carly images of Meter were surely votive offerings, but their exact use, in pub-
ilic urban shrines, private domestic shrines, or in extra-urban sanctuaries, is uncer-
stain. The staruertes from Kyme were found in graves, and some of the Milesian ex-
amples were from mixed debris with other votive offerings, but most of the other
examples are casual finds without informative context.’? Only occasionally is there
¢vidence for the circumstances under which the goddess was worshipped. The sanc-

- 78. Note Anth. pal. 7.709, a Hellenistic epigram by Alexander of Actolia (fl. @. 280 8.¢.), atwribured
0 the seventh-century B.C. poet Aleman of Sparta, which mentions the clashing tympana of Kybele. Tym-
02 are Also mendoned in Homeric Hymn 14

50 79, Algn 1063 5864 15862 (Cyprus), 17377 (Karatepe, a Neo-Hirte site), 366 (Assyria). As an cx-
ample of carly Greek knowledge of the tympanum, note the depiction of the instrument on a Phoenician
ronze bowl of ca. 700 B.C., found at Olympia (Aign 1963: 161, . 1) and on a bronze bowl from Cyprus,

ound in Sparta (Candiani 1970: pl. VI, VII).

© 30. On the Kyme statuctzes, see Reinach 1389, The recently discovered statucrres from Miletos came

from 1 pir of mixed debeis that included pottery and a feagment of a kouros (von Gracve 1986b: 43-47).

Almost all other examples are withous context or were recovered from later rewse.
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tuary at Daskalopetra on Chios, dated to the late sixth or the fifth century 3.c, fur\ﬁ
nishes one example. This monument, a natural rock formation shaped into a shrines;
includes a carved niche with a female figure seated on a throne, with her feer rcsnnc"t%
on a foorstool.$! She may have held a lion on her lap, as was recorded by earlier travqu
elers, although few traces of this remain now.%? The niche in which the goddess Su:s‘
is framed by pillars with bases carved in the form of lions® claws, while a low gabie B
surmounts the opening. Thus the niche imitates the fagade of a building, a lxkc:m:sS$€
further emphasized by reliefs of two striding Llions on the two side walls of th%
“building” Along the cast side of the monumens, facing the goddesss image, ang;
along the monument’s north and south sides were low benches carved out of 1;h<:g
natural rock. The “bench” on the cast side may have been an altar for amm?_]f
sacrifices and for placement of votive offerings.# Thus the Daskalopetra Monumeéry t;
may be the earliest extant cult image of Mctcr {as opposed to a votive offering) i
the Greek world.
The Daskaloperra Monument is similar i several key points to the Phrygmq
monuments of the Mother Goddess. These include the placement of the Ooddcsss
image within a carved niche imiratng an architecrural stucture, the lions on clthcp
side of the niche, and the settng of the monument, a natural rock formation oursxdé'
an urban area. The location of this shrine near a spring also recalls the frcqucntas
sociation of Phrygian shrines with springs. Yer, while the overall plan oﬁ
Daskaloperra is reminiscent of Phrygian shrines, the details of the low flat gablc\
lion-footed pillars,®* and seated statue are of Hellenic origin. The monument hag“
become an Toni¢ shrine o the Greck Meter.3
Apother Ionic shrine in a rural setting is found near the city of Phokaia. Here asét
of rock-cut stairs leads up to a cliff carved with close to a hundred votive niches,¥:
Most of these were empty, bur at least two of them retain traces of a female ﬁgu.rg
carved art the back of the niche, in oge case standing and holding a tympanum, ang
in another case scated, withour arributes. The poor state of preservaton maks '
uncertain how many other niches also contained a carved figure. The earliest phasts
of the sanctuary are probably to be dated to the late sixth or the fifth century 8. %
Both the rock-cut stamies and the niches appear to derive from the Phrygian tradi
tion of cutting small schematic idols of the goddess onto rock outcrops.® Dunng
the fourth century B.¢. and later, such rock-cur niches were to become a feature of

Romano 1980: 344-49: F. Naumann 1983: 150—33; Graf 1985: 107-13.
82, Graf 19851 107.
83. Boardman 1959: 193-96. 3 ‘3"
84. Romano 1980: 344-49. i
85. According to Boardman 1959: 19:-96, the usc of Lions” paws was a characteristic featuce of Cln:us
architecture.

81, For discussions of this monument, sec Rubensohn and W:mngc: 1928; Boardrnan 1959: 193—-9\%
(]

-l

ol
$6. Graf 1935: 109, ; %
87. Langlotz 1960: 383-85; E. Naumann 1983: 153—5; Graf 1985: 419~20. el
38, A close parallel is furnished by rock-cut niches at Findik, near Kiitahya (Haspels 1971; 92).  © “&j
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Meter sanctuaries in other Ionian cities, including Ephesos, Erythrai, and possibly
isamos,%? but the Phokaian niches seem to have been among the carliest in the Greek
‘.World.

%, The placement of these cult objects and sanctuaries suggests that Meter was wor-
shlpPCd primarily at extra-urban shrines and in private cult. Evidence of Meter’s
Ptcscncc 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
3.., but these 100 appear to be private vosives, not part of a cult of the Athenian
:Poﬁs Ouly in the early fifth century 8.c. did Meter receive an official civic cult cen-
ter in Athens, the Metrodn in the Athenian Agora.®

- 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
predarors and clashing castanets and tympana. Scattered literary references and ou-
'mcrous statuettes depicring the goddess indicare that by the second half of the sixth
ccnmry her worship had become widespread throughout the Greck world, in Ionia,
A:hcns, e Peloponnesos, southern Italy, Sicily, and southern France. Both the
Grcck name of the goddess, Kybele, and her cult ddle, Mctcr, were derived from her

Phrygian counterpart, as were the earliest Greek representations of her. Taken to-
gcthcr, the evidence gives the impression of a cult that gradually filtered into the
Grcck world through personal exchanges between Greeks and Anatolians, as the
Grccks gained increasing knowledge of Anarolia through commerdial, military, and
iscrtlement contacts. It became established carlier in the cities of Ionia and their
_golomcs, both northern and western, which had more contact with the Phrygians
".a.nd Lydians. Meter’s acceptance may bave been aided in part by the fact thart visual
‘xmagcs of her made usc of a symbol system, the heraldically placed lions flanking the
'goddms that was already known in Greece and used for other Greek deities and for
ggndcﬁmtc figures such as the Potnia Theron.
:+ During this early period of contact, however, the Hellenic Mother Goddess un-
iderwent certain changes in both name and appearance that mark her as a deity whose
;subscquc:nt cult would be different from that of her Anarolian predecessor. One of
ithe Phrygian Mother’s epithets had become her principal Greek name, Kybele. The
chllcmc Mother Goddess was shown wearing a Greck, not a Phrygian costame.
,Thc visual image of Mcter changed significantly as the goddess turned into an im-
.posing scated figure. The Greek Meter used only one of the Phrygian goddess’s at-
*tnbutcs the lion, and she acquired a new attribute, the tympanum, which had no
f‘antccodcnt in Anarolia, yet was to become a crucial symbol of her character in the
‘Greek world. This mixture of Phrygian names and cult symbols with symbols not of

- 89. Graf 1085: 420.

& 90. Asixth-century B.C. Metro6n, idendified by H. Thompsoa 1937: 135~40, 205~7 (for the proposed
;Xeconstruction, see H. Thompson t972: pl. 4), probably never existed; sec the discussion by Stephen G.
sMuller 1995: n. 5. The history of the Mctrodn in the Agora is discussed in chaprer 6.
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tnct endty.
The acrual evidence for the establishment of the cule of Meter, slender as it. -'
givesa ghmpse of the progress of het! rcccpuon in the Greek world during the sm§§

yond a simple review of the evidence.
One sioniﬁcant difference berween the Phryui:m and Greek cults of the Mothcr

elire and popular religious expression of the Phrygian state, the Greek votives w
rarely associated with the emerging Greek city-state, the polis. The sanctuaries
Meter in the Peloponnesos and at the rock monuments of Phokaia and Chios ws
located well away from urban settlements. The goddess appears to have attracte
wide following, but her shrines were not markers of territonal sovereignty around?
‘which the Greek polis coalesced.”* Nor is there any evidence that Meter received thc 3
kind of wealthy offerings that the Artemision at Ephesos or the Heraion at Samos o

artracted; the naiskos statuettes were small, simple objects, and there is no eviden
of a temple or other impressive shrinc.

Meter’s relationship to her Phrygian background poses other problems. Some:
scholars have assumed that Meter’s assimilation into Greek cult involved a pmccss’t
of “domestication” designed to climinate the “barbarous” features of Phrygian’
cult.” The surviving material, however, gives us no hint of any barbarous features
that is to say, features indicaring wild or uncivilized activity—either in Phrygia or
Greece, Moreover, the carly iconography of Meter does not seem to have markcgl;é
her as a distnctly foreign deity or emphasized her non-Greek origins. That was.
distdncrion in status that was to come later.”

Another difficulty in assessing the basis of Meter’s appeal lies in the uncereainty,
‘concerning the meaning attached to the early goddess’s ttle as a Mother Goddss‘.
There is no intimadon that she was the Mother and protector of the state, a status
have postulared for the Phrygian Matar. Homeric Hymn 14 addresses her as
Mother of everything, but this scems a litde £00 vague to be meaningful. The cofi
cept of a divine mother was already represented in the Hellenic pantheon by wcllﬁg
established female deides such as Rhea, Hera, and Demeter; and as the progcmtq

SRARERS
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o1. On rural sancnsaries and the Greck polis, see de Polignac 199+4.
2. ‘The assumptdon of “barbarism™ (usually undefined) in Phrygian cult can be found, inter alm, II&
La Genidre 1985: 716 and Versnel 1990: 107-8. As discussed in chapters 6, 7, and 8, many of thc so~calfed,
barbarous fearures of the Meter cult, such as the cult of Awds, were of G:cdc otigin, not Phrygian ﬁ {
93. Sce the introductory discussion of Hall 1989, on the ideological division between Greck :md bar
barian, 3 division that hardened only after the Persian W:lrs in the early fifth contury B.C.
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Tof all life, Meter impinged on the territory of Aphrodite as well. The use of the
Meter votives in private contexts and extra-urban sanctuaries may well reflect the
esixe of her adherents not to infringe on the gods of the Greek polis.

At the same time, the vagueness in the definition of Meter’s diviniry suggests the
asis of her appeal. The fourteenth Homeric Hymn leads us into a world of wild
animals and wild spaces, a world where Meter’s preferred residence is apart from the
artificial environment, both archirectural and social, of human society. This most
disanctvely Phrygian characteristic of the goddess is resonant in both the archaco-
ogical and literary evidence for Meter in the Archaic period. It suggests that the
Greeks found in the Meter cult a pardcular quality of unstrucrured contact with the
divine, a quality that we shall see more forcefully in evidence during the fifth and
ﬁ'ounh centuries B.C. Such unswuctured contact may have resounded even more
Ypowerfully in Greece than it did in Phrygia, because of the private, low-key narure
f the Meter cult.

" It is interesting to compare the image cvoked by the Homeric Hymn to Meter
with the sentiments expressed by Homer in book 9 of the Odyssey.* As Odysseus
and his crew artive at the land of the Cyclopes, they note the narural beauties and
sbundance of the landscape, but compare these unfavorably with 2 Greek setcle-
“ment. A Greek, Odysseus says, would have built a beautiful harbor and ships; he
would have dlled the land and made something of the place, not left it in its wild
state, as thie Cyclopes did. But the Greek Mother of thc.gods, by avoiding the works
f human beings and preferring the wild state of nature, announced a cult presence
that was to contrast sharply with many of the Greek definitions of civilizadon.

* 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
all gods and all-humanity, her powers were all-inclusive. Yet she was not a deiry
whose worship reinforced communal bonds or defined civic identiry within a Greek
¢ommunity. These points were to be significant in the goddess’s cult during the fifth
century B.C. and later.

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

sixth cennuries B.c. Votive offerings to her with a recognizably Hellenic

iconography testify that her cult spread rapidly and was well established by
the carly fifth century. During the-Classical period, the fifth and fourth centuries
B.C., We sce an even more vivid picture of Meter. Not only is there more evidence
for the goddess’s appearance, rites, and personality, bur the evidence offers a richer
coss-secrion 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 ault to a broader consideration of her place in Greek sodety.
We find the goddess a conspicuous figure in Greek cult pracrice, worshipped at pub-
lic sancruaries and addressed with hundreds of private votves. Increasingly, she was
assimilated with other Greek goddesses, including Rhea and Demeter, and her rites
were linked with those of important Greck divinides such as Dionysos and Pan. De-
spite this, Meter still occupied a space apart from the Olympian gods, and her rites
swere often regarded as antithctical 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 goddesss positon 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
fifth and fourth centuries ®.C., evidence for the Meter cult is drawn largely from
citics on the Greek mainland, with the material from Athens playing an increasingly
"'Promincnt role. The cities of Ionia, which had formed 2 crucial intermediary with
‘Anatolia during the period of the goddess’s absorption into Greek cult, offer much
153 information during these two centuries. This, however, is, doubtless 2 result of

Thc Anatolian Mother arrived in the Greek world during the late seventh and
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their conquest by the Persian Empire and consequent impoverishment, rather than
a Jack of interest in the cult of Meter, for, as we shall see in chapter 7, the goddess i 13
abundantly represented in Ionia during the Hellenistic period. The resulting emy

phasis on the Greck mainland in itself imposes a cerrain slant on our view of t_hq
goddess, for the investigation will focus on Greek cities that were further rcmovedé
from the goddess’s Anatolian roots and that often regarded those roots as the marE
of an inferior people. Within these cities, Meter came to represent, not the rcl.mon
and culture of Phrygia, but the Greek concept of an Oriental barbarian deiry. Th;s
distuncdon will become i important as we review the evidence on Meter in Classml
Greece. 3

RITES AND CULT PRACTICES

Let us look first at Meter’s Greek identity and the rituals celebrated for her. The Hcl-
lenic concept of Meter is evident, first and foremost, through her ttles. Her most'
frequent form of address was as Mrmmp fedv, the Mother of the gods, a title that ﬁrst
appeared in Homeric Hymn 14 and was to become 2 standard part of her dcﬁmtxon
in the Greek world.! By the early fifth century, the Greck Mother had become thc
Mirnp Meydin, the Great Mother; to Pindar, who also addresses her as [8éon]ouw: av]‘
KuBé[hav] Mar[épa], Mistress Kybele, the Mother.? The goddess was the Grcat
Mother to Aristophanes and Buripides as well.? In one of the few direct rcfcrcncm
1o her Phrygian identity as a goddess of the mountains, the Greeks addressed her as
Mirnp épeia, the Mother of the mountains.* The association with mountains and
wild spaces is more theorctical than actual in the fifth and fourth centuries, for 0o
rural shrines to Meter on the Greek mainland during this period are known; Mcta’s
_identification with mountains was not a reference to one sacred place, bur a gcncraj
description of a deity of wild and unknown country.® Thus to the Greeks of thé

1. Aristophanes, Birds 876; Hippocrates, On rhe Sacred Disease 4.22; Euripides, Helen 1302 Mcnan
der, Thegphorowmenc 275 Page 1962: frs. 764 (Mclanippides) and 935, 4. (2 hymn from Epidauros; sit
West 1070: 212~13), The- title is standard in votive offerings; note a fourth-cenmury B.C. statuerre found in
the Athenian Agora, inscribed Kpirwy Murpi 8edv, (Thompson 1937: 204 fig, 124 = CCCA Il no. 5 [hcn:
fig, 40]), and numerous other examples cired in CCCA T (sex p. 250).

2. Meter Megale, Pindar, Dhyramb IL, 9, and fr. 93 (Snell). Despoina Kybele, Pindar, . 80 (Sucll)'
for the corrected reading of this fragment, see Henrichs 1o72: 84-86. The titles of Meter are cx‘tcnswcly
discussed by Hearichs 1976 for a list of ancient citations, scc pp. 2535+ 0. 3. Dapoina, meaning “Power:
ful Lady;” is not a title unique to Meter but a general term of address used for several goddesses; itis Lhc
equivalent of the later Kyr7a, also applied to Meter (sec Henrichs 1976: 272 n. $0). “.;

3. Aristophanes, Birds $76; Euripides, Bacchar 78~79.

4. Sophocles, Philolzetes 391-945 Timotheos, P:xg,c 1962: no. 791, line 124; Euripides, Hippolytos I44,
Cretans (Austin 1968: fr. 79, line 13), Helen 130123 Aristophanes, Birds 875.

s. Topographical epithets such as Idaia or Dmdvmcm; drawn from a specific mountain sacred to th:
goddess, were to become common in the Hellenistic and Roman periods, but these carely occur in Cbs
sical Greece. One exception is Euripides’ Orstes 1453, where the Phrygian slave calls on “Meter Id:ua, :!
form of address perhaps intended to emphasize the character’s Phrygian background.

B I R
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Classical period, the goddess was Kybele, 2 name regularly used in literary texts,

although not in cult votives and inscriptions. She was the Mismess, the Great
' Mother, and the Mother of the gods. And she was the Mother of the mountains, al-
' though in the rather vague sensc of a divinity outside the scttled landscape, not the
guardian of a specific place. . _

The clearest picture of Meter comes from the large number of vodve statuctres

" and reliefs depicting her. The visual image of Meter, adopted directly from Phrygtan
 fepresentations 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 scared on a throne. She wears a chiton, pinned on both shoul-
ders, and a himation, or mantle, draped across her lap; the sculprors often detailed
‘ the contrast between the vertical folds of her chiton skirt and the horizonral catenary
“folds of the mantle over it. She often has a low crown, or polos,® and in some cases
“a veil extending down her back. She carries a tympanum in the crook of her lefr 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.” 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 atrib-
utes; combinations of two of the three—for example, lion and phiale, phiale and
“tympanum, lion and tympznum—are common.

* The depiction of Meter that was to be the single most influendal representation
;of the goddess was a culrt statue made in the latter part of the fifth century s.c. by
Et‘Agomkritos of Paros, a pupil of Pheidias, for the Metrodn, her temple in the Athen-
“ian Agora. This statue has not survived, bur literary descriptions and small copies of
*it provide a fairly clear indication of its appearance.’ The goddess was seated on a
ch:onc, and held 2 tympanum in her hand; two lions sat under (i.e., next ro) her
: throne, Copics of Agorakritos’s work, or vardations of it, supplied the model for
¢ munerous small votives dedicated to Meter (figs. 40, 41). The literally hundreds of
“.cxamples that survive show lirtle deviation from this model during the epsuing cen-
; turles of her worship, lasting nearly a milleanium. The sheer abundance and reperitive
“nature of thesc staruettes and reliefs create 2 sense of monotony, and this circum-

. 6. The so-called mural crown, the turrered crown thar was a commeon fearure of the goddess’s
i lconography in Rome, appears in the Greek world only in the Hellenistic period; the carliest examples
;iimzy be two terracot figurines from Pergamon, discussed in chaprer 7 (see Topperwein 1976: n0s. 190
i,20d 199).

%" 7. The Latn name of the vessel, pasera, has gained wider currency in scholarly lirerarure.

i 8 The work is mentoned by Pliny, Natwral History 36.17; Pausanias 1.3.53 and Acrian, Periplous 95 sce
% Wycherley 1957 testimonia nos. 402, 468, 489, and F. Naumann 198;: 159. The most derailéd description
;-1 that of Arrian, This statue is vaciously artribured to Pheidias or his pupil Agorakritos, bur it seems more
#likely that Agorakritos was the sculptor; see von Salis 1913, Despines 1971 111~23, and F. Naumann 1983:
715969,
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FIGURE 40, Meternaiskos dedicated by Kriton, from the
Athenian Agora, Fourth century 8.6, Courtesy, American School of
Classical Studies at Athens: Agora Excavations.

stance, added to the fact that many of these objects have po secure archacologxcaf'
context, provenience, or date, limits their usefulness as a source of information cj"i
the Meter cult in Greece.? )

Some useful observations can be made, however, about the source and meaniof
of the goddess’s attributes. The open bowl that the goddess carries in her right hand.
is perhaps the least distinctive, for such a vessel can be held by several Greek dmm
ties.!® It symbolizes the liquid offerings made to the divinity by worshippers, ang
thus proclaims the figure’s status as a divinity. A similac vessel is found in rcprmcnxzf-*
tions of Matar in Phrygia, where the Phrygian goddess, not surprisingly, carries. a

1]
9. For alist of some of the many hundreds of surviving examples, sce E. Naumann 1983: nos, 123~ S:Z’
statuetzes derived from the Agorakritos modcl; and 422-45, represcacations of Meter other than r.hC
Agorakrizos type. Vermascren, CCCA I, lists several hundred examples from vacdous sites in Greeds)
although his cacalogue mixes Classical, Hcllc.msuc, and Roman objects together indiscriminarely, an
lists should be used with caution. In particulax, CCCA I, nos. 683~8+ and 695~72¢, from Cyprus, are n05
Archaic Greek works, bur of late Roman date {cf, Lambrechts 1962: 45, and E. Naumann 1983: 2,9—-40
The remark of Will 1960: 9596, on the ironic contrast between the abuadance of Meter depictons aval
able and the Jack of information afforded by them, is very appropriate. 3 ‘t‘
10. Og the type of sacrificing deiry, see E. Simon 1953. As Simon, p. 7, notss, the type of sncnﬁcl-ﬂg
deity becomes especially prominent in the fifth century 2.c.
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FIGURE 41 Meternaiskos with male and female attendancs,
from the Athenian Agora. Fourth century B.¢. Courtesy; American
School of Classical Studies at Athens: Agora Excavations.



Phrygian vessel.!! The Greek use of 2 phiale may only be the replacement of a PhryW
gian vessel with a Greek one. This replacement, however, carried a critical dJﬁ%ren A
in meaning. The Phrygian vessel held by the Phrygian Matar is a common pottqy
shape, one that would have been in daily usage by human beings, but the Grcek
phiale was almost always a ritual vessel used for pouring libations. Its presence ig
Greek Meter votives adds an element of rirual distance to the figure of the Grcck
goddess. The Greek phiale, moreover, was normally used to pour out libations, no?
to consume them—in other words, 1o make an offering, not to receive one.1? 'I‘h.’*
vessel alludes, not the goddess’s character, but to acdons that her followers will pe')
form in her honor.
The lion, Meter’s regular animal companion, seems the most direct referencet
her Anatolian roots. In Phrygia, however, the lion was only one of her animal ate
utes, and not the most frequent one. The predatory bird, the Phrygian Moth
Goddess’s most ubiquitous symbol, drops out of the Greek iconography of Metc
Kybele altogether, and with it any implicadion of the directly helpful benefits fror
the hunting goddess symbolized by the Phrygian bird of prey. The lion of the Greg
Meter votives symbolizes the goddess’s strength and power, bur also forms a morfés
general alluszou to the goddess’s Oriental background, a steady reminder of her f‘
cign origins.}®
If the lion was a Greek adaptation, the tympanum was a Greek addidon to thc
Meter icon. In Greek images, the goddess is always shown holding the tympanug})
in her left hand, as if preparing to strike it with her right hand. The instrument dogs
not allude to the goddess’s sphere of influence, but rather to rites to be pcrfon:nod ‘l\ﬂ%
her honor, incorporating the emphatically percussive music played by her worship:
pers, which, as we shall see, formed a distinctive feature of the goddesss rin
Greece. Like the phiale, Meter’s tympanum symbolizes the actions of her wors
pers, not of the goddess herself.
Thus the Greek iconography of Meter/Kybele presented a goddess who had
parted quite far from her Anarolian origins. Some of her Anatolian symbols had dig?
appeared, while others, such as the lion and the phiale, were adapted from her Ang
tolian origins but carried a different meaning. And one key symbol, the tympan o
had acquired a prominence thart it did not have in Anatolizn tradidon. The aoddds
had not really been transferred into a Greek deity: few Greek deities are a.ssocmtc
- with lions,** and none apart from Meter/Kybele holds a tympanum. She had, ho g

h
X
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1. Note the round bowl or a spouted jug held by the goddess in Paleo-Phrygian votive reliefs fm“ 4

Gordxon. Ankaca, and Ayag, described in chapter 4. - ‘P
. E. Simon 1953: 7-8.

1, The lions are usually thought to be symbolic of the wild and unrestrained riruals of Meter’s WOI”
shippess; note the comment of Versnel 1990: 109, “There were the silent fions of iconograghy nndii ;
roaring adepts in ritual 1o recall them?” This point is explored in greater derail below. £

Lt Apollo was frequently associated with lions; note, c.g., ‘the row of sculpted lions at the Apoll
sanctuary on Delos and an ivory £gure of Apollo with 1 lion from Delphi (Cahn 1950: fig. 1). Sba
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cvcr moved away from a Phrygian image into a Greck concept of what an Oriental
dcxt}’ looked like.

- The most memorable picture of the Greek Meter comes, not from her titles or her
vouvc images, but from the actual rituals celebrated by the Greeks for the goddess.
Thﬁc 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
cmonom.l content of her cult and hint at its appeal to her worshippers.

" The rites of Meter were mystery rites, ceremonties that were not held openly for all
“fo sec and participate in, but celebrated privately, limited to those who had been ini-
fiared into the cult, the mystai. s The prohibition against revealing the actual prac-
tices of such mystery religions was taken quite seriously by the Greeks, and so we
thave lirtle idea about the actual sequence of the rites, although there is no reason to
suspect that they included anything disreputable.” The rites evidently took place at
‘night, and frequent references to the usc of torches give a sense of visual drama.t®
"The tools of mystery rites, the torches and vessels for purification, appear frequently
in the hands of young female and male attendants depicted on Meter relicfs (figs.

The visual dramaz of such nocturnal rites would have been enbanced by music, and
indeed, it is the presence of this music in the rites of Meter that seems to have made
the strongest impact on her worshippers and on their often unsympathetic contem-
?orarics. The tympanum, the goddess’s newly acquired attribute, figures promi-

9: 59 (pL. 29¢), discusses a black-figured amphora in the Briush Museum, London B +9; the scene on
this vase has been interpreted as depicdng Kybele in her naiskos (¢.g., by Schefold 1957: 38-39; fig. 53 F.
umann 1983: 117), but is more likely to represent Apollo.

15. Euripides, Crezans (Austin 1968: fr. 79, 10~13); Bacshac 78-79. The rites are described as épyia (Eu-
tipides, Bacchae 78) and rederds (Bacchae 73), the same terms used for mystery rites of other deitics, espe-

ually Demeter and Dionysos. Another important source of information on the mysterics of Meter 15 a
Hellenistic relief from Lebadeia, CCCA T: no. 432, discassed in chapter 7 below:

16, On the swict penalitics meted out to thosc who violated the Mysterics, sce Thucydides 6.28; An-
lades, On rhe Mysterizs 11. Livy 31.14.6-9 records an inddent in 200 B.C. in which two young men of
ﬁm unwittingly compromised the secrecy of the Eleusinian Mysteries and were put to death asa
‘arésult

&% 17, Several modern schol:us_, N Foucart 1873: 64~6s; Bomer 1063: 87074 and Versnel 1990:
9~10, have implied that the rites of Meter were somehow disgraceful and barbarous, Much of the evi-
“«dcm:c they cite, however, is drawn from Roman, not Greek lirerarure, In particular, Foucart 1873: 71, . 3,
”‘mdBomer 1963: 373, rely for their judgments on descriptions of the Roman Galli, yet fail to explain why
?:I’H criptions of Roman activities should be taken as evidence for religious practice in Greck society sev-
centurics carlict, Only rarcly does the primary evidence from Classical Greece support such an unat-

ve picture of the cult of Meter.

%> 18. Nocrurnal rites: Pindar, Pythian 3.79, Torches: Pindar, Dithyramb 112 (Snell); Euripides, Cretans
3“(An$ﬂn 1968: Kpires, ft. 79, 13-14); Bacchae 146~47.

%19, Torch bearers, usually young women: CCCA I: 1n0s. 45, 54, 82, 96, 124, 182, 186, 207, 243, 251,
330, 339, 340, 362, 382, (all from Athens), 267, 278, 279, 310, 511, 320 (from the Piracus), 402 (from Eu-
11) Mcn: with 2 human attendant bearing a jug, CCCA TX, nos. 45, 4+ 186, 208, 248, (from Athens),
» 278, 310, 3m {from the Piracus), 386 (from Philiad), 433 (pethaps from Patrai), 519 (Corcyra), 529

), $75. 576, 579 (Samos), 583 (Tenos), 668 (Kalymna); jug carried by Hermes, CCCA 11, nos. 362
m Athens), 508 (unknown).

)
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FIGURE 42 Vvotve relief of Merer and two attendants, from the
Piracus. Mid fourth century 8.c..Courtesy, Antikensammlung,
Staatliche Museen zu Berlin, Preussischer Kulturbesitz.



hently in descriptions of her rituals,® as do the flute and the cymbals.?! The flute can
.bc 48ufBdas, sweet-breathing,? but the percussive instruments clearly were used to
‘geate 2 sense of emotional tension. The use of terms like Spsuios, roaring, and
wrimov, resounding, to describe the aural effects of these instruments evokes their
Joud, pulsing rhythm, a point often reinforced through the meter and rhythm of the
poetry, most notably in the opening chorus of Euripides’ Bacchae.” A passage from
‘2 fragmentary tragedy of the late-fifth-century 5.c. poet Diogenes gives an especially
lively account of the goddess’s music:

[ rvumdvowst kai pépfotor ral yaikoxTimwy

22 BouBois Bpepotoas dvrixepor kuuBdiwy

codny fedv Upvedov latpdv 8’ dua

[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
of the gods.**

Thc music was often accompanied by dance, and the frenzied movements and ges-
“taxes of the dance are vividly described.?s A fragmentary passage by an unknown
uagcdmn combines all these elements, the Phrygian flute, the cymbals, the tympa-
inum, the endircling dance; all these, we are told, are pleasing to the Great Goddess.?
We get some sense of the toral effect of music and dance from an Arric red-figured
lute krarer, now in Ferrara, from the Group of Polygnotos, of about 440 B.C.>7
#The main scene on the krater illustrates two divinities, one female, one male, both
Jseated within a naiskos framed by Doric columns (fig. 43). Each holds out a phiale
in the night hand as if making an offering. The female deity is surely Kybele/Meter;
th.ls is indicated by her crown and by the crouching lion who is shown perched on
her left arm, probably placed there to make its presence more visible than it would
be on the goddess’s lap. Her male companion, shown equal in size with Meter,

i

20. Homeric Hymn 14. Pindar, Dithyramb .10 (Sncll). Euripides, Helen 1347; Palamedes (Strabo
3.13 = fr. s8¢ Nauck); Bacchae 124~-25. Diogenes (fr. 776 Nauck).

2t Flure music: Euripides, Bacchas 127-28; cymbal music: Homeric Hymn 14; Pindar, Dishyramb
illn (Socll); Euripides, Helen 1308; Diogenes (fr. 5776 Nauck). On loud music in the eult of Meter, sec
1$tabo 10.3.15-17.

- 22. Burpides, Bacchar 127.

23. Bpéuaa, Euripides, Helen 1308, and wrdrros, Buripides, Bacehar 129. On the trancelike stare induced
such rhythm, sec Bremer 1984.; 278-86.

24. Diogenes, Athenaios .2 = Nauck p. 776.

% 25. Buripides, Baadhes 130~34, and generally the first chorus, 64-169. On ritual danding in the tites of
Mezer, see Plaro, Ton 5344, $36¢; Strabo 10.3.15. On the so-called Phrygian dance, see Lawler 1964 11415
d Hall 19891 13233, citing Acschylus’s Phryges.

26, Kannichr and Snell 1981 fr. 629.

: 27. ART? 1052, 255 Matheson 1995 278, assigned by her to the Curd Painter. The most comprehen-
e lustrations can be found in Aurigemma 1960: 48-s1, pls. 19~30. For some preliminary remarks on
¢ diffculty on interpretiag this vase, sce Bérard cral. 1989: 24-29.
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Ardc red-figure krater
from Ferrara, Side A.
Early fifth century ®.C.
Courtesy, Archaeological
Museum of Ferrara.

3
THE MOTHER GODDESS IN GREECE ,é

FIGURE 4 3.

wears a long colorful robe and has a snake tied like a fillet in his hair. Apart from this

he has no attribures, and so his identity remains uncertain. His placing, in a pose of

balance and equality with Meter, would seem to imply that he is her consort, but we,
have no knowledge thar Meter had a consort during this time. The god may'not be"
one identifiable deiry. He seems close to Dionysos: the snake fillet is reminiscent of\
Dionysos’s menads, although it is not wom by the god himself, bur the lack of thc
god’s most characteristic atribures, the kantharos, ivy, and thyrsos, make his dentl-
fication as Dionysos uncertain.?® The emphasis of the work seems to lie in the rites

%

28. Menads in Dionysiac company often handle snakes; for examples, sec ARY* 182, 6, amphora | by‘
the Kleophrades Painter, and ARY? 371, 14, cup by the Brygos Paiater. The idenrity of this male god h:lsr
been much discussed, and suggestions have included lacchos, Dionysos, Sabazios, and Hades. For'a,

of recent scholarly opinion, sec F. Naumann 1983: 171~75. Naumann identifies the god 3:
Sabazios, as does Matheson 1995: 278—79. The strongest arguments for Sabazios were made by E. Sxmon‘
1955 8385, drawing arention to the Ph:ygun onv:ms of bor.h deities and the marked similanity bctwcm
the scenes of ritual on the vase and the activities in the rites as described by Demosthencs, Oz the Crmvn
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FIGURE 44

Autic red-figure krater
from Ferrara, Stde B,
Early fifth cenrury B.C.
Courtesy, Archacological
Museum of Ferrara.

directed to the divine pair, and since rites for Meter were often closely intertwined
with those of Dionysos,* 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 sce arow
‘o figures winding around the vase, starting with a woman, who faces the goddess,

-260. Yet the god seems too central a figure to represent a minor deity like Sabazios, and his visual iconog-
:Taphy here bears lirtle relationship to images of Sabazios from later Greek and Roman art (unlike Meter,
‘whose pose, costume, and atmibutes remained firly constant). Loucas 1992 interprets the god as
‘Dionysos and the scene as a depiction of Orphic ritual honoring a local divinity at the Attic deme of
Phlys; the unusual features of the scene would reflect local cult pracrices, I suggest that the scene was in-
{teaded, not as an actual portrayal of cult rrual, but rather as an ironic commentry oa Meter’s rituals, in
 Which case there may be no one identifiablc male god. :
7 29 Pindac, Dithryamb N.6~9 (Sncll). The locus dassicus is the opening chorus of Euripides® Bacchaz,
:lines 64~168; of. also Euripides, Crezans (Austin 1968: ff. 79, 11~12) and Palamedes (fr. $36 Nauck), and, in
- §eneral, Strabo 10.3.14-T5. -

wrRENT 2
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and ending with a male flute player, who stands at the left of the male god, with higt
back to the naiskos. The lead figure stands beside 2 low altar and carries on her heg
a basket conraining the sacred objects of the mysteries; these are covered by a clo
for they would have been too precious to display openly. The procession thit’
stretches behind her consists of 2 woman playing the flute, followed by twelve dan
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 arc smaller than the others, which may indicate that they are adolescent
The children mimic the actions of the adults, and the last of them, a gitl, scems ¢
peck out from behind the long robe of the male flute player. The cross-secton
ages and sexes may indicate that 2 family group is being depicted.

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 Dionysia
menads as they dance in the mysteries of Dionysos.3® Several of the figures lify:
snakes into the air and dance with them, their open and free movements forming
counterpdise to the sedate poses of the flute players. Two of the women strike tyrh- i
pana, while the boy clacks the castanets. The intense, yet unrestrained expressions of
the worshippers, all of whom are deeply engaged in their activides, contrast sharply‘
with the rigid, detached demeanor of the two seated deides toward whom the Pm",
cession is focused.

In this vase scenc, we come as close as we are likely to come to the mystery rites
Meter. We cannot be surc how accurately the scene portrays these rites, but the ac:"
tivides of the individuals depicted on the vase echo to a striking degree the words:
Demosthenes more than a hundred years later: .

N Y . \ e o \ , . , \
ToUs xadovs idoous Gywy &id Tév S8dv, Tods doTedavwucvovs 1@ napdbu kal
Sy v N , , e A N
5 Aediy, Tovs dpews Tols mapeias GAPwy kal vmép s xeparfs alwpdv, kai

Bodv edoi safoi, xal émopyodueves vis drrys drrys Uis, ééapyos xal

\ \ ) \ , . aps e 4 ;
mponyepwy xal xirTodipos kai Awvoddpos xai Towif’ vmé r@v ypediwy
TPOOAYOPEVOLEVOS.

And you [Aischines] used to lead your finc band through the strects crowned with
fennel and white poplar, and you used to squeezé far-cheeked snakes and lift chem
over your head and shout out #ves szbei and dance along to fyes attes attes hyes; you
were the head, the leader, the ivy bearer, the liknos [covered basket] bearer, and you
were salured as such by the old women.®!

30. See, e.g., an amphora by the Klcophrades Painter, ARV 182, 6, and 1 cup by Makron, ARV 4»6
438; note the rcmn.rkc of Keuls 1984: 280,

3t. Demosthenes, On she 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 QE
Phrygian gods, noting the similarity of the words in the ritual cry sefoi and drrys 1o the names of the
Phrygian ¢ f:ods Sab:mo; and Arts {¢.g., E. Simon 19s3: 83-85; F. Naumann 1983: r72). The passage m:




Since Demosthenes here uses his opponent’s participation in the mystery rites as
2 form of political arrack, he clearly expected his audience to disapprove of these ac-
gvities. Did the vase painter (or his parron) disapprove of them too? The piece is a
volure krater, made for a symposium, 2 drinking party for fashionable young men in
Athens. This was exacdy the kind of forum in which such oudandish activites mighe
well have been the object of derision, and the clumsy way in which the children par-
ody the actions of the adults does add a certain degree of irony to the scene. The in-
teat of the scene on the krater may have been to present, not a literal illustratdon of
Meter’s mystery rites, bur a somewhat sarcastic version of the way these rites were
viewed by uncomprehending contemporaries.

Apart from this vase scene and comments such as Demosthenes), the details of such
mystery rites are lost to the modern world. We must wait for Christian reporters to
find any direct description of the ceremonies involved, and the informaton they
give makes these ceremonies seem surprisingly flat: “I have caten from the tympa-
num, I have drunk from the cymbal, I have carried the ritual vessel, I got under the
veily” Meter’s inittates would cry, according to Clement’s mocking report in the sec-
ond century G.E.5? His cynicism may well have found its counterparts in fifth- and
fourth-century B.C. Athens. One might expect that an unsympathetic observer would
ot respond warmly to the type of activides illustrated on the krater; indeed, to
those outside the cult, the actions of the initdates 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 are engaged in activitics of deep personal intensity. The musical insouments,
‘the flutes and tympana, the dance, and the gencrally heightened ammosphere 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
individusls (not only in ancient Greece), to cut through the pomp and drcumstances

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 fate antiquiry.

“be less a reference to Phrygian gods, however, than 1 scornful summary of the impression made on Greek
ssodiety by charismatic ritual. Moreover, it is not at all cermin whether Sabazios and Attis were indeed
. Phrygian gods; for analysis of the odigin of the Atds cule, see Roller 19942,

¢ 32 Clement, Prozrepr. 2.14. Clement’s word for “veil? pastas, was normally used for a bridal bed cuc-
‘1ain (se¢ Lane 1988); was he referring to some form of mystic union between the worshipper and the
+ deity? CE also Firmicius Maternus 18, who offers two other readings for the final lines, “I have learned the
* seczets of religion” (Latin text), or “I have become an initiate of Artis™ (Greek text). This wext clearly
 xeflects later aceretions to the ritwals of Meter, for it is highly unlikely that Ardis playcd any part in these
 Hituals before the fourth cenrury s.c.

¥ " 33. On ecstanic religion in general, see Lewis 1989. Versnel 1990: 110, offers 2 good deseription of the
..3ppeal of such an experience: “the crernal tension between the ‘routinization” of religion and the craving
“for the immediare experience of god?
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- validity of a historical Anacharsis. The arguments against the historicity of the episode arc s

THE MOTHER GODDESS IN GREECE

This sense of total abandonment to an altered mental state induced by Meter.i§ 13
described in several sources, not always in connection with specific ritual acmvmyE
This altered state of consciousness could be frightening: even an unwilling person
could become a wyrpéiqmros, a person “seized by Meter™* When Phaedra a
strangely, her nurse wonders if the Mimmp dpeia, the Mountain Mother, has pé
sessed her; being transported to the Mother’s. mountinous realm meant abando
ing the restraints of divilized behavior.% The goddess’s power could lead to frenzy
for the Mother of the gods was one of the deities believed responsible for the “§
cred Discase” epilepsy. “If a patient roars or suffers convulsions on the right sid;
[the healers] say the Mother of the gods is to blame;” xeports the author of the Hij
pocratic weatise.3 Plurarch preserves a dramatic anecdote describing an incidence of
(faked) possession by the Mother: ,

" 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 if he had been in a trance, he i
lifted up his head, and turning it round, began o speak with a feeble trembling voice,
which he rised 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.s”

This individual was feigning ritual possession by the Mothers in order to escape’d
difficult polidcal situation in Sidly, bur this does not alter the fact that to his co
temporaries, such behavior in the grip of ritual possession was highly credible.

Herodotos offers another vivid descriprion of the rites of Meter in his account of
the Skythian Anacharsis. On his way home from a grand world tour, Anachars x’s
stopped at Kyzikos and encountered the local citizens celebrating a splendid festi

to the Mother of the Oods Hewas so imprcsscd that he vowed that if he should

34. Hermias, In Platonis Phacdrum Sahnlux, ed. P. Couvreus, p. 1o5a. i
35. Buripides, Hippobytes 141-4+. On the frightening image of mountains, scc Osborme 1987 189—-9 3
36. Hippocrates, On rhe Sacred Discase 4.
37. Plutarch, Marccllus 20. The translation is that of Bolton 196z: 137-38. In general, see Dodds I §
75=9, and the valuable discussion by Connor 1988: 155—66.
38, Herodotos 4.76. K
39. Features such as the the vagueness of the locale (somewhere in Skythia) and the legendary patuee
of Anacharsis’s voyage (oae thinks of the wandering sage Solon) have led several scholars to doubt :hc

Kindstrand 1981: 20-23. Sce also Harrog 1988: 62-34 and passim, on Herodoros™s use of the Skvthmns
a metaphor for 1 remote “Othec”



‘tion of the rites of Meter, with izs nocturnal festival, tympana, and images worn
by the celebrants, is consistent with other descriptions of her rites in the Greek
fworld.* Herodotos may not give us direct information about Skythian history, but
ihe does offer a sense of the impact of the Meter cult, simultaneously appealing and
:iﬁ'ightcning, on a non-inidate.
7 Yet not every episode of mental abandonment to the Mother Goddess brought
‘:ﬁnplws:mt consequences. Often the heightened emotional awareness of such encoun-
iters brought highly desirable results. Plato reports that devotees of Meter could find
‘on inner peace through such awareness in their dance,*! and he was dearly interested
.‘m the altered states that such ritals could induce.? “I seem to hear [the Laws of
bAthens] talking to me as clearly as the Korybants {followers of Merer] hear the
musxc of their flutes)” Socrates tells Crito at the end of their conversation shortly be-
':Torc his death.*® Here the Meter cult offers a metapbor for a divine conduit of spir-
muahty, which aided Socrares in a difficult crisis. Possession by Meter could bring a
huvhtcncd fuency and heighrened awareness, perhaps even an awareness of inner
wa.sdom and spiritual guidance. The fragment from Diogenes quoted above makes
thu; explicit, for the roannb g of Meter’s cymbals brings cogay duvewdor farpdv 67, a
wise and healing singing. 44
Thc general sense of these passages is that Meter, like Dionysos, Pan, and the
Nymphs was one of a group of deities who could directly affect the psyche, the in-
irimate core of personality. Contact with Meter could come suddenly to an unwilling
-Z:or unaware individual, through disease or ritual possession, or one could deliber-
fately seek out such contact for its benefits. Clearly, the rites of Meter, described by
;-Ethc poets and depicred on the Ferrara krater, were designed to induce this conract
“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
;fbut liberaung. Despite their supposedly wild nature, they were a form of religious
a\'prcssxon shared by many Greeks, one that could also be associared with the cults
;':;of other Greek divinites, including such critical figures-as Dionysos, Apollo, the
“Muses, and the Nymphs.*® '
Such ecstatic rires formed one aspect of the Greek cult of Meter. Yet it is likely that
“:Meter was worshipped not only through mystery cult but also through expressions
“of individual reverence. Such personal devotion is depicred on several votve relicfs.

40. This is the earliest reference to the images of Meter worn by her priests. For examples of such im-
agges, sec Reeder 1937: 440, a discussion of a bronze matrix (illustrared here, figs. s8-50) that may have
furnished master forms for such images,

41. Plaro, Ion s36¢.

42, Plaro, Phaedrus 265 B,

43. Plato, Crito sad.

. 4+ Diogenes (fr. 1, p. 776 Nauck), quoting Arhenaios 14.636. Note a cication of Apollodoros, Bib-
iotheke 3.51, in which onnvsos struck with madness by FHera, was cured by Kybele.

45. On the general queston of divine possession, sec Dodds 1951: 64~1o1, and Connor 1988,
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FIGURE 3. Relieffrom Thasos with two votaries and the
statue of a goddess seated i a niche. Eurly fifth cenrury 5.¢. Courtesy;
Collecuon of the J. Paul Gerty Museum, Malibu, Californid:

One example, from Thasos, shows two women with doves as offerings, approach:
ing the goddess in her niche (fig. 45). A fourth-century B.€. relief from the P1racus
(fig. 46) illustrates a man addressing the goddess (the dedication uses a plural vcrb
so originally there must have been at least two worshippers), and a sccond—ccntury
B.C. work now in Venice depices 2 mother and her daughrer in Merter’s presence (ﬁgj
60).% This type of individual devotion must explain the hundreds of small Meter
staruettes and reliefs so frequently found near Meter shrines, in domestc conrexts
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 wh
someone wished 1o approach Meter, but in some cases we can sense the individu
need that led to the petiion. One such example is furnished by a mid- fourth»ccntury
stele from the Piracus, offered to Meter, dmép rdv madSiwy, on behalf of the ch!l”
dren. ¥’ Othcr votve statuettes from Athens and Kyme depict Meter on her throfi¢

46. The Thasos relief, Salviat 196.4: 239, a = CCCA II: no. 528; the relief from the Piracus, Ws
1939: $4, fig. 22 = CCCA IL: no. 270; and the one from Venice, Linfert 1966: fig. 2.
4+7. Piracus stele, CCCA II: no. 308, In this volume, see fig. 48.



FIGURE 46. Votve
: relief with Kouretes and
Nymphs, dedicated ro Merer,
from the Piraeus. Fourth
century B.C. (After M. J.
Vermaseren, Corpus Cultus

Gybelas Astidisque 1, no. 270,
Erudes Préliminaires aux
Religions Orientales dans
PEmpire Romain so/2 [Leiden,
1982]; after Jalresheft des
Osterreichischen Archiologischen
Instituts 31 [1939): 54, fig. 22.)

with lions, but holding a child, in the pose of 2 kourorrophos.® A particularly striking
example from Argos, perhaps a cult statue, was placed in a sanctuary of Eileithyia,
goddess of childbirth.* 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
Yery 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 fact that the sorrows of humble
people are rarely of great concemn to those who record affairs of state.

48. Price 1978: 64-65. Note also fig. 60 in this volume, one of a pair of parallel votive reliefs, now in
the Archacological Museum, Venice; the other (Linfert 1966: fig. 1) was dedicated by a father and son to
Herakics. Three votives from the Piracus, CCCA II: nos. 273, 275, 276, address the goddess as “gracious
midwife”; see chaprer 7.

. 45. Chariconidis 1954: 414~15, 425, and fig. 1. Charitonidis assumes thar the child on the goddess's lap
‘must be Artis, but its poor state of preservation makes this uncermain,
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FIGURE 47 Macternaiskos with two
amendants, from the Piracus. Courtesy, Nadonal
’ Archacological Museum, Athens.



In sam, Merer was a multifaceted deity who was worshipped in both open and
closed rites, with group and individual actvides. The ccstatic rituals of music and
dance and the personal requests and thank offerings were two aspects of a similar
experience, a way of secking direct contact with the deity.

SANCTUARIES OF METER AND
THE STATUS OF METER IN THE GREEK POLIS

Jn addition to private rites for Meter, the goddess was also worshipped in public
temples and shrines o her, or Merog, in a number of Greek cities and sanctuaries.
The presence of a Metrodn implics a more official cult, with sacrifices and prayers
‘open to m;iny people. We shall want to explore this more public side to Merer too,
ﬁio see 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., Themistokles established a cult in
‘Magnesia to the Mother of the gods aftcr she appeared to him in a dream and warned
"him about a planned assassination attempt; the cult was aa offering of thanks for
‘saving his life.5° Also in the fifth century B.c., Pindar states proudly in his third
:‘-I'>yt1-xia.n Ode thar he founded a shrine to the goddess Merer near his house, where
:she was worshipped with torchlit processions and all-night choruses.5! The rituals
“celébrated ac the poet’s shrine correspond to the mystic cult of Meter, which sug-
gsts a private foundation, bur the poet’s language implies that the shrine was acces-
{sible to anyone who wished to worship Meter.5

7. Arthe end of the fifth century B.C., 2 MeroSn was built in the sancruary of Zeus
::af Olympia. The building has been identified through excavation, bur irs funcrion
and place in Olympian culr is still uncertain. 53 The interest in introducing the cult of
Meter 1o Olympia seems to lie in the identification of Meter with Rhea. The exis-
ence of an altar builr at the same time as the temple demonstrates thar Meter/Rhea
~had a cult there, but we have little idea of how extensive a role she played in the sanc-
tuary. Pausaqias, who is our principal ancient source, provides lirtle information on

30. Plurarch, Themiszokles 30, discussed by Garland 1992: 78 and Borgeaud 1996: 29. There were simi-
lar cult foundations for Pan in Athens (Herodotos 6.105) and Boiotia (Plutarch, Arisides 11).
» St Pindag, Pysh. 3.77-79; Pausanias 9.25.3. A scholiast on the Pythian Ode, X Pysh. 3.137-139, offers ad-
ditional detail, reporting that while in the Boiotian mounmins, the poct saw a vision in which an image
f Meter descended from the sky toward him. For a discussion of the passage, scc Haldane 1968: 18-31.
later 1971, doubrs the validity of this foundation, preferring 1o place it in Sicily, but his argument ignores
the evidence of Pindar, fs, 80, 95, and 96 (Sacll). For a fuller refutation of Slater’s ideas, see Henrichs
976: 256, n. 10.

s2. Ironically, the poet’s shrine outlived him to become one of the few survivals of the glory of
Tr-fhcbs. During the sack of Thebes in 335 2.C., it was spared by Alexander (Pliny, NH 7.29.109; Arrian,
Angbasis 1.9.10), and it was virtually the only building in Thebes stll standing in the second century C.E.
(Pausanias 9.25.3). The poct may have wished to honor Meter, but the sanctuary owed its fame fo the
ddess’s disciple, Pindar himsclf.
$3. Pausanias 5.20.9. For the date 2nd location of the building, see Hitzt 1991: 8-14.
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the building, apart from reporting that in his day the Metrodn was used for thc
Roman imperial cult.

The cult of Meter in Athens presents a different situadon. Merer had received py
vate cult offerings from Athenians during the sixth century B.C., but the consau
tion of a shrine to Meter in the Athenian Agora in the carly fifth cennury 8., is th\
carliest example of the goddess’s presence in a Greek dity center and a conspxcuol_,s‘
testimony to the importance of Meter in that city’s political and religious life. This
first cdvic Metrodn is the building on the west side of the Agora identified in earlj
publicadions as the Old Bouleuterion (Council House). It was evidently planned %
part of a building program in the Agora begun shortly after the reforms of Ki
thenes in 508 B.C.,%* suggesting that Merter had already found a place in civic cuh
practice. The original Metrodn should be restored as a rectangular building Wmh
two internal partitions creating three roorns, which faced east roward the open ard:
of the Agora; an altar stood in front of it.55 The foundations would later be reus
for a Hellenistc Metrodn, constructed around 150 B.C., a building whose denuty i
secure through the description of Pausanias and the discovery of roof ules smmpcc
“Sanctuary of the Mother of the gods™ It therefore scems almost certain thac i
early-fifth-century predecessor was also a Metrosn.5” This early Metrodn was de
stroyed during the Persian invasion in 480 B.C., as was the rest of the Agor, but thé
ruined Metrodn was repaired 2round 460 B.C. and was used as a depository for stat<
archives from art least the late fifth century, if not carlier.® The placement of thc
building in the Agora indicates that the cuit of Meter was an important one to th(
Athenians, a point reinforced by the creation of Agorakriros’s cult starue of Mctc1
during the larrer part of che fifth century B.C. A statement by Demosthenes, than
was the practice of the Athenian prytancis (presiding council members) to sacnﬁcc t

s+ Thompson 1937: 135-40, 205~7. A date of ¢, 500 8.C. for the earliest butlding program in t_:u
Agora has recently been reemphasized in a thorough study by Lestic Shear (1993 418-22). A
ss. For the excavadon of the Meodn, see Thornpaon 1937: 205 ff., and Thompson and Wycbc:lc
19721 29~38. In this discussion of the building history of the Athenian Metroén, I am following
arguments of Stephen G. Miller. For the new praposed reconstruction, see 8. G. Miller r99s: figs. 42
On the date preceding the Persian sack of Athens, see Shear 1993. Doubes abour Thorapson’s rcconsth:
don of the building history of the Athenian Metrodn were also xpressed by Francis 1990, although hi
argument is flawed | by the presumpdion that 2 negutive mint of Orieatal rites colored Meter's Aﬂxcu.m
cult from is inception; a similar fawed pmumpuon underlies the argrurnents of Shear 1995,
$6. Pausanias 1.3.5; Thompson and Wycherley 19721 29-30 (the dle is illustrated in pl. 30¢). '
57. The suggsuon of Boersma 1970 31333, that the earliest temple was dedicated to Zeus Elcur.h.'
rios is not convincing. The building was a shrine to Meter from at least the lae fifth century B,
(Athenaios 9.407b—c = Wycherley 1957: no. 470), and it seems anlikely thar Zeus would have bccndls
placed from his home by Meter less than a hundred years after its dedication to him.
s8. Thompson and Wycherley x972: 35. For the epigraphical restimonia, see Wycherley 1957: I51—6C
nos. 465~519, On the csmblishment of the Athenian stare archive, sec Boegehold 9725 see also Stmul
19742 174, on the Memodn as the dcposmory for counterfeit coins. 'Dmc carliest atvested usc of ¥
Metrodn as the Athenian archive room in the late fifth cenrury B.C. is described in an inddent connccto
with Aldbiades (Athenaios 9.407b—c = Wycherly no. 470). The altar 1o Meter may have been Iowe
outside the Metrodn; this is implicd by Aischincs, Temarchas 60-61, who describes how a cermain Pt
lakos came to the Agora and sar naked at the almr of Meter in the presence of 1 large crowd.
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‘the Mother of the gods, along with sacrifices to Zeus, Athena, Apollo, and the other

Igocls, supports this.% Taken as a whole, the evidence implies a close integradon of

‘Meter with the respected cults of the Athenian democracy.

© While the importance of the Athenian Metrodn is clear, it is much less clear why

‘the cule of Meter should have occupied such a conspicuous place in Athenian civic

life, and the andient sources give no reason for this. A key factor rhay be Meter’s lo-

'nian background. Her cult had originally reached the Greek mainland from lonian

"ciﬁcs such as Mileros, and this may have had a spedal resonance in Athens, which

i:fidwdﬁcd itself as the mother city of the Ionians.® It is interesting to note that

?_.‘}cmplcs of Meter occupied conspicuous positions in other Ionian cities, including

;‘Smyrm and Kolophon, where the Metrodn also served as an archive building. The

‘evidence for these Ionian civic Metroa is from the fourth century 5.c. and later, bue

they may well have existed carlier. It is also possible that the populist character of
ithe 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 assodiation with the important Athenian civic deity Deme-

ter, also a mother goddess.

Given the prominence of the Athenian Metrodn and its role in the Athenian
?fé_lcmocracy, it scems all the more surprising that several of the ancient sources record-
“mg jts establishment describe extensive resistance to the foundation of the Athenian
‘Merrodn and the worship of Meter. This point of view can be traced to the fourth
Gatury %.C., as we learn from a scholiast on Aischines’ oration against Ktesiphon.
The passage records that the Athenians made a part of the Boulenrerion a sanctuary
f Rhea on account of “thar Phrygian man”: wépos oi BovAevrnpiov éroinoav of
Buvaiow 70 Murpdov, & éorwv lepdv s ‘Péas, Sia v durlay ékewvoi Tov Ppryds. The
choliast cites as his source a work entitled Philippics; while its authorship is uncer-
tiin, this was surely part of the ant-Macedonian literature from the second half of
the fourth century 3.¢.% The earliest account of “thar Phrygian man” and his role in
the foundaton of the Metrodn appears only miuch later, in the Oragions of the
ourth-century €.E. Roman emperor Julian. The ¢pisode next appears in the works
of Byzantine lexicographers, with the fullest account found in the works of Photios,
Writing in the ninth century ¢.E.%® Photios’s narrative agrees with the account of
[ulian, bur offers more extensive detail:

. 59, Demosthencs, Proocmia s4..

-~ 60. Simros 198s: 853 Packer 1996: 159.

- 81. On Metroa in Kolophon and Smyrna, sce chapter 7. On the Metrodn as an archive ceater in

lophon, see CCCA I: 509, 601-3.

62, Z Aischines 3.187, Wycherley 1957: 15152, ascribes the Philigpees quoted here to Anaximencs or
pompos. The idendry of “that Phrygian man™ is discussed below.

7 65, Julian s.159a; Suda, s.v. unrpaydprns; Photios, s.v. unreayipris, The andient tesimonia on the

Mmoiin bave been collected by Wycherley 1957: 151-60.
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wnrpayvpTns. eAfdy Tis els Ty ArTuciy uder Tas yuvaikas TH pnpl Tav Bedv,
s éxeivol daaiv. of 8¢ Abmvaios amékreway adrov eubdMovres eis Bdpalbpor éml
keparijv. Aowquoi 8¢ yevoudvou aflov xpnoudr iddgacfas Tov wedovevuévov.
kol 80 roiro Qroddunoay Bovdevripiov, &v & dveidov Tov unTpaylprv. Kkal

Tepuppdrrovres avrov xaliépwaay 14 punrpl oy Jedy avaomicavres kal
avdpidvTa ToU unTpaylpTov. éxpivro &€ TR uMTPww dpxelw Kal vopoduAakelw,
xaTaxdoavres xai 7o Bdpabpov.

metragyrtes: a certain man came to Artica and initated the women into the mysteties .
of the Mother of the gods, as some say. The Athenians killed him by chrowing him
into a pit on his head. When a plague occurred they received an oradie ordering them
to propiriare the murdered man. And because of this they builr the Bouleuterion, [on
the spot] on which they killed the mezragyrres. Having made a fence around it, they
consecrated it to the Morther of the gods, and set up a starue of the maragyrtes. They
used the Metroén for an archive and repository of law, and they filled up the pit.

A scholiast on Aristophanes’ Ploutos draws on the same tradition, but offers an alte
natve explanaton for the priests murder: wév Ppdya 7ov is Marpds évéBadov d
peunvoTa émads) mpoédeyer Su Epyerar § Minp els 7 émldmow s Képns (Thy
[the Athenians] threw Meter’s Phrygian {into the pit] because they considered hi
mad, since he proclaimed that the Mother was coming on her quest for Kore).*
This story has a number of odd features, many of which have been extensively dis
cussed in secondary literature withourt achieving any consensus.® Irs historicity is
particular problem. Some have assumed that the narrative is a literal account of the
execution of a metragyrtes and should be cormected with the construction of the ﬁrst
Metrodn in the Agora in the early fifth century 5.¢.% Others have argued that thé
plague mentioned in Photios’s account must be the plague at the outset of the Pel 4
ponnesian War in 430 2.6.¢7 Neither of these proposed dates cofrmponds with the
evidence. In the carly fifth century B.C., Meter was an Ionian deiry, already wil
known through private votives, and so her public position in the city is not surpri
ing. And a foundation during the late fifth century makes no sense; one canng}
“found” a cult that is already well established. Moreover, the whole atmosphere [
resistance to a new god or new cult seems inconsistent with the open system of po
theism, in which new deities were rourtinely accommodated without stress.%®

64. I Aristophanes, Plourss 431 = Suda, s.v. Bépabpov.

65. Among the many weatments of this episode in modern lirerature, T have found the studies of COSI
1980~81. Cerri 1983, and Versnel 1990: 10511, especially helpful. See also Foucart 1873: 64-66; Ndsso;
10672 725~27; van Straten 1976a: 42—43; Varmaseren 1977: $2-35; Simums 1985: 69~70; Frappicini 1987; and
-Parker 1996: 159-91. My discussion here also draws on my own treatment of the story, Roller 1996. \5
66. This was the opinion of the excavator of the Agora, Homer Thompson (Thompson 1937
Thompson and Wycherley 1972). Sec also Nilsson 1967: 1, 737, Vermaseren (CCCA I no. 1), and Versog
1990: 107. W
. Foucart 1373: 64—66; Picard 1938 and 1954, Boersma 1970, Cosi 1980-31 Cerri 1983, Fmppidx
1987 “h
68. Burkert 1985: 176~79. Note Plato’s favorable comments on the new fesdval of the Thracian g°< 3
dess Bendis in Arhens (Reprbise 1.327a).
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seems particularly inconsistent with the social atmosphere in Athens, where, we are
told, the Achenians welcomed so many outside cults that they became a source of
rdicule for the comic poets.®®

‘Were it not for some derails suggesting a core of historical actuality, we would be
tempted to reject the account of the metrggyrtes’ death altogether.”® The close rela-
“tonship between Bouleurerion and MetroGn is one. Another is the reference to the

barathrom, the pit into which the Mother’s priest was thrown; this was in fact the -

-merhod of capital punishment used in Athens during the fifth and fourth centurics,
‘although it had long been abandoned by the time of the sources recording the inci-
sdent.”* On the other hand, the appearance of this story in such late sources makes
‘ope suspect that several aspects of it have been translated through numerous
: retellings and through the changing status of the Mother of the gods herself. The
':fidcntity of “that Phrygian man,’ credited by the Aischines scholiast with the creation
1of the Metzodn, is also perplexing, because this emphasizes Meter’s foreign roots
fand stresses the anomaly of her home in the Agora of Athens.

We need first to consider who and what the merragyrzai were. The term was de-
itived from two Greek words, Mirgp, Mother, and dyiiprys, a collector, taken from
“the verb dyelpew, meaniog to gather or collect; a mezragyrtes was, then, “one who
_.?‘.gathcrs for the Mother” The word denoted a priest of Merer who wenrt around beg-
iging alms for the culr (and probably also for himself). The earliest citaton of the
‘word occurs in the fourth-century comic poet Antiphanes, where the maragyries is
clmxly an object of ridicule.” Aristotle defined the mevagyrtes as Griuos, someone
_dishonorable, contrasting a meragyrtes with a dadeuchos, a torch bearer, an honor-

£ able religious office.” Athenaios, describing Dionysios of Syracuse, commented that
* he spent his last days as a mezvagyrtes, a mark of how low the former Sicilian tyrant
had sunk.” The general image is of someone disrepurable, on the fringes of Greek
Socicty, with whom respectable people would not associate.” Putting a statue of a

69. Smabo 10.3.18; Parker 1996: 158~59.

70. This is the conclusion of Wilamowitz 1879: 195 n. 4, Will 1960: 101, n. 2, and Bémer 1963: 10, 1. 4.

71. Cerri £983: 161-62.

72. A tde of 2 comedy by Antiphanes, fr. 154 (Kock IT 74), cf. also fr. 159, the maragyrses as a magi-
can, Other examples cited by B&mer 1963: 871, and Versnel 1990: 109. One should note, though, that
Menander’s Priestess, assumed by Webster 1960t 150, and Bdmer 1963: 869~70, to0 be a condemnation of
the Meter cult, may have nothing to do with Meter, for the deity whom the priestess (of the title) wor-
ships with sympana and orgis is masculine, not feminine.

73. Aristotle, Rbezoric Liosa.

74. Athenaios 12.541¢. Similarly disparaging remarks were made about 2 memmgyrzes of Prolemy TV;

Plutarck, Cleomencs 36.

75. This is certainly the definition adopted by Foucart 1873: 160~61; Bdmer 1963: $69~70; and Versoel

0: 110, although much of the more exmavagaat evidence they cite abour the mearagyrtes’ appearance
nd clothing is deawn from Roman, not Greek sources. Foucart and Bmer were particularly influenced
by the vivid picturc of the Galli, the priests of the Roman Magnza Mater, found in Apulcius’s Golden Ass

24~31, without explaining why a Roman work of the second century ¢.E. should be taken as evidence
ofor Greek religious practice of the fifth and fourth centuries 5.C.
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Adifferent approach may help twolvc the confusion. Discarding such a literal his ;
toncal rc:ad.mfr of this narrative cnablcs us to see ir as 2 well-known myth type, cmé‘ :

other form of retaliation). The community then recognizes the power of the dcity by
according it even greater honor. This is an ahistorical pattern characteristic of a
sistance myth that has many parallels, including ar least one anccdote connect
with the cult of thc-Mag;na Marer 'm Romc.” The function of the myth is norto €0

all challenges to its authoriry. I.ndcc:d, the story of thc metragyrtes winiing conver =
o a new god is one found in several religions, including Christianity. The tone

into prison because of this,”® than it is of the fluid narure of Greek paganism., Giv
the late date of our sources, one wonders whether their perspective may have be

iad?? :
Yet the story has a well-known parallel with a work very close in time to Agot

comes into town and initiates the women into his mysteries. The dominant m:
voice (Pentheus) tries to stop him, even throws him into prison, and the reaction 63
the deity is violent. The new god punishes the community and forces it to accept
him The mtcrmin,_,ling of ccstatic rituals for both Meter a.nd Diouysos in the op 1

myth type is confused by the fact thar the priest and the new dcxty arc one and 1

76. Thus Cosi 1980~81, and Cerri 1983, with carlier bibliography; note also Versnel 1990: 1056,
legend remins the memory of an actual event, the historicity of which has been coavindingly demi
strated?” Parker 1996: 190, is more skeptical.

77. On the metragyrtes in Rome, see Plutarch, Mariss 17.9 and Diodoros 36.13, discussed by VerS
1990 105, 1. 35. The lggos of Anacharsis discussed above, Herodotos +.76, exhibits the same pattern
introduction, resistance, and death of the deity’s celebrant. Other parallels are cited by Burnetr 197
note also the very modern parallel discussed by Oranje 1984 1-3.

78. Cf. the incident described in Acts 16.

79 Hlind 1.8~52; another parailel may be found Herodotos 1.167, the description of a plague md
expiating cult founded ro honor the Phokaians killed in a sea bartle.
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same; even so, both the plot and the message are remarkably similar to Photos’s
metvagyrtes story. Few would make a serious argument that the Bacshae is recount-
ing an actual historical event.® Rather, the desire is to confirm the high status of the
deity and create public acceptance of the deity’s ecstatic rituals.

The alternatve account of the Aristophanes scholiast may aid in placing the
meragyrtes story in an Athenian framework. According to this, the merragyrres was’
killed because he proclatmed that the Mother was coming to look for Kore. This
may conceal 2 more specific reference—namely, that the memvagyrees had profaned
the Eleusinian Mysteries, an action punishable by death.3! This statement gains
credibility from the close idenufication of Meter with Demeter. A specific historical
context is suggested by the charge of profaning the Eleusinian Mysteries leveled
;agajnst Alcibiades in 415 B.C., a charge that gained greater public artendon because
‘of its connection with the Sicilian disaster®? This is not the only example of the act
‘of profaning the Mysteries being severely punished, but it is one of the more noto-
rious ones. Irs timing corresponds to the prominence of Meter on the Athenian
:‘.gmgc, where the cult of Meter figures in nine plays, produced within a span of some
‘twenty-five years (1. 430-405 B.C.).% A particularly noteworthy example is that of
‘Euripides’ Helen, produced in 412 2.¢., for in this play the conflation of the Phrygian
‘Mother with Demeter is especially close.5
Ar this point it is difficult to determine whether the legend of the merragyrres is
ﬁé/sscnu'al.ly a ficdon, created to explain the prominence of the Metrodn in Athens, or
?\ththcr it was prompted by the actual execution of a mezragyrtes on the charge of
profamng the Eleusinian Mysteries, preserved by collecdve memory in the more
“familiar form of a resistance myth. The story, however, suggests as a historical con-
“fext, not the culf’s foundation, bur rather a reaction to the cult of Meter in the late
fifth or the early fourth cenmury 8.c., during which time a metragyres had become
symbolic of the disgraceful Oriental barbarian. The prominent position of a deity
tended by disgusting barbarian priests would have needed an explanation of a sore
that had not been necessary two generations earlier, and the metragyrees tale served
that function.

" The foundation legend of the Athenian Metrodn raises interesting issues beyond

80. This was the contention of Dodds 1960: xi, but as the discussion of Henrichs 1978 shows, this is

ost unlikely. Cf. also Packer 1996: 160, n1. 27. On the antiquity of the god Dionysos in Greece, note the

occwrrence of his name in a Linear B rexe, Ventris and Chadwick 1959: 127, PY Xao6.

81, Versnel 1900: 109.

82. Thucydides 6.27~28; Plutarch, Algibiades 13~22. Charges of profaning the Mysterics werce also lev-

led against the fifth~century poet Diagoras of Melos (¥ Aristophanes, Birds 1o73; Diodoros 13.6). For

dther examples of profaning mystery rites, see o 16 above.

= 83. Euripides’ Cretans (performed a1 430 B.C.), Hippolyros (428 B.C.), and Palamedes (415 B.C.);

J’fﬂsmphanc’ Birds (414 8.C.); Sophokles’ Phtlokietes (409 B.C.); Euripides’ Helen (412 .C.) and Bacchae
405 B.C.); 1 fragment of a play by Diogenes, produced near the ead of the &fth century (Nauck p. 776)

d a fagment of unknown authorship and date,

84. This chorus and Meter’s relationship to Demeter are discussed further below,

85. Notc thatall the references to a mearagyrter in Greece are of the early fourth ceatury .C. and later.
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the question of its historicity. The implication of the legend is thar in bringing thé
cult of Meter, the Mother’s Phrygian priest brought something new, dangerousi
even frightening to Athens. At first glance the central location of the Metrodn, i’
splendid cult starue, and the frequency of votive offerings in the vicinity do not seer )
to support this negative judgment. Yet the meragyrzes 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 the Bacchae vividly illusteates:
a profound uneasiness with religious rites that inciuded the open expression of emo:}
tion and ecstasism, rites 1o which Meter’s tympana conuibuted their share. We reag’
in Menander’s The Priestess, a late-fourth-century play, that women are warned away,
from the seductive rites of the cymbals.3 The prosecution of Ninos, 2 priestess of
Sabazios (supposedly a Phrygian god), during the fourth century 5.C. underscor
the dangers that the Athenians perceived in Phrygian rites.8” '

These negative judgments reflect a wider set of negative Greek attitudes, not only.
toward Oriental cults, but toward Orientals in general and toward Phrygians in p
dewlar®® Many Greeks had long regarded Phrygians with disdain and consider
them primarily as staves,® bur this personal ardtude reached almost the starus 'of
public ideology during the second half of the fifth century B.c. The Phrygians, a hig
torical people with whom the Greeks had had regular contact since at least the
¢ighth century B.C., became confused with the mythical Trojans; Aeschylus, we arel
told, presented the two peoples as equivalents on the tragic stage.”® Thus the Phiyt
gians were actively identified with the hereditary enermies of the Greeks. During the
fifth century, the Trojans came to be stercotyped as Oriental barbarians, a circunt
stance encouraged by parallels drawn berween Trojans and Persians in Greek
tragedy®! and in Greek vase painting 5 As a result, the Phrygians came to stand in}
directly for Persians, who personified the Oriental menace to Greek, and especially
Athenian, freedom.

86. Menander, Zépaia, sce Webster 1960: 14950, and Bdmer 1963: 869—70. Note also M:mnd:t{sé
highly feagmentary Theophoroumenz, in which a woman is possessed by the Mother of the gods, <430
87. Demosthenes 19.281, and 2 87.19.431; Josephus, Against Apion 2.267; sec Versnel 1990: 114-185
83. Sce Roller 1983 on the negative judgrent of Phrygians implicit in the Greek weatment of
myth of the Phrygian king Midas, and, in general, Hall 1989, on the growth of negative racial stereo!
in Athens during the fifth century 3.¢.
89. Archilochos 42 (West 1989—92), the Phrygians as drunkards; Hipponax 27 (West 1989~92
barbarian Phrygians sold to Miletos to grind barley. ;
vo. X Iitad 2.862; Strabo 12.8.7. The ancient ciratons are discussed by Hall 1988. Note the shx&bgi
tween Jfiad 2.862 and the Homeric Eyma to Aphrodite, lines rui-16, where the Trojans and Pheygiansite
cleacly cepresented as two separate peoples, and Euripides, Iphigenia in Aulis, passim, where the sacrifige
of Iphigenia clcars the way for Agamemnon o go to Phrygia (not Troy). Egﬁ
o1. Sec Hall 1989: 102, for a discussion of Trojans in Greek agedy. On the mexging of Trojans :m%
Persians in fifth-century B.C. imagery, see Bacon 1961: 101, and Hall 1989: 63-69. T
92. The represcamtions of the Trojan Paris offer the best example of this. Beginning in the midd.l.ck,«ﬁ
the fifth century 3.¢., Paris is represented in the Achacmenian costume of long-siceved tunic, trouser;
boots, and soft, pointed cap. One of the carliest xamples may be a hydria by the Painter of the Cacsrihy
Paris, ARV 1315, 1, and a hydria of the Kadmos Painter, Berlin F 2633 (now lost), ARV* 187, 32, discusiel

in Roller 199.4a; 251-52. 350




Under these circumstances, the prominence of Meter, a deity with a Phrygian
packground, not just in the Athenian Agora, bur next to the Bouleurerion, the inst-
.mution that symbotized Athenian democracy and freedom, may have been seen at the
Jeast as a contradiction, and perhaps even as a source of embarrassment to Athens.
Sugmatizing the so-called wilder aspects of the Mother’s worship as a series of rites
associated with undesirables and foreign priests may have been one way of resolving'
“that embarrassment.® As we shall see, the process had repercussions well beyond
Athens, for it created a judgmental review of the Meter cult that was to survive undl
 Jate dntiquiry.

-THE PLACE OF METER
IN THE GREEK PANTHEON

Ir has long been recognized that the Greek Meter was a highly syncretistic deiry,
.I::'cmbodying not only an Anatolian predecessor but also traits of a Hellenic or pre-
{Hellenic Mother Goddegs.? The Classical goddess was both Miryp, Meter, the
“Mother, a direct transfer from her Phrygian cult name Marar, and also Mimmp feiv,
~thc Mother of the gods—that is, of the Olympian pantheon. This dual idendty
“caused the Anatolian Mother Goddess to become conflated in Greek lirerature and
mlt practice with other Greek mother deities, each of which would contribute to
hcr personality and to her idchn'r.y in the perception of both Grecks and Romans. As
rhc Mother of the gods, she was identified with Gaia (Earth) and, more especially,
wv:h Rhea, wife of Kronos and mother of the six original Olympian gods. As Meter,
.the Mother Goddess, she became closely alfied with the Greek deity who exem-
iplified motherly devotion, Demeter. The fusion was never complete, and the con-
stitzent deides who formed elements of Meter during the Classical period were
tecognized and often addressed as separate entides. Yer the separate elements of
Meter’s personality were no longer distinct cither, and the assimilation of Meter
with other figures such as Gaia, Rhea, and Demeter only underscores how widely
the syncreism had progressed and how much the characrer of the Anarolian Mother
had come to influence her Hellenic counterparts.®

One aspect of Merer’s identity was as Mother Earth. Earth, I or Taia in Greek,
the Mother of all life, was already a potent figure in Hesiod’s Theagony.% Not only
did she symbolize the agricuitural fertility of the land, but she was also, in Hesiod’s

. 95. Hall 1980: 149, has a pardeularly good discussion of this development. See also Versacel 1990t -
18, :

94. Will 1960: 96~97, who summarizes the opinions of earfier scholars. Sce also Parker 1996: 189.

v, 95, Will t960: 11011, attributes the tde of Grear Mother goddess to the Phrygian deity, and the nde
fMother of the gods 10 a Greek Meter As we shall see, however, this is much too compartmentalized:
the iconography of the Phrypian Mother was used for Rhea, Mother of the gods, and the Phrygian deity’s
Hmagery also influenced the Greek mother goddess Demerer.

< 96. Hesiod, Theggony 116-56.
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poem, literally the progenitor of all beings, divine and human. The sm:h—ce:.:mu-1
8.C. Homeric Hymn to I'j Mijryp Tdvrwy, Earth Mother of all, stresses a"‘l’lCultu_ra
bounty of the goddess, while addressing her as fedv Mrmp, Mother of the °od,s 8
The Athenian Solon addressed her as “Black Earth, the Great Mother of th(
Olympian deities? using cult dtles later applied to Meter Kybele and to Rhm

‘Mother of the Oly::npm.ns.“8 In the fourth century 3.C., this identification of Mctc

with Gaia is made explicit in the Derveni Papyrus, which gives a broad definition'§
Meter as equivalent ro ail Mother deities in Greek cult pracrice: ' 8¢ xai Mirnps
Péo. xal "Hpy 7 obm) (Earth and Meter and Rhea and Hera are the same thing).* T
concept of Mother Earth, however, seems to have been a fairly abstract one to th
Greeks. Mother Earth was only rarely represented in Greek art, and is usually show;
as a marure woman rising up from the ground.'® She was not the goddess wi
tympanum and lions.

dmm: children became one of thc class1c stories of Grcck mythology: Kronos wral
lowed cach of his children at bu-th undl Rhca, angcrcd by her husband’s bchawo;

gether to drown our the baby’s cries so thar his father would not learn of his
tence. :

Scveral aspects of this story were to have a lasting influence on the idcntity,p
Meter Kybele. In the mid sixth century B.C., the Greek poet Hipponax cqua"cgr
Kybele, the Anatolian Mother, with Rhea, the Mother of the gods.1% By the ﬁftl
century 8.C., this syncretism had developed to the point where the cult figure Mctc
could be addressed as either Kybele or Rhea: In tragedy, both Kybele and Rhea i

97. Homeric Hymn 30. For the dating, sec Janko 1982 156. The hymn follows the Hesiodic gen
ogy, addressing Mother Earth as the wife of Ouranos.

98. Solon (Bergk) ft. 36.

99. Derveai Papyrus, col. XVILL linc 7, published in Zeisahrit fiir Pagyrologic und Eg,_qmgmg
(1982), suppl. For commentary on the passage, sec Kanniche 1969: 330 and West 1985: 93.

100. Mother Earth is shown rising up from the ground in in vase scenes depicting the bm:h
Erchthonios and the Gigantomachy; for examples, see Carpenter 1991: 73~75.

tor. Hesiod, Theogory +53-91-

102. Zeus's upbringing on Crete is described by Euripides, Bacchae 120253 Apollodoros 1
Diodoros 4.79-80, 5.64—6s; and Pausanias 5.7.6. Alternative wadidons connected the event with oth:
sites in Greece as well: in Ackadia (Pausanias 8.36.2) and in Messenia (Pausanias 4.33.1). The lomno?_,”c
the indident in Crete seems to have been the most widely reported madition, and the claims of other Ut
may result from different sites in Greece desiring to be assodated with the prestige of the bmhplncc
the premicr Olympian god.

103. Hipponax, West 1989-92: L . 156, discussed in chapter s above.



‘the rympanum and were at home in the mountain environment.!® In the Bacchae,
:Euripidcs clearly ascribes these elements of raucous music and ecstatic dance to the
aoddcss s Phrygian origins, although in another work, the Cretans, he connects such
ntualS with Mount Ida and Crete.!% The fifth-century poet Telestes equated the
‘Mothcr of the gods with Rhea,'% and Rhez and Meter, like Gaia, are said in the
*fourth-century Derveni Papyrus to be one and the same. The Aischines scholiast dis-
“ussed above refers to the Athenian sancruary of Rhea (i.c., the Athenian Metroén)
md her Phrygian priest,!%” indicating that Rhea and the Phrygian Mother were per-
“ceived as the same goddess.
» There scem to have been several reasons for the syncredsm of these two figures.
“Rhea was a divine mother, as was the Phrygian Mother Goddess, and so identifying
thc oursider with the local Mother of the gods was 2 means of assimilating the for-
mgu deity into the Greek pantheon. The connection served to define the Phrygian
‘goddess morc sharply; she bad always been Meter, the Mother, but there was little
“hint as to what she was the mother of, and the identification with Rhea made her
spcaﬁmlly the Mother of the gods, This assimilation may also have been aided by a
igimilarity in names leading to a false etymology: the Greeks were evidently aware
’,:hat the Greek name Kybele was derived from the Phrygian epithet meaning “moun-
tain” and so the Phrygian goddess, Matar Kubileyz, or Mother of the mountains,
ccame Mrrnp Spela, Mother of the mountains, in the Greek language ! The
“Greek word dpeia, oveis, is close in sound (although unrclated in meaning) to Rhea,
Harcher facilitating the equation between the two. A third factor may be thar, apart
m the story of the birth of Zeus, Rhea was a fairly colorless individual in the
reck pantheon with no strong local cult or identifiable activity under her control.
i:She does not appear in Greek are untl the fourth century s.C., when her visual
ficonography and attributes were clearly copied from those of Phrygian Kybele.1®
tiThe Phrygian Mother Goddess could therefore adopt Rhea’s name and her position
the Greek pantheon without dislodging an established visual tradition or strong
ocal cult following. The assimilation was furthered by a similarity of toponyrs con-

&% 104, Cf. Sophokles, Phrlokzetes 39192, where the Mountain Mother, i.c., Kybele, is called the Mother
5 _Zcus, and Euripides, Bacchar 58-59, 7879, 126~29, in which Meter is adclrcsscd both as Kybele the
#Great Mother and Mother Rhea of the Phrypian flutes.

105. Euripides, Bacchae s8~50. See also Diogenes (fr. 1, p. 776 Nauck; see n. 158 below). Euripides,
Cretims (Austin 1968: f. 79).

; ] 10; Telestes, Page 1962: fr. 764 (= ft. 809): Mnrépa edv . . . Tedéa[rns <v disfs yova<i>s 16 [adre
wikfal "Péay.

07. X Aischines 3.137, on Kesiphon, Armian’s description of the cult statue in the Athenian Metrodn
#cills this 2 stame of Rhea (Asrion, Periploss 9).

bila?uszm Timotheos, Persians, in Page 1962: fr. 791, line 124; Euripides, Hippolysos 144 cf. also Sophokles,
Pt 391,

3l 109. A good example in E, Simon 1966: 76~78, pl. 18, 193,2 fourth-century Attic pelike fllustrating
2 episode from the Homeric Hymn to Demeter, Rhea is present, shown holding the tympanum of
eter Kybele, despite the fact that the Phrygian goddess does not appear in the hymn.
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the foreign deity—namely, the use of this assimilation to explain the elements
wild music and ecstatic behavior in the cult of Meter. The cause seems to lie in
connecdon of Zeus and Rhea with Crete. Just as the baby Zeus had been cared £
on Crete by the Kouretes, who sang and danced and clashed their shields, so the f
lowers of Rhea/Meter would also sing and dance and make raucous noises duri
their rites, in imitation of the Kouretic attendants of her son Zeus. This mytholoy
cal aiton was used by several Classical authors to rationalize the elements of wild?
music, unrestrained behavior, and open expression of emotional tension that, as
have seen, often characrerized the cult of Meter in the Greek world. 11!

The Kouretic attendants themselves shared in the confusion between the Cre
and Phrygian origins of Meter, for they were often conflated with another band
youths, the Korybantes, aiso followers of Meter noted for their mancelike music an
dance, who were said to be of Phrygian origin.!!? Euripides uses both terms for
attendants of Rhea/Kybele,'* implying that this ecstatic element could be asso
ared with either group. Diodoros straddles the issuc by saying that the mysteries
Meter came from Mount Ida in Phrygia, but were brought by the Idaian Daktyls
Crete.!* Strabo atrempted to systematize a rather odd assortment of mythic fol:
Jowers of Rhea/Meter, brought together not because of common origin but becat e
of the common use of rites involving music and dance.!!s This array of demi-gods:
confuses rather than clarifies any efforts to sort out the distinctions between Mer

110. Swabo 10.3.12 on Mouar Ida in Phrygia; 10.3.20 on Mount Ida in the Troad and on Crete

1. Euripides, Bacchae 120~29; Strabo 10.3.11. Meter’s worship connected with that of Zeus: Pmdu
Dithyramb 1 (Snell); Euripides, Creeans (Austin 1968 fr. 79, 10-13).

112. Korybantic dancing: Plato, Crio 544, Ion s36¢; Korybantes as armed bands, Aristophanes, I#:'
trase $58; Korybantes from Phrygia, Aristophancs, Wasps 8. Sce Linforth 1946, an intcresting discuss
of Korybaatic rites, and Graf 198s: 319-34. evidence on the cult of the Korybantes in Erythrai. :

u3. Euripides, Bachar 120-25.

114 Diodoros 5.65; he names the fourth-century historian Ephoros as his source. The picture is fuc:
ther complicated by the preseace of other groups of minor divinities, many of whom were connct
with Mcter. Their numbers expanded to include not only the Kouretes and Korybantes bur also the D:
tyls and the Telchines, who wete known as wizards and magicians associated with metalworking, (On't th
Tdacan Dakryls as atrendancs of Merer, note Sophokles, Kaphos Saym fr. 337 Nauck; ondoms X
quotirig Ephoros. Scc also Hemberg 1952 and Burkert 1983b.) These various groups had in common:
fact that they consisted only of male ﬁgu.rcs in contrast to most group divinites in Greck cult, such a!
Muses, the Nymphs, or the Graces, who are normally female, and that they often broughe special sk v
such as metalworking or the ability to contact the deity through mystery rites.

. ‘The ancient sources that mention these two groups have been collected by Schwenn 1922:
“Korybanten™: Lys1-46; 1922b, s.v. “Kurcten™ 2205~6. The principal source is Strabo 10.3.16~24, 2
discussion of the different types of male demi-gods; here the Korybantes are described as Phrygisd
(Sorabo 10.3.12). Strabo states that his source was Demerios of Skepsis, 1. ca. 150 B.¢. Note also the
cussion of Jeanmaire 1939: 593-616, who plausibly suggeses that the Hellenistic mythographer Af
{odoros may also have been one of Smabo’s sources.
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E‘gKybch and Rhea in Classical Greece. Indeed, the overlapping identities of the vari-
Yous groups attendant on Kybele and Rhea demonstrare that the two mother deides
fwere so closely conflated that such separation may not be possible.

L Onc 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
;chcf from the Piracus mentioned earlier, depicting a man approaching the Mother of
“the gods (fig. 46).116 Above his head is a cloudlike object supporting three Nymphs
wmcl three ammed youths, the Kouretes. The presence of figures floating on a cloud
findicates that the individual making the dedication had received contact with the di-
“yinity through a drcam, and the Kouretes, along with the Nymphs, were the source
iof the dream contact, communicating the message from the goddess to her human
”fouowcts 117 Rhea’s demi-gods offered another model through which their human
fouowcrs could enter a similar dreamlike state and contact the divinity on their own.
Ewdcntly by the fifth century B.C. (if not carlier), the story of Rhea and the birth of
'Zeus described another form of ecstatic religion. Rhea and the Asiatic Kybele may
~ong|.na.lly have been two separate figures, but they eventually became two manifes-
rations of the same religious phenomenon.

The fusion of the Asiatic Kybele and the Cretan Rhea has another interesting
ramification, suggested by archacological evidence indicating that the ecstatic rites
{0 of Meter may well originally have been at home on Crete. The tympanum first ap-
: pmrs in Greek art in the eighth century B.C. on Crete, illustrated on a bronze disc, a
syotive offering found in 2 cave sanctuary of Zeus on Mount Ida; the votive offerings
in the cave also included several bronze shiclds.?!® In antiquity, the birth of Zeus was
assigned 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.!® Such ob-
ects, dating to the eighth and seventh centuries 8.¢., indicate that the elements of
ecstatic religion were part of the cult of the Hellenic Rhea well before she became
conflated with Kybele. As Rhea and Phrygian Martar, both deities personified as
mothers, became assimilated, the religious fervor expressed through raucous music
and dance passed from the Greek cuir of Rhea into the composite cult image of

ﬁ 116, The Kouretes also appear in two other Mcter votives, a relief from Lebadeia (Walter 1930: 59, fig.
123, = CCCA T 432) and a bronze matrix in New York (Rn:cdcr 1987: fig. 3, top). These two works, to be
‘:{scusscd in more detail in chapter 7, establish the swtability of the Kouretes® presence in the cult of
eter

117. Note also a celicf from the Athenian Acropolis, Acropolis Museum 2455, F. Naumann 1983: no.
426, CCCA II: no. 190. The relief, of which only the lower left-hand corner survives, depicts ewo armed
‘YOthb approaching Meter, who is seared at the left. Here the youths, probably the Kouretes, are pre-
Sented in the normal pose of worshippers approaching the deity, thus wking on the role of suppliants and
orants, pot attendants. For a discussion of divine contact :hrou_,h drmmmg, see van Straten 1976b,
u8. For the disc, see Kunze 1931: no. 74, pl. 49; Barnett x960: pl. IVa, Canciani 1970: 55, is ¢orrect in
mummz Kunze’s assumption that the disc itself was 3 tympanum, but the repoussé work on it depicts
tvo wmned genius figures, cach holding two tympana.

. 1. R. W. Hutchinson, in Bosquanet 19391 62-65; Kunze 1931: 6-55; Candiani 1970: 20~52.
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Phrygian Kybele, as she adoptcd Rhea’s position as Mﬁ-n;p Becv. The syncrctism mﬁt;’y‘?““

Meter acquired a tympanum, symbol of her ecstatic rites.
There is yet another aspect to the cult of Meter that may derive from Crete, o
that adds 2n interesting dimension to the Greek definition of a Mother Goddess

had an important shrine to the Mothers, honoring the goddesses who saved Z
on Crete from his father, Kronos. These goddcsscs and their helpers, the Kourct

and also pohucal and soaal harmony. The teaching was carncd out through mystcry
rites.}?? This madidon may well reflect an indigenous Meter cult among the Sicilians
that was absorbed into the Greek mythological framework after the arca was settled: £
by Greeks. Diodoros’s report confirms that Meter could be associated with helpfu
and kindly acdons. And the Kouretes assisted in these helpful activities by acting
inrercessors in the rites through which one contacted Meter.

The identficadion of the Phrygian Mother with Rhea, Mother of the gods, an
the fzsion of the cult symbols and rites of these two goddesses furnish one exampl:
of syncretism, A very different situation resulted from the conflation of the Phrygiar
Motker with the Greek Demeter. In this instance it was not a casc of blending tw
cults together, but rather of adapting the symbols and rituals of one deity to another:
while kecping their cult identities separate.!?! As we shall see, this transference of:
symbols could pass both ways.

Meter had been associated with Demerter since at least the late sixth century 5.
as demonstrated by a votive statuette of Demeter from a sixth-century sancruary it
the Sicilian city of Gela, depicting the goddess seated on a throne with a lion in ker 4
lap, the standard iconography of Meter. 2 2 This use of shared symbols increased dur-
ing thc fifth and fourth centuries. Pindar addresses Demeter as the goddess with rc

120. Diodoros 4.79-80, 5.64~65. Diodoros quotes Ephoros for the second passage. G

21, For a general discussion of the relationship of Meter and Demeter, sec Graf 1974 155, n. 244 v:m 3

Straten 19764, and Versnel 19901 108, although, unlike Versacl, I see the process as onc of bilaceral assm i

ilation rather than the deliberate acculturadon of a foreigner. ’.E?'
122. Van Swaten 1976a: 42-43, fig, 1.

1235. Pindar, Ighmian 7.53~-4; Mclnnippidcs, Pagre 1962 fr. 76.4.
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makes the same claim, stating that Demeter received her name I Maryp because
she was a fusion of both goddesses. 1 '

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 Metrodn in the
Athenian Agora, suggesting some conflation of cult.!?$ Such conflation is further
implied by an Attic black-figured olpe of the late sixth century B.c., which depicts
Demeter and Kore holding 2 stalk of wheat while accompanied by & ion.!*s An altar
dedicated to the two goddesses of Eleusis, placed next to the Athenian Merrodn,
offers further evidence.’?” Influence could also flow in the opposite direction, for
statuettes of Meter enthroned were found in the sanctuary of Eleusis. 8 The associ-
ation was formalized through an important shrine, the Metrodn 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.?? 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 dpeia Majrp
fecw, wanders across the world with her xpéreda Bpdua, her resounding castanets,
and her garivas, her Phrygian chariot drawn by lions, looking for her daughter.23?
The classic story of Demeter’s search for Persephone has been outfited with
pseudo-Phrygian trappings.

Many scholars have denied rthat 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 “domesdcate” and chan-
nel the wilder aspects of the Phrygian goddess’s rites into publicly acceptable {and
controllabic) cult pracrices.'3! Yet this line of argument ignores the likelihood that
the so-called wilder aspects of the Meter cult were well entrenched in Greek pracrice
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-

124. Derveni Papyrus, col. XVIIL line 8, published in Zeischrift fiir Papyrologic und Epigvaphik 47
- {1982), suppl. For commentary on the passage, sce Kannicht 1969: 330.
5. H. Thompson 1937 205-8; Nilsson 1967: 726.
26, Metzger 1965: 22, 0o, 43.
127, Artian, Anabasi 3.16.8.
28, Graillot 1912: 5043, 507. Graf 19742 155, N 24,
. 120. MObius 1935-36: 243-s3; Kannichr 1969: 327-60; E. Simon 1983: 26-27. For the possible loca-
ton of the temple, sec Travios 1971; 1r2-13, 289—91. On the close relationship of Meter and Demeter, sce
* Simms 1985: 66-67.
:  t30. Euripides, Helen 1301-65. The word carivas was evidendy Phrygian for “chariot™; it is used by
 Sappho (Lobel and Page 1955: fr. 44 13) 20d Anakreon (Page 1962: fr 388) and appears in the Homeric
Hymn 1o Aphrodite, 13. For discussions of this chorus, sce Sfameni Gasparro 1978; Kannicht 1969z I1,
[ 327-9; Cerni 1983; Roller 1996; 310-13.  *
131, CE Mdbius 1935-36: 245, quoting Wilamowitz: “the Meter worshipped in Arrica was the Mother
: worshipped everywhere, with no tine of the scandalous Phrygian creature” Similar sentiments are ex-
« pressed by Mylonas 1961: 29091 and Versnel 1990: 107-8, who maintins that Kybele was identified with
Demicter in order to control the Phrygian deiry.

THE CLASSICAL PERIOD

175



176

THE MOTHER GODDESS IN GREECE

ton, 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 van
able forms of expression. &
The ready mansference of cult symbols and images berween the Hellenic Mothq-
goddesses and the Phryg:tan Mother in itself undercuts any assumption of bar\
barisms and inferiority in the cult of Meter, at least in the carly stages of Meter’s

. presence in the Greek world. The frequent and widespread mingling of the Phrygmn

Mother with Rhea and Demeter implies a voluntary syncretism between the foreigh
and the Hellenic Mothers, and bringing Meter into the circle of the most respected
Greck gods was on¢ aspect of this syncretism. This action in itself reinforces Meter? s
central position in Greek cult. No other foreign god was equared with a Greek dcxty
or brought into the heart of the Greek pantheon to the extent that the Phrygmn
Mother W’a:s,ls2 nor did any other foreign deity alter the cultic identity of mdlbcnous
Greek deides as the Phrygian Mother did.

In addition to the direct conflavion of Meter with the Greek mother deities Rhed
and Demeter, the cult of Meter was closely allied with that of several other Grcck
deites, inclnding Hermes, Dionysos, and Pan. The first two need be discussed only
bricfly. Meter’s links with Hermes are apparent through his presence on scvcral
Meter votive reliefs, where he stands nexe to the seated goddess. The connecton bc-
tween the two seems to arise, not from a shared mythic radition, but from Hamw
function as the divine herald. In this capacity, Hermes becomes the god who con:
ducts morrals in the mysteries of Meter and so is represented as her attendanr.!33%

The connection with Dionysos, described by many authors, and realized most
vividly by Euripides,'3* does not derive from any common bond of myth, but fro
the similar rimals and similar forms of ecstatic spiritual expression used to approach
both deities. Meter was appropriately linked with Dioaysos, the older and more e
spected deity, whose affinity with ecstatic ritual is well known. Like Meter, onnysos
was a deity at home both in the city and in wild, unsettled places. His worship tc too
cur across the bounds of public and privare religious expression. "%

Pan’s connection with Merer is more direct. It is made explicit by Pindar, who

132. Othcr non-Greck deities were integrated into Greek tradition to an extent. The Syrian god Ads
nis, whose carly death was lamented by Greek women, was drawn into the mythic cycle of Aph:odnc :\nﬁ
Perscphone, and the Thracian goddess Bendis was frequendy portrayed in Greek art as a T}uncm)
Artemis and reccived an important festival in the Piracus (Plato, Repubiic 1.3271), although Bendis did
appear in any Greek mythic cycle. On this question, sec Simms 1985. -

133. For examples, see CCCA I, nos. 362 (from Athens), 508 (unknown provenience). Sec also
Reeder 1987: 431~-32. Additional votive reliefs from Ephesos depicting Meter and Hermes jointly are dls
cussed in chaprer 7 below.

134. Pindar, Dithr. IL.6-9 (Sacll). Eu.npldcs Palamades (. s36 Nauck), and Bacchas, lines 1-169 and
passim, Plato, Phacdrus 2444, and Hermias, X ad loc., pp. 104~105A (ed. . Couvreur). Strabo 10.5.13. Ff”
a general discussion of the andient evidence, see Kanniche 1969: 1T, 331-32. :‘%




alls him the comrade of the Grear Mother and states that the two are worshipped
side by side in Pindar’s own shrine.!3% Elsewhere, Pindar calls Pan the «éva, or dog,
of Meter, no doubt alluding to the god’s status as her faithful companjon.%¢ As the
Greek god of the mountains and the woodlands, Pan was a logical associate of the
Mother of the mountains.’¥” He appears in this role in several votive relicfs 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.® 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 narure.’s
Such lack of control is exemplified by the ecstatic state found in the rites of both
Meter and Pan: one could become & ITavéAymros, a person seized by Pan, just as one
might be scized by Meter or by the Korybantes, and with equally disturbing re-
sults. 10 His ability to inspire “panic” emphasizes the irrational quality of this type of
divine contact.}** 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 native Greek divinity kept him free
of negative associations such as those of Meter’s Phrygian background.

METER AND ATTIS -

One deity with whom Meter was to be intimately associated was Artis, prominent in
Jater myth and culr as the castrated lover of Mother Kybele. Yet Atts has formed no
part in the discussion of Meter’s Greek cult up o this point. The reason for this is
simple: before the mid fourth century 3.€., there is no evidence for the presence of
Atds in the cult of Meter. Given Atus’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 menton of him. Even Demosthenes, in
attacking Aischines for his participation in ecstatic religious rites, never alludes to
the eunuch god; given the virulence of Demosthenes® language, one imagines that
‘he would have used Attis’s deviant sexuality as grounds for further attacks if the tra-
‘dition of Attis’s castraton had been known. Some scholars have assumed that the
‘cult of Aris must bave 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. 95100 (Snell), and Pyghian 3.78. On Pindar and Pan, sec Haldane 1968.
136. Pindar, fr. 96 (Sncll). Henrichs 1976: 256.
137. On the association of Pan and the Mother, sec Brommer 1949-s50: 12, and Borgeaund rg88a: 55, -
L4748,
v 138. CCCATI, nos. 66, 180, 182, 339 (from Athens), 279 (from the Piracus), no. 452 (from Lebadeia).
i8ee Borgeaud 1988a: §2-s53.
v 139. Osborne 1987: 189-92.
¥ 140. Hermizs, In Platonis Phacdrum Scholiz, p. 108 (ed. P. Couvreur).
i Iat. Like Meter, Pan was one of the deities suspected of influencing Phaedra’s uausual behavior (Eu-
- Apides, Hippolytos 142).

i
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-This, however, ignores the fact that in numerous descriptions of the Artis cule, a dzﬂ'crcnt instrument
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Sicilian expedition in 415 B.c.1*2 This interpretation, however, ignores the fact that
Plutarch’s narrative makes no mention of cither Meter or Attis; his context s ‘
not a religious ault practice but rather the unusual action of one psychologically dis
turbed mndividual, the impact of which was enhanced by the subsequent Sicilian dis
aster. 13 [t also seems unlikely that the absence of Artis before the fourth century ».
resulted from the Greeks’ rejection of his cult because they found the god too “bar_
baric” and “repulsive** This assumpton is undercur by the great frequency andt
spread of Artis figurines arnong these same Greeks in the second half of the fourth'
century and later. The figure of Attis is an iniguing example of the ways in which:
the Phrygian cult of the Mother Goddess was mansformed to respond to th
different social and political realities of Greek cult pracrice. As we shall see, the Atu
of Greek cult and Greek myth was largely a Greek creation.
Before inquiring into the source of Atds in Greek art and Greek ault, one crucm(
point should be emphasized: unlike Meter, whose ancestry can be traced to th
Phrygian goddess Matar, there is no indication of a god equivalent to Attis in Phry '
gian art or cult practice. In Phrygia, the name Ats functioned as the tide of a prxcst
of Meter until at lcast the first century ©.E.25 It was a priestly title in Greece also; at
Rhamnous and at Samothrace,* suggesting that the Greeks’ interest in the figure
of Artis came through knowledge of this Phrygian usage. Yet in Greek (and lateriin
Roman) society, the title Attis normally refers, not to a priest, bur to a deity, albeita
minor deity, in the sphere of Meter Kybele. Thus in including the god Attis in the
cult of Meter, the Greeks were making a significant addition to it rather than fol:
lowing a Phrygian precedent.
Attis’s Greek character and form are already apparent in the earliest rcprcsc .
tation of him, a votive stele from the Piraeus dared to the mid fowrth century
(fig. 48).147 The piece consists of an inscribed shaft with a sculpred relief above de

142. Plurarch, Nilas 13.2. The suggesdon was first made by Foucart 1873: 64-6s, and followed:
Burkert 198s: 179-79, Garland 1987: 130-31, and Versnel 1990: 107.
143. Burkert 19792: 105 and 198s: 159, stresses that the use of a stone for self-castradon in Plucardh '
report must mean that the incident was connected with the cult of the Mother Goddc&s, notng theil
of a stonc in Roman narratves that do quite dearly relate to Ards, ¢.g., Catullus 63.3, Ovid, Fasti 4. 2

mcd, cither 3 metal weapon (Lucretivs 2.621; Martial 2.45; Lucian, Dez Syria 51) or a pottery sherd (Pl
NH 35.165; Juvenal 8,514).

144. Kem 19552 10, 232; Ferguson 1944 110115 Versael 1990: 107-8, Their comments reflecr an att?
tude common in medern schobrshxp, that the legend of Attis must have been 2 craditional Phrypian ek
because no Greek would have countenanced such acdons. For a fucther discussion of chis problem, §
chaprer 1,

}:4.5 Polybios 21.57.4-7. Epigraphical evidence discussed by Welles 1934: nos. ss~61 and Virgilio
The question of Attis’s idendty is considered in greater detail in chapeers 7, 8, aed 11

146. At Rhamnous, Rousse! 1950: 5~8 = CCCA II: no. 245. On Snmothracc, prpolytus De
omn. hacres. $.8.9; 5.9.1~11,

147. Berlin, Smatliche Museen, inv. no. 1612, Kekulé von Stadonitz 1922: 198. The picce its
long been known; it was discovered in the Piracus in illicit excavation during the nincteenth ¢ennury
was acquired by the Pergamon Museur in the early years of this century. The work is illustcated and:
cussed by Vermaseren 1966 pl. 1; CCCA 1: no. 308: and F. Naumann 1983: pl. 40, 1, no. s52; the La



FIGURE 48 Vodvercliefof
Angdistis and Ards from the Piracus.
Mid fourth cenrury B.c. Courtesy,
Antikensammlung, Staatliche Muscen
zu Berlin, Preussischer Kulturbesicz.

o works give previous bibliography. The inscription is published as IG ii* 4671. The stcle has been men-
"»Uoned earlier in connection with Meter’s function as a kourosrophos. My own views on this stele and on
Sithe origin of a god Atis in Greck cult have been argued ar length in Roller 199.42, and so I give only a

fummary of the argument here,

msm. Vermaseren, in CCCA TI: 93, teads the text as Smép réw maudésw, but the stonc is clearly inscribed
@y,
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tincdve costume, a Jong-sleeved, belted munic, tousers, and soft boots with pointed
toes. On his head is a dlose-firting cap with a pointed tip extending forward,; ﬂapé"
hanging from the back of the cap fall over his shoulders. His left hand, resting on his
lefe knee, holds a syrinx, while he extends his right hand forward in order to receive
2 small wrefoil jug from Angdistis. A long curved stick, his crook, Jeans 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 shc
bore in Phrygia and one that we shall meet with frequently in Hellenistic cult mate-
rial.}*® She stands and faces Artis, wearing a peplos and low headdress with a veil e
tending down her back almost to her feer. 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 Jeft lcg. pal
Ards can be recognized not only from his name but also from his costume and ar?
tributes, both of which were routinely used in later representations to identify Am§
as an Oriental shepherd and companion of Meter.! We should note, though, that
neither costume nor artributes were original to Atds. The costume is a modification
of Achacmenian Persian dress, widely used in Greek art to depict not only Persians
but also Oriental figures of myth such as Amazons and Trojans.!®! In pardcular, this
costume appears regularly in depictions of the Trojan Paris, during the mid fifth cen:
tury B.C. and later.’$2 The association of the costume with Paris and the conflation
of Trojans and Phrygians on the Attic stage may well have encouraged the Su.ll'.'lbl.l:
ity of this dress for 2 Phrygian figure. Attis’s later idendfication as a Phrygian shcp
herd may well stem from this conncction with the Trojan shepherd Paris.!S* The
attributes of Attis, his shepherd’s crook and pipes, may also have been influenced by
the woodland deity Pan, Meter’s frequent companior. 4
On this stele, however, Attis is not the youthful shepherd of myth, buta god, thc
divine companion of Meter/Angdistis. His divinity is made clear not only from thc
fact that the stele is dedicared to him, bur also from Angdistis’s gesture of handmg
him her vessel, the instrument by which she received votive offerings. The o'csturc
surely indicates that it was suitable for Attis to receive votive offerings too. We may
compare a similar gesture made by the Greek divinity Themis toward the Thracmn
goddess Bendis, illustrated on an Artic red-figured skyphos of the later fifth century

r:k'i‘—mﬂ( Lk

149. Angdists was apparcnr.ly the personal name of the goddess in Anatolia, as opposed to hee cul
. tide of Matar; see Smabo 10.3 .3.12, 12.5.3. See also a series of inscriptions on votive altars from the I’hrygun

site of Midas City, dedicated to Angdistis the Mother Goddess or Angdists the Mother of the gods, di¥’
cussed by Haspels 1971: 195200, 205~301, ¢sp. nos. 6, 8, 13; and in general, Gusmani 1959. Further
ples of cult objects dedicated to Angdisds are discussed in chaptcr 7.

150. The typical Artis represennation is abundantly illlustrated in Vermaseren and de Boer 1986.

151, For examples, see Roller 1994a: 25051

152. Note the two vases cited in 0. 92 above.

153. On Artis as a Phrygian shepherd, see Theokritos 20.40,
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B.G.; this action indicates that it is proper, themis, to worship Bendis.'5* The parallel
gesture of Angdistis on this stele suggests that Atds was now an established part of
Greek cult.

The appearance of 2 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’ specch On the Crown 260, where aites is a rimal ary shouted by fol-
lowers of mystic rites. The god Arts 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 Demeter in the Eleusinian Mysteries; his origins too lic in the mystic
cry dache, and the deity is a personification of that ery. The close integration of the
cults of Meter and Demeter, especially in Attica, makes this parallel all the more
likely.

Thus Ards entered Greek art and Greek cult, probably during the carly fourth
cenrury B.C., as the companion and attendant of Meter. Within a century, depictons
of Autis in seulpred reliefs and terra-cotta figurines had become quite common and
were widely disseminated throughout the Greek world, with examples known from
Athens, Sicily, Amphipolis, Olynthos, and Delos, among other places.!®s The fact
that depictions of him became so widespread so quickly indicates that Artis rapidly
became an essential element in the cult of Meter. The Greeks explained this circum-
stance with an elaborate mythical tradition that made Ards Merer’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
‘thac 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. '

. Here we are concerned not so much with myth as with cult practice, in pardcular,
‘the place of Ats in the cult of Meter. The function of the god Awis in Greek cult is
‘suggested by representadons of him, particularly the terra-cotta figurines. Maoy of
'thesc show him dancing, leaping, or playing an instrument, in other words, per-
iforming the same actions that the human devotees of Meter performed during their

i 154, Tiibingen F 2, unaoributed but mentioned in ARV* 1023, 1+7. For a discussion of Themis and
:Bendis on this vase, sec E. Simon 1953: 25~26.

2 165 For a general summary of Auds depictions, see Vermaseren and de Boer 1986: 22-44. For late-
?{fourd'x-ccum.ry B.C. depictions of Artis in Athens, scc Thompson 19s1: 53 and pl. 26b; in Sicily, 2t Akrai,
=$fameni Gasparro 1973: 269-70; in Amphipolis, Mollard-Besques 1972: nos. D 251, 252; and Olymsins
#XIV: 21-33 and pl. 42. For other examples from Amphipolis, Olynthos, and other sites in northerm
“*Greece, see Olynrhus XIV; r19~21. By the third century B.C. and later, the type was exuremely widespread;
#1naddigon to the sites listed above, examples of Attis figurines are known trom Delos (Défos XX nos,
2{136+-69), from numecrous sitcs in Asia Minor (Franz Winter 1903: 372, R0s. 4, 5, 7, 10; Mollard-Besques
J972: D )649, D 865, D 1410, D 22012301, E 19, E 235-41), and from Italy (Winter 1903: 372, nos. 1-3; 373,
0O, 2-¢). -
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rites. In these objects, Attis stands as a substitute for the human worshipper, and sg!
in offering a figurine of Ards, the human devotee was offering a part of hnn/hqselﬁy
Other figures depict Attis in a more sedate pose, as on the fourth-century lemsk
stele. Here I think we should understand Atts in the role of an intercessor. 'I'hc;
human worshipper of Meter was making a request of the goddess or thanking her forx
the fulfillment of a request (on behalf of the childrern, as in this case), and Artis has bes
come the divine figure who reinforces the request or thank offering. In no case
there an intimation of anything disreputable in these Attis votives, nor is there any 4. L
lusion to deviant sexual practices. The “Phrygian flasher” type, the Atds figurine thh
exposed geniralia, first appears in Rome in the second century B.C., and its mcnmng’“
should be interpreted with reference ro the cult of the Roman Magna Mater.
Artis cannot be used to explain the negative connotatons thar the cule of Mex
acquired in Classical Greece. Indeed, the standard image of Ards in later Greek aad:
Roman literature and art is more likely to be a result of those negative connot:mons
for the mythical image of Ards was surely influenced by the prevailing Greek stcreo-ﬁ
type of the Phrygian as cffemninate Oriental barbarian. Away from the world of raqal
stereotypes and mythical images, Arts was the divine companion and atcendant of
Meter. People murned to his cult for the same reasons as they mrned to the cule
Meter~namely, to obrain personal petitions and to enjoy personal contact with the:
divine.

METER’S PLACE IN GREEK SOCIETY

The question of the social status of Meter in the Greek world is inevitably linkedtg:
the question of who the goddess’s worshippers were. Here the evidence fails s al?
most totally, for the majonty of Meter votives are anonymous. The frcqucncy, ub

though, that the goddess’s followcrs were a diverse group.156 The u.nspokcn
sumption behind the foundation legend of the Athenian Metro6n and negative ¢

notation of the metragyrses is thar the Meter cult appealed to lower-class types a andf
undesirables,!s” but this may not have been the case. The sympatheric reatment by
important poets such as Pindar and Eunpldcs of the rchglous cxpcncncc oﬂ'crcd.h,y

156. Onc point in support of this is the evidence from the Hellenistic cult of Meter in the I’imcus,
cussed in chapter 7, where it is clear thar Meter’s adherents included people of both genders and varyin
social status. ]

157. This pomt of view has been taken for granted by several modern commentators, ¢.g., B
1963: 87174, “primarily a slave religion”; and Versnel 1990: 107-3, who takes for granted the ace
“domesticate” the unpleasant associations of her foreign origin and nacure.
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iappcal o women. Our ¢vidence is somewhar equivocal on this point, and several of
'thc connections of the Meter cult with women may reflect literary or social conven-
non rather than reality. For example, women male up the tragic choruses that wor-
sb.lp Meter with hymns, in the Helen, the Bacdhse, and in the chorus of Phrygian
womcn described in a fragmentary play of Diogencs: :

rairor KADw pév Aauddos pirpndopovs
Kuféres yvvairas, maibas SASiwy Ppuydiv

1 hear the women with their mitred heads, followers of Asiatic Kybele, daughrers of
the blessed Phrygians. 158

*This need not be an accurate refiection of cult practice, since women, especially for-
on women, were often fearured in tragic choruses to give an emotional, exotic
vor to the acton.!5® Similarly, Demosthenes’ attack on Aischines’ mother for her
Zddherence to ecstatic rites implies thar nocturnal processions, loud noises, and snake
“handling are typical behavior of women; such actons are a product of women’s un-
Zstable emotional state, which men (like the Athenian jury he is addressing} should
Gfeject. % And women were always regarded as particularly vulnerable to possession
’ y a deity, particularly when this caused their behavior to become irrational or
threatening. 16!
More telling of actual practice is the scene on the Ferrara krater, interprered as a
epicdon of a set of rites, especially dances, connecred with Meter. Here the major-
ty of the participants in these rites are indeed women; in face, there is only one adult
iitiale shown among the group. And we should note that one of the most damning
“tharges laid against the metragyrtes in the foundation legend of the Athenian
Metrodn is that he had come 1o initiate the women of Athens into the mysteries of
isMeter. One can read this challenge to traditional authority as part of the mythic pat-
' cm of the story, but it may also be that the tradigon preserved some tuth, that
#ivomen did find the cult of 2 mother goddess more appealing.}¢? We have already
oted that Meter functioned as a kourotrophos, a deity with special regard for mothers
¥and young children. Womer’s sympathy for the Meter cult is also supported by a
scattering of gravestones depicring a wornan holding 2 tympanum. These may well

> 153, Diogenes, in Athenaios 1.2 (fr. 1, p. 776 Nauck). The Theban Semele is speaking,

159. E.g,, the chorus of Persian women in Aeschylus’s Persac, the Egyptians in the Suppliants, the Car-
1n women in the Libation Bearers, the barbarian womea in Euripides’ Phoinisas, and many other exam-
Siples; see Hall 1989: 115-16, 130-32.

4. 160. Demosthenes, On the Crown 259—60. This oo is a potnt of view supported by modern com-
fimentarors; note the rcm:xrks of Foucart 1873: 60: “Cults of foreign deities made substandal progress,
{rSpecially among women?”

161, Padel 1983,

162, For a general discussion of women and ecstatic religion, see Lewis 1989: esp. 26~27.
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have belonged to women who had served as priestesses of Meter, and their familic
were cager to publish that fact as 2 mark of distinction, 63

At the same time, it would be wrong to claim that the cult of Meter appealed Onl)"r
0 women, The earliest inscribed Meter votive from the Athenian Agora was dcdl.
cated by Kriton, a masculine name. The presence of a male worshipper in the Metc,;
votive relief illustrating the Kouretes demonstrates clearly that men honored Mcter
as womnen did. While she may have functioned as the kindly Mother to women, thc
goddess’s sphere of influence cut across gender and class lines. Our inability to de-
fine the goddess’ worshippers more closcly may in itself reflect how mdcsprcad hcx
appeal was and how deeply it was rooted in Greek socicty. i

SUMMARY: NOTHING TO DO WITH PHRYGIA?

During the fifth and fourth centuries 8.¢., the Greek Meter was an established figur
in Greek cult. Her Phrygian origins, already greatly modified by the Greeks duir
the Archaic period, receded further into the background as her name, culr titles,
visual image developed away from her Phrygian predecessor into a specifically Grcck
definition of a Mother Goddess. A principal component of this definition wat
Meter’s identification in myth and cult with the Greek goddesses Rhea and Do':mct(:rc
pardcularly Rhea. Meter became the Mother of the gods, both in the indefinite scnsc
as the progenitor of lifc and in the specific sense as the mother of the Olympm’u
deites, honored with the Olympian pantheon even if she was not pare of it.
The evidence from Classical Greece paints 2 lively portrait of a goddess who,
spite her foreign origins, was very much at home in Greek socicty, worshippe:
pocts, politicians, and common people. Meter was an established deiry in city lif :
pardcularly in Athens, where her roots as an Ionian goddess gave her a central’ rolc
in the political life of the community, as guardian.of the archives of the Athcnm
democracy. On a more personal level, people-worshipped her through a type of nu
designed to induce an altered menrtal state, whereby the participant could come mtc
direct contact with the divine. This was a recognized aspect of Greek religious cxpg
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 identdry as. Eﬁe
Mother of the mountains made her the deity of the wild and untamed landscape. YE
the Phrygian Mother’s affinity with mountains, caves, and springs is more muted i it
Greece during the Classical period. Her terraia was less the physical landscape of: r.hc
counuyside, as it had been earlier, and more the mental landscape of unrcsn:am&
behavior. '5 %
Perhaps because of this, the rites of Meter and the open expression of the altcrcé

163. Two examples from the Piracus, Mébius 1968: 39, T pl. 2425 CL'urmont 1970: 98, pI 5. AnOChC
very similar fourth-century 3.C. gravestone of 2 priestess of Meter, of unkaown provenicnce, is now§€
the Ashmolcan Museum, sce Arshacological Reports 1950—61: 59.
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emotional state that thesc 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 resulr, the rites of Meter evoked a mixed reaction, frequenty
bordering on disapproval. This seems to have become more pronounced during the
fatrer part of the fifth century 8.¢., when Meter’s Phrygian connecdons were revived
"and nised 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
;’ﬁccdom.

i The irony of this increasing “Orientalizing” of Meter is that the Oriental qualities
asmbcd to her had lirtle foundation in her Phrygian background. The most visible
symbols of her ecstatic rites, her tympana, cymbals, and castanets, were assigned a
Ph:ygmn origin, bur this, as we have scen, is inaccurate. Instead, the putmvc Asiadc
on.gm of Meter’s rites was less real than it was a product of fifth-century political
Lmo.gc-malang, a way of assigning the open emotonalism expressed during her rites
}to a non-Greek people and thereby lessening its value.

" Thus the Meter of Classical Greece, while a revered cult figure, increasingly
reflected the changes in Greek society. She had entered Greece as a deity of the coun-
“uryside, but by the end of the fifth century her cult on the Greek mainland was
;';:hrgcly urban. In the early ffth cenrury she was a fully Hellenized deity, equated with
Rhca and worshipped with Demerer, but by the fourth century she was the goddess
“whosc rites were suspect and whose priests were stigmatized as “those Phrygians!”
“Yet by this time, Meter had become a fully formed member of the Greek religious
T”(:cn'nmunir.y, her rites could be derided, bur not ignored. This process of develop-
iment in the Classical Greek world gave a lasting stamp to Meter’s personality and
foulr rituals, which was to survive and influence subsequent definitions of the
Mother Goddess in the Hellenistic and Roman worlds.
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7 - THE HELLENISTIC PERIOD
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he centuries between the death of Alexander in 323 B.C. and the beginning
of the Roman Empire under Augustus in 31 8.c. form a ime whea the cul-
tural development of the Greek world was both uneven and diffuse. This
ctrcumsmncc will inevitably affect an attempr to follow the development of the cule
&f Metez, the Greek Mother Goddess. In the earliest phasc of Meter’s worship in the
Grcck world, we can trace the progress of her culr as it moved from central Anarolia
t6:the Greek coastal cides and the islands, the Greek mainland, and the westem
Mcd.ltcrrancan The cult of Meter in Classical Greece demonstrates how the rituals
gnd activides of the goddess and her followers had an increasing impact on Greek
ﬁfcmmrc, art, and social atdmudes, most evident in Athens. In contrast, the ensuing
Hcllcmsnc age offers no single guiding thread with which to follow the cult of
’Mctcr In part this is because the cult irself covered a much broader geographical
am., comparable to the contemporary spread of Hellenism, Moreover, the issues
ra:scd by the starus of Meter during this time are much more varied. We shall sce the
Impact of the Greek Meter on the older Anarolian cult centers of Phrygian Matar,
’thc Meter cult in established Greek cities, and Merer’s presence in new city founda-
fons. Yet despite the cenrifugal quality of the material, the cult of Meter during the
Hellenistic period continues to instruct us, both about Greek religious practice and
about Greck society as a whole. Not only is there more material available for study,
but the more extensive documentadon enables us to hear a greater variety of voices
}'ﬁctmg to the goddess, voices thar tell us that the Mother Goddess had lost none of

Evidence for the Meter cult in the Hellenistic Greek world comes from a variety
sources. The numerous shrines and sacred places of Meter illustrate the extent of
worship. Several epigraphical documents that preserve cult reguladons and
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.Helenistic milieu, which experienced the resurgence of older cult forms ang
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other information provide a clearer picture of cult rituals and practices. There g
however, no Hellenistic counterpart to the literary texts from the fifth and fougf
centuries B.C. that offer such vivid descriptions of the goddess and the emotional ij
actions of her followers; in the few surviving Hellenistic texts in which Meter d%g
appear, she is often a figure of lighthearted fun, and the power that her worslupp A
fourd in her cult takes second place to an artificial liverary image.
The geographical spread of the Meter cult in the Helleniste Greek world is &
tensive.! While the campaigns of Alexander had no immediate impact on the cu[t ]
Meter, the politial realignments that took place after his death affected the dxﬂimon
of the goddess’s cult and the range of cities and cult centers where she was wop!
shipped. The Greek cities in western Asia Minor, where the cult of the Phrygiag :
Mother Goddess had long been prominent, regained their freedom and their pro
perity, and they once again furnish abundant evidence of the cult of Meter. On;“
newly founded Hellenistic city, Pergamon, became an important center for the goQ
dess’s cult. In addition, the spread of Hellenism that followed Alexander’s conqu ;
of the Persian Empire had a marked impact on the cities and cult centers of the niog:
Greek Anatolian peoples. The older Anarolian languages and cultural forms disap:
peared, as centers such as Gordion, Ankara, Pessinous, and Sardis became incr‘:, .
ingly Hellenized. The effect of the spread of Hellenism on the cult of the Ph.[ygl
Marar was not simply a replacement of Anarolian forms with Greek ones bu 7
blending of the two thar created a new formulation of Meter. One of the most
significant results of this blending occurred during the third century 3.C., when thc
culr of Meter was imported from Asia to the city of Rome. While this event is. : 1
explored in chapter 9, itis important to remember that the ransfer took place mn: thc

spread of new shrines and sancruaries.

During this same period, however, there is much less evidence of the Met
in mainland Greece. Of the mainland Greek sites discussed earlier, only Athens con
tinued to have a prominent shrine of Meter, the Metrosn in the Agora, rebuilt
sccond cenmury B.¢. Yet there is other evidence of the continuing impact of Mete
private cult, both in the frequency of individual offerings to the goddess and i
edstence of pnvntc cult organizations. Onc i mtcrcsnng cxamplc of the larrer i

Arhens’s port, the Piracus. Here a rich body of cpxgmph:ml and archacologlml
offers valuable insight into a flourishing culr of Meter in this community.

1. Inaddition to the Metes votives from Anatolia and the Greek world, cult objects have been fo
in Sidon (CCCA 1t no. $95), Neapolis in Palestine (CCCA I: no. 896), Panticapacum in the Uks
(n. 43 below), Egype (ibid.), and Bactria (CCCA I: no. 90o). :



/METER IN PHRYGIA AND LYDIA

gThc Mother’s older cult centers in Phrygia and Lydia form-a good startng point.

.Thc Phrygian goddess Marar was still very much at home at several of hcr carlier

shnnﬁsa but like many aspects of Anarolian life, her cult there was affected by the in-

{&reasing influence of Hellenism, starting in the late fourth century 5.¢. Rather than

glmply absorbing Greek forms wholesale, however, the worship of Matar in Anato-

Yia evolved into a hybrid that retained some-aspects of the Phrygian Mother God-

ess but took on features of Greek Meter as well,

he Hellenization of Matar’s cult in Phrygia is evident in her nomendarure. She
Hras now addressed exclusively in Greck, usually by her title as Mother, Meter, cou-
fed with a topographical adjective. We learn of Meter Dindymene, an epithet al-
dding to asacred mountain; this could be one of several, including a mountain near
0i and one near Pessinous, as well as others near the Greek cities of the coast.
The goddess was also worshipped at Aizanoi as Meter Steuene; in this case, the
dess was named for a cave sacred to her.? Meter Zizimmene was honored in
theastern Phrygia, ar Sizma, near modern Kayseri.?

addigon to the application of Greek names, there was some real blending of
gian and Hellenic culr practices. The older Phrygian center of Gordion fur-
ishes 2 good example. Gordion had long since lost its prominence as the capital of
independent Phrygian polity, but it retained 2 regional importance as a market
own. Numerous Hellenistic images indicate the continuing cult of the Phrygiac
ther, but for the first time, all these images, both imported and locally made
ects, were based on Hellenic models. Among the imported objects are 2 marble
taerte of the enthroned goddess with phiale and lions (fig. 49) and several terra-
tta figurines depicting the goddess seated either on her throne or on the back of a
(fig so). Examples of local pieces include an afabaster smtuette of the scated
2oddess with her lion and several terracorta images, of which the most impressive is
ge, handmade figure of the enthroned goddess with phiale and tympanum (fig.
* Another object suggesting Hellenic influence on the cult of Meter at Gordion
staruetre of a young worman bearing a torch, probably also a Greek import; this
tk recalls the nightdme festvals of the goddess described in Classical Greek liter-
< and depicted on Greek Meter votives.S The strongest iconographic influence
the Gordion Meter cult seeras to come from Pergamon: several of the imported

2. Pausanias 19.32.3. Robert 19371 301; R. Naumann 1967.
- Ramsay 1906: 2465 Mitchell 1982: no. 361, on Meter Zizimene.
4. Marble stacueree, Roller 19912 pl. Il¢; terracotta statuettes, Romano 1995: 2228, nos. §4-64; al-
S crsmcuct:c, Romano 1995: pl 41. For fm'chc: discussion of this material, see Roller 1991,

. For the piece, sec Roller 1991: pl. TVa. Nocturnal festivals of Meter are discussed in Roller 1991:
41.and chapter 6 above.
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from Gordion. Latc third—carly sccond century &
Courtesy, Gordion Excavation Projeh:
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FIGURE 5I. Terracotta
statueree of Meter enthroned,
from Gordion. Lare
third-carly second century
3.¢. Courtesy, Gordion
Excavador Project.

PFIGURE 5o Terracotta
staruetre of Meter seated on a
lion’s back, from Gordion. Late
third—early second century B.C.
Courtesy, Gordion Excavation
Project.
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. cornmon, but there is as yet no evidence of a temple to the goddess. Meter’s conso
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pieces were made in Pergamon, and some of the locally made objects, including thi
large handmade terracotta work, imitate a Pergamenc model. All of these obj a5
were found in houschold conrexts, several of them in whart are clearly househ
shrines.®

Yet it is doubtful whether the adoption of Hellenic imagery effected a change i
cult practice. As in the earlier Phrygian period, small household shrines remained

Artis remains an uncertain and inconspicuous figure in Gordion.” And at least one
older Phrygian fearure was retained, the connection of the goddess with fun
rites.® Taken as a whole, the Gordion material shows the cagerness of the local pe
ple to adopr and imitate Greek iconographic forms, bur it also demonstrates the,
long life and essential conservatism of the cult of the Phrygian Mother in her an
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 Ph
gian setdement (now descrted) demonstrates the enduring connection of '.,
Mother’s cult with the high places of Phrygia.

Meter shrine, Pessinous, to the fore. This Phrygian site, renowned in Roman histon
and legend as the oldest and most venerable sanctuary of Meter, has produced s ,‘“
prisingly little material relared to the cult of the Phrygian Mother. 12 The site was:
cupied from ar least the fifth century 8.¢., and a small stepped altar in the count

6. Provenience of the Gordion figurines, Romano 159s: 23-~25; on houschold shrines, Romano regs:

7. Romano 1995 41~42, tentatively idendfies a terracottz statuctte (no. 97) as Awds, although
figure’s poor state of preservation makes this uncertain, and other interpremtions, such as an Amszon,
also possible.

3. Notc a miniaturce votive altar with relief doors on it, imitating a common type of Phrygian
ary monument; this was found in the same votive deposit as the marblc staguette of Meter, Roller 1
141 and pl. IVb.

5. Haspels 1971: 154-55.

10. No written source before the sccond century 5.C. mentions Pessinous, although Ammizaus
cellinus 22.9.7, in his deseription of the fourth-century C.5. emperor Julin's interest in the Meter!
notes that the fourth-century 8.¢. Greek histotian Theopompos records the founding of Meter’s s
ary at Pessinous by the Phrygian king Midas. Cicero, De harus. ra. 13.28, states emphatically that Pestiz
nous had been revered by the {Achaemenian) Persians, (Seleucid) Syrians, and all the kings who rule
Ewrope and Asia. These comments may reflect the generally high status of Phrygian Matar in Anafoliz
rather than the historical prominence of this one shrine; see Virgilio 1981: 5759, See also Di
35.33.25 Strabo 12.5.3; Livy 29.10.5, 29.11.7; Valerius Maximus 8.5.3; Pausanias 7.17.9-12; Arnobius
For a general discussion of these sources, scc Gruen 1990 16, an. 51, 52. The role of Pessinous in lege
perwining to the Meter cult is treated further in chaprer 8. %

11, On the carliest occupation of Pessinous, see Devreker and Waelkens 1984: 13~15, and Waelkeat
1986: 37-39. For the altar, see Devreker and Vermeulen 190r: figs. 9, 10, and chapter + n. 87 2bove.

2. For evidence of the prt-Hcllcmsuc scrlement at Pessinous (sdll exremely seanty), see
:\nd Waclkens 1984, 13-L4 and Waclkens 1086: 38-39. The site is sl under investigation, and so any




‘would seem an unlikely candidate for a Phrygian sanctuary; it lies in a decp valley
‘chat is regularly subject to alternate bouts of extreme desiccation and flooding, 'S a
sinaation quite unlike that of the mountain shrines that were the principal haunt of
‘Matar. Ancient sources are quite insistent, however, on both the antiquity and the
fpmmincncc of the Pessinuntine sanctuary, and the inhospitable nature of the site
-and its location away from natural resources and lines of communicadon may even
;suppon: this point (for why else would anyone go there?).}# Pessinous may well have
‘raken on a greater significance during the Hellenistic period, when the importance
fof carlier cult centers such as Midas City and Gordion was substantially diminished.
£, Clear evidence for the cult of Merer at Pessinous emerges when the sancraary
:':_"‘amctcd the atrention of the Amalid kings of Pergamon, who built a temple and
%Eolonnadcs of white marble there. At that time, Pessinous was temple-state ruled by
E'Pricstly dynasts.S Strabo, our main source for this event, unfortunately does not say
“which Artalid king first developed an interest in Pessinous, and so his information
does not enable us to determine whether the Aralid dynasty had any direct contact
with the site during the year 205/204 8.C., when the Romans reportedly removed
the cult image of Meter from Pessinous and took it back to Rome.!¢ Pergamenc in-
erest in the site is well attested for the mid second century B.C., however, through
the correspondence between the Pergamene rulers Eumenes II and Awalos II and
{hc dynasts of Pessinous.” Scven letters are known, dating from the period between
63 and 156 B.C., although they were inscribed on stone only in the first century B.C.,
probably on the walls of the Attalid temple.!® This correspondence offers insight

‘The Jetters record communications from Eumenes and Attlos to the priestly dy-
nasts, all of whom took the title of Artis, perhaps 2 survival of the era when the name
used by Phryglan kings.' Attis continued to be a priestly dtle even when the

micats must be considered tenamtive; for a summary of the carlier excavations conducred by Picter Lam-
brechts, sce Devreker and Waclkens 1984.
13. Waclkens 1971; 549—s0. .
4. The licerary sources on the status of Pessinous are discussed by Devreker, in Devrcker and
aclkens 1984.: 1428, and chapter 9 below. On the inhospizable location of Pessinous, note the com-
ents of Waclkens 1971 34952, and Devreker and Vermeulen 19901: 116.
15. Smabo 12.5.3. Waclkens 1986: 68=69.
. This event is discussed at greater length in chapter 9. I find the comments of Gruen 1990: 16-19,
persuasive; he arpues that the Pergamenc kings exercised no control over the region around Pessinous in
S lare third ceotury B.¢., and that the Romans were more likely to have taken the goddess dircetly from
Serzamon itself or from the sanctuary of Meter on Mouat Ida near Troy, legeadary home of Aencas,
cestor of Rome.

. This correspondence has been extensively discussed by Welles 1934: nos. 3561, and Virgitio ro81.
?{’ 18, The blocks were reused in the Armenian cemetery at the nearby town of Stvrihisar, where the doc-
Aot \»('icrc scen and copied (zhe blocks have since disappeared). See Welles 1934 2413 Virgilio 1981:
~20, and pls, 1~7.
- See the discussion on the name Artis in chapters 4 and 8. Polybios 21.37.4~7 records that the

es of the two chief priests at Pessinous were Aris and Battkes.
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office was not held by a Phrygian; this is clear from the fact that one pricst Aris had
a brother named Aiorix, a Celtic name, indicating that by the second century 3,
the sanctuary was under the control of the Galatians.?® The desire of the Pessin
tine dynasts to maintain the goodwill of the Pergamene rulers is clearly evident frg,
the letrers, as is the willingness of the Pergamenes to use Pessinous to further :hem
own aims; in one instance, the Pergamenes clearly put the interests of Rome ahmd
of the needs of Pessinous.?! We receive the distinet impression that Pergamon W_as,
the dominant parter in this reladonship. %
The cult of Meter figures surprisingly little in these lerrers. This should not be up;
expected; while Pergamene interest in Meter is certainly well documented (as we
shall see below), Pergamene interest in Pessinous resulred less from the site’s smus
as a sanctuary of Meter than from its position as an independent state in Galauan"
territory, which the Pergamenes wished to control.? In the one letter that does r
specifically to the goddess, Eumenes expresses the wish that the goddess do a berr %‘
job of caring for her priests when someone insulted them,? perhaps implying that
it was up to the goddess (not Pergamon) to look out for Pessinuntine interests.
general, the letters establish Pergamon’s interest in the site and in the cult but sceny
to suggest a time when the political influence of the Pessinuntine sanctuary was 2
waning. As a result, Pessinous’s heyday was brief; Strabo (a contemporary of. Augus
tus) tells us that in his time, the dynasts had very little power and the aty was mu
less prosperous, although the Meter cult was still important.** This is u.ndoubtchv
why the later priests of Pessinous published their predecessors’ correspondence w1£h
Pergamon over a hundred years after the letters were written; they were Sc:ckmg 0
bolszer their claim to hegemony over the sancmary and region.?® The letrers consti
tuted 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
Phrygian Mother and her followers from a document of a private community undet
the protection of the goddess. The text, found in Lydian Philadelphia, dates frdgm
the late second or the first century B.C.2 It regulates a houschold cult established :
a certain Dionystos, who was led to found this group because of a vision he had

20. V'xxglho 1981: 35~26, letter 1. For Galadans in Anatolia, sce Allen 1983: 136—4-4; Mitchell 199325
4845 and passim, For Galatian influence on Phrygian culture, sec Roller 1987b: 106, 129 no. 56; Fred
ick Winter 1988: 64-68; and DeVries 1990: 4025, :

21. On Pessinuntine support for Pergamon, letter s (Virgilio 1981): Artis sacrifices for the safery ofth
brother of Attalos 1. On Pergamon’s mnmpul:xuon of Pessinous, letter 1 (Virgilio): Pessinous to cnpm!c
the Pessongi by stealth, 1o benefit Pergamene interests. On Rome’s interests outweighing those of Pes i
aous, letwer 7 (Virgilio). :

22. Virgilio 1981: 59-62.

23., Welles 1934 24243, letrer $6; Virgilio 1981: 25, letter 2.

24. Strabo 12.5.3. 4

25. Welles 1934: 247; Virgilio 1931 35-36. s

26. The definitive edition of the text is Weinreich 1919. For bibliography, sec Sokolowskd 1955 no30
and more recently, the study of Barton and Horseley 1981, A portion of the text appears in CCCA%
no. 439.
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‘zeived in a dream. This in itself is not unusual, for many such private cult founda-
‘ions were established during the Hellenistic period.?” The purpose of this founda-
f‘ﬁon was not to honor one individual in perpetuity, however, but o establish a corn-
fmunity of worshippers who would agree to abide by a strict code of personal
‘hehavior. According to the terms of the foundation, alrars were to be set up for Zeus,
Eﬁcsda, and the @¢oi Zwripss, the Savior Deites, whose number included Eudai-
{;’ﬁ;onia (favorable spirir), Ploutos (wealth), Arete (virrue), Hygeia (health), Agathe
fj?"l‘ychc (good fortune), Agathos Daimon (good spirit), Mneme (memory), the
“Charites (the Graces), and Nike (vicrory). The community would meet in the olios,
house, of Dionysios. It would welcome men and women, free and slave, on cqual
erms. The text strictly prohibits the use of magic spells, love potions, abortifacients,
d contraceptives, and enjoins a strict code of sexual behavior on its adherents,
th male and fernale; adultery and fornication are strictly forbidden among free-
“horn cult members, and sexual relations between freeborn men and married female
“slaves are also prohibited (although the text does not appear to forbid prostitution).
¢ whole community was to be under the protection of Angdistis, the Phrygian
other Goddess, here addressed not by her title of Matar but by her personal name,
hich people used for her in Phrygia.2

This text has many interesting features, not the least of which is the close assodia-

ture of the Phrygian cult that is attested more frequently in the first centuries
5.2 The text also offers one of the carliest explicir references to the goddess as a

{gested the former, assuming that the Greek deities were being incorporated into the
;{gcult of the Anatolian deity Angdistis.*° This may well be the case: the city of Phila-
%fdclphiawns arecent Greek foundation and so the worship of Greek divinities is fully

“rviay, Notea private foundation to honor Mcter in Halikarnassos, Sokolowski 1955t no. 72, discussed
0¢low, and the wide variety of private Hellenistic cult foundations described by Laum 1o14. On divine
i mmands transmitted through dreams, see van Straten 1976b: 16.

; 3." Strabo 12.5.3. On the name Angdistis, see Gusmani 1959.

9, Note the increasing importance of the gods Hosios and Dikaios (Foly and Just), Mitchell 1982:
o t!!c discussion on P. 16 a0l NOS. 44, 45, 242, Sce also chapter 11 below on sexual chasdty in the Meter
S0 in the second century C.E.

5 0. Weinreich ro19: 31; Barton and Horsely 1981: 13.

. Robert 1975,
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. Hellenistic Anarolia is a number of private votves dedicated ro Angdists. Althougs

celient example of Hellenistic syncredsm, blending the cult of a local divinity with
Greck divinities and Greek personificatons. A

o

G

One may wonder, however, if the behavioral code was also novel, particularly for
A

a Greek community. The concept of a closed group whose members are wea

equally without regard to gender or legal status is highly unusual for this rime.32
a divinity who reached her worshippers through direct personal inspiration, Merer,

monthly or yearly, and to assist in identifying members who did not abide by
community’s moral code. One receives the impression that the adherents of
community took their obligations seriously, and that the Mother’s ancestral pro:
nence contributed to their sense of commitnent. .
Evidence for the cult of Meter in Lydia during the Hellenistic period is also fo
in Sardis, the old Lydian capital. Meter’s ancestral presence is recalled by a ded %
tion to the Lydian Mother of the gods, Myrpi @cdv Avd{iac], found near Sardis.’
relief of the early fourth cenrury atrests the goddess’s conrinuing presence in the ¢
this illustrates Meter holding her lion while standing to the right of the figur
Artemis, who stands and holds a roe deer (fig. 52).> Two small human worship
stand at the far right. The whole group is framed within a naiskos replicating
form of a Greck temple. Artemus is slightly taller than Meter, a circumstance inds
cating that hers is the more important cult. While this is not surprising, since Arte
was honored with the major temple in Sardis, the relief indicates thar Meter retained
an important starus. Meter also received an important sancraary, and the walls of
temple in this sanctuary were used to record and display public documents and E
respondence with the Seleucid kings.*> A few private votives from Sardis depigt
Merer in 2 conventional pose, seated on a throne with her tympanum, phiale, an
lions.3¢
Another source of evidence for the continuing strength of the Mother’s cull

32, The concepr of a dosed group formed to worship Meter was not unique to this community, bow:
ever, for we shall sec another example (without the moral restrictions on behavior) i the Piracus
33. From a site near Sardis, Robert 1982 360-61. i
34. Hanfmaan and Waldbaum 1969; Flanfmann and Ramage 1978: s8-60, 00. 20; Hanfmans 19 53
223, fig. L. . =07
35. Hanfimann 1983 ct al.: 1305 Gauthicr 1989: 4+7—s8. One document that specifically mcndons}.é
Mewrodn, a decree honoring, the queen Laodike of 213 8.C., was to be insaribed on the pilaster (pacasti ]

of the temple within the Metrodn, implying thar the Mewrodn was a sanctuary precinet with more tlﬁ:!
one building. A figure with a murrcted crown that appears on Hellenistic coins of the city may be Mele
or perhaps Tyche (Hanfmann 1983 er al.: 150; Gauthicr 1989: s5). ',5’:\“{‘

36. Hanfmann and Ramage 1978: 60-61, no. 25, and 16970, no. 259 = CCCA L: no. 463. Hanﬁmgﬁ
and Ramage suggest that a fragmentary relief of the late second or <arly first century B.¢. depictisg:
female figure with a high, rubelike crown, no. 159, may represent Meter, but this is uncertain, Mete
tves from the Roman era are discussed in chapter 11,

%
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FIGURE §z
Votve relief of Artemis and
Merer from Sardis. Fourth
century B.C. Courtesy, The
Archaeological Exploration
of Sardis.

sent in Paleo-Phrygian texts, Angdistis became an increasiagly frequent name for
¢ Mother Goddess in the Hellenistic period. In addition to shrines in Sardis and
hiladelphia noted above, there was also an important cult of Angdistis at Doki-
meion in Phrygia, where she appears on coins minted by the city:3” Numerous vo-

gﬁvcs, generally small inscribed altars, were dedicated to her at Midas City,*® and

'8

b

inscribed votive statuettes are known from Bithynia and Pisidia.3 All of these dedi-
tions address the goddess solely as Angdists. There are in addition several votives

7. Roberr 1980: 237, figs. 10-14.
38. Haspels 19711 264~302, 00S. =5, 7, 9~12, 14~I7.

9. Bithynia, Schwertheim 1978: 798, n0. TA3 {Kandica); MAMA VII: 70 no. 396, Roberr 1980: 239,
CCA I: no. 767 (Virankdy). Pisidia, 2 small votive altar found in the village of Arvalikby, south of Bur-
Robect 1980: 239 = CCCA ©: no. 768.
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- from Midas City and Eumencia dedicated Zvydiores Mayrpi 8eg, to Angdists the
" Mother Goddess, and HyySiares Myrpt dedv, to Angdistis Mother of the gods,®* a,,f’

well as a text, now in Venice, whosc provenicnce is unknown.*! This indiuté'
clearly that Angdistis was the name of the Phrygtan Mother, a point explicitly Statcd.
by Strabo and Hesychios.

An abundance of offerings from other parts of the Hellenistic world indicates t_hat
the name was not merely a local one. Quside of Anatolia, inscriptions and vouw,
statertes to Angdistis are known from Attica, Lesbos, Paros, Egypt, and Pannca.
pacum on the northern shore of the Black Sea.®® In these inscriptions, t0o, Ang
ds was equated with Meter. The equation is further confirmed by the placement
a dedicaion to Angdists on a typical Meter votve, a statuette of the seated godd;
with lions and tympanum; this can be seen on pieces from Ephesos, Bithynia, and
the one now in Venice.¥* These demonswate the continuing importance of thc
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 nogy
Greek Anatolian peoples during the Hellenistic period, and her cult fourished i m
many older Anatolian centers. Most of Meter’s shrines were now simple affairs, and
her votive objects were small and unprepossessing, reflecting the economic and p%
litical decline of the region. Only the sancruaries at Pessinous and Sardis seem t'6

peoples.

THE GREEK METER IN WESTERN ANATOLIA

During the Hellenistic period, Meter was once again a real presence in the Grcck
cides of western Anaroliz. The Greek Merter in Asia was still addressed by her u-ad1
tional titles of MAryp Meyddy, the Great Mother,® and Mirnp fedv, the Mother of
the gods, and the dtle Mwryp Speia, the Mountain Mother, leaves no doubt about
her identification as a mountain goddess.* In addition, the goddess was often ad
dressed with topographical epithets referring 1o a particular mountain sacred to her

+0. Midas Ciry, Haspels 1971: 205-302, nos. 6, 8, 13. Eumeneia, CIG I 3586.
41, CIG IV 6837; CCCA I: no. 888,
42. Strabo 10.3.12. Hesychios, s.v. Aydiors. 3
43. Artica, a stele from the Piracus, IG i 4671 = CCC'A 11, no. 308, here fig. 48, and a texe ofaxlt rq :
ulations from Rhamnous, Roussel 1930: 5~8. Lesbos, IG xii, no. 118; Robert 1930: 238~39. Paros, SEG L !
108, n0. 445; CCCA IL no. 647. Egypr. OGIS no. 28. Pant:cnp:lcum, CCCAVI: po. 5613 RobcrugSo 1, 3
4+. From Ephesos, Keil 1915: 75, item L. The Bithynian picces and the statuetre in Venice are citedi
an. 39 and 4L above. There arc a few ob;ccn dedicated both to Angdists and to Meter, naming thcm
separate entities. CIG 3993, from Icorium; and ac Sizma near Iconium, Robert 1930: 239. ;
4s. In Erythrai, Sokolowski 1955: no. 23, line 96, no. 26, line $3; Eagelmann and Merkelbach 197 :
no. 207, Graf 198s: 162, 317. In Ephesos, Graf 1985: 317. b
46, In Chalkedon, Sokolowski 1955: o +, line 12; in Ephesos, Keil 1926: 256-61, figs. 50, S1.




a drcumstance noticeable in virtually every district of western Anatolia. The goddess
‘in Tonia was particularly rich in epithets. In the town of Magnesia on the Sipylos,
Meter became Meter Sipylene or Meter Plastene.*” In Erythrai, she was Meter
‘Kybeleie, an epithet that drew on the Paleco-Phrygian kubileya to refer to a specific
mountain on the peninsula of Erythrai.*® The goddess was Meter Antia in Kolo-
phon,* and in Smyrna, she was addressed both as Meter Sipylenc and with the local
epithet Mcter Smymaike.> The Gallesion mountain south of Smyrna was the site of
‘the shrine of Meter Gallesia.$!

i In other parts of western Anarolia, the picrure is similar. In northwestern Anato-
ia, on the Aspordenon Mountain near Pergamon, the goddess was worshipped as
‘Meter Aspordenc.5 In the Troad, she was Mecter Idaia, the goddess of Mount Ida,
‘and in Kyzikos, Meter Dindymene, the goddess of Mount Dindymon, near the Sea .
fof Marmara.** In Caria, near the city of Sparza, the goddcsis was addressed as Meter
tsparzene.®* In addition to epithets referring to specific sacred: places, the Greeks in
“western Anatolia, in Ephesos, Erythrai, and Troy, remembered Meter's origins in
thc dtle Mrirp @puyie, the Phrygian Mother. Her antquity was hopored in Eph-
“es0s and Kyzikos as Mymp Harpwin, the ancestral Mother. %

These epithets are particularly appropriate to the culr of Meter in Asia Minor, for
[they do more than reinforce the connection of Meter with specific places. They
%’{dcmonsu'atc that the Greeks were still very conscious of her origins, her geographi-
“aal origin 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 berween the goddess and the landscape, especially the mountains
'and hollows where she was most at home. Many of the Greek shrines of the goddess
Hin Anatolia were locared in remote mountainous arcas, well away from urban cen-
ters, reinforcing the association of the goddess with the natural environment. This

47. Meter Sipylene: Homolle 1394, CCCA I: n0s. 543, 44 $45, 546, 549, 550, 551, 555, 564, 571, 575,

“76, 580, 582, 583, s34+ These were all found in Smyrna. For Mcter Plastene, sce CCCA I: 10s. 452, +53; of.

“Pausanias 5.13.7. Both epithets refer to the same site; a shrine at the base of a mountin near Magnesia

:where a large relief of a seated figure carved into the side of the mountain (probably a Hittte relicf~sce

a00s 1983) was identified as a seazed image of Meter; see nn. 58, 59 below.

48, Strabo r+4.1.33; Graf 1985 318.

49, CCCA I: nos. $99, 604

50. Pewal 1990: no. 743, 11 = CCCA I: po. 547.

st Merig 1982: 28~30, cf. Strabo 14.1.27.

52, Strabo 13.2.6, The sitc, to be discussed below, was cxcavated in 1909; sce Conze and Schazmann

1. The topographical designation was also used to distinguish this aspect of Meter from the goddess
wshipped in the city of Pergamon, where she was addressed as Mimp Basiiea, of. Ohlemutz 19403 131
cussed in chapter 11 below).

$3. Swabo 10.3.12.

4. On Mount Dindymon near Kyzikos, Apollonios Rhodios 1.1092~1152. On other locations of
ount Dindymon, sce Jessen 1903, and Santoro 1973: 7374 s

$5. Robert 1957: 334 0. 3.

$6. InEphesos, Keil 1926: 25661, CCCA 1: nos, 624, 625; Graf 198s: 517; in Erythrai, Engelmann and
erkelbach 1973: no. 218; in the Troad, Strabo 10.3.12; in Kyzikos, Schwertheim 1978: 820, no, IT Azs. In
eral, sce Robert 1932,
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aspect of her jdentity had been a key fearure of the goddess Marar in Phrygia, and
Homeric Hymn 14. stresses its importance in the definition of the Greek Mctc£' ¥

the essential conservatism of the region and shows that the power of Anatolian land
scape was stll a vital force in shaping the goddess’s cule.

thoubh itisa Hn:utc image, not I’hrygmn 89 th eplgmplnml cirations :md Mctcr Vo
h%%;f
Hellenistic period. To Greek eyes, a seated figure on the mountain had to be Metec) 7
Ephcsos furnishes another example of a mountzin sanctuary of Meter.% Locate
at the base of the Panayir Dag, the sanctuary consists of niches carved into the sid|
of the mountain, some of them empry and some them still containing images of th

tain Mother, the ancesmral goddess, and the Phrygian. Meter did not dislodge i
cult of Artemis at Ephesos, and she never received a major temple, valuable votivi
offerings, or the pe of public nodcc thar made Ephestan Artcmis so promincnt. Ye

the goddess standing, accompamcd by one or two lions, which crouch on thel
haunches by her side.¢? In several examples, 2 young male stands at her right, and 1
a fow cases, she has both 2 young man at her right and an older man on her léf
(fig. 53). An inscription to Zeus PatroSs on a nearby rock altar identifies the oldc
god as Zeus,** while other inscriptions record dedications both to Hermes and ¢

s7. For the shrine, see Wolters 1887: 271—74.. The inscriptions arc published by Thnken 1978: 00
36~38.

$8. Pausanias 3.22.4; 5.13.7. Pausanias’s reference to Phrygian Pelops in the latter passage indicat
thar he had the Phrygiac Mother Goddess in mind.

$9. A Hirite hicroglyph to the upper right of the fizure identifies it as a work of the Late Bronze Agegs
for 2 second Hittite Empire inscription aext ro this figure, scc Giiterbock and Alender 1983. Sg:mo
1983 identifies the figure as male, but the relief is so worn that its gender is uncermin,

60. On the cult of Meter in Ephesos, see Keil 1915, Keil 1926: 25661, Knibbe 1978: 490-91, an
Naumann 1983: 214-18.

61. The relicfs have been collected and analyzed by Keil ro15; see also F. Naumaan 1983: 21823,

62. Keil 1926: fig, so.
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FIGURE §3. Vouve relief of Mecter with older and younger god
from Ephesos. Third-sccond century .¢. Archacological Museum of
Tomir. (Afer B. Naumann, Die Tkongraphic der Kybele in der phmygischen
und der grischischen Kunst [Tubingen, 1985], pl. 34, fig. 2)

Apollo Patrods, making the identity of the young god less certain.® 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 cenzury .c. Similar relicfs are known from other
proveniences as well, including votive reliefs carved into niches in the hillsides at
Samos, a picce from the sancruary of Meter Plastene near Mount Sipylos, and oth-
ers with no secure provenience.*

. The reliefs depicting Meter with male divinitics are of an iconographic type new

63. Thid.; CCCA It no. 618 (Apollo). On the inscriptions, sc¢ Keil 1926: 259-61; F. Naumann 1983: 216.
* 64, Examples of the triad relief from Samos, Hom ro72: nos. 174 a~d On the shrines of Merer in
:Samos, in use from the late fourth century B.C. vatl the carly first century G.E., see F, Naumann 19852 217.
Mount Sipylos, Wolters 1887: 271-74. Unknown provenience, Keil 19158 6974 reliefs F-M.
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1o the Hellenistic period and provide further evidence of syncredsm between Greel W85
and Anatolian cult practice. In the Greek world, Hermes was the god who cop :
ducred initiates into the mysteries. He had a very specific connection with Metei 7
that of expiadon,®® and his presence here may reinforce the cthical function of Ana
tolian Meter, evident in the text from Lydian Philadelphia discussed carlier. Th
presence of Zeus is less expected, since this god had previously had no formal cop
necton with the Greek Meter. During the first centuries 8.C. and C.E., howev:
Zeus was 10 become a prominent part of the Meter cult in Pergamon and Aizano;
circumstance that resulted from the assimiilation of Meter to Rhea and the legend i
of the birth of Zeus; thus Anarolian Meter was increasingly honored as the moth
of Zeus, The votive reliefs from Ephesos and other Ionian sites suggest that su
syncretism was well established by the early Hellenistic period.

Another mountain shrine lies on the Galiesian Mountain south of Smyrna, n
the ancient city of Metropolis, which surely derived its name from this sanctuary,
The Meter sanctuary, locared in a cave at the foot of the mounain, was in use fro;

nat:d in the expiadon of Herakles; see the valuable discussion of Reeder 1987: 431-32. Thc Hermes ﬁgur o
has often been identified as I\ad.:mlos, 2 minor divinity who could functior as an atrendant (Conze 1880
1881, 1888, 1801), but this scems very unlikely; Kadmilos was a setving deity of the Great Gods az Snmoth- A
race (Colc 1984 3), but there is no evidence to suggest that lic had any connection with Meter. Keil 19
76, identified the group as a divine triad of father, mother, and child, but thar concept seems ma
appropriste 1o Christianity than 1o Greek paganism. =
66. For the ancient name, sce Strabo 14.1.1, and a fourth-cenrury B.C. inscription, Sokolowski 1955.
1. 29, The site has been surveyed by Recep Merig: see esp. Merig 19822 28-50 on the sanctuary. Note
the name Metropolis was used for several sites in Asia connected with the Morher goddess cul, indlu
ing Mcwopolis in Phrygia (Haspels 1971: 210), and in Lydia (Steph. Byz., s.v. M‘qv’pafro/\l.s) i
67 Merig 1982: 0os, TK 6-12 (rerracorm figurines), and ST 14~15, stonc staructtes.
. On the inseripdons, sce CCCA : po., s47 = Petzl 1990: 0. 743, 11, Meter Smyrnaike, and o
abovc. Meter Sipylene, clearly the main identity of Meter in Smyrna. For the statuecres, see CCCA L
§53, §36, 55860, 577 (Mcter standing), $s4, 557, S61, 563, $65—66, 56670, $72-73, $79 (Merer seated).
69. On the temple, scc Strabo L4.1.37; Pliny, NH 14.6.5+; Arisceides, O 15 (Dindorf, p. 375),
comments on its beauty, although he may have been partial to his home town. Nothiag of the buildicg:
survives today. Rt
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Meter, here worshipped as Meter Antaia, as one of the five principal deities of the
dry.”® The decrees of the Boule, the democratic coundil of Kolophon, were to be
written up on a stone stele, with a copy placed in the Metrodn.”? This is an instrue-
gve parallel to Athenian practice and one that reflects the importance of Meter in
the political life of the Ionian Greeks. Another civic Metrodn was found in Erytheai,
atrested by an inscription of the first half of the third century .. recording the sale
of priesthoods.” The priesthood of Mernp Meydhy cost 480 drachmas, making it
one of the more expensive offices, excecded 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;”® his prosperity and position of
authority mark him as an importaar 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 fest-
yals in Erythrai and in one private dedicatdon.” The contnuing importance of
‘Meter on Chios is also demonstrated by inscriptons, including one to M7
KuBehein, referring back to her Phrygian nomendlature.”® One particularly interest-
._ing text records that a certain Kallisthenes undertook the ceremony of the grpwrs
and the xabé8pa, the “spreading” and the “throne;” for Meter.”® 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 Attls in the Piraeus.

_( The shrine of Meter in Priene suggests a different pattern.”” It was a small, un-
‘prepossessing affaix, an open-air sancmary located in the residential quarter near the
“west city gate. Terracorea figurines and marble statuertes of the seated goddess with
:hcr lion provide the identification of the sanctuary, and charred animal bones and
“offering vessels confirm is rirual usage. Other statuertes, reliefs, figurines, and one
i_rathcr crude statue depicting the goddess were found in various locatons through-
‘out the city.”8 The modesty of the shrine, combined with the lack of any reference to
“Meter in inscriptions or coins from Prienc, suggests that the goddess played lirtle or
Efno role in the formal cults of the polis. Yet the frequent occurrence of Meter votives

70. CCCAI: no. $99.

7. CCCA I: 60t, 602, 605.

72. Engelmann and Mezkelbach 19752 no. 2013 the priesthood of Meter is mentdoned on side A, line
0 (= Sokolowski r9ss: no. 2, line 96).
73. Graf 1985: 317,
74. The sacred calendar, Engelmann and Merkelbach 1973: no. 207, line 98 (= Sokolowski 19s5: no.
26 line 98), The section that mentons Meter is too badly damaged to ascertain anything bur the name.
The privare dedication appears on a small altar of the late second or fiest century B.C., offered to Mmp
Ppvyia, Engelmann and Merkelbach 19731 no. 218.
% 75. Fortest 1963: 5960 no. 1r (Chios). Hekamios says Kybeleiz was the name of a city on the Ery-
““thraian peninsula (FGriLisr 1 E 250; ¢f Stabo 4.1.33), which may mean ghat there was a Mymp KnSchely
near Ecythrai (this was the opinion of Engelmann and Merkelbach 1973: 365-66). .
76, Forrest 1063: 06s. 9, 103 no. 9 mengons the erpwr.
77. On Meter in Pricnc, sce Wicgand and Schrader 1904 17172 and Schede 1964 101.
% 73. For other representations of Meter at Pricne, scc Wiegand and Schrader 1904¢ 37374 and
E Naumann 1983: 261-62.
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illustrates that the lack of official parronage did not prevent the cult of Meter from
playing a significant role in the personal lives of private ditizens. Further north, bOth
Meter and Attis are abundantly attested in the rich group of lare Hellenistic ﬁounncs
from Myrina; most of these were found in graves and demonstrate the contmumg;
influence of Meter in private cult.” 4
A third-century B.C. text from Halikarnassos also documents Meter’s role in per-:
sonal cult.3® A certain Poseidonios was ordered by the oracle of Apollo at Tclmcssog
10 found a family cult, with provisions for sacrifices to the Ayafs Toyn (Good For-‘
tune) of Poseidonios’s parents and the Myafés Jaipwv (Good Spirir) of himself audv
his wife. Other deities to be honored by this foundation were Zeus Patrods, Apolls.
Telmessos, the Moirai, and the Mother of the gods. Something of a pecking ordcif‘
emerges in the provisions for the sacrificial vicdms: Zeus, Apollo, and the Moxru
were all to reccive a ram, while Merer was to get only a goat. The text conﬁrms
Meter’s regular presence in personal culr and her subordination to the other dcmcs-
of the Greek pantheon.
Meter also enjoyed a special prominence in northwestern Anarolia. She rcccivé/ :
cult honors in Chalkedon,?! as well as in Kyzikos, where she was worshipped with's a
variety of topographical epithets, not only as Meter Dindymene, but also with othcr
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 Sa
an event featured by Apollonios of Rhodes in the Argonausika.®? The importance of
Meter Dindymene may be inferred from the value of the culr statue, suppoacdly‘
taken by the Kyzikenes from their neighbors in Prokonnesos; Pausanias rcporﬁ"
that the statac was of gold, while the goddess’s face was made from hxppopommus
ivory.3* There is also 2 rich series of inscribed votive reliefs from Kyzikos 111ustr:m.ng
scenes of sacrifice to the goddess.% A typical exampie depicts the scated goddess 3t
her alar, while 2 procession of worshippers approaches with hands raised in ads
ration and an attendant leads two sheep forward for sacrifice (fig. 54).% The tex

of prestige to the individuals involved in the cult,

79. Burr 19341 nos. 63~64; Burr dated these to the first century 8.c. Other examples are illustrated
CCCAL: 498=s10.

30. Sokolowski 19s5: no. 72. Strictly speaking, Halikarnassos was 2 Carian, oot an Ionian city, bu|
the third century B.C. the city was so thoroughly Hellenized that ic scems best to discuss this xnscn9~i
ton here.

81. Sokolowski 195s: no. 4.

82, Hasluck 1910: 214~22, dedications 10 Mrmmp HAaxiasi, Korwavd, Todvruaws, Avdipgvy, and A
Bpwr.

83. Apollonios, Angomautila 1.0092-1152.

34. Pausanias 8.46.4.

86. A dcchc:mon o Meter Tolypiane, illustrated by Schwertheim rg78: 817, no. A 11; F Naummn
1983: Do. 581, pl. 44, 1 = CCCA I: no. 289.




FIGURE 54 Vortive relief of Meter

with worshippers from Kyzikos. Second century z.c.
Courtesy, Natonal Museum, Copenhagen, Department
of Near Eastern and Classical Antquities.



The cult of Mrrnp T8ala, the Idacan Mother, in the newly established ciry of Lio;
is of special interest, for this was revered as the site of Homer’s Troy. Cult activity o
the southwest side of the mound of Bronze Age Troy during the sixth century .
is atrested by the presence two temples, although the identty of the deities wo;
shipped there is unknown.?” In addition, two open-air sanctuaries, an upper and
lower level, have been identified from the Hellenistic period, each containing
altar.3® The lower sanctuary has yielded numerous terracotta figurines and marb
statuetres of Meter, two figurines of Ards, and several figurines of draped women’:
Worth noting is 2 figurine of Atts as an infant, a rare type in Anatolia, although theias
picce came from a mixed context and so is not definitely Hellenistic.% The sanctu
ary to the goddess on Mount Ida, well known during the Roman era, also appears
to have been active during the Hellenistc period, and terracota figurines found i
several sections of the Trojan sertlement arrest o the goddess’s presence in prival
cult.?® The prominence of Meter at Troy was 1o receive even greater attenton in the#i
year 205/4 B.C., when the Romans brought the goddess to Rome to be the Mat

within her urban sanctuary, and throughour the houscholds of the city.

Among the Greek cities in Asia, we see Meter most vividly in the new founda
of Pergamon, where she had 2 conspicuous presence both in the city and in
open-air shrines in the mountains nearby.” The ruling Atalid dynasty took a stror
interest in the goddess, as indicated by their support for her sancruary at Pessino

87. Rose 1995: $5-88; 1997: 76~86.

88. The sancruazy area at Troy, first noted and bricfly described by C. W. Blegen (Blegen eral. 195
25973, 305-7), is currently being investigated by a team from the University of Cincinnad; for tcports
the Hellenisde lcvcls, see Rose 1093b: 98-104., 1994 76~86, 1995: 85-94; 1097: 36-92. Since the site iss
under investigation, this description should be considered tenmdve. T am graceful to C. Brian Roscfo:
sharing information on his work in progress with me.

89. D. B. Thompson 1963: 7784, n0s. 16=s1; Stella G. Miller 1901: 39-43; CCCA T: nos. 32930 (S&
uettes). The figure of the baby Attis (Miller 1991: 4243 and fig, 2) came from 2 context ranging fro
third cenrury 8.C. to the fourth cenrury ¢.5.

9o._ Dion. Hal 1.61. D. B. Thompson 1963: 79 discusses two terracotm plaques perhaps depicting
cult monument ar this sancruary on Mount Ida. On figurines from domestic shrines, sec ibid.: $o.

or. Livy 58.59.3~11; Stabo 13.1.27. Sce the discussion in Rose 1994.

o2, The cult of Mcter in I’crrvamon has been carefully discussed by Ohlemurz 1940: 17491, O
two extramural shrines, see Conzc and Schazmann 1911 (Mamurt Kale) and Nohlen and Rade
(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 Mrrnp Meyddy, the Great Mother, a cult
title that, although widely used, was not disdncdve to this city. As Meter Megale,
the goddess had a city sanctuary called the Megalesion, located near the city wall, as
we learn from a citation of the Roman author Varro.?® This may well be a survival,
otherwise rarely atrested in Hellenistic Greek cites, of the older Phrygian function
of Matar as the protector of gates and boundaries. A potential candidate for this
sancruary 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).7%
The statue, dated to the second century B.C., is derived from the Agorakritan model.
The goddess is shown seated on a large, claborate throne with a footstool. She wears
a chiton, belted under her breasts, and a2 mante draped over her lap, its horizonral
folds contrasting with the vertical folds of the chizon. Her left arm rests on the arm
of the throne, and irs upper surface has been hollowed our to insert a round objecr,
surely the tympanum, which was probably made separately. The work Jacks the head
and right arm, and so it is uncertain whether the goddess held an offering vessel in

‘her right hand, although contemporary terracotra figurines suggest that this is likely.

A marble lion, surviving only in fragments, may have been placed by the goddess as
‘her companion.® Apart from the high qualiry 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 z cult statue,
;and its prestige may well have confirmed this schema, for we find the Pergamene
model widely distributed in other Anatolian cult centers, in places as diverse as Troy
and Gordion.?

. Numerous stone statuertes and terracotta ﬁﬂm.ncs depicting Mctcr were also
found throughour the city.”” Two of the Pergamene figurines depict the goddess
wcnnn._., a high crown in the form of a tower, the carliest examples of the so-called

‘imural crown that was to be so popular in Roman representations of the Mother
“Goddess (fig. $6).% This too may be an allusion to Meter’s function as the protector
{of Pergamene gates and walls. These statuctes and figurines appear to have been
“hsed in houschold shrines, a situation similar to that noted in Troy and Priene.

93. Varro, D¢ g, laz. 6.15; of, Ohlemurtz 1940: 1835-85.
94. Now in the State Museum in Berlin; see Franz Winter 1907: 00, 45, pl. 12; E. Naumann 1983: no.
54 (with previous bibliography), pl. 41; CCCA L: no. 346.

95. For the lion, see Winter 1907: no. 163.

96, Roller 1991: 137~38.

97. The statuctees, Franzy Winter 1907 nos. 239 (standing figure), 24043 (scated figures); the .

s, Tpperwein 1976: 4953, n0s. 188=20z. All but one of the more than sixty Meter figurines from

ergamon show her seated,
98. Tépperwein 1976: nos. 190 and 199.
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FIGURE $6.
Terracotta statuctte of
Meter from Pergamon.
Third=sccond century B.C.
Courtesy, Deursches
Archiologisches Institvr,
Isanbul.

Meter also appears on the Great Altar of Pergamon, where she is seated on a lion.
While reflecting Pergamene interest in the goddess, the figure on the altar alludes to
the Rhea of Greek mythology, not to the Mother of Anatolian cule.”®

= Equally important to the Pergamene cult of Meter, if not more so, were the ex-
‘tamural sancruaries of the goddess located in the mountains near Pergamon. The
major one, known as Mamurt Kale, lies about chirty kilometers southwest of the
ity. Strabo called this the most important Pergamene sancraary of Meter, who here
was worshipped as Meter Aspordene.’®® Despite its proximity to the city of Perga-
iMon (one can see the city from this sancraary), the place is difficult of access, located
0 a mountaintop in desolate country. Yet the site was honored by the Pergamene

99. E. Simon 1975: 32, pl. 27. The iconography of the Mother of the gods scared on the back of 2 lion

Was probably introduced into the Greek world in the late fourth ceatury; according to Phny 35.36.109,

scene was painted by Nikomachos, son and pupil of Aristeides.

100. Strabo 13.2,6. The sanctuary was cxcavated by the German Archacological Instture in 1909; soe
and Schazmann 1911 and 2 good summary in Ohlemurz 1940: 174~81. The termeortas fmm the site

published by Tépperwein in Nohlen and Rade 1978: 77-87.
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kings from the incepdon of the city. The first ruler of Pergamon, Philetairos, created:
a sacred enclosure there with an altar and temgple, which bore on irs architrave the in-’
scription Pu\éraspos Arrdrov Mryrpt fediv, Philetairos son of Aralos [dedicated rh:_s]
to the Mother of the gods. This inscription was damaged at some point, but was re.-
paired using the same text. Along the center back wall of the temple was found 4
lacge stone basis, evidentdly for a cult starue. The basis appears to be older than the'
temple, suggesting thar the Pergamenc kings did not found the sancruary bur dcvcl.:{
oped an already existing shrine. We may assume that during the period when the'
Atralid dynasty was establishing itself in the new dity, the rulers would have taken
care to support the established local cults in the region. The continning interest o:f
the Atralids in the goddess’s mountain sanctuary is demonstated, not only by the'
repair of the temple inscription, but also by the discovery of two other inscriptions!
connecting the Awalid family with the site, one a gift from a cousin of Philetairos;
who dedicared a statuc of his wife to Meter, and the other a dedication to Att:dos Ii
Soter by the priestess Metreis.!% ]
Evidence for a more popular use of this mounwin sanctuary is furnished by thc
large number of terracorma figurines found there. 1% Several are freestanding pieces
dcp1ctxn<v Merter seated, wxch her regular artributes of lion, ympanum, and phiale:
Others are relief plaques in which the goddess is shown within a naiskos, usually an
Tonic temple, recalling the archaic images of Meter seated within her naiskos. Two.
examples depict Meter in the famous Pergamon Altar pose, riding on a lion’s back:
Other figurines depict standing figures, often veiled women, holding up a tympal'“‘
num; these may represent cult worshippers performing the music used in the god-
dess’s rituals. A number of handmade animal figurines may atlude to gifts of ammals
for sacrifice, and one figurine shows the goddess enthroned with a small child on hcr
- lap, ¥ an interesting type, which should be added to the limited but noncthclc:s
persistent evidence that Meter played the role of kowrotrophos—thar is, a ooddw&
who nourished mothers and small children. 104
In additon to these predictable Hellenistic types, several of the figurines from Ma =
murt Kale show close affinitics to statuettes of Meter made in the sixth and fifth ccn
turies B.C., supporting the observation of the excavators thar the Attalid cule struc
tures were builr on the sitc of an carlier sancruary. The figurines include seated images
of Meter with no lion, whose closest parallels are with the late Archaic figurines ﬁ:og}(
a3

ro1. Conze and Schazmann 1911: 7, 38; Ohlemurz 1940: 178,

102, For the terracotas, sce Conze and Schazmann 191r: pls. 1r-13; Topperwein, in Nohlen and Ra&t
1978t 77-90.

103, T6pperwein, in Nohlen and Radr 1978: pl. 36, no. MK 16. See also Conze and Schazmann 19“
pl. 12, no.4, interpreted by Ohlemutz 1940: 178, as the goddess in the role of Louratraphos. This picce hns
since been lost.

104. It isalso possible thac Meter may be shown in her mythic role as the Mother of Zcus, a mytho
logical maditon attested in Pergamon in the second century C.2., buc that may be older. See cbaptcr H
below. :
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Kyme.!% In the Hellenistic period, worshippers surely would have come from Perg-
amon, and remnants of stoas were found near the sancruary; these may have been
used to house pilgrims.!* The continuing use of the sanctuary is attested by Hel-
Jenistic terracottas and coins, 7 bur these cease after the first century 5.C., suggesting
chat the sanctuary may have been abandoned during the Roman ¢ra.

Another exxra-urban Meter sanctuary, known as Kapikays, lies about five kilome-
ters northwest of Pergamon.!® Its identification as a Meter sancruary is secure
through the finds of several terracottas depicting the goddess seated on her throne
with her lion, and one vessel inscribed Myrp/i] Gcdv. A much simpler shrine than
Mamurt Kale, Kapikaya consists of 2 small grotro with 2 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 ar Phrygian shrines such as Kalehisar,
and it is also similar to the carved niches found in the rock cliffs at Phokaia and Eph-
csos. The site was evidently used as a Merer sancruary from the early third dhrough
first centuries B.C., but during the first century C.E., it was wansformed into a
Mithracum, at which point evidence for its use in the cult of Merter 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 starue atrest to that. Arthe 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 cule shrines did
not serve as a focus for important construction progyams within Pergamon. The pat-
tem of the Meter cult in Pergamon replicates that noted in several other Hellenistie
Greek cities—namely, that the goddess was worshipped primarily in open-air
_shrines, houschold cult, and extramural mountain sancruaries. Meter in Pergamon
retained many characteristics of the older Phrygian Marar, including her conspicu-
ous positon near the city gate, her prominence in mountain shrines, and her appeal
10 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,

i 108, The goddess is shown wearing a skirt with folds depicted as theee vertical ridges between the
: legs, f. TSpperwein, in Nohlen and Rade 1978: pl. 36, nos. MK 14, 16. Topperwein, ibid.: 86, smtes that
- dose parallels exist in style and clay composition between the Mamurt Kale figurines and figurines from
Larissa, bur the current exavator of Pergamon, Wolfgang Radr {cited in Romano 1995: 23), believes thar
 the figurines are of Pergamenc manufacture.

. 106. Oblemutz 1940: 177.

107. Ibid.: 180; T8pperwein, in Nohlen and Radr 1978: 86.

% 108. Thesite, first noted by Couze and Schazmann, was investigated primarily as a salvage excavation
’; by the German excavators of Pergamon, Klaus Nohlen and Wolfgang Radr, in a sivweck period during
i the fall of 1972; see Nohlen and Radr 1978,
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since the Pergamene image of Meter was to have a substantial impact on the Mochcz :
Goddess who appeared in Rome. ;‘;}

One aspecr of the Merer cult in the Greek cities of western Asia has so far becn,
mentoned only briefly—namely, Arts, that most problemarical of figures, who wa.s
at home neither in Phrygia nor fully in Greece. The god Attis was a development of-
mainland Greek culr, first appearing in Athens and Artica in the fourth century 3. c""
and spreading from there to Greek cities on the Aegean islands and in northery
Grecce. Thus his presence in the Greek cidies of Anatolia would have been somo""’
what intrusive, for he was not part of the original Meter cult, but 2 borrowing from
the Greek cities on the mainland. For that reason, it is not surprising that Atds on,[y:
rarcly appears in the finds from the Hellenistic culr of Merer in western Asia Minor,
In addidon to the terracota Artises of uncertain date from Troy, a single Arig
figurine is kaown from the dry of Pergamon.!% A single arm, clothed in the loné
sleeved garment characteristic of Artis depictions, was found among the tcrmcotta‘:
figurines at Mamurz Kale, and a vessel inscribed with the name Arro was found : at‘
the same site.!1% Neither of the Mamurr Kale picces, however, is an absolutely ot
tain indicator of an Ards cult; the arm could come from a figure such as an Amazo
traditionally dressed in Oriental costume, and Attis was a common personal name
Anatolig, so the name on the bow! could be that of a human being, nota god. ! Th
scarcity of Artis figurines ar Pergamon contrasts sharply with the abundance
Meter/Kybele representations, of which more than sixty survive,!12

Attis was most definitely at home in the urban cult of Meter at Pergamon, how:
ever, represented there by an over-life-size marble starue of the god, now in Ber
(fig. 57).113 The Pergamenc Attis lacks attributes, but can nonetheless be idendifie
Ams by the characteristic costume of an Oriental shepherd. While found in an

.‘1

urban cule of Meter was more thoroughly Hellenized. His absence from c:cu'a-u.rbagx
mountain shrines suggests that the mountain shrines rcmmncd closer to the older:
Anatoh:m cult forms.

109. Atis at Pergamon, Tépperwein 1976: no. 390, pl. $5. Another example may be a terracotta
dothed in the long-siceved garment normally worn by Artis, Tépperwein 1976: no. 391, pl. s5.

uo. Conze and Schazmano 1u: pi. 12, no. 4 (the figurine arm, now lost); pl. 13, no. 4 (the inscn
vessel).

1. We should recall thar Ards, in a variety of spellingss, was one of the most common personal nam
in Anatolia; see Zgusta 1964: 105~9, nos. 119-1 through 119-19.

112, Téppcrwci.n 19762 49.

113, Franz Winter 1907: no. 116, pl. 27; F. Naumann 1983: 249—0; CCCA I: no. 359,

114. F. Naumaon 1983: 249. -



FIGURE 57 Marble
statue of Artis from Pergamon.
Second century 8.C. Courtesy,
Antkensammlung, Smatliche
Museen zu Berlin, Preussischer
Kulrurbesitz.
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FIGURE §8. Bronzemarrx JJJusmung votive reli
provenience unknown. Side A. Third-second century 3.C. Oourm)g
Memopolitan Muscum of Art, New York: Rogers Fund, 19 :

An interesting picce of evidence attesting to the worship of Atds in Ionia has bccn
found in Ephesos, under the Augustan Basilica. A terracotta figurine, dated from it§
context to the first cenmury B.C., illustrates 2 youth lying on his back. On his head
the peaked cap frequenty found on figurines of Arts, while his body is txghtly
wrapped in cloth strips except for the male genitatia, which arc left consplcuously
unbound.* The excavator suggested that the piece must represent Atds after hls
death through self-castration. The parallels cited in support of this are, however,’ of
the second century C.E. or later, and illustrate a different scene, a youthful Att'is
falling under a pine tree, clurching his geoitals.’* The Ephesos piece shows an xm~
mature youth, quite clearly uncastrated, and the wrappings could easily be the swad

P

5. Karwiese 1068-71: figs. 1, 2.
6. Thid.: fig. 3, a rock relief from Hamamli, in Lydia, of the second or chird century ¢.E. (dlSC\JSSCd
in chapter 11 below), and fig. 3, 2 coin from Kyzikos of the latc sccond century C.E.




FIGURE s59. Rronzematrix iflustrating votive relicfs,
provenience unknown. Side B. Third~second century B.¢. Courtesy,
Memopolitan Museum of Art, New York: Rogers Fund, x9z0.

dling of an infant. The piece may allude to the traditdon that Attis was the son of
Meter/Kybele, making this a type of Attis previously unatrested in Anarolia. 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 statucttes and
relief naiskoi from Hellenistic Asia Minor without any clear provenience. While we
cannot learn much about individual sancruaries from these picces, their abundance

.auests again to the goddess’s populariry. In some cases, the very lack of provenience

. may have some meaning, for Meter was frequently worshipped in private houschold

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 provenicnce, the matrix can be assigned by stylistic analy-
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sis to Anarolia, probably Ionia.*” The picce is crowded with inverted relief scenes’t
both large and small, which would have been used to make smaller plaques in metal
and terracotta to serve as votve offerings by individual worshippers. All of :hc.“
scenes are cornected with Meter. The major scene, occupying most of one side off
the marrix, depicts the goddess enthroned in a naiskos, flanked by Hermes and:3
torch-bearing maiden; above the naiskos are two groups of three armed youths
surely the Kouretes. Other smaller scenes on the martrix show the goddess sittiné
standing, or riding in a chariot drawn by lions; scenes of individual worshippers, ig
cluding a Hermes and a torch-bearing female atrendant, are also present. The matm(
offered the porential for making a variety of images to suit different tastes and pocket
books. Such images could have circulated widely in personal and culdc use. A pla‘.é
ter relief in Cairo and a gilded bronze relief found in Mesembria may illustrate th
types of objects made from such a maerix.! % Small plaques made from such 2 mawix
may even have been wormn as personal adornment, such as the plaques worn by thc
Skythian Anacharsis, as described by Herodotos,!'® or by Meter’s priests in Romc
(fig. 70).12°

METER IN GREECE

In contrast to the Greek cides in Asia Minor, where the Meter cult was an actdve part
of both urban and rural life, Meter was 2 more muted presence on the Greek main
land and the Acgean islands during the Hellenistic period. Yet, while there are fcw
formal shrines of the goddess, Meter continued to exercise a significant influence in
private cult, in drcumstances ranging from childbirth to the grave.

The most impressive evidence of the strength and breadth of the Hellenistie cule
of Meter continues to be the large number of votive offerings dedicated to her. Thc
sundard image of the goddess, enthroned with her attribures of lion, rympanum,.
and phiale, was a popular subject, in stone and terracotta, in both freestandiny :
figures and reliefs illustratng 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.!2:

1z, Reeder 1987: ﬁgs I—$, Wustate the-matrix, On its probable Asiatic orgin, sec Reeder 198,1
43336,

8. The Cairo plaster relic, Reeder 1987: 428, fig, 5. The Mesembria plaque, Babritsa 1973: fig. 9“ 3
Reeder 1987: 430, fig. 6.

119, Herodotos 4.76.

120. Described by Polybios 21.6.7; 21.7.5. Livy, 38.18.9, refers 1o the #nsignia of the Galli who
Manlius Volso on his approach to Pessinous (see chapter ¢).

121, The standard collection of Meter vodves in the Greek world remains that of Vermaseren, CC!
11, with additional material in CCCA VI (Macedonia). The material is arranged topographically rather
than chronologically, and Hellenistic votives are thus seattered randomly among matenal of both carlict
and later periods within che entry for each individual site. F. Naumann 1983: 25982, devotes a section, OE
her analysis of Greek “Kybele” images to Hellenistic material, although, perhaps tellingly, almost all: Sf
her examples are taken from Anarolia. The Helleniste images of Meter from the Greek mainland seem %




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.'22 There are several dedicatory inscrip-
tions on Meter votives using a phrase such as xard mpdareyua Or kar’ émrayiy, ac-
cording to command, an expression used most frequently in votives that record a
very personal involvement of the dedicator with the deity.® This language confirms
that Meter’s capacity to speak to her devotees directly continued during the Hel-
Jenistic period. In addition to depictions of the goddess herself, her companion
Artis, 2 development of fourth-cenmury Greek art and culr, is represented wich in-
aeasing frequency, attesting to his increasing prominence. 24

The reservations expressed earlier about the limited usefulness of such small vo-
gve objects, however, are applicablc to the Hellenistic material as well. Most of the
votives have little individualiry and offer no new insighe 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 t6 examples of specific
communitics where Meter was prominent. Pornmatéiy, there are 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 3.C., 2 new structure was built on the site of the older Athenian Mewodn, adja-
cent to the Bouleuterion, consisting of four parallel, non-connecting rooms, joined
at front by 2 colonnaded porch; the second room to the south served the cule of
‘Meter.1?5 The new building provided scparate structures for the cultic and record-
’keeping functions of the Metrodn. The discovery of numerous statucttes and fig-

have been a mther conservative group; rarcly were new feanures inroduced into the goddess's visual
“iconography. The exceptional exarnples are discussed below.

i 123, Double images of Meter from mainland Greece, Price 1971: 55-56; CCCA I: nos. 90, 183, 193,
2230, 241, 328, 341, 386 (from Artca), 45+ (from Isthmia), so9 (location unknown). On the meaning of
;double representations in Greek art, sec Price 1971, c5p. 5254

~ 3. Foradiscussion of this phrase, se¢ van Suaten 1976b. It occurs on the Piracus vodve to Anpdis-
-tisand Ardis; a similar phrase, ka” spiagen, is found on another dedication to Meter from the Piracus, IG
(ii* 4038, Van Straten 1976b: 1-38, suggests chat this phrase might mean that the dedicator received the
“¢ommand in a drcam. He cites several votives dedicared to Meter, in which the text specifically mentions
that the dedicator reccived ipstructions through 2 dream (ibid., 21-27): from Thasos (no. 4.32), Epidau-
1108 (Do, 4.22), Kyzikos (no. 1.9), and the Phrygian sites of Usak (no. 8.7), Ayazviran (no. 9.5), and Him-
“medi (no. 12.39). The phrase also appears in SIG* 1153, a dedication to Mcter from Athens, and SIG! 1127,
129, 131, 1138, private dedicatons from Delos. Note also the fourth-century 5.C. vodve cited in chapter
16, Walter 1959: fig, 22,

¥ 124, Fora gencral summary of Attis depictions, see Vermaseren and de Boer 1986, For late fourth-
Jomtury 3.c. depictions of Attis in Athens, sec H. Thompson 1ost: pl. 26b; in Sicily, at Akral, Sfament
“Gasparro 1973: 269—70; in Amphipolis, Mollard-Besques 1972 D 251, 252; in Olynthos, Olynshas XIV:
#005. 21-33 and pl. 42. By the third century 3.C. and later, the type was extremely widespread; in addition
to the sites listed above, examples of Attis figurines are known fom Delos (Laumonier 1956: nos.
364~69) and Traly (Franz Winter 1903: 372, 008, I~3; 373, 10S. 2-5).

124, Pausanias 1.3.5; H. Thompson 1957: 192~93; Thompson and Wycherley 1972: 3638, fig. 10.
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urines nearby testifics to the Athenjans’ continuing interest in the Meter cult, 126 We
hear for the first time of an Arhenian festival, the Galaxia, held to honor the MOthcr
of the gods; this took its name from 2 porridge of milk and barley consumed d
the festival.?7 Sacrifice to Meter was also one of the standard religious obhgauom
of the ephebes.}*® Clearly the long-standing associaton of the Meter cult with thc
Achenian democracy still bad force in the Hellenistic period, although given the Imf
ited power of the Athenian Boule, one suspects that these rites involved more show
than substance. The construction of the Hellenistic Metrodn was' contcmpomy
with the building of the Stoa of Amalos, a Pergamene donation from Attalos IT.125
The swong interest of the Pergamene kings in the Meter cult may well have con
tibuted support to the continuing prominence of Meter in Achens.

In addition to the formal public temple of Meter in the Athenian Agors, the g,
dess also had an active cult in the port city of Athens, the Piraeus. There her cult wag
managed by a private organization for the benefit of its adherents. The cult oﬁicm]s
recorded many of their activides on stone, and, when added to numerous ana[c
dedications, votive offerings, and funerary stelai from individual devotees of Mctcx;
their documents give us one of the clearest pictures of Meter’s status and appeal. 'Ihc
range of evidence on the Piracus cult extends from the fourth century 3.c. to- thc
fourth century C.E., but much of it is concentrated in the Hellenistic period, offerin;
an interesting view of Meter’s community during this tme.

The acmal site of the Plracu.s Metrodn remains uncerrain. A small Metrodn inthe

nity. The majority of the inscriptions and votives from the Piracus were found mur;,-
controlled excavations near the Akre peninsula, and it scems [ikely thar the centh
place of the goddess’s worship lay near here, in a site yet to be uncovered.*s? |

on the organization of the cult and the people who were involved with it. 12 Ninc :
these are decrees of a standard type, praising someone for services performed for:
cult; an additonal decree, inscribed on the same stone as one of the honorific

126. For Meter statuerees from the Agora, see Thompson and Wycherley 19721 pl 51; CCCA IT: :
3, 38179,

27, Thoophrasms Characeers 21, Bekker, Ancedota 1.229.25; Hesychios, s.v, Taddfa. 2

128. IG 1% 1006.23; 1009.7; 1011135 1028.,40} 1029.24} X030.35. :

129. H. Thornpson 1957: 192, J ;

130. For the excavation of the rcmplc. see Papachristodoulou 1973; for the same, see Dcpma 1
Temple and STatuc are noted bricfly in CCCA IT: nos. 306-7. The statuc from the Metrodn in Mosdnton

panum and the fact thar the lion was made separately and placed at the goddess’s right side. B
131, Garland 1937: 146. A large pumber of sculptu:cs, inscriptions, and other objects related to <
cult of the Mother were excavated in the Piracus in 1355, in an area between Mounyclu:x and the Zea, h{t!‘
bor, simply referred o as “the Mills™; see Michon 1915-18 for a discussion of the circumstances of thc“
finding,
132, These have been collected and analyzed by Ferguson 194+; sce €sp. pp. 107~-15.
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crees, deals with financial and organizatonal arrangements. Despite the formulaic
pamure of the texts, we learn a fair amount about the cult, including irs 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
dtizens. Twelve different individuals, approximately one-third of the rotal, are
identificd as Athenian cidzens by their demotics;!3* most are not from the Piracus.
Names of Greek meties (free nondtizens) from Troizen, Herakleia, and Poros are
also recorded.'3* The remaining individuals have Greek names, but no identification
of origin; these may be citizens or merics. 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 100 has 3 Greek name, although no citizenship
is given.’ Thus most of the devotees of Meter appear to have been Athenian did-
zens, or Greeks from other dities. Of the names connected with the cult in adminis-
‘trative texts, votive dedications, and funerary offerings from the Piracus, only one is
fclmrly a non-Greek name, the Anatolian Manes, which appears on a small naiskos
relicf of the enthroned goddess (fig. 47).1%¢ This name appears as part of a joint
offering with Mika, presumably his wife, who had a Greek woman’s name, although
‘her precise origin is unknown. The cult’s membership as a whole reflects the varied
-'population of the Piracus, but it does not suggest a culr that appealed primarily to
non-Grccks

% This is an important point, because evaluadon of thc Meter cult in the Piracus has
:bccn colored to a large caent by an assumption that Meter was a foreign deity and
‘that her cult appealed primarily to foreigners and noncitizens. According to this
‘vxcw, the cult’s governing body would have reflected this by organizing itself first as
‘a thiasos, a religious association for noncitizens, and then later as a group of orge-
lones, the citizens who controlled religious associations formed primarily to admin-
ister the cults of heroes and foreign deities. Such a development would parallel the
‘evolution of the first foreign cult to be formally established in the Piracus, that of
Be.udxs, whose members were organized as thiasotai for nondtizens, and orgeones
for citizens.3” _

& Yet the organizatonal documents of the Piraeus Meter cult do not reveal any sep-
jaration between citizens and noncitizens. The carliest surviving administrative tex,
.IG i#* 1316, from 246/5 B.C., grants honors to Agathon and his wife Zeuxion, a priest-
s of the culr, for financial conmibutions; here the cult leaders are called orgeones in

133, The corpus of inscriptions connected with the culr, including administrative decrecs, votive
E‘-HESS, and funerary texes, yields a count of thirty-scven names, excluding the archons” names.

' 134, Metics from Troizen and Herakleia, IG ii® 1273; from Poros, IG i 1328 1, 1328 IT, and 1327.

1 135, Mébius 1068: 39, pl. 242,

136, IG ii* 4609 = CCCA II: no. 267.

157. Ferguson 1944 108-9.
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the text, although they are 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 bei:
tween the two bodics, or that there were two groups, one of metics and the otheraf
citizens, who worked closely together and may have seen the legal distinction bet

tween them as less compelling than their common bond in the cult. The honorees
are both Athenian ditizens. The next text in the revised chronological sequence is Ié
ii* 1273, which contains two honorary decrees, both proposed by metics and both
bonoring metics, one from Troizen and one from Hcta.kla:l 13% Here the vovc.miﬁé}r
individuals are quite clearly named thiasotai.!® 5

In the remaining administradve decrees, from 220/19 to 70 B.C., the issuing body
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 roor
ganization of the cult took place in the late third century 3.C. From this point
the orgeones were in control. Another point of consistency found in the later ¢
crees is the individual officiating at the cult. In the first two decrees, a married couz
ple and a man, respectively, serve as priests, buc in the succeeding decrees, the sacred:
official is always a woman; this too suggests some reorganization in the cult.

The varied starus of the cults’ members seems especially clear in one of the deer

Greek citizens in the context of the cult’s administration. :
One aspect of the Piraeus cult of Meter that emerges from the administrative d¢:

crees is a strong sense of a close-knit community among the cult’s members. This:
pears in several references to financial issues. Individuals are praised for contnbli,
tions to the cult from their own private funds, although this was a fairly coxnmoQ
practice, mdccd., expected of the wealthy. One decree, IG ii* 1328 I, however, spclls
out specifically that the financial burdens of the cult had become greater than could
be mer from the cult’s funds and implies that in the past such a shortfall would ha‘/c

been met by the priestess; this situation was evidendy no longer feasible and th yif
et

138. Thus Ferguson 19441 38-39. If 50, this may be because the inscripdon is, in face, the pzod.ucwf
two different hands, onc in the heading and one in.the texe. T have not examined the stone pcrsomlly ﬁ
photographs do not permit certainty on this point.

139. The honorand of the second decree is the proposer of the first decree, suggesting some oollusm
among the members of the thinses. é

140. IG ii? 1273, originally dated to 284/3 B.C., Was supposedly the carliest decree pertaining © \C
cult of Meter. In this decree, the administrators of the cult are the thiasotsi. A recently revised mdmg‘?f
the archon’s name in this text as Buxe[i]nos indicates, however, that the inscripton should be d.m:d'te
222/1 B.C.; se¢ Otkonomides 1978; Habichr 1930.




fore other arrangements had to be made. Another, IG ii* 1329, honors 2 certain
Chaireas for sharing benefits, ¢iddvfpwra, perhaps monetary payments, with the
people and for lending money to the cult withour interest while the treasurer was
out of town. The Piracus decrees also allude to other aspects of sharing among the
members. A kitchen is mentoned in one decree, IG ii* 1301, implying communal
dining, and provisions for a common eating club and burial fund are found in an-
other text, IG ii* 1327.

Another indication of a close-kait commuaity comes from the selection of priest-
esses. Several funerary monuments depict a seated woman holding a tympanum,
which mdicares thar 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 thar 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 gixl is a
;'gi:anddaughtcr who will continue the family traditon of service to the goddess.14!
‘Another text, IG ii* 1328 II, of 175/4 B.C., states specifically that religious offices
‘could remain in one family. Here one individual, Metrodora, daughter of the pricst-
ess Euands, is named zakoros (temple attendant) for life; one wonders if she had been
‘named “gift of Meter” to show the family’s pride in the priestly office. One decree,
3G i3 1328 1, guarantees the priestesses their annual vote of thanks, and some of the

ipriestesses who are praised will also be honored with a painting of themselves sctup *

dnthe goddess’s precinct; this honor was extended to generous financial benefactors
fas well 142

'« Several administrative texts also provide evidence on cult ritual. Some of these are
‘irly standard practices, found in many cults. The priestess was to conduct sacrifices
n entering office, the elovripie (G 1 1315), but how many other sacrifices took
2ce is not known; a reference in the same text to other sacrifices held “on the ap-
inted days” indicates that there would have been several sacrifices and festivities in
¢ course of 2 year.

Two particular rituals, the strosis, or spreading, and the agermes, or collection,
iScem especially appropriate to the cult of Meter. The action of the “spreading” is de-
¥cribed in ope decree concerning the priestess’s financial obligations, JG ii 1328 1,
iwhere she is required o “spread out the two thrones as beautifully as possible and
ut the silver decoradon on the female libation bearers and the other women around
c goddess during the collecdon” (lines 9-11: {o]r{pw[oview/ Gpdvous 8bo [ds] kaA~
iorovs, mepimiBévan 8¢ Tais duakgddpors xal Tfa]ifs mel/pl Ty fedv oboous & T dyep-

I41 Mobius 1963: 39, pl. 24a. Clairmont 1970; 98, pl. 132 = IG ii* 6288 (the monument described in
< :cxt) Another very similar fourth-century 2.C. gravestone of a priestess of Meter, of unknown prove-
é“mmcc, is now in the Ashmolcan Museum, Oxford (Arvhacological Reports 1960~61: $9).

4 142, Priestesses honored: IG ii* 1314 and 13345 financial benefacrors: IG ii® 1327 and 1329.
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w{@]e xéopov dpyupoiv). The “spreading” is also mentioned as an important duty i
other texts, IG 1* 1315 and 1329 (1« discuss its meaning furthcr in connection with :hﬁ
cult of Attis).

IG ii* 1529 also mentions the agermos. This has-been widely assumed to refer 105
collection of offerings for the goddess by the metragyrtad, the mendicant priests of
Meter.1*8 Although almost always a term of scom in literature, the word metmgyn;
never appears in any epigraphical document dealing with the cult of Meter, md
there is no indication that the agermos consisted of begging priests passing the haf:
In IG 1i* 1329, Chaireas is praised for joining in the liturgy for the agermes and thg
styosts, suggesting that the agermos was another instance of community sharing

In addition to information in these administrative texts, further evidence on
rites of Meter can be gleaned from the vodve offerings dedicated to her. The Pira
has yielded a rich assortment of Meter votive statucttes and naiskoi, as well as scy!

tain provenience, and so the mformatxon they can offer is limited. Noncthclcss, thicic

il
30

abundance in this one community offers further proof of the goddess’s popula.nty’

being approached by wwo figures, 2 young man holding a largc refoll j )ug an
torch-bearing maiden (fig. +2). These atrendant figures, present in many of
Meter reliefs, both Classical and Hellenistic, allude to mystery rites in the wors
of Meter.% Meter’s capacity to induce personal inspiration is also dcmonstratch
two other relicfs from the Piracus discussed in chapter 6, a relief dedicated to Met: ;
by two (or more) individuals, prompred by the Kouretes and the Nymphs (fig, 46),% W
and the votive relief dedicated ro Angdists and Artis (fig. 48). Other evidence ctmg
Meter’s individual support includes three rexts, to on a statue base (IG ii* 4.714?

4759} and one on a small alwar (IG ii* 4760), dedicadng the object “ro the Mother ‘

145. On the role of the meragyrai in the Greek culr of Meter, sce chapter 6 above. b

14+. The term agermas appears in cule regulations from several Greek cides—the cult of Demeter gﬁ
Kos, SIG 1006; of Artemis at Halikarnassos, SIG? 10153 of Zeus Soaxpolxs at Magnesia, SIG 589‘;&
Apollo at the Proan sanctuary in Boiotia, SIG? 635; other examples given by Burkert 1985: to1. In cidh
case, the agermos represents funds for a sacrifice collected from pubhc contributions of the citizens.

145. Twenty-three naiskos refiefs, TWenty-two statuettes, six votive altars and bases, and one second:
century C.E. bust of a pricstess are listed in CCCA I1: nos. 267322 (nos. 309 and 314 arc probably grond
reliefs of Hekate, however, not of Meter). Apparently there were also several terrcom statuetres 0 ;
goddess, noted by Graillor 1g12: 506-7; but these have disappeared. The extant glyptic rcpuscnmuons Qf
Meter from the Piracus are discussed as a group by Perrocheilos 1992,

146, Note the discussion in chapter 6 above.

147, Walter 1939: 54, fig. 22 = CCCA 11, no. 270.
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the gods, the gracious midwife”*® Another (IG ii* 4038) preserves an offering by 2
mother on behalf of her daughter. In one epigram from the tombstone of a priestess
(G ii* 6288), the goddess is addressed as Marnp Iavrérexvos, the Mother who
begets all. ALl of these objects stress the dlose ties people felt with Meter and the
bencficial personal contact they perceived themselves as receiving from her.

The Piracus relicf illustraring Attis and Angdistis is especially interesting because
the Piraeus is one of the few Greek sites to fumish evidence on the cult druals of
Atds. In addition to this relicf, one inscription, IG ii® 1315, mentions a set of rites for
Ars, the Artideia; 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 strosis, the “spreading” mentioned in two other texts noted above, was
‘connected with Attis in some way. Let us look more closely at the Pirzeus evidence
to examine Atts and his status in Greek cult

We have already seen that in Anarolia, Atds was not the name of a god but a
pricstly title, 2 survival of the ime when Phrygia was an independent kingdom and
Ats had been a frequent name in the Phrygian royal family. In addition, we should
gote that the cult of the Anarolian Mother was-apparently connected with funerary
Tirual, very probably the funerary rites of Phrygian rulers. Wichin the framework of
‘Greek myth, of course, Amis was the lover of Kybele, who died young, and the lit-
crary rearments of the myth of Kybele and Atds consistently mention the death of
‘Artis and the rites of mourning for him that formed a parr of his festival.*? The
:myth may be reflecting an actual practice, a Phrygian ritual honoring a dead king
‘pamed Attis, and this rirual survived in Greek myth and Greek cule through the rites
‘of the Artideia, especially the srusis, the act of spreading the couch ar the Attideia (2s
‘described in IG ii? t315). Myth and cult jointly suggest that the strasis entailed spread-
/ing a funerary couch, on which an image of Attis was laid as if for ritual mourning,
‘A clear parallel to such a ritual is supplied by the Adonia described by Theokritos, in
whxch the image of the dead Adonis was laid out every year on 2 lavishly appointed
“couch.®0 In another example of strosis, IG ii* 1328 1, the priestess is ordered to spread
o thrones, which implies that an image of Attis would have been seated on 2
;Throne paralle] to that of Meter. Perhaps these were the two Artideia, the rivual mar-
7riage and the ritual mourning for the god; each would have involved the spreading

148, Note also an amphora with a dedication to the kourotrophos, found in Mounychia, the same dis-
ct as the presumed location of the principal Metrodn of the Piracus (Price 1978: 120). This maternal
<t of the goddess™s character is found in other parts of the Greek world too, as in a relief now in Venice
Bg. 60}, discussed by Linfert 1966: 497-~so1, Havelock t981: no. 171, and F. Naumann 1983: 242~46. The
~pieee, a dedicadon by a mother and daughter, forms a contasting pair with a parallel votve rclief dedi-
tated by the father and son to Herakles (Linfert 19661 500).

m Diod. Sic. 5.59; sec in general, Hepding 1903: 130-34. This concept is developed further in chap-

low,
150. Theokritos 15.85-86.
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| Buson 1944 138 assumed that che phrase rovs f¢ois referred to Merer and Attis, while the reference 10
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of a couch, one connubial and one funereal. The Piracus was not the only Gregld
comumunity to celebrate such rites, for a Hellenistic text from Chios also mmtionsé
throne and the szrote, or spreading,'®! suggesting thar Arddeia were held here toof.
Yet another text, IG ii* 1327, prescribes sacrifices for rois feois, the gods (un-
named); the stele bearing this inscription was to be set up in the Metrodn. This mayﬂ
furnish an additional example of Meter worshipped in conjunction with Ards. A“
more puzzling reference is found in IG ii* 1329, in which Chaireas is praised for hls
piety to ras feds, the goddesses. The identity of these goddesses is uncertain, bux 2
likely female parmer for Meter is Demeter, the deity most often assodated with hcp
in carlier Greek literature and cult.}%?
I have described the evidence on the cult of Meter in the Piracus ac length, n
because it was atypical (in fact, many aspects of the Piracus cult were quite typical
Greek practice in other cities), but because the varied narure of the Piraeus’s y
dence offers a special insight into the organizaton, rituals, and emotional content of
the Greek cult of Meter. This deity was outside the circle of the Olympic pantheo
and so a scparate structure, the orgeoncs, had to be created to administer her aﬂt,“‘
but her iconography and that of her companion Attis were part of the Greek artisic;
and religious tradirion. The cult was well integrated into the Piracus community, at
tracting adherents from armong citizens, Greek metics, and non-Greeks alike.
great populanty must have derived in part from the close community of worshi
pers that grew up around it and from its ability to speak directly o its worshippe
and to respond to the most basic clements of human existence: food, birth,
death. The antipathy toward Meter expressed in the literature of Classical Athens
in no way supported by evidence for the cult of Merer. Nor is there any intimati
that Meter in 'the Piracus was a foreign divinity. The swength of the cult may ha g
derived from the fact that it flourished cutside of the traditional polis structure o
Greek civic culr and from its ready acceprance of foreigners and freedmen along wi
ctizens. 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 loyal
than the older cults of the state. :
The mysteries of Meter continued to be celebrated in other Greek ciries as well’
second-century B.C. inscription from Troizen records the establishment of 2 ho

151. Porrest 1963: no. 9.
152. In addidon to the marerial cired in chaprer 6 above, sce Reeder 1987 436, who discusses C:
conflation of the visual images of Meter and Demeter dun.ng the Hellenistic period. Ouc of the texts PIS o
scribing the celigious dusies of the Athenizan cphebes, IG 1 1009.7, direets the young men 1o offer:
phiale to Demeter, Kote, and Meter, thus mnforcmq the pairing of Meter and Demeter in Attica.

feas indicated joint worship of Meter and Artis after his emasculation, Garland 1987: r29 suggests
robs Bcabs were the Mother of the gods and Attis, while the phrasc rds feds indicates Mcter and asol
forcign goddess, perhaps Nana. Neither of these suggestions is compelling, since both rely on th
sumption that Meter was a foreign deiry.
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FIGURE 60. Reliefof Mcter and Artis,
provenicace unknown. Late second century B.C.
; Courtesy, Archacological Muscum, Venice.

i, for the initiates of the Great Mother, to be used also for the protection of the dity.!53
i In another instance, a most interesting votive relief from Lebadeia provides yez an-
other insight into Meter’s role in personal cult (fig. 61).15 The piece, probably o be

% tion into the cult of Meter. In the relief, Meter, shown in profile, sits at the left with
her phiale and lion. Approaching her are cleven standing figures; all are equal in
i heighe, but each one has a distinctive amribute. At the left is a young woman hold-
ing a key, probably Perscphone with the key (literally and symbolically) to the mys-
juteries of Meter. With her left hand, she leads forward a standing figure, whose cos-
% mme, veil, and long robe mark the individual as an initiate of the cult. To the right
of the initiate can be recognized Dionysos with his thyrsos, Pan with his pipes, and

153. IG iv.757 B.
Is4. Waleer 1939 5030, fig. 23; F. Naumann 1983: 191+193, no. 422, pl. 28, 1; CCCA IL: no. 432.

; dated to the carly Hellenistic period, illustrates what appears 10 be a scene of initia- .
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FIGURE 61 Vouve reliefillustraring Merer)
and hero cult, from Lebadcia. Fourth—third century

a woman holding two torches, who may be Hekate or an anonymous torch—bcarmg'
attendant. Beyond this figure is a marure, bearded male god holdmo a hom of

famous oracular shrine near chadexa,lss or Zeus Mcxhchxos To the right of th¢
bearded god stand three armed youths, the three Kouretes, and behind two youth'l
with poinred caps, the Dioskouroi.
In front of the Dioskouroi are four much smaller figures, 2 woman and three Ch.l.l
dren, whose size indicates that they are human, not divine. Thcy stand before a Iowv
table on which are placed pyramidal cakes of the sort regularly used in funcrary»’
meals as offerings to the dead.*® Thus we see that the work is a funerary relick
offered by the wife and children to the deceased, presumably the father of the far
ily, who is the veiled inidate being presented to Meter. Despite his mortal origins, b
stands equal in stature and apparently on equal footing with the gods, indicatin
that this is a relicf of the heroized dead. ‘
All of the deities in this relief have some chthonic symbolism, appropriate
scene with powerful funerary connotations, and all have some connection
Meter. Persephone, Dionysos, and Pan had long been her companions, as had
Kouretes. A torch-bearing woman is a frequent arrendant on Meter reliefs; if sh i
Hekate, there would be a common assodation with Meter in mystery cult.!S” OnC
interpretadion of the work proposes that the relief illustrates a scene of the d

155, Pausanias 9.39.

156. Thonges-Saingaris 19651 19, 56~63. %

157. For Meter’s connection with Persephone (and Demeter), Dionysos, Pan, and the Kouretcs,
chapter 6 above. On Mcter and Hekate, sce Roller 1991: 141-42-

THE MOTHER GODDESS IN GREECE R



man’s initiation into the mysteries of Trophonios,!s8 but the initiation ceremonies
are directed, not to Trophonios, but to Meter. The relief vividly illustrates Meter’s
‘prominence i funerary cult and implies that initiation into her mysteries offers the
‘deceased passage 1o a better life in the next world:

¢ The same sentiment may underlic a series of reliefs in which Meter is depicted at-
tending a funerary banquet.’¥® One example of this type is a relicf from Kos, 2 small
;)'stclc of the late fourth century B.¢.2¢? The relief depicts a couple, the man redlining,
ithe woman scated, at a banquet table presided over by Meter, present with her usual
‘artributes of lion, tympanum, and phiale. Below this group 4 man stands with up-
“mscd right hand; beside him is 2 large snake, which reinforces the chthonic charac-
Etc.r of the scene. Meter’s posidon at the banquet also helps demonstrate the god-
dess’s special affinity for the heroized dead.

¢ Other reliefs depicung Meter may also refer to mystery rites, although without
the funerary connotation. A complex relief carved onto a narural rock outcrop on
the island of Paros depicts Meter seated in the company of several diviniies includ-
ing Pan and the Nymphs, who arc being approached by a group of human wor-
_shippers, now barely identifiable.'¢! The Thracian goddess Bendis appears to the left
‘of the Nymphs, and beyond Bendis sits Meter. An inscription records that the relief
;was dedicated by a Thracian, Adamas the Odrysian, to the Nymphs. The poor con-
‘dition of the relief precludes certain identification of many of the figures on it, but
{drawings by earlier mavelers 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
iwould participate.}? Another interesting series of open-air relicfs depicting Meter,
Atus, and their awendants were carved onro cliffs near Akrai, in Sicily. These reliefs,
‘dating from the fourth through second centuries .C., are in poor condition, but the
’scenes on them offer testimony to. the widespread connection of the goddess with a
“mountain environment and to the power of mystc rites for Meter in Sicily during
‘the Hellenistic period. 163

‘METER IN HELLENISTIC

"LITERATURE AND.SOCIETY

Apart from the profundides of cult ritual and mystic imagery, a radically different
tworld appears in several literary rexts of the Hellenistic period. Here the weatment

158. Waltcr 1939, whose carcful discussion of the work is still of greac value; or his suggeston con-
ceming Trophonios, scc esp. pp. 60-65.

% 159, These have been studied as a group by Miwopoulou 1996, although the idendfication of some

'\Utzmpla in her corpus is tentative. .

4 160. Mitropoulou 1977: 137-38, 1o, 29; E. N:u.man.n 1983: nO. 423; Mitropolou 1996: 138~39, K.
161. F. Naumann 1983: no. 427 (with carlier bibliography), pl. 28, 2 and pl. 29.
162, For a carcful discussion of this relief aad the drawings of it by carlier mavelers, see Bodnar 1973.
163. For discussion of the Akrai reliefs, see Sfameni Gasparro 1973: 26776, and 1996; F. Naumann

33: 2028, 10S. $28-39.
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of Meter (usually called Kybele or Rhea) and her attendants exemplifies the intelled
wal gap between educared men and ordinary people. The goddess herself is less’
figure of awe, and more one dc31gr1cd 1o introduce a note of exoticism or cccentric.!
ity into a parrative. A rather amusing example can be found in the Epidaurian H $
to the Mother of the gods, daved to the third century 3.¢.1%* After beginning ﬁ;’
an invocadon to the Pleiades, the hymn conflates Meter with Demeter, portra
the Mother of the gods wandering across the earth, as if searching for her daugh

ter.!68 Father Zeus calls her back to heaven, lest she meet up with bright-eyed liong
and gray wolves (as in Homeric Hymn 14.4). The goddess refuses to do so, and mf,
decd, why should she? Lions and wolves are her natural companions. 166 Tnstead, shc
continues to wander.

Clearly, at the dme this text was written, Meter’s assoclaton with the moun
and with wild animals was not expressive or threatening, as it had been in the Bag:
chae, but merely idiosyncratic. At one point (line 7), she even shakes her wild hair, afl
action often ascribed to her human followers but not to the goddess herself. In taku
ing on the eccentric qualides of her human arrendants, Meter has ceased to b Q,a.

ﬁaurc of dignity, and the poém, while dra.wim7 on earlier, more c.motionally

]

bumpkin of this pocm should expect favors from his true love.!$” The poet has r¢
duced the emotional expression of Meter’s rituals to the aspect of a figure of fun, !
par with the nymphs and shepherds of pastoral poewry.

Meter evidently figured in the work of Kallimachos, although the texts ar¢
fragmentary thar their context must remain uncertain. Kallimachos comments 6
the exotic behavior of Meter’s followers in his third Jambes, where the poet refers; to
one who “tosses Phrygian hair to Kybebe {ic] and cries out to Adonis™¢8 In tﬁé
fourth Iambos, the Jaurel tree swears “by the Mistress {4éomowa] to whom cymbaiﬁ
resound”1® Here the association of Meter Kybele with uncontrolled emotional be—
havior is automatic. The poct may well be expressing the disdain felt by manyedt
cared Grecks for the unusual behavior and open expression of emotion that the
of Mctcr was supposcd to induce. ~f"‘

164. Hymn to Meter from Epidauros, IG iv* 131. Here I follow West 1970: 21215, who dates Lhcf
to the third century 8.¢. on mewicl grounds. This date fits well with the lighthearted eamment of d‘@
goddess and the implied parody of Euripides’ Helen 150168, G

165. Cf the conflation berween Meter and Demeter in the third choral ode from Euripides’ Hdé"k
This conflation is reinforced by the subscquen lines (“Father Zeus calls you™), a clear reference toH o
Hymn Dem. 460~61. 4

166. As West (ciring Larre) pointed out {West 1970: 214).

167. Theokritos 20.40.

168, Kallimachos, Jambos 3.35 (Pleiffer fr. 193).

169. Ibid. 4.105 (Pfciffer fr. 194).




literary horizon. For the first time we meet a figure who was to bulk large in later
Greek and Roman Jiterature and cult practice, Meter’s cunuch 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 carly second century B.C., Anzh. pal. 6.217-20 and 237, and a sixth, Ansh. pal.
6.234, Also concemns a Gallos.17° Each recounts a similar story: the eunuch priest of
Meter cither takes shelzer in a cave (Anth. pal. 6.217, 219, 220) or wanders in the de-
serted counuryside (Aznsh. pal. 6.218, 237). Here he is artacked by a lion, bur is able to
frighten awgy 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 thar attacked him (6.218).}71

These epigrams mark the carliest appearance of the word “Gallos” to denote a
pricst of Meter.!'” They also provide the earliest dlear evidence that these priests
were eunuchs. Given the notoriety that these priests were to receive in later Greek
and Roman literature, their Jate 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 2 Celdc group that entered Anarolia in the carly third century 3.¢.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 Galada. We have
‘already scen that Galatan priests were active at Merter'’s Pessinuntine shrine. Under
these circumstances it would not be surprising if “Galati” or “Galli” became generic
terms for the priests of Merer.

These priests were not always regarded with amused contempt, for we learn from
“Polybios and Livy that they could be influendal figures within their communities.
Two incidents are particularly relling: during the Roman siege of Sestos, in western
-Asia Minor, in 190 B.C., the Galli approached the Roman army and persuaded it to
“spate the dity (Polybios 21.6; Livy 37.9.9), and in 189 ®.C., when the Roman army
‘was mancuvering near Pessinous, the Galli met the army and predicted victory, thus

. 170. The texts of Areh. pal, 6.217-20 are taken from Gow and Page 1965, that of 237 from Gow and
Page 1968. For 2 discussion of these poems, sec Gow 1960. Note also Anrh, pal. 6.234, a dedicadion by a
: Gallos, although lacking reference to 2 lion.
£ 171, Gow and.Page 1065: I, 24~25, suggest that this is a paintiag of the episode, and propose that all
“four epigrams were derived frorm a common souree, an inscription on a painting depicting the event.
t72. Kallimachos’s. Aznig, fr. 789 (Pfeiffer 1949), includes the word I'dMos, the Gallos, here meaning
sariver in Phrygia; sce also Pliny, NH 31.5.9, fr. 411 Pheiffer. Pfeiffer fr. 791, the word IdMos as the title of
0 unknown work by Kallimachos.
173. Lane 1996. Both ancient and modern sources connect the teem with the river Gallos, which flows
ugh Pessinous. Kallimachos, in Pliny, NH 31.5.9; Alexaader Polyhistor, FGrHist 275 F 74; Ovid Fami
361-66; sec also Cumont 1910: 67476 and Waclkens 1971: 364-67. Lanc 1996: 131, proposes inverting
:this arqument, suggesting that the civer Gallos took its name from the Galatian people who serded in that
zion,
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encouraging the Romans’ military efforts (Polybios 21.37.4~7; Livy 38.18.9-10). In!
both situations, the Galli were met with respec, 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 appcarancc
and sexual status are not used to degrade them.

In these epigrams, however, we see an individual whose appearance, actions, and
sexaual starus mark him as 2 deviant. To an extent, this is not surprising; the Gaﬂos,
was a descendant of the metragyrtes of fourth-century sources, as is clear in one epi.j'
gram where the word metragyrtes is substituted for Gallos, 7 and the metragyries of"
carlier Greek literature was clearly a figure of disdain. Yet the appearance of thc
metragyrees is rarely a source of comment, and his sexuality is never mentioned. In
contrast, the sexuzal status of the Galli in the epigrams is clearly a point of emphasis;:
Ihcy were castrated (vef)-ro,uog, 6. 2,4.) and effeminate ('rlmyvval.xa., 6.217). MOL‘COVCL‘,
they had distnetly feminine appearance and personalities: they had long loose hair;
(6.217, 219, 220, 234), sometimes perfumed (6.234), and they wore women’s cloth-}
ing {6.219). In the course of their rituals, they shrieked (6.219, 234.), waved thcu:hau
wildly (6.218, 219, 220), and banged on various noisy instruments (6.217, 218, 220
237). This same image occurs in a passage preserved by Hephaestion, ascribed by
him to “one of the more recent [i.c., Hellenistic] poets™; here it is the feminine form
“Gallai” that refers to the wandering priests of Meter, with their erratic behavior and
use of raucous music:

TdMae unrpos dpeins drdbupoot Spouddes
afs évrea maTayeiral xai ydAcea Kpérada

The roaming thyrsus-loving Gallai of the Mountain Mother clash their instruments
and bronze castanets. )

This passage too suggests that individuals with such outcé appearance and habms
had become almost 2 cliché of un-Hellenic appearance and manners.

Was the picture of the Galli drawn by the Greek poets accurate? Several of thc ac-‘
tivities described in the epigrams were not new to the Meter cult; the participants in
the rituals illustrared on the Ferrara krater (figs. 43, 44) also toss their hair abou;t
while striking tambourines and castanets. The implication here, however, is thar"
such behavior is indicative of deviant sexuality and efferninacy. The Gally’s acnvmcs'

174, InAnth. pal. 6.218 the priestis called a Mnrpss dyiprys, but in the other four cpigrams the worc ‘
Galles is uscd.,

175. Hephacstion p. 39, van Ophuijsen 1987: 109-10. Pfciffer 1949: fr. 761, <autiously anribuees tht'
passage to Kallimaches, onc of his “Fragmenta Incerd Anctoris.” The couplet is in galliambic meter,§0
named because ix was used in hymns to the Mother of the gods (the same meter is used by Camaltus xnhls,
pocm 63). Hephaestion records that Kallimachos wrote in galliambics, and on that basis Wx].amomu
1879: 198 ascribes this fragment 1o Kallimachos, but Hcph:xcsuom rext does not support that assumpuon 3!
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in honor of their goddess served as a form of caricature at best and of degradadon ar
WworsL.
We have no information suggesting that castration and effeminacy were typical of
the Meter cult. The Galli never appear in any cult regulation or decre, and their ac-
tivides seem to have been limited to Asia Minor (no Galli are attested in the Piracus
material, for example.) The Hellenistic epigrams appear to exaggerate the characrer-
istics of the Galli to create an ardficial literary image, that of a despised group of cas-
trad (the feminine form I'éMa. anticipates Carullus 63) and foreigners whose eccen-
tric appearance and behavior purt them beyond the pale of respecrable sodety.
These references to Meter and her priests in Hellenistic literarure, although brief
and fragmenrary, exhibit several rends. We see no personal accounts of religious rit-
vals observed or emotional involvement expcrienced, as was the case in-the descrip-
tions of Pindar and Euripides. Instead, Meter has become a figure of lighthearted
mockery, and her legendary background, her priests, and her rituals are flippantly
dismissed. It is interesting to compare Pindar, who, as an adherent of the goddess,
describes the Meter cult from the inside, with Kallimachos, who describes the wap-
pings of the Meter cult from the ourside. Whereas Pindar proudly announces that
he worships the goddess with nocturnal choruses in his own home (Pythian
3.77—79), Kallimachos treats Meter’s rites as bizarre, behavior with which he felr no
symapathy.
In the opinion of learned men, Meter bad become a symbol of uncivilized —that
is, non-Hellenic—bchavior. The appearance of the word “Gallos” to refer to a priest
of Mexer reinforces this atdirude. Since the term never appears in any rext describing
religious activiry, its usc in literature may be another way of downgrading the ad-
herents of Meter’s rites by describing the goddess’s priests as Galatan foreigners,
members of an cthnic group that the Greeks found troublesome at best and de-
structive barbarians at worst.
This negative atdrude 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.”® In giving examples of proper female behavior, the text
- states that women are to be permitred to leave the house to participate in the cults

of the polis, but enjoins them against taking part in orgics and rites of Merer
(Spyiacudv 8¢ xai parpwaoudv), for these lead to drunkenness and ecstasy of the
- soul, behavior unbecoming to the mistress of the houschold. A late-second- or first-
i cenrury B.C. cult regulation from Eresos, on Lesbos, reflects a similar amitude. 17
- The text gives a list of prohibited activities within an unidentified sacred temenos:
access to the area is denied to women who have recendy given birth, Galli, and

‘ 176. Phintys, On the Modessy of Wernen, p. §93, ed. Thesleff 19652 15154
w177, Schwyzer 1923: 0. 633.
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women who yaMdew—that is, hold Gallic rites ro Meter. Such statements may Wcll
refiect a2 common public artitude toward Meter and her followers —namcely, that
partcipating in Meter’s rites was something that decent people did not do. Thcy
suggest that the cynidsm of the poets was closer to the dominant public opinion of
the Meter cule.?®

SUMMARY: METER
AND HELLENISTIC SOCIETY

The evidence on Meter in Hellenistc sociery vividly illustrates the intensity, ub;
uity, and tenadry of the Mother Goddess cult. Within this general patrern, thoug}{*
there are several trends. We sce distinet regional responses to the Meter culr; Mctcr
has become less a avic deity and more a deity of private cult; and thereis a Wldcn—
ing gap between the actions of ordinary people and the reactions of intellecruals an&
literad. The one ovcmdmg aspect of the Meter cult is its prominence in so manf
Hellenistic cities 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 mov
far from Anatolia, and It is informative to trace the differing regional patterns in hc;
cult. In Phrygia, many of the fearures of the Phrygian Matar remained stroag. Shc
was still the preeminent divinity, atracting support in older Phrygian centers. No
important monuments comparable to the impressive carved Phrygian fagades Wcrc
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created during this rime, but this was a result of the decline of Phrygia as polmcal

power and the absence of a wealthy elite able to spoasor such monuments, nota la;:k
e

of interest in Meter. Only in Pessinous was the Meter cult important enough to
excise some politcal clout, and this was due to patronage from outside Phrygxa,"
from the Attalid dynasty. In Lydia, Meter continued to be one important dclty
among many, and the status of her culr, especially in Sardsis, reflects both her subo:~
dinate status to other deides and, again, the importance of Greek parronage, in thf§
case from the Seleudd dynasty. ‘(r;
In the Greek cities of Asia Minor, Meter shared her positon with the tradmoual
Olympian panthcon While rarely the most important deity, Meter was a vmb ¢
presence in the cities of this region, as is clear from her urban shrines both in oldcr
cides such as Kolophon and Smyrma and in the new city of Pergamon. She also cog
tinued to be a deity of the landscape, worshipped in the mountains, hollow vallcyS;
and caves where she had always been most at home. In some areas, the need to cor:%
municate with the Mountain Mother in her outdoor home was clearly powcrful a

178, In the same vein, a third-cennury B.C. leter talks of a festival for the women in which musch\Vm
be provided by Phrygian flutes and a musician called Zenobios the Effeminate, with his tympanum, ¢yt
bals, and castanets; sce Grenfell and Hunt 1906: Hibeh Papyrs Ls4. i
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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
srong presence in private cult, commemorated in houschold 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 polid-
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 illustrare 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 starus. Her cult is a vivid demonstration of the changing social fab-
ric of religion in the Hellenistc 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 communiries
:such as those in Philadelphia and the Piracus—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 sce so many votve offerings to her, yet hear so little of her
‘in the formal cults of the polis. The cult’s wide diffusion and condnuing ability to
idraw followers from a broad cross-section of people show clearly that the goddess’s
}"powcr derived, not from a provincial Anatolian culrure, but from a very forceful
;;conCcpt 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,
rhxs may be true, for apart from a few arcas (Pergamon is one example), Meter scems
inot to have been 2 deity who commanded the attention of the ruling elite and the
'mtcllcctual class. Indeed, the almost cynical treatment she received in Hellenistic
htcraturc implies that many educated Greeks considered her culr an object of scorn,
i and the social makeup of the community of Meter in the Piracus, whose member-

shxp included women and noncitizens, may indicatc why this was so. The text from
:Eresos even implies that some of Meter’s functions, her association with birth and
'dnth may have brought a form of ritual pollution on her adherents. The Hellenis-
S licerary tradidon strcngthcns this marginalization by implying that the cult was
‘tmdcr the control of effeminate, desexed barbarians, often eccentrics of unusual ap-
pumncc and behavior. The extensive finds of vouve offerings to the goddess and
ithe cult regulations of Philadelphia and the Piracus tell us that most of Meter’s ad-
Z{E,hcrcnts were not eccentrics and social deviants; indeed, some may even have main-
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tained a stricrer behavioral code than the general public. This negative reactio ""'5
however, reinforces a point made several times in this chapter, that the cule of Mct

was in many cases ourside the mainstream cults of the Hellenistic Greek city. Th1s
aotthesis between the negative public image of the Meter culr and the private rmlh
ity of the positive experience that individuals found in it may be the most sahcm
characteristc of Meter in the Hellenistic era.
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3 - FROM CULT TO MYTH






8 - THE MYTH OF CYBELE AND ATTIS

he Mother’s shrines, cult images, votive offerings, hymns, and dedicarory
texts form the actual remains of cult practice. They illustrate how people in
the ancient Mediterranean world worshipped a mother goddess, and offer
isome insight as to why they did so. A rather different view appears in the major nar-
:‘i‘ativc cycle concerned with the goddess. This is the myth of Cybele, the Mother of
ithe gods, and her youthful lover Aris.! The story, recounted over several centuries
a.nd by many authors, describes the essential elements of the life of Cybele: the cir-
'mmsmnccs of her birth, her recognition 2s a goddess, her relationship with the
young shepherd Atris, and the castration and death of Artis. The narrative brings the
;goddms out of the world of abstract religious imagery and invests her with a dra-
imatic reality as vivid as that of any Homeric deity.

:Yet the myth was more than a dramadc story. It acquired the starus of a hieros logos,
sacted tale whose funcrion was to introduce the Phrygian divinites Cybele and
Attis to the Greek and Roman world. Learned men of Greece and Rome invoked
myth to explain the variety of cult practices connecred with the Great Mother of
12 gods and 1o offer a rationale for some of the cult’s unusual features, notably the
tion 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

1 use the word “myth” here in the seasc of a wraditdonal tle told with reference to the gods or reli-
titual, When discussing the mysh, I <all the goddess Cybele, since this is the name thac many liter-
ources use when describing her role in the waditional tale. This will help kecp Cybele, the figurc of
yth, distiner from the figure of cult who was addressed as Matar, Meter, Magma Mater, ot the Mother

¢ gods.
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story rcputcdly originared there, and, as the worship of the Phryvxan Mother Ggd:
dess spread to the west, the myth of Cybele and Attis was used to connect the nteé
held for Meter/Magna Mazer outside of Phrygia with her Anatolian homeland, Fo,ﬁ
this reason, the story of Cybele and Attis should be distinguished from other myct;;;

and legends about the Mother Goddess. We have already seen several examples
Greck myths that became enmeshed with the Phrygian Mother Goddess: her ass&%
clatdon with Demeter and Kore, her conflation with Rhea, and her assimilation wm}f
the story of the birth of Zeus on Crete. Another powerful example is found i mﬂ
Rome, whete the Magna Mater became atrached to the legend of Aencas on Moum;
Ida and the founding of Rome. This chapter focuses on a different story, one t_hat
both Greeks and Romans called Phrygian. The ethnic identity of the myth, howey ?
raises several problems. Knowledge-of it comes to us entirely through Greek z “
Latin texts, and the syncredsms that shaped the Mother Goddess’s cuir in Greekand
Roman society have clearly left their mark on these texts. As we shall see, authentic
Phrygian material does underlie the myth, but the narrative as it is preserved for ;

bcars thei unpnm not only of Phrygia bur of the culrures that preceded the Phry "‘

Yer the written accounts of it will lead us primarily to Greek a.nd, cspcc.mlly, Roihi
perspectives. For this reason, T have placed the discussion of it between the prcs
tadon of cult matetial from Greece and that from Rome. While analyzing the na

Goddess.

THE MYTH AND ITS SOURCES

1 have used the phrase “the myth of Cybele and Attis,” but as is so often the cas¢i
ancient myths and legends, there is no single narrative desaribing the life of t[’l 4
two figures. Instead, the story of Cybele and her consort exists in 2 number of
sions, each with a slightly different slant to it. This analysis will thus begin wit i



summary of the basic plot.2 In most accounts of the myth, the story falls into two
parts: (1) the origin and background of Cybele, and (2) her love affair with Artis and
jts unfortunarte aftermath. The first part, dealing with the origin of the goddess,
appears less frequently in the surviving sources, although it is known in two quite
different versions, that of Diodoros,? and that of Pausanias and Arnobius.* The sec-
ond part, the relagonship of Cybele and Arts, appears in virtually all references to
the myth. These accounts fall into three general story patrerns: (1) a version pre-
served by Pausantas, who credits it to Hermesianax (1 shall call this Pausantas A);5
(2) the account of Dio'doros'; and (3) the account attributed to the priesthood in
Pessinous and preserved at length by Ovid,® Pausanias (Pausanias’s second version
of the story, here called Pausanias B),” and Arnobius.® _
The first element in the story is the background of the goddess before she mert
‘Ards. Diodoros’s account is in the form of a story pattern occurring 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 Dindymene. Exposed at
‘birth by her father on Mount Cybelon, she was fed by wild animals and received the
‘pame 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 2 Phrygian youth, Atds, and became pregnant by him, at the point when she
‘was reunited with her parents. (The subsequent events in Diodoros’s narrative re-
;'Efcounting the fate of Cybele and Artis are given below.)
i Amore complex tale on the goddess’s origins is that of Arnobius and Pausanias B.
;'I\Icithcr 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

b

2. The ancient sources for the myth of Cybele and Artis have been collected in several modern works,
sof which the most complete are Rapp 1890-94., Drexder 1894~97, and Hepding 1003: 5~97. Hepding
“focuses primarily on the legend of Atts, and brings in Cybele only when her story relaes to that of Aris.
Vermaseren 1966 and id. 1977: 88~95 also emphasize the legend of Atds, but in both of dhese discussions,
“Vermaseren focuses on creating an internally coherent and artractive version of the story. In doing 50, he
“smooths over many inconsistencics in detal and unevenness in the accuracy of the various written
;sources, thus depriving his studies of much critical value.

3. Diodoros prescrves two versions of the myth of Cybele. The first, Diodoros 3.57, which may be
Called a Greek version, links the onigin of the Mother Goddess with the Greek myth of Ouranos and Ge.
7In the sccond version, 3.53-59, the emphasis is on Phrygia and the Phrygian figures of Cybele, A,
, and Midas.

4. Pausanias 7.17.10-11; Arnobius, A4, nat. s.5—7.

5. Pausaniss 7.17.9, the so-called “Lydian” version. A nacrative fairly similar vo Pausanias's is given by
ervivs, Comem. ad Aen. 9,115,

6, Ovid, Fasti 4.221-44.

. 7. Pausanias 7.17.10-12, the so-called Phrygian version. The reasons why Pausanias preserved two
uch differing versions of the myth are discussed below.

. 8. For a summary of the different versions of the myth and the principal sources of each version, see
the ead of this chaprer.

THE MYTH OF CYRBELE AND ATTIS

239



Magna Mater as she lies sleeping on Mount Agdos in Phrygia. Frustrated in the af at~»
tempt, the god pours out his semen on the mountain, which becomes pregnant an&
gives birth to a wild and unconrrollable creature named Agdesds (sic), with the g &2
irals and libido of both sexes. Pausanias preserves a tale similar to this, staring
Zeus, while asleep, poured out his sperm on the earth, which in time brought fo:
the androgynous Agdistis.® Agdists’s dual sexuality and the violent fust rcsulung
from it form a threat to gods, who react by chopping off the male geniralia. As thcsc
fall to the ground, they produce an almond txee; whereupon the daughter of Sant
garios (a major river in Phrygia) picks the fruit of the twee and immediazely bCCOmes‘
pregnant, giving birth to the beaudful child Attis. In each case, Amobius and Pau.
sanias use this episode to lead into the passion that Agdists conceives for the yo i
Auts, strongly implying that Agdists is playing the role given to Cybele in other v
sions of the myth. Arnobius does mention the Magna Mater as the rival of Agdisss
for the love of the young Attis, but Agdistis is clearly the center of Amobius’s stg
For both authors, the purpose of this part of the myth seems to be to introd
Agdistis into the narrative and to lay the groundwork for the connection betw
sexuality and violence. :
The second and more widely known aspect of the myth of Cybele and Attis?
scribes the relationship between the two, namely, their love affair and its tragic cop:

sequences, ending in Attis’s death, usually through sclf-castration. This is clearly thj
focal poinr of the myth. It was the section of the maditional tale that attracted | ¢

most atenton in Mcchtcrmn&n anuquxty, in part bccausc of the scnsmonal D

is explained, not through a love affair, but through his support of the goddess’s ¢

In this account, Attis was born in Phrygia of human parents, normal except for,
facr that he was unable to beget children. As an adulr, he moved to Lydia and wmb
lished the rites of the Mother there. These rites atracred an enormous followmg
more so than the cult of Zeus, with the result that Zeus was jealous and seat a2 b

to kill Aris. In view of the manner of his death, the Galatian residents of Pcssmou%s
refused to ear pork.M!

. Luse the spelling Agdistis for this bisexual creature, since this is the form most frequently at:cstcd
in thc literary sources that record the myth, Scveral variant spellings of the name ocqur o Anatolis §€
the examples dted in n. 26 below. g,%x

10. Pausanias 7.17.9.

11. A more grisly variant on this narmative caa be found in Servius’s Commenrary on Azmeid 9. nj m
Servius’s story, t0o, Actis becomes conspicuous for his devotion to the Magna Mater, bur in this a0c0d
Anis’s undoing is his physical beauty, which artracts the artention of the king of his (unnamed) aty }['c
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The other accounts of the Attis myth focus on the personal relationship between
Cybele and Ards. Diodoros preserves a rather simple zale in which the human
Cybele, cast out by her parens, 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 Atis to be killed, whereupon
. Cybele goes mad with grief and wanders through the countryside. Evenrually, after
-a famine, she is recognized as 2 goddess and Attis is worshipped with her. Because
-his 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 passionare
affair berween the two principals that ends with the castration and death of Ards. In
{ addition to the narratives of Pausanias and Amobius mentioned above, this myth is
{ recounted in detail by Ovid and appears in the work of several other authors, in-
*duding Theokritos, Seneca, Lucian, and many authors of late antiquity, both pagan
and Christian.!? The large number and long chronological span of the extant ac-
counts of this tale suggest that this was the version that circulated most widely. The
“inrernal details of the various authors are somewhar inconsistent, but the general
<outline of the plot follows a standard program. The goddess, variously calied Magna
i Mater- (Ovid, Arnobius), Agdistis (Pausanias B, Arnobius), or simply the turrer
owned goddess (Ovid), conceives a grand passion for the handsome young Artis.
In every version, it is clear that the affair was an unhappy one, whether because Atds
‘himself was unfaithful (Ovid) or because Attis was drawn away into an arranged
‘marriage 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
t;outside party, Attis castrates himself (Ovid, Pausanias B, Arnobius) and dies of his
‘wounds, proclaiming as he does so that his death is deserved because of his unfaith-
fulness to the goddess. The goddess mourns his death profoundly, and because of
er sincere unhappiness, Zeus grants her requests that Artis’s body remain uncor-
pred (Pausanjas B, Arnobius) and that his self-castration be followed by his priests
Ovid).

cape the advances of this king, Ards flees from the ¢ity to the forest, bur the king pursues him and rapes
bira, Astis remliares by castrating the king, who then castrates Aris in turn. Amms is found by the amen-

ts of the Mother’s temple lying under 2 pine tree, dying of his wounds. They try uesuceesstully to save
‘him, and after his death, they insttute an annual period of mourning in his honor, during which the god-
dess’s atendants, here called arefigalli, castrate themsclves in memory of Attis.

Iz, Pagan authors: Theokritos 20.40; Sencca, Agamemnon 636—90; Lucian, On Sasrifices 7, Dialogne
the Gods 12 Julian, Orasion s; and Sallustius, De nasura deorum 4. Christian authors in additon to
"Amobius: Clement, Prorep. 2.035-14; Tertullian, A4 nar. 1.10.45; Firmicus Mateenus, De ern prof velig. 3
d 8, 1-5; Prudentivs, Ad Symmachum 1,187, 2.51-52, 2.521-23, and Peristephanon 10.154-60, 10.196-200,
.1006~90; Hippolytus, Refisus. omnium hacres. 5.7.138, 5.7.040, §.8.162, 5.5.168~70; Socraces, Hisz, cczl.
23; Euscbius, Pracparatio cv. 2.5.18; Augustine, Cp. Dri 6.7.71-74. The complere texes of the andent
urces, both Greek and Lagin, arc given by Hepding 1903: s~77. This summary of the myth is taken from
m; three principal sources, Ovid, Pausanias, and Arnobius; the other ancient references add lictle to their

ormation.
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I give more detailed consideration below to 2 number of points raised in this]
composite summary. Yet even this cursory account brings up some obvious amﬁaal
ities, use of acdology, and repettion of folkrale motifs drawn from other Greek Icg.
ends. The different versions of the myth are confusing and contradictory—somes
dmes, it appears, intendonally so. In earlier discussions of the myth, the smndard
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, ext
pounded by Pausanias (Pausanias A), has been called the “Lydian” version, in wl'uch
Atrds is 2 human priest of Cybele who introduces her cult into Lydia. The sccond;;-"
the “Phrygian” version, whosc origin was atrributed to Pessinous, describes the lovc
affair of Cybele and Artis and the subsequent castration of Attls; this is the version
of Ovid, Pausanias B, and Arnobius, and has been considered by previous schola:sj
to be the oldest and most genuine radidon. The third account is the cuhcmcnsnc”i
version, or rationalization of the myth, presumably of Greek origin, s known from,
Diodoros.

This tripartite theory, ‘first promulgated in dewail by Hepding in 1909, has wo

. many converts.' Yet it has several flaws. It attribures the most distasteful behavio,
particularly the sexually deviant behavior, to the Phrygians, and dismisses, with li
tle discussion, Diodoross alternative version of the tale as an impossible ficto;
This dreumstance in irself lays the theory open to suspicions of Orientalist prc;udxcc
of the sort discussed in chapter 1. Such an approach also assumes that the Classicil
authors are reproducing Phrygian, especially Pessinuntine, cult practice accux‘atcl);f
without offering any discussion of the Phrygian evidence for such cule pmcdcqs:
Moreover, despite the fact that the sources that record the myth stretch overa pmod
of several centuries and purport to record ritual of greater andquity saill, this ap-
proach assumes that the myth was a static, unchanging enrity, and that as a rcsult
written sources of the third and fourth centuries €.E. must accurately record ntual.
and teaditions formed many.centuries carlier.

A more fruitful way to understand the myth is to analyze the various stages of th
narrative and demonstrate their refadonship, if any, to their Phrygian origins.
comparative analysis that concentrates only on the surviving literary sources and
fails to ke into account the inconsistencies between the Anarolian background o’f»
the myth and the Greek and Larin trearments of it will inevirably be limited in €
insight it can offer.'* Once the Phrygian corc of the myth has been identified, it w

[

be easier to suggest what the original structure and purpose of the story may ha

1. Hepding 1903: 1z1-22; see also Vermaseren 1977: 90—92; Borgeaud 1988b: 8891, For earlicr du’
cussions of the source of the myth, seec Baumeister 18605 Cumont 1896: 2249~50. The approach of W il
ter Burkert (1972: 80=82; 19793 104~5), who maintains that the myth of Cybele and Artis represenrsa oul,f
lective cultural memory of Palcolichic hundng: rituals, is of lirtle valuc; see the discussion in chapt
above.

14. Extensive comparative analyses have been offered by previous scholars, of which the most co
plete are Hepding 1903: 121-22; Vermaseren 1977: 85-95; Borgeaud 1988b and 1996: s6-88.
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beer. We shall also be able to sex what the non-Phrygian elements in the story are
and then determine how they became atrached to the core story and why.

Crincal ro such an analysis is a consideration: of the problems inherent in the writ-
ten sources that preserve the myth. The first is the queston of chronology. Brief
allusions to the myth appear in literature of the second century B.c.,'5 but the carli-
est continuous parrative that survives, that of Diodoros, dates to the first century
8.C. The fullest records of the myth are later still, namely, those supplied by Ovid,
writing in the early first century C.E., Pausanias in the second century, Amobius in
the late third cenrury, and Julian in the fourth century €.£.1¢ 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 cenrury B.C., and Arnobius claims
to draw on the work of an earlier writer named Timotheos. Since these carlier sources
are 0o longer extant, the accuracy with which writers such as Pausanias and Arnobius
reproduce marerial 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 marerial formed
over a period of many centuries. )

The late date of our extant sources poses another problem. As the abundant ar-
chacological evidence makes clear, the cult of the Mother Goddess was prominentin
Phrygia from the early first millennium ».c. It was practiced in the Greek world
from the sixth cenrury B.C., and it arrived in Rome in the late third century B.c. Dur-
ing the many cenruries of its existence, the cult changed considerably, and although
the surviving written sources claim to explain rituals and beliefs of a much earlier
time, i is clear that they reflect cult practices and awitudes of their own times as well.
The most conspicuous example of this is the figure of Artis himself. The cult of Arris
first appears in the Greek world in the mid fourth century B.C.,17 and there is no evi-
dence in Phrygia to suggest thara god named Axtis was worshipped there before the
Roman period. Yet the myth implies that Atcds had been an essendal parr of the cult
.of the Mother Goddess in Phrygia from its carliest stages. Attis’s reladonship with
the goddess, the key component of the myth, thus constitutes a contradiction, under-
cutting the modern assumption that the myth is a close record of Phrygian rirual.
‘Earlier scholars have noted the lack of evidence concerning Atts in the Classical
‘world before the fourth century B.C., burt they explained this by assuming thar a

‘Phrygian god named Artis must have existed, but had been deliberately suppressed

15. Theokritos 20.40. Several of the cpigrams in the Anthologia palatina describing the encounter of
: the Gallos and the lion may derive from the second century 8.¢., Le., Ansh. pal. 6.217, 18, 219, 220, and
1 237; see also Gow 1960.
: 16, Julian, Orations 5.165.
% 17. On the origin of the cult of Ards, sce Roller 1994 and chapter 6 above. Lambrechts 1962: 62, ar-
i:Bues thac Amis was purcly a phenomenon of the western Roman Empire; this is not cotrect, bur his stace-
‘ ‘ment thar there was 00 god Ards in Phrygia is accurate.
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from the cult of the Greek Merer; he was supposedly too “barbaric” for Greek se ;
sibilities.'8 The differences bctwccn Phrygian cultand the Grcck and Roman rcco:ds'

Christan apologists of the third and fourth centuries ¢.E. 19 several of whom use
myth as ammuniton in their attacks on pagan religious practices. In pard
Arnobius, who has left the most extensive account of the myth, clearly has an idegs
loo-xcal aacnda, for his version of the Cybele and Atus story is framed within a nar3

’r‘-é

gious, mythical, and historical, and we can compare their place in Phrygian soci ¥
with their role in the story. The goddess hersclf, the subject of this study, needs

name in Phrygia, but an epither derived from the Phrygian word for “mountain
The other figures in the myth, Arts, Agdistis, Midas, have independent pcrsonah:\
ties in Phrygmn history and cult and need a more careful review.

18, Kern 1935: I, 232 Fcrguson [94up! 10715, €sp. 1103 Versnel 1990: 108. Such negatve stereor eSi
of the Phrygians had a long history in the Greek world; note the comments of Fall 1989: 103, 134-25,%
the Greck stercotype of Phrygmns as cfferninate cowards, and the discussion in chaprer 1. g
19. For sources, sce 2. 12 above. ;

that Amobius’s source was Eumolpxd priest acdve in E.:zyp: in thc cm‘ly third centwry B.C;
R. Laqueur; “Timotheos.” also in RE 26 (1937). 1338, states that this Timotheos is othcrwisc unkad
The fact that Timotheos was one of the commonest Greck names precludes cerrainty as wo the 1dmuty_ ok
Armobius’s source. o

21, As noted in chaprer 4, it is uncertain whether the epither Kybele, or knbileye in I’.';lco-I’h!:y};KllL
texts, was the general Phrygian word for mountain or the name of one specific mountain. DiodotGs é,
connection of the goddess’s name with Mount Kybelon suggests that he associated her with this one :\§
ticular place.




most frequently atrested 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 houschold portery:? These graffid, surcly notations of own-
exship, demonstrate that among the Phrygians, the name Attis was an ordinary one,
with no spedial rcligious 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 rayth of Cybele. Often the name Attis may be nothing more
than a Greek author’s choice of a typical ethinic name to give an Anarolian “favor-
ing” to 2 particular episode being recounted, much as an Englishman might usc the
name Paddy in a story about an Irishman.? This is the most likely interpretadon of
the tale Herodotos recounts about Atys, son of Croesus, and his death during a boar
hunt.>* Several scholars have explained this episode as a sanitized version of the
myth of Cybele and Ardis, bur 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 natve of Anatolia, as Herodotos was, this was the prototypical Anarolian
pame.?® When the name Atis does occur in a religious context in Phrygia, it refers
to0 a prominent member of the Phrygian ruling class, perhaps the king himself, who
would have been the principal individual responsible for vencrating his kingdom’s
chief divinity. We have already seen how the priesty funcrion of the king was com-
memorated by using the royal name Actis as the title of the Mother Goddess’s chief
priest in Pessinous.

"Another figure who appears prominently in the Cybele and Artis 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 Atis. Agdistis, too, we have mer 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.? The name may bave been derived from a toponym,

22, Note the cxamples cited in chapter 4, 0. 42, and Roller 1987b: nos. 438, s1.
23. Sce Boardman 1970: 2t for a similar suggestion on the use of the Lydian name Manes. Note the
occurrence of the name in a fragment of the fourth-centucy E.C. comic poct Theopompos (fr. 27 [Kock]).
« The fragment appears in the Suda, s.v. “Amis.” where the commentary coanects it with the Mother of the
gods, but a more likely explanation is that the original text refers to 2 man and his Phrygian slave.
24. Herodotos 1.35—44
+ 25. Theassumption that this must be the Artis of the Cybele myth was first proposed by Baumeister
1860, who saw in Herodotoss narrative the same wmle as the “Lydian” version of Pausanias 7.17.9.
Baumeister notes that both the Atys of Herodotos and the Attes of Pausanias were killed by a boar,
recalling also Pausanias’s comment thae the Galatian residents of Pessinous do not eat pork. In this con-
dusion he was followed by Hepding 1903: 5; Vermascren 1977: $8~00; Burkert 1979a: 1044 and Borgeaud
-~1988b: 88 and 1996: 57. Herodotos™s account, however, is cast in the form of a folkmle (note its smlarity
, to the myth of Adonis, the young lover of Aphrodite, also killed by a boar), and it secms more likely that
, both Herodotos and Pausanias were drawing on folkrale motifs than that Herodotos was describing cule
nrual It is also possible that Herodoros calls Croesus's son Atys because this was in facr his name, con-
/Unuing the name of his grandfather Alyaeres.
£ 26. In Anatolia Agdistis’s name is found in several variane spellings. Votive rexts from Midas City
: refer to Angdissi, Andissi, Agdissi, and Andxi (all dadves), and the additional spellings Angdessi and

THE MYTH OF CYBELE AND ATTIS

245



2446

FROM CULT TO MYTH

perhaps that of the mountain Agdos, as Arnobius reports, and thus Angdists may;
have referred to the Mountain Mother as she was worshipped in one specific placc,r
as opposed to the other topographic epithers used for the goddess. A substmmal
concentration of vodves to Angdistis in the vicinity of Dokimeion and Midas Cmy
suggests that the mountain Agdos may have been located in this region. Nowhere in:
Anarolia is there any hint of Angdistis’s dual sexuality, or of any negative or cruel fa.
tures such as those Amobius describes. In fact, the contrary is true, for Angdistis is
frequently invoked together with deities regarded as healing or savior deities.?” i3
The other figure who appears in sorne accounts is Midas. In Diodoros’s versi
Midas was a king of Phrygia who was especially devoted to the cult of Cybele. Iy
Amobius’s account, Midas was the king of Pessinous whose daughter was bctrothcd:
to Artis; it was this betrothal that precipitated the crisis resulting in Attis’s sclf:
castration. Midas, too, is well known apart from this myth. He was a ruler of P
gia in the lare eighth and carly seventh centuries B.c., and his life and activides ac
independently attested in Assyrian and Greek historical records.?® His reign evi
dently coincided with the greatest extent of the Phrygian kingdom; and as & rcsul
Midas left a powerful impression on his contemporaries and followers, although the
seat of his kingdom was Gordion, not Pessinous.?* The appearance of his name on,
the important cuit relief ac Midas City implies strongly that Midas figured in th
goddess’s cult, perhaps in 2 role analogous to that of Atds—namely, as a ruler lmkcd
to the goddess by his priestly duties. There are a scattering of Classical rcfcrmccs
to a connection berween Midas and the Mother Goddess; Greek sources ch.lt
him with the establishment of the goddess’s rites, and he is also called the son
Cybele.3® These references may recall the historical Midas, although it is also hkcly
that when later authors wanted to name a specific Phrygian king, they simply us
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 mixéd
group, consisting of genuine deitics, such as the Mother Goddess and Agdists, arid
human beings, such as Midas and Artis. With this in mind, let us retarn to the myth.
We shall want to examine irs Anatolian background and the ways in which the Ani
tolian clements are presented in Greek and Lann rexts.

Andixeos occur az other Anatolian sites. On votives from the Piracus, Paros, and Egypt the name apy :rn‘
as Angdistis, but variants with a tau are less common in Anatolia, The differiag speltings may well repre;
sent regional vadadons. For discussion of the name's orthography, sce Gusmani 1959: 203~6 and Robery
1980 239. On the basis of the nomenelature used on the coinage from Dokimeion, Robert argucs th#
the sm.ndard spelling of the name in Anarolia was Angdissis.
. Note the Phﬂndclphm text discussed in chaprer 7, Weinreich 1919 = Barton-and Horscley 1931,

whcrc Angdisds is onc of the #heot soteres; also CIG I 3903 = CCCA I: no. 777, An«dnns paired w1t§
“the hclpfu.l Mother” and MAMA, V1 394, Angdistis paired with Asklepios, 2
23. For the source material relating to a historical Midas, sec Roller 1983: 209—302 and Muscnr:ﬂﬂ
1989, Midas may have been a dynastic name used by several kings, but all the historical references in boﬂl
Assyrian and Greek texts relate only to this one individual of the late cighch century B.C.
29. See Roller 1084 for a discussion of Midas and the foundation Icgmd of Gordion. E "?

30. For the references, sce Roller 1983: 309,




ANALYSIS OF THE MYTH:
FROM PHRYGIA TO THE WEST

Let us begin by looking at the myth as 2 whole. All versions of the myth combine
clements of three quite different types. The first is a traditional tale of the creation of
the gods through successive generations. This tale had its roots in the Anarolian
Bronze Age, but it continued to enjoy an acdve life in the Classical world. The sec-
ond is 2 record of the cult riruals 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, distorred in part through
the use of the myth to explain the rituals of the goddess in the West, pardcularly
those of the Magna Mater in Rome, which were not always identcal with the rituals
of Phrygia. The Gracco-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.3!

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-
cudes 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-
‘ration, which tends to acquire a prurient fascination of its own, thereby obscuring
the explanarory function of the myth and its relagonship o a Phrygian background.
T suspect that it is this personal tension and the varying motives of different authors
for relaring the story that contributes to such radically differing versions of it. Before
'we consider the reasons for such individual variation, let vs examine cach of the
‘three clements posited above and then consider how they might have been com-
bined in the form known through the surviving written sources.
" The first elemeat, the myth of the creation of the gods through successive gener-
ations, was an old one in the ancient Near East. We maeet 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 rried o
‘rape the Mother as she was slecping; his seed fell on the rock Agdos and produced
:Agdests (si) instead. In Pausaniass B version, Zeus simply pours out his semen
“onto the carth (no rape being involved), and Adgistis is born. Both of these versions
.conflate the Mother Goddess with Mother Earth and tell of the union of the male
sky god with fernale earth.3?
.~ While this is a myth of long standing in the ancient Mediterranean world, best
‘known through the Theogony of Hesiod,?? the myth of divine succession is far older

31 See Hall 198¢: 154 on Greek artitudes; Beard 1994+ on Roman atditudes.
7 32. Schibli 1990: 61-62.
- 33. Hesiod, Theogorsy 15258,

:
&

g

THE MYTH OF CYBELE AND ATTIS 247



248

FROM CULT TO MYTH

than Hesiod, Its roots ke in Bronze Age Anatolian, specifically Hittite, tmdmon1
where we find ¢lements of the story of Cybele and Ards paralleled by two myths, thq
myth of Kumarbi and the Song of Ullikummi.* There are several points of Conc,
spondence with the myth of Cybele. In the myth of Kumarbi, Anu, the Hitite 0‘0d>
is deposed from his position as prindpal god by Kumarbi, who castrates him by b1t~
ing off his genitals. Kumarbi swallows the genitals and becomes impregnated Wlth
five powerful detties®* Ina parallel move, the gods atternpt to depose Agdistis fmea
power by ripping off (surely as violent as biting off) the male genitals; nobody sw;g 3
lows them, but the genitals are thrown on the ground., resulting in the pregoancy'sf
Sangarios’s daughter. This last detail may be present in the Kumarbi myth also,
Kumarbi spits out the genitals of Anu onto the earth, which then conceives.3 ]
both cases the locus of the deity’s power is his male organs, and the intent is to]
move this pOWcr by removing those organs. In each case, though, the tkumtcmng
god’s power is not climinated but mercly transferred to the next gencration.

The Song of Ullikummi also conrains at least one element that appears m‘thg
Phrygian tradidon. In this poem, Kumarbi wishes to overthrow the Storm GO:‘;
one of the deides whose birth resulted from Kumarbi’s swallowing Anu’s genirdls
To achieve this, Kumarbi begers a monster, the Storm Mouster Ullikummyi
spilling his semen on a rock, which then becomes pregoant with Ullumiumi,
episodc paralleling that of the birth of Agdistis as related by Amobius. The intent:
Kumarbi’s action is to produce a creature who will have both the strength and 4
hardness of a rock, but the result is to create a being that is difficult to com:ol,
Agdistis is too.

These unusuval birth and castration patterns are not limited to Hittite epic mdlg
tion. In Greek literarure, the castration of Quranos described in Hesiod’s Tbeogrmy
immediately springs to mind.*® Although Ouranos is masculine, not bisexual, e
castradon is carried out for the same reasons as the attack on Agdistis—namel
make him passive and eliminate the threat of violence. In another parallel actic
Ouranos’s severed genitals drip blood onto the carth, which immediately bccomes
pregnant with the Ernyes, Giants, and Nymphs. The actual male genitalia, throwég
into the sea, create Aphrodite, goddess of beaury,® in a manner reminiscent of i
beautifil Attis being born of the severed male genitalia of Agdistis. ;

In addidon to the Theggony, there are other Greek parallels to the Agdistis storyé

34 For the text of the Sonr.': of Ullikummd, see Gliterbock 1952, An English translation of both m}‘f_h!
by Albrecht Goctze appears in y Pritchard 1969: 120~28. For a discussion of their impact on Greek Litée:
rure, sec Walcot 1966: 1=26; for their relationship to Phrygian myth: Meslin 1978: 767; Burkert 1
Borgeaud 1088b: 92.

3s. Albrecht Goetze, in Pritchard 1969: 120~21; Walcot 1066: 2-5.

36, Goetze, in Pritchard 1069 120.

37. Giiterbock 19521 14-15; Goetze, in Pritchard 1969 121.
38. Heslod, Theggony 176~82. This connection was also made in :muqmty by Dioaysius of 'I'I.'lhm1

nassos 2.19, who also links the castration of Ouranos and the more exreme rites of the Magna Matff
39. Hesiod, Theogomy 183-200. 3




swiking one, with an impeccable Greek pedigree, is the attempred rape of Athena by
Hephaistos. Like Zeus, Hephaistos is frustrared in his attempr and pours his semen
on the rock of the Acropolis, resulting in the birth of the monstrous Erichthonios.*
In another version, the stxth-century B.¢. historian Pherekydes recorded a theogony
in which Zas (Zeus) and Chthonic/Ge (Earth), two of the threc original divine
beings, marry and produce a monstrous offspring, which then forms a threar to the
power of Zeus and Earth.#! There is also an amusing paralle to the Agdistis episode
in the tale recounted by Aristophanes in Plato’s Symposinm, where the original
beings on earth were double creatures, many of them androgynous.? In this case,
100, the double sexuality of the creatures constirutes a threat to the gods, and so they
have to be separated to make them more docile. While the rone is different, the
result is the same-~namely, the separaton 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 Chrisuan apologist
:Clement of Alexandria, writing in the sccond century C.E., preserves a bizarre ac-
‘count of the Eleusinian Mysteries, in which Zeus twies to rape Demeter; when she
‘rejects his advances, he cuts off the testicles of a ram and flings them into her lap.*
“This is reminiscent of the atrempred rape of the Magna Mazer (dlosely identified
with Demeter) and the castradon of Agdistis. The second-century ¢.E. mythogra-
pher Philo of Byblos wrote a Theggony 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-
ered genitals of Agdistis mingle with (i.e., impregnate) the Sangarios River’s daugh-
‘wer.** A variant on this appears in the fifth-century ¢.E. writer Nonnos, who describes
‘how Zeus pursued Aphrodite and wied to rape her, unsuccessfully, whereupon his
\scmcn dropped to the ground, giving birth to a race of centaurs.®S -

% No onc of these cpisodes repeats exactly the story of Agdistis and the birth of
tAmis. This material does, however, demonstrate thar many of the more bizarre ¢le-
iments of the Cybele/Artis story, such as the rape of Earth, the castration of 2 power-
ﬁ1l male deity, and the passage through the fiuit of this castration to 2 new genera-
ition of gods and heroes, were known in both Anatolian and Greck tradition.*® The
gclcmcnts of violence and sexuality within the Phrygian myth that scemed most dis-
Zﬁllrbing to andient (and modem) scholars were probably not original to the Phry-

%« 40. Euripides, Jon 267-70. The meaning of the Athena-Hephaistos episode is quite different from
# that of the Phrygian story, for the result is a desirable one—namely, to make the Athenian aobility (sup-
«posedly descended from Erichthonios) god-bom without compromising the virginity of Athena.

41, Kirk and Raven 1063 s.v. “Pherckydes” frs. s1-54; Schibli 1990: 5069, 78-103.

42. Plato, Symposison 139c-190d.

43. Clement, Procreptikos 2.13.

. 44. Philo of Byblos, FGrHist 790 F =.

45. Nonnos 5.611-15, 14.193-202, 32.71—-72. Sce Walcot 1966: 21.

46. Onc spedfic detail mentioned only by Arnobius, that the rock Agdos was the same rock as was
thrown by Deucalion 2nd Pyrrha 1o create humanity, widens the story by placing the creation of human
;bangs wichin this framework of successive generadons.
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gians; rather, they belong to a wider pattern of creation myths. The Phrygians weid
exposed to this mythical tradidon both as.the heirs of the Hittites in central Anay, o
lia and through their conracts with Anatolian Greeks. Since A(n)gdistis is merely thit
Phrygian name for the Mother Goddess, the story of her creation and subjugatj
through castration may originally have been a Phrygian variant of this wider stor
pattern, designed to place the Phrygian Mother within the myth of generat
focused on Mother Earth,

Yer, while many clements of the birth of Cybele appear in the traditions of o
Mediterranean peoples, the story of Cybele and Attis is unique. An explanation
the rcladonship of the two may lic in Phrygian cult practice. Therefore it will
valuable to review what feamures of Phrygian cult monuments and religious pra
cani be refated to the narrative details of the myth.

One such feature is the Phrygian Mother’s identity as the Mother of the m
tains. Diodoros, while stadng that the goddess had human parents, gives the
of her mother as Dindymcnc, thereby alluding ro Meter Dindymene, one of Mer
most common epithets. Dicdoros also recognized, perhaps only unconsciously, th
the goddess’s name Cybele was derived from a term connected with the Phry :
word for mountain, kubelon. Arnobius’s account also connects the goddess with the
mounrains, for his descripdon recalls the Mother’s assodadon with wild and rcmo?g
landscape, her natural haunt: “in Phrygiae finibus inauditae per omnia vasti
petra ¢est quacdam, cui nomen est Agdus™ (ar the boundaries of Phrygizis a ¢
rock of unheard-of desolation throughour, named Agdus) (Armobius s.5).
100, places the goddess in the mountains, although his main interest was in the T
jan mountains and their connecton with the legendary past of Rome:

Dindymon et Cybelen et amoenam foatibus Iden
sernper ct liacas Mater amavit opes.

The Mother always loved Dindymon and Cybele and Ida, pleasant with fountains,
and the wealth of Troy.

(Ovid, Fasti 4.249-50)

Despite the variant details, the Mother’s mountain home, 2 key point in the myth s
derived from Phrygian cult. A
Another Phrygian feature that survives in Graeco-Roman narratives is the farc
Attis, Here the connection with Phrygian religious practice is not so obvious, and'sg
we need to review the archaeological evidence from Phrygia, ;§i
Underlying the account of Armis’s death and bumal is the similarity of Ph.rygl
cultic and funerary monuments. Phrygian cult architecrure, particularly the rock- 2
cult fagades of the goddess that form such a striking feamuee of the Phrygian hxg\%
lands, resembles several of the most conspicuous Phrygian grave monuments; manjj
of the funerary monuments were also cur into the live rock, and in several cases, © ey




use similar iconographic features, such as the representation of predators.*” This
drcumstance, noted by many travelers in Anarolia, originally led 1o difficultics in
determining 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 funcrary monuments.*8 A similar correlagon can be noted in ¢entral
Phrygia, in the district around Ankara and Gordion. In this region, there are no cliffs
available for rock-cut tombs, but the freestanding stone reliefs of the goddess, clearly
religions monuments, can also have funerary connections, as is demonstrated by the
reliefs from Ankara, found in proximiry with groups of burial tumuli.*

How does this relate to the myth of Cybele and Ards? I have drawn attention to
‘the close relationship beeween Phrygian religious and funcrary 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 Atds. This appears consistently in accounts
such as those of Diodoros and Arnobius, which otherwise vary significanty, 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
‘35 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.
(Theokritos 20.40) '

And Cybele became maddened because of her grief for the yourth [Arris] and wan-
dered around the countryside.

(Diodoros 3.57.6~7)

"The crowd beats its breast for the rurreted Mother, as she mourns Phrygian Arcis.
(Sencea, Agamemnon 688-00)

And you, foolish boy, have persuaded Rhea to long for the Phrygian youth . . . and
now she is windering up and down Ida mourning for Artis.

¥ (Lucian, Dialogues of the Gods 20,
Aphrodite speaking to Eros)

i 47, Haspels 1971: 98-99, on the confusion of sepulchral and religious monuments; 1z-38, on the
lCODOgnphy of sepulchral monuments.

43. The reasons for this remain obscure to us, and I am not prepared to speculate on the meaning of
Phrvgun funerary iconography in the absence of written texts.

i 49. Bulug 1988, [n most cases the predise reladonship between the relicfs and the tumuli was oot
;recorded when they were titially excavated. Elizabeth Simpson (1996: 198-201) has proposed that some
Ofthc : objects found in the Gordion rumuli MM and P also have reference 1o the cult of the Mother God-

; in particalar, she sees the horned rosctte design on the inlaid serving stands from these tumuli (orig-
llully culled sereens, Young et al. 1981: Tum P 151, MM 378, 379) as a symbol of the goddess,
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The Phrygian Rhea is honored at Pessinous by the Phrygian mourning for Artis.
(Armian, Tagica 33.4)

In the annual rites honoring the carth, there is drawn a cortege of the youth’s funeral

(Firmicus Macernus, De ez prof rel. 5)

The youth must be wept through the many sacred rites of the Mother.
(Prudeatius, Prristephanon 10.200)

"The tone can be solemn or humorous, respectfal or eritical, but the mourning nt
always the centrat core of the narrative. '

This may be the clue to a major enigma in the myth, namely, the role of the god’
Ars. If, as T have postulated above, the Phrygian rulers maintained a close relations
ship with the Mother’s cult as part of their official obligations, the funeral of one'gf
these rulers would have been an occasion for official mourning, being seen as :
loss of the goddess’s most important carthly devotee, perhaps even of her earthly
consort.%° After the disappearance of kingship in Phrygia, the cult responsibilities 6f
a royal, buman Amis would have been taken over in part by the human priest, as we
know from the documents of Hellenistic Pessinous. The mourning may have’
ferred to the funeral of 2 high priest Attis, or it may have evolved into an annual fit
wal for an abstract figure of 2 king named Attis, perhaps a ritual analogous to a Grek
hero ault, all the more important to the Phrygian people because it was a survival
from Phrygia’s period of glory. {

This hypothesis finds support ia virtually all of the written sources on the myth!
In the accounts of Diodoros, Pausanias A, and Servius, Attis is 2 human being, 2
Pausanias A makes Atts exactly what the epigraphic evidence from Pessinous pro
he was—namely, a human male and the Mother Goddess’s principal devoree. The
other sources make Artis’s devodon to Cybele personal, not rinual, and Diodords
records that because Atds was no longer present, an image had to be created to sul
stitute for him. For Pausanias B and Amobius, the image was the body of Atds hi
self, which would niever decay, and his death occasioned annual mourning, Can' c
pot sce in this an actological explanarion of Phrygian ritual? Such anaual mourning
would have reaffirmed the goddess’s power and her close contact with her pcog
through her love for their rufer. It wonld also have maintained the Phrygians’ sense
of themnselves s a distinct people, despire their loss of political independence. 4

The roots of the other memorable feature of the myth—namely, Attis’s castrati 3
of himself and, in consequence, the self-castration of the goddess’s priests—also-li¢

the first millennium B.C.




that impured in the myth. Recall the silver Phrygian statuette of a mature but un-

bearded male (fig. 36) found rogether with a statuerre of the Mother Goddess in a

Phrygian tomb.5! The piece probably represents a priest of the Mother Goddess,

and the lack of a beard may well signify that the individual was a eunuch. Rirual cas-

iuacion in Anarolia was not limired to the culr of the Phrygian Mother cither; Strabo

seports that the priests of Ephesian Artemis, the Megabyzoi, were originally eu-

quchs, and that this was considered a position of great honor.5? No direct evidence

brovidinw a radonale for the pracrice of ritual castration survives from Anatolia, but

mae are indirect connections that suggest how this custom came about and what it

mtmlt to the Phrygians.

i Several scholars have noted that the Phrygians showed 2 marked preference for

‘deitics thar personified positive moral and ethical values.*? The Phrygian Mother fic
Fell into this preference, for she was frequently worshipped in connecton with the
$o-called Savior Deitics.* This is particularly striking in the Hellenistic and Roman

s, where the presence of several texts from Phrygia, written in the Greek lao-

mmgc, enables vs to gain some sense of why her worshippers were attracted to her.

Thc important second-century B.C. text from Anartolian Philadelphia discussed in

chnptcr 7 is partcularly informative in this context.5s The text, which records the es-
fublishment of a closed community to worship Angdistis, the Phrygian Mother
\_Goddcss, spells out several cult regulations requiring a high degree of morally up-
{ifing behavior from those who worshipped the goddess. This extended to sexuat
ﬁdclity since fornication and adultery were expressly forbidden.

i In this context, it may be that the goddess’s principal devotees, namely, her
\pncsts, were expected to make a permanent commitment 1o sexual chastty through
iéastration. The context of the Philadelphia inscription implies that this would have
bccn seen as an affirmative action, publicly declaring @ mar’s fidelity to the goddess
‘and his determinadon to maintain the vows of chastity necessary for total commit-
f,mcm to her cult. A hinr of this may survive in Ovid, who states that total chastity is
jpart of Artis’s devotion and fidelity to the goddess, “Semper fac puer csse velis” (“Act
';so that you may always wish to be a boy;” i.¢., sexually inexperienced) (Fasi 4.226);
was the commitment that Arts promised the Mother. Such castration may be
{repugnant to us, buc it was likewise advocated by many Christans of the second
through fourth centuries G.E., and for the same reason—namely, to remove oneself
!écmlmcutly from the temptatons of the flesh 50 as to be able to devote onesclf to

%51, Ozgen 1988: 38, 10, 42, For a more derailed discussion of the smatuere, sce chaptcr 4

.52 Strabo 14.1.23. Smith 1996 cramines the evidence for the cunuch mgqalgy;o: and casts doubr on
thieir existence, but the citation of Swrabo scems to indicare that such cunuch priests did eést, although
may have been few.

33 Pi:; Mitchell 1982: 6=7; Roller 1988a: 47-48; Lane Fox 1986: 4036, on the straightlaced character
the

4. \Io:c the material ited above, n. 27, on the connecrion of Angdistds with Savior Deities.

$5. Welneeich 1919: 4~8; Barton and Horsclcy 1931 Note csp. lines 25-29.
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the morif of castration makes no sense. It is absent from several versions of the st
alrogether, indicating that the castration episode was not essential to the myth. Ex
when it is present, it lacks 2 coherent connection to the story. Nowhere is it

the castration of Auwtis seems like a Jate addendum to the myth, one that was
signed to combine two basic features of Phrygian cult practice, the annual moyr:
ing for an Attis and the self-castration (for whatever reasons) of Phrygian priests
the Mother. :
In addition to the background of Phrygian ritual, a third factor, the perspective
through which the Greeks and Romans recorded Phrygian customs 2nd ri ?f
also crucial in explaining the formation of the myth. While the source of the iy '
did indeed lie within Phrygian cult practice and tradition, the form in which it
cranslated to the West distorted both the meaning and the intent of Phrygian
There are several reasons for this. One has been alluded to carlier—namely,
conflation of the Cybele/Atis myth with other similar myths and with folkeale;
terns. Each version of the story furnishes examples. We have already noted on

56. CE. the swrong case that Origen makes for castration (Origen, O Masi. 19.12, £5.1-3). Origen 100k
his own teachings seriously and was castrated voluatarily. Note also the Senteness of Seaus, ed. Chadwick
19591 13, 714, 273, in which the devout man is urged, “Cast away any part of the body which leads yoq'
intemperance,” “Conquer the body in every way;” and “Men oughe to cut off some parts of their my
for the health of the rest” CE. also the evidence coliected by Brown 1988: 168~70. ‘

0
Cé‘

on the grounds thar abscission of the testicles need not interfere with a man’s capacity to have s
lations, and there is certainly pleaty of evidence from Rome to suggest that the Galli did enjoy §
rclagons (sce chapter 10). The evidence from Phrygia suggests strongly, however, thar there (if o
where in the Roman Empire) chastity was an important value.

s8. CE Lucretius 2.618-23, in which the priests of the Magna Mater in Rome march througl
streets in procession, brandishing the weapons with which they have just castrated themselves. This pout
is noted by Roussclle 1988: 1z2~23, who analyzes the cvidence for the means of cistration in Medi t;§
rancan antiquity and provides a sober discussion of its acrual effect, in many cases lirtle more than tha
amodern vasecromy. Rousselle undercurs her arguments, however, by assuming that the Mother's p
would have chosen a simple and private method, such as tying up the testicles to cause permancar i
age to the vas deferens; while this was practiced by some men, the ancient evidence snggests that
Mother’s priests chose the more dramaac way of cutting off their testicles to create a public show o
finality of the act. y
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exposure of the infant Cybcele and her miraculous survival, mentdoned by Diodoros.
This same story pattern recurs in the version reported by Amobius; here it is Nana,
the daughter of Sangarios, whose child Attis is exposed and miraculously survives
through his nourishment by a goat. Diodoros’s picrure of Cybele ‘wandering the
counmryside, 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
Furipides uses exactly this blending of images in the third chorus of his tragedy
H[kn-59 )

A different story type occurs in a specific incident mentioned by Arnobius in
his account of Agdistis. Amobius 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 druok. This parallels exactly a cru-
dal detail in one of the Greck legends connected with the Phrygian king Midas, who
was said to have used just this method to capture the satyr in order to question him
‘nd thus acquire wisdom.$? Amobius (or his source) was evidently familiar with the
sradition 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
undmon
; Inadditon to mythic paraliels with these spcci.ﬁc incidents, the Cybele and Armis
myth as a whole is an example of a Greek myth type, the separation of 2 powerful
‘.'goddcss from her beloved, often a human being. Similar tales include the stories of
:Eos and Tithonos and Selene and Endymion, but the closest example is probably
‘the story of Aphrodite and Adonis. This is a compelling parallel, not only because of
the similar details of the handsome lover dying young from the arrack of a wild boa,
ibut also because elements in the characters of both Aphrodite and Persephone, rivals
.for the love of Adonis, are strongly idendfied with Cybele, Aphrodite through her
:’;mpacity to inspire irrational sexual aces and Persephone through her association
iwith Demeter, also a Mother Goddess.®! In general, such use of folkrale motifs often
#makes it difficult to determine when the Greek and Latin sources are relating a tra-
Aditional tale about Cybele and when they are summarizing such traditional tales in
eral, '

Apother reason for the distortion of Phrygian culr ritual is the desire of later
thors to use the myth to explain cult rituals of the Mother outside of Phrygia. The
ey fact that the Mother’s cult was so widespread throughour the Mediterranean
orld made her myth unlike other Greek myths that claimed to elucidate rimal.

9. Euripides, Helen 130165,

& 60, This cpisode was widely recorded in Greek literary and pictorial sources; for an analysis of the ev-
iidenee, sce Roller 1983: 303-6 and M., Miller 1988,

%, 61 OntheAdonis myth type, sce Ribichini 1981: 2426 and passim, with carlier bibliography. A sum-
zmary of the Adonis myth and its treatment in both ancient sources and modem scholarship is given by
e lzet 1937: 11-94; on the syncretsm with the Attis story, see 31-32.
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was not connected solely with one place or one cultural group, but reflected
differing c.\'pcricncc,s and rnotivadons of the diverse pcoplcs who worshippcd 1

counts: Servius asks why the pine tree is sacred to the goddess; Pausanias asks
the Galatians do not cat pork, and the differing versions of the myth provid
answer. And the basic question, why the priests of the Magna Mater castrate
selves, is posed by virually every author. We can see thar the myth’s radonale fo
tradon is exactly the reverse of cult pracrice: the Mother’s priests did not
themselves in imitagon of Atts; rather, the mradition of eunuch priests was an‘gld;
one in Anatolia, and the myth was developed to explain this tradition by imputi 5

tors of the Romans, yet, on the other hand, contemporary Phrygmns were largely: *

regarded as slaves and Oricaral barbarians. We can sce this dichotomy in the dizs

of the myth: on the onc hand (Diodoros, Pausanias A) Attis is punished for
votion to the Mother, and on the other (Ovid, Pausanias B, Arnobius) for his I

FROM CULT TO MYTH



:shrough the metaphor of the Phrygian 25 cffeminate weakling in Vixgil’s Azneid,52
{This negative attitude has found a powerful modern ccho in the assessments of
: pineteenth- and twenrieth-century scholars, who have assumed, almost unanimously,
‘ that the violent stories of Pausanias B and Arnobius must represent the older, more
*acaurate version, simply because their emphasis on violence and sexuality gives a
‘ more upanractive picture of the Mother Goddess. 5%

i, The chronology of the myth’s sources provides additional insigh into the Greek
¢and Roman perspective on the story. After the cule of Attis appeared during the
fourth cenrury B.C., Atds quickly became a prominent figure among the Greeks,
and his cult spread throughout the Greek world and then ro Rome. A myth would
“be needed to explain a cult figure who went from nonexistence to prominence in
(’_hc space of less than a centuxy. It is probably not accidental that the oldest version
of the myth, Pansanias’s source Hermesianax (8. ca. 300 B.C.), appears shortly after
“the first moguments relating to Artis. Indeed, it scems highly likely that some ver-
f}:sion of the myth of Cybele and Atris was first developed in the Greek world during
“the carly Hellenistic period. The evolution of the cult of the god Artis took the
myth even further away from the Phrygian rites and waditions that lay behind it.
qusanias virtually acknowledges this in introducing his two versions of the Atts

specific third-century s.C. author, bur the second, more fantastic story, he arrib-
tes to contemporary—that is, sccond-century C.E.—~popular opinion. Placing the
myth’s theater of action in Pessinous is another example of this. It reflects the posi-
ion of Pessinous as a major Phrygian shrine during the second century B.¢. and
ater, the time period of the extant accounts of the myth, and ignores the fact that
essinous bad not been a pardcularly 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 Galatians
in Pessinous. This would have made sense only after the Galatian invasion of Asia
:Minor in the third century 8.c.%

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 rimal castration that took
place there; this custom seemed bizarre and meaningless to the Romans, who looked
upon the Magna Mater as 2 national deiry and a fertility goddess. Pausanias, a native

- 62. Scc Hall 1939: 15354, on the use of Kybele by the Greeks to indicate strange and wild behavior,
'20d Wisernan 198+: 19—20, on the negadve symbolism of Phrygians in the Aemeid,

* 63, As an cxample of ehis, note that Pausanias mentions Pessinous in both his version A and version
B, buz only the second, more violent one has maditionally beea called Pessinuntine, or Phrygian, in mod-
g scholarly literature (Hepding 1903: 98-11z).

64. On the smmus of Pessinous before its calargement by the Amalid kings, sec Devreker and
Waclkens 1984 13-14, Gruen 1990: 19, and Devreker and Vermeulen 1991: 109.

ory. The first, which appears to be much closer to Phrygian practices, he credits to-

THE MYTH OF CYBELE AND ATTIS

257



258

of Anarolia, knew more about actual Anatolian culr practice and understood that’
there were regional differences in the Mother’s cult. Armobius was intent on proving’

 the superiority of Christianity and so prescrved the most violent and unateractive’

version of the myth. He had a personal stake in emphasizing the elements of incest,:
rape, and deviant sexuality in 2 culr 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.®S The virulence with which he writes suggests, more-
over, that the force of the goddess’s appeal was very powerful and could not be i xg—,
nored.% o

With these factors in mind, we can remarn © the issues raised at the beginning of
this chapter. Phrygian history, cult pracrice, and rirual all played a parr in shaping thq
myth of Cybele and Attis, for the basic core of the myth reflects the close association’
between the Phrygian goddess and the Phrygian staze. The venerable legend of the'
birth of the gods and the passage of power through successive divine gencmtioné:
also contributed to the formaton of the myth, as did a number of the traditignaii
story patterns of Greek myth, including the separation of a powerful goddess frorﬁf
ber beloved and the exposure at birth of a miraculous child who will survive to affet.
its parents’ lives. The myth evolved as the Mother’s cult in the Classical world
evolved, refiecting both the spread of the cult and its changing position in different
regions of the Mediterrancan world. Greck 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 the formau’or{
of the written versions of the myth 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 thc
power behind the myth of Cybele and Attis and open a window onto Phrygian cult
practices, a world whose roots were much earlier than the Classical narratives t:bat3
describe them and thar would survive to influence Christian pracrice and belief i
wirn.

i
65. Note the continuing strong artack on the goddess and her culr, Amoblus, Ad, nat. .8-17. 'Ihc
role of the Mother Goddess cult in the third- and fourth- -cenury .. debate between pagan and Christ:
ian falls ourside of the time limits [ have see for myself in this study, but it is a critical issue and deserves
more attention that it has received thus far. For some good inoductory remarks, see Rousselle 1988
120~28.
66. His passion is echoed in numerous early Christian references to the cult of Artis, which clearly
characterize this as one of the most popular, if distressing, 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 3.58 (1st ¢. B.C.) )

B. Agdistis, 2 bisexual monster who doubles as Cybele, is born of a rock. S/he is
castrated, and the castration results in the birth of Actis—Pausanias 7.17.10~11 =
Pausanias B (2d ¢. C.E.); Arnobius, Adversus nationes 5.5~7 (3d €. C.E)

The Relazionsirip of Cybele and Asvis

A. Anis is a human priest and follower of Cybele who is killed because of his
devotion to the goddess—Pausanias 7.17.0 = Pausanias A (2d ¢. C.E.); Servius,
Comm. ad Aen. 9.115 (4thc. CE.) .

B. Attis and Cybele fall in love; Cybele becomes pregnant, and Atds is killed;
Cybele wanders maddened through the countryside and is larer recognized as a
goddess—Diodoros 3.58-s9 (1st c. B.C.)

C. Cybele rakes Artis as a lover; he is unfaithful to her, and she drives him mad; he
castrates himself and dies, and she mourns his death—Ovid, Fasti 4.221-44 (1st
¢. C.B.); Pausanias 7.17.10-12 = Pausanias B (2d ¢. C.E.); Arnobius 5.5~7 (3d ¢. C.E.);
and many others (see n. 12).
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9 - THE ARRIVAL OF
THE MAGNA MATER
IN ROME

Numerous literary sources, lengthy and brief, mendion the cult, describing

the origins, history, and riruals 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 conrrast to
cfforts to examine the cult of the goddess in Anarolia and Greece, where there are
many critical gaps in our knowledge, the abundance of material connected with the
culr of the Mother Goddess in Rome seems overwhelming and the full discussion of
it in moderm 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,
culr practices and the place of the culr in Rome have received less atrention. An effort
10 sce the Roman goddess in the broader context of ancient Mediterranean society
may provide a clearer picrure of why this divinity maintained such 2 strong hold on
the city of Rome and the Roman people. We will want to know what was uniquely
Roman abour 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 modem 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 8.¢. The impact of the cult of the Mother Goddess in Rome was real,
vivid, and public from the very beginning. This cult was actively soughr and opealy
cacouraged by many segments of Roman society. One pertinent queston here is
why the Roman situation was so different. Why was the Magna Mater a central fea-

Thc prominence of the cult of the Magna Mater in Rome is unquestioned.
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ture of Roman religious Iife, when her position in the Greek world was often so
marginal? Did the Romans require different things from the Magna Mater, whlc_h"‘
enabled her cult to fit into Roman life? What was her role in the religious and soczal
strucrure of the community? z

An analysis of the circumstances surrounding the arrival of the cult in Rome is the
first step in answering thesc questions. The advent of the Magna Marer in Rome?
made an enormous and lasting impression on its contemporaries, judging from thi
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 carliest accounts are from’
the first century 8.C., from Cicero and Diodoros, and the most complete testimoni
are from the Augustan period, especially the descripdons of Livy and Ovid. Thcxc;
are numerous other references to the cult’s arrival by Strabo, Varro, Pliny, and Seneca,; :
to name but a few of the many ancient commentators on the event.t All agree on'
placing the Mother’s arrival in Rome in 204 B.C., but they differ on several kcy~
poiars, including the motive for the cul?’s introduction and the place from which théfv
Magna Mater came to Rome. In several cases, the reasons for their dxsagrccmcnm
may provide interesting insights into the cult’s status in Rome. But before examin:
ing these testimonia in detail, let us look at the generally accepted aspects of the nars;
rative concerning the Mother’s arrival in Rome.

In the year 205 B.C., 2 wave of religiosity, fueled in part by frequent showers o
stones from the sky, led the Romans to consult the Sibylline Books. This rchg;ous‘
anxiety was exacerbated by the stresses of the Second Punic War, and several ancxcn(
authors connect this action directly with Hannibal’s presence in Iraly,? although 4 as
we shall see, this connection may have been made well after the event. Livy rccords
that the Sibyl’s response was to state that a foreign enemy would be expelled from
Ttaly if the Magna Mater were brought to Rome.? The place where the Romans wcri:;
ordered to seek the goddess varied, but the majority of the andent sources mmo
Pessinous, the Phrygian sancruary of the Mother in central Anatolia.¢ Contrasnn,_.
traditions do exist, however; Varzo states that the goddess was broughr from a shrin
called the Megalesion in the city of Pergamon,’ while Ovid locates the Mothcr’s-'

g

e

1. For a full review of the ancient sources on the event, sce Schmidr 1909: 1 n. 1. The advent of t:hc(

Magna Mater in Rome has been the subject of numerous modern studies, of which the works of Schmid

xgog, Lambrechts 1951, Kves 1963, Thomas 1984: 1502-8, and Gruen 1990 are especially helpfid.

. Cicero, De harus. res. 13.27; Silius Imlicus 17.1~47; Appian, Hannibal 7.9.56; Amobius, A4, w

7. 4.9,A|:mnmus Marcellinus 22.9.5~7; Anon., D¢ wiris tllus, 463 Julian 5.150¢.

3. Livy 20.10,4-6. R

+. Cicero, De harus, res. 13. 28; Livy 29,10.6; Diodoros 34.33.1-3; Strabo 12.5.3; Cassius Dio 17. 6:,A1x‘

pian, Hannibal 7.9.56; Hcrod:.:m LILI~25 Valcnus Maximus 3.15.3; Ammiaous Marcellinus 22.9. 57,

Amobius, A4, nar. 7.49; Anon., De viris illus. 46.
5. Varro, De ling. lac, 6.15.

Sack
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bome on Mount Ida near the ancient city of Troy,® 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 Artalos 1 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 1o the shrine of Pessinous from the sky.”

The Sibylline Books were alse quitc specific about how the goddess was to be
received into Rome. The Romans were to name the best man in the city, the vir
oprimaus, to receive her. The choice of vir gprimus 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 2 young man ar the time and had not yet started a political
career.’ In addition to her masculine host, the Mother was to be received by the
women of Rome, either by 2 group of Roman matrons who were to escort her into
the city,” or, in the majority of the ancient testimonia, by the best woman in the city.
According to most sources, this was Claudia Quint, either 2. matron or a Vestal Vir-
gin, a member of another prominent famnily,1°

The Mother’s arrival apparently occasioned grear excitement. Livy reports that
when Marcus Valerius Falro, 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 Nasicz, rushed to the port
of Ostia to greet her. From this point on, the traditdon 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.c., the
stone) on to Reme and ro the Temple of Victory on the Palatine. Ovid preserves a
more sensational story, however, which appears in many later 2ccounts of the event.
According to Ovid, the intent was to bring the ship with the image of the Magna
Mater directly 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; Herodian r.o.1; Ammiaous Marecllinus 22.9.5~7. Arnobius, A4. naz.
7.49, describes the stone in some detail, stating that it was was small enough o be held in onc hand; it
formed the face of the Magna Macer’s cult stame in her Palatine temple.

8. On the choice of Sapio Nasica as vir gptimus, see Cicero, Brutus 20.79; Livy 29.14.5=142 Pliny, NH
7.120.34=~3s; Silius Italicus 17.1~47; Cassius Dio 17.61; Ammianus Marcellinus 22.9.4~7; Velleius Paver-
culus 2.3.1; Augustine, Civ. Dei 2.5, Livy describes him as sdud 4 i

9. Livy20.14.12.

10. For Claudia Quinta as the best woman, see Cicero, Pro Caclio 14.34; Propertius +.11.s5; Livy
29.145-14; Ovid, Fasti 4.305~43; Pliny, NH 7.120.35; Suctonius, Tiberins 2.3; Siltus Italicus 17.33-4573
Appian, Hannibal 7.9.56; Herodian r.11.4-5; Statius, Sifvas 1.2.245~46; Anon., De vix: illus. 463 Augustine,
Ci. Dez 10.16. In Diodoros’s account, 34.33.2-3, the name of the Roman matron who received the god-
dess is Valeria. Tn most sources, Claudia is calied 2 matron, although in some instances she is idencified as
2 Vestal Virgin (Statius; Herodian; Anon., De pir; illus.). Livy is quitc explicit, however, that the goddess
Was to be received by the matrons of Rome, and it seems most likely that Claudia was a macried woman.
Sec also Bémer 19641 143,

4 3US.
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stepped forward and the famous miracle took place. Claudia had been accused of
improper behavior and appealed to the Mother to redeem her reputadon and revm]
her to be chaste. She then unfastened her belr and looped it around the tow rope of
the ship. Pulling lightly on it, she was 2ble to dislodge the ship from the sandbar and
tow it into Rome, thus proving that hers was the casta manus, the chaste hand that!
the Siby! had foretold.*! In Ovid’s version, too, the Romans received the Mothcr{
joyfully and installed the sacred stone on the Palatine in the Temple of Victory. Ther!
followed a splendid celebraton, with banquets and games, to honor the arrival of
the goddess.!* A temple for the Magna Mater on the Palatine was begun, which
complered and dedicated in 191 B.C. by Marcus Junius Brutus, during the consulshy
of Scipio Nasica.!3

These are the basic facts 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. Morcover, thcrc

enthusiasdeally? i

For the andient commentators on the event, the answer lay readily at hand. Mauy'
of their tesimonia connect the Magna Mater’s arrival with the Romans’ war ag:uns
Carthage and Hannibal’s subsequent invasion of Italy, a series of campaigns lnsnn;,_
from 218 to 203 B.C. Several authors, including Cicero, Livy, and Appian,¢ v1v1d1y‘
describe the sense of popular hysteria engendered by the fear of Hannibals presence
in Italy, and clearly record the sense of relief inspired by the goddess’s arrival. Somi
modern commentators have interpreted these remarks to imply that the Magna Matc r
arrived when Rome was at 2 low ebb, and that the goddess’s arrival rarned the txdc
against the African invader.!s In fact, this is not the case. In 204, Hannibal had bccn
openly unsuccessful in his Italian campaign for some time, and he was on the vervc
of withdrawing from Iraly to Africa (presumably without pressure from the Magna'
Mater). To a modem observer, the arrival of the Magna Mater had lirde to do wi
the Carthaginian Wars.™® The reasons for it must be sought clsewhere.

I shall rerarn below to a discussion of what those reasons might have been t

1. Ovid, Fasti 4.260. According, to Cicero, De harus. resp. 13.27, Claudia was castissima macronarum:
Scc also Silius Ialicus 17.33~47; Stgus, S¥vas 1.2.245-46.

12. Livy 20.14.14; Cicero, De senec. 13.45 (citing Caro).

13. Livy 36.36.35.

14, Cicero, De harus. res. 13.27; Livy 29.10.4~6; Silius Italicus 17. :—s, Appian, Hannibal 7.9.56
Amobius, A2. nas. 7. 2493 Ammianus Marcellinugs 22.9.53 Anon., De viris tllus. 46. N

15. This was the opinion of Graillot 19r2: 30-32 and Cumont 1929: 43-4<.

16. As was noted by Schmidr 1909: 2r~23; Lambrechts 1951: 46473 Thomas 1984 1503; Gruen 1990
6-7. %




should be noted first, however, that such a conclusion, while probably correct, must
still take into account the weight of ancient tradition associadng 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.1” Livy cred-
its ber with having given a renewed sense of vigor and purpose to the war effort. !
The myth of her effecdvencss as a savior of Rome was evidendy a very powerful one
and subsumed other, more probable explanations of her advent. And this associa-
don expanded with cach 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 Iraly.!® Her repuration as the divinity who could drive a foreign foe
from Iralian 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 assetto Rome,
clashes 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 “an-Roman” nature of the cule,
and poem 63 of Carullus, with its vivid and rather horrifying descripdon of self-
castradon by the goddess’s devotees.?® 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 soughr 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 Quinza, 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 disdaguished public
career, his name became legendary and was frequently cted by later authors as a
symbol of Republican virtue.*! Claudia too became symbolic as the embodiment of
femninine virrue. The legend surrounding her actions became increasingly claborate
as the story was retold by later authors. For example, according ro Cicero and Livy,
Claudia was a married woman,?? but Silius Italicus and Srarius make her a Vestal

17. Caccto, De harus. resp. 13.27: “defessa Irlia Punico bello atque ab Hannibale vexar, sacra ist nos-
i cuiores asdm ex Phrygia Romac collocrune” (when Italy was exhausted by che Punic War aad hard
pressed by Hannibal, our ancestors settled in Rome those sacred rites thac they had acquired from Phry-
gia). Bomer 1964 158~4: suggests thar the Magna Mater became a respected Romaa deity only during
the Augustan era, but Cicerd’s comments indicace that the deity enjoyed a high smrus before the Princi-
pare of Augustus.

18, Livy 29.10.7-8.

19. Arnobius, Ad. naz. 7495 Arnon., De viris illus. 46 According o Julian, 5.159¢, the Magna Marer
was Rome’s ally in the war against Ca.rthagc

20, Dionysios of Halikarnassos 2.19.4~s. Catullus 63, Both of these passages are discussed in further
detail in chapter 10,

a1. Cleero, De harus. 7es. 13,27, De finibus 5.64; Valerius Maximus 7.5.2, 8.13.5; Pliny, NF 7.120.34; Sil-
ius Iu.hms 17.5~17; Cassius Dio 17.61; Juvenal 3.x37; Augustine, Ci». Det 2.5.

22. Cicero, De harus. ves. 13.27. Livy 20.14.12,
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Virgin,” a version followed in subsequent rezellings of the story. This scems to bea?
transformadon of the original tale about a chaste woman into an assumption that"
she must represent the ultimate symbol of official chasuty. * The increasingly exag:;
gerated nature of these legends makes it difficult to determine the acrual events of:
204 B.C. They do, however, indicate the enduring strength of the tradition and it
close involvement with a critical moment in Roman history.

If the danger from Hannibal’s troops did not provide sufficient motivation for the
event, then an alternative explanation is nceded. Several contributing factors havéj‘z
been advanced by other scholars. One frequently repeated idea, originally proposecr '
by Cumont, is that the Romans merely followed the guidelines of the S1by11mc"
Books without reflecting on the implicadons of the Sibyl’s command; that is, thcy,,;
did not know whar they were getting?s Other issues, such as Rome’s perception o'f
its own past, the starus of foreign gods in Rome, and internal and external Romaii’
polidics, 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 for
cult practice in Rome of the late third and second centuries B.C. Clearly any ex- :
planation of why the cult of the Magna Mater was adopted and how it firted int
Roman society will depend on exactly what it was that the Romans reccived.

‘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.? In the third
century B.C., however, Pessinous lay in territory controlled by the Galatians.?” Ac:
cording to Livy, the Roman legation relicd on the help of the Pergamenc king Arta:
los I, who conducted them to Pessinous and negotiated the transfer of the goddess
Yer it is most unlikely that Artalos’s authority extended into the interior of Phrygid
at that time.”® The Romans’ ability to reach Pessinous and negodate with the hlgh
priests there in 204 B.C. is therefore quite improbable. Pessinous has a srong claim:
to be the principal shrine of the goddess in Asia Minor during the first century B.G
and later, the period contemporary with the carliest ancient sources describing theé;
cult’s transfer to Rome, and so it is not surprising that Cicero, Diodoros, vay,
Strabo, and other commentators named Pessinous as the original home of thc
Roman Magna Mater.?® Yet in a later passage, Livy himself clearly implies that thc
Romans had not been in contact with Pessinous. Both Livy and the summary og

23. Silius Italicus v7.33—47. Smuus. Silvae 1.2.245.

24 For a discussion of the posidon of Claudia Quina under the ca.rly Empire, see chnpcc: 10
Pp- 31314, below,

25. Cumont 1929: 43 See also Thomas 1984 1504; Wisernan 1984.; 117-19, The principal ancient sup
port for this argument is Dionysios of Halikarnassos 2.19.4-5.

26. For the andient sources connecting the Roman goddess with Pessinous, see 1. 4 above. These a.rc
followed by many modem commentators on the Magna Mater’s acrival; sce (among others) Wardc
Fowler ro11: 530; Magic 19501 253 Bayet 19571 124

27. Virgilio 1981: "4, 73=75. Sec the discussion in chapter 6.

23, Allen 1983: 143; Gruen 1990: 16.

29, Schridt 1909: 23-26; Gruen 1990: 16~17.
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Polybios state that in 189 B.C., 2 Roman army under Manlius Volso was advancing
into the interior of Galatia. When they reached the Szngarios River, the Pessinun-
dne priests Attis and Batrakes, wearing their religious insignia, met the army and
forctold victory over the Galatians.3® 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 tradidon 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 ancieat thar it was not made by human hands, bur had fallen from the sky. .

This later gave rise to a suggested erymology for the site, thar the name Pessinous
derived from the circumstance of the image’s falling (amd o0 meaeiv; pesein meaning
“to fall”},*! 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 G.E., proclaimed that from this
very shower of stones came the image of the Magna Mater, falling on Pessinous. 3
‘Taken together with Livy’s remarks on Manlius Volso’s campaign, this suggests that
the later prominence of Pessinous artificially forced this site into the limelight.

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 2 major shrine before the Hellenistic period.3 During the second century B.C.,
it atmracted the patronage of the Pergamene rulers,®* but it is doubtfill 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 Atralids’ support increased its
prestige beyond the territory of Phrygia. The connection of the Magna Mater’s ar-
rival with Pergamon and the Pergamene kings may have caused the Roman legend
about the goddess’s origins to be sited i a Phrygian shrine where Pergamon had a
Srong presence.

The minority wradition reported thar the goddess came to Rome from a site in
northwestern Anatolia. Varro named Pergamon,® and Ovid, followed by Hero-
dian, states that Mount Ida, ncar Troy, was her home.3¢ Becausc 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 38.18.9~10; Polybios 21.37.4~7; Gruen 1990: 17.

3L Appian, Hannibal 7.9.56; Herodian t.1r.1; Ammianus Marcellinus 22.9.5~7.

32. Applan, Hannsbal 7.9.56.

33. Virgilio 1981: 6.4, Devreker and Waclkens 1984 L4 and the discussion in chaprer 7 above.
34. Strabo, 12.5.3. '

35. Varro, De ling. lst. 6.15.

36. Ovid, Fasti 4.264; Herodian r.1r.
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or the Pergamene region of Ida, under Pergamene control in the late third Ccntu.ryxi?
is the stronger candidare than Pessinous for the event, on both political and Culuc
grounds. In 205 B.C., the Romans had no formal reladons with the Attalid monar‘f
chy, bur according to Livy, they were direcred by the oracle of Apollo at Delphi tg
seck help from Atralos 1.3% Thus divine guidance led the Romans to northwestcm
Asia Minor, an area where the cult of Meter, the Greek Magna Marer, was already i
strongly established. Pergamon itself was an important center of Meter’s worsbu o
both in the urban sanctuary of the Megalesion and in the rural shrines of the moun-
tains near Pergamon. And the city of Troy and the rural area of Mount Ida also co;£
tained shrines of Meter. If the Romans did indeed seck the help of Arealos to find thc
Mother, they need have looked no further than Artalos’s own home territory.

Morcover, the divine guidance of Apollo would have reinforced the Roms ‘;
awareness of northwestern Asia Minor, an awareness sharpened by their growmé
interest in the purporred Trojan heritage of Rome. The territory around Moug
Ida, near Troy, was tmportant to the Romans because this was the birthplace of th

legendary ancestor Acneas.®® Ida was also the placc to which Acneas and his follo

prominent theme in Augusmn liverature and iatcr. it is found in the account
Ovid,* and throughout the Aznsid of Virgil;* Herodian also emphasizes this,
ing that the Romans acquired the Magna Mater from the Phrygians by citng

Rome’s legendary past are not merely ex post facto revisions of the legend. The c
junction of Aeneas, Troy, and Rome was one of long standing, already well kno
in the late third century B.C.* Indeced, another prophecy concerning milirary ac
ity in the Punic Wars had addressed the Romans as descendants of the Trojans.

37. Magie 1950: 6.
38. Livy 29.11.5~6.

39. Homer, Iliad 2.820~21; Hesiod, Theogeny 1008-10,

40. Ovid, Fasti 4.x79~372; cf. esp. Fasti 4.272: “In Phrygios Roma rd'crmr avos™ (Rome is return
10 her Phrygjan (i.c., Trojan] forefachers). @

+1. VArgll, Aencid: 2.693~97; 2.788; 5.I1-145 6.784-89; 7.158~40; 9.77-122; 10.156—58; 1021933
10.252~55. See Wisernan 198+ and the discussion in chapter 10,

42. Herodian 1.11.3; on this passage, see Gruen 1990: 16. 2

43. The legends surrounding Acncas and the origins of Rome arc exteasively weated by Perret 1942
GalinsKy 1969, Poucct 1983, and Gruen 1992 6=51. The earliest author to connect Acneas, Mount Ida,: am
Rome may have been Hellanikos, writing in the ffth century B.C., who makes Mount Ida the stn.mn}
point for Aencas’s voyage; see Perret 19421 13. Perret suspests that the campaigns of Pyrrhos in Taly dul’
ing the carly thicd cencury 3.C. may have been the chief factor in drawing amtention to the legend of: Ac
neas and its conncetion wich Tealy (note Pausanias r.12.1), bur it is likely that the legend bad already mkﬂ
shape in the lare fourth century; see Dumézil 1970: 4387 Gruen 1990: 10-19: and Gruen 1992: 28. Bomc
19642 138-46, supported by Thomas 1984 1505, suggests that the connection of the Magna Macer vl
Pergamon and Mount Ida was an artificial creation of Augustan propaganda, but others, mdudmg Lam
brcchts 1951, Galinsky 1969: 176~77; Gérard 1980, and Gruen 1990: 20 and 1992 47, have dcmonstra!q
that the Aencas connecrion was a facror in Roman political consciousness well before that time.,

4. Livy 26.12.5: “amnem, Troiugena, fuge Cannam” (flce the Canna River, Trojan mce).




would pot be surprising if the Trojan connecton formed part of the Romans’ inter-
est in the Magna Mater cult,

The contact with Pergamon is relevane 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 Romans’ quest for the Mother, which Attalos may have ex-
ploited in giving them the sacred stone.*® The sacred $tone iself, described by Livy,
makes no sense, since the images of both Phrygian Marar 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 sceking, 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 Grear Mother of Mount
1da, even to Livy, who stresses the Pessinuntine origin of her culr.*® By establishing
des with this Magna Mater, the Romans were able to import the cult, not as a for-
cign deity in the aty, but as their own ancestral protecror who was coming home to
her own people.

Thus the Romans’ lack of access to Pessinous makes this site a dubious source of
the goddess’s cult. On the other hand, 2 growing interest in Pergamene territory and
its connections with the Romans’ own legendary past make Pergamon, either the
city or the Pergamenc shrine on Mount Ida, a much likelier source of the Roman
Magna Marer. This point will be significant for an evaluation of the culr in Republi-
can Rome, for the cult pracrices of the Mother in the Phrygian heartland and in the
Greck world were not identical. If the Romans took the cult from 2 Greek city such
as Pergamon, one would expect to find evidence of 2 cult thar was much Hellenized,
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 cennury B.c. has been supple-
mented by data obtained from extensive archacological activity on the Palatine in
the area of the temple of the Magna Mater.*” 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

45. Livy 29.11.7: “sacrumque iis Japidem quam matrem deum esse incolac dicebant tradidit ac de-
portare Romam iussit” (he handed over to them the sacred stone thar the inhabitants clzimed was the
Mother of the gods and ordered them to ke it to Rome). Is there a note of sarcasm in diccbans (the
inhabitnts daimed this was the goddess)? In a similar vein, £ Ovid, Fasti 4.261-62: “paues .
;&mant / quacve parens absit, quove petenda Joco™ {our ancestors were uncerzain who this parent was or
in whar place she was to be sought).

46. Livy 29.10.5~6; O\nd, Fasti 4. 2495 Pracnestine calendar, CI._L L1p. 235

47. The first syscematic investgadon of the area was the excavation conducted by Romanelli; see Ro-
mnnclh 1963 and 1964. The more tecent work of Patrizio Pensabene has been published in a series of pre-

ary reports, Pensabene 1978-1985a and 1988. Pensabene 1982 and 108sb provxdc general summaries of
\vork in progress, and Pensabene 1988 summarizes the architectural history of the site.
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FIGURE 62 Planofdxcwcscsidcofthcpaladnchi,l_l y

. . w5
Rome, showing the location of the Magna Marer temple. Late second-f55t
century B.C. (After P. Pensabene, Araheologia Laziale 9 {1988]: ﬁgf)é
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FIGURE 63 Restored
¢levation of the Magna Marer
temple on the Palatine, Rome.
Late second-first century B.C.
(After P. Pensabene, Archeologin
Laziale 9 [1988]: fig. 6.)

known.*® It was located on the southwest side of the Palatine, near the carly Repub-
‘lican, Scalae Caci, the temple of Victory, and another structure, which has been
‘identified, perhaps incorrectly, as the Auguratorium (fig. 62).*° Other ancient and
-important shrines lay ncarby: the hut of Romulus on the top of the Palatine hill and
‘the Lupercal at the base of the Scalae Caci.5 The position of the Mother’s shrine, in
-2 prominent place in the heart of Rome and in close proximity to other venerable
}chubﬁcan monuments, is in itself a stazement about the high esteem in which the
:Romans held this culr.$!

43. Fora description of previous archaeological research on the temple, see Nash 1961: 30; Romanelti
11963: 202; Pensabene 1982: 70723 1985b: 179, Because the sire of the temple is stll under invesdgation,
~this summary should be considered preliminary and subject to modification.
¢ 49. For the identificarion as the Auguratorium, sec Plamner and Ashby 1929: 61, Pensabene rogr dis-
iusses the earlicr history of this building, in which terrmcottas representing Juno Sospica were found, al-
“though the deity to whom the temple was dedicared remains unknown. Pensabene 1938: 57, proposes a
ifentative identification as the temple of Vicroria Virgo, founded by Cato in 195 B.C.
i+ 50, For the location of these shrines, see Plamer and Ashby 1929 and Nash 1961: 163-69; see also
+Wiseman 1984: 126 on the topography of the housc of Augustus, which was later built ncarby.
st Coarelli 1982: 37.

-
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. the Hilarda, the rites of Ards.

THE ROMAN MAGNA MATEK

The plan of the earliest sanctuary is fairly clear. The original temple built to honoj;
the Magna Mater was of a standard Roman type consisting of cella and ptona‘;‘wj
Built on a high podium, it had six columns across the front, probably in the Corp; "\"
thian o1'cl¢:1'.52 The platform of the cult statue survives, together with evidence ofja
narrow opening at one side, which may have given access to a stairway leading tc;f"':‘
series of subterranean rooms, whose function is uncertain.’* This was the tcmp‘[c
begun shortly after the Mother's arrival in 204, and dedicated in 191 8.¢.% The tcm
ple itself seems to have been part of a larger building program, which developed thc
southwest side of the Palatine from an area of small houses into an area of pubh
monuments.>$ In 111 3.C., the superstrucnure of this temple was severely damaged! by
fire, but in constructing the second temple, the builders were able to make use of thc
existing podmm and foundations, and so the second temple followed the plan of thc
carlier smucrure (fig. 63).

An important feature of the Magna Mater temple was the treatment of the area'in
front of the temple. In front of rhc carliest temple (of 19x B.C. ) was a st:urcasc £

prov1dc an area in whxch people could scand and watch the Ludi Megalenses, Thes
games, mcnnoncd in several ancient sources as an essential feature of the cult Erom

52, For a plan of the aren, sce Pensabene 1988: 58, fig. 5, and 59, fig. 6. Lirtle of the supersgructucc:e:
the ficst temple has survived, bur the second temple, rebuile on the same spot, was definively built in
Corinthian order, making it probable that the first remple was also. z

55. Pensabene 1988: 359, suggests that these rooms were used by the goddess’s clergy to cclcb,,

s4 The erroncous dating sequence proposed by Romanelli 1963: 202-14 and Romanelli 1964
corrected by Coarelli 1977: 10-13.

ss. Pensabene 1981,

$6. For an attempted reconstuction of the ared, see Pensabenc 1980 and 1985b: 185-84.

57. Dionysios Hal. 2.19.2-5; Livy 36.36.5—s; Cicero, De harws. res. .22, 12.24; Valerius Ma i
2.4.3. For the reconstruction of this area, sec Pensabeac 198sb: 183 and id. 1988. For its use as a theate!
Hanson 1959; 13-16.

s8. Ovid, Fasti 4.359—+0; Valerius Flaccus, Argonaseica 8.239—42. Coarclli 1982: 46.



PIGURE 64 Hedfrom
terracor2 figurine of Magna Mater,
from votve deposit near Magna Mater
temple on Palatine, Rome. Second
century B.C. Courtesy, Soprintendenza
Archeologica di Roma.

FIGURE 65 Terracomn figurine

-.of Artis, from votve deposit near Magna Mater temple
. on the Palatne, Rome. Second century B.C. Courtesy,
Soprintendenza Archeologica di Roma.

fant evidence on culr practice. The figurines were buded under the foundatons of
the second temple, in other words before the construction of this temple; thus they
date to the period between 191 and 111 B.¢.% There are various figurine types. Some,
‘such as figures of unidentified men and women, are fairly common and show no
‘obvious connection with the Magna Mater. The majority of the figurines, however,
do have some direct reference to the cult of the Magna Mater. These include cleven
representations of the goddess hersclf, threc heads of Dionysos, and ninety-four
‘HDQgCS of Artis (figs. 64, 65). There are, in addition, 2 dozen or more terracottas de-

9. The first group of terracoa votives was uncovered in the excavations conducted on the Palatine
:by Romanelli, berween 1949 and 1952, and was mistakenly dated by him to the period of the sccond tem-
iple, after nr B.c. (Romanelli 1963 262; 1964: 620). This daring was correcred by Pensabene (see Pens-
iabene 1982: $6; Wiseman 1984: 118 1. 9). Another group of terracotta figurines pertinent to the cult was
;uncovered in carlier excavations by G. Boni on the Palatine, near but not within the temple of the Magna
Matez. It contains a similar mix of types, including several examples of Atris and of the glans penis. These
sare lluserated by Vermaserea CCCA L 1977: 10~11, 068, 1213
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FIGURE 66. Terracota glans
penis, from votive deposit near Magna
Mater temple on the Palatine, Rome.
Second century B.G, Courtesy,
Soprintendenza Archeologics di Roma.

tae of fruit. Terracotta images of evergreen cones (pine cones?) (fig. 67) and of lion
are also present, as wel as 2 variety of other animal figurines, horses, pigs, go

rams, dogs, and cocks.® 5
Several of the figurine groups will repay closer inspection. The images of the g
dess tend 1o follow her standard Hellenistic iconography, depicting a seated drapc§

fernale accompasiied by a lion, cicher at her side or on her lap. This type, of Gréck
origin, had by the second cenrury 3.¢. become widely dispersed throughout wrfff
ally every Mediterrancan center and so offers liztle definire information on prc 2
nience. One valuable detail, however, lics in representations of the goddess
depict her wearing a headdress like a mural crown (fig. 64).¢! This type, while o
common in the Hellenistdc Greek world, is found at Pergamon, where it appeass 1
symbolize the status of the goddess as a protector of the city. One unusual ﬁm
depicts the goddess standing, with her right hand holding an object across her chest
she wears a high polos rather than 2 crown, a feanure reminiscent of sixth—ccmj’fﬁ
B.C. represenmations of the goddess from Jonia.®? The presence of both ngi%

o1

BINU

60, The figurine group is described by Romanelli 1963: 262-90; 1964 621; and Pensabene ié#z
35-85. For illustrations of the figurines found in Romanclli’s earlice excavations, sec Romancili 19% 3
figs. 32-63; 196+ pls. 36—37. The complere corpus is published by Vermaseren in CCCrA II: nos. 1;7%
Pensabene 1982 pls. 58 illustrate the pieces found in his more recent excavadions. #h

61. Pensabene 1082 86; pl. 7, nos. 2, 3, 4. CCCA III: no. 149. i 5%

62. For the Roman picee, sce Pensabenc 1982: pl. 7, 1. F. Naumann 1983: pl. 13, illustrates compg_{);‘
ble Archaic Greek examples. There ace several terracottas depicting Kybele from third- and second-¢d
tury B.c. contexts in Troy that show her wearing 2 high polos, similar to this picce from the Paladn X
all the Trojan works, however, the goddess is shown scated on a throne holding a tympanum, featur
present in the Roman picee, For the terracorwas from Troy, sex D, B. Thompson 1963: pls. 71s.

O
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FIGURE 67 Terracotta

evergreen cone, from votive deposit near
Magna Mater temple on the Palatine,
Romie. Second century 3.¢. Courtesy,
Soprintendenza Archeologica di Roma.

Mater types in a second-century 3.¢. 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 Artis. 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-
dc atrributes, the syrinx and the shepherd’s crook. Most of the figurines show him
wearing the specific costume that had become 2 standard fearure in the iconography
of Attis, a pointed cap, long-siceved tunic, and baggy trousers. Several figurines show
Astis with his clothing pulled back to reveal his abdomen and genitalia (fig. 65).

By the second ceprury B.C., Ards was a well-known figure in the cult of the
Mother Goddess in the Greck world, and his iconography, including his character-
istic costume and atrributes, created under Greek stylistic influence, was widely dis-
seminated.®* Nevertheless, this is an unusually large concentration of Artis figurines
ata shrine of the Mother. On the Palatine, the Arts figures oumnumber images of the
Magna Mater by almost ten to one. They demonstrate that Atis 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 artirudes 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
dllude to human sexual generation and nurturing, while other images, such as those

63. For examples, see Vermaseren and DeBoer 1986.
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of baskets of fruit and lovers embracing, suggest rcprodu'ction and fertility. Further-;
more, several of the Artis figurines from the Palatine draw artention to his sexual or-.
gans. This circumstance is found only infrequently in Artis figurines from the Greek
world, and indeed the type may appear here in this Roman context for the first,
time.%* ;
Taken together, the physical evidence of architecture and votive figurines is infor-
madve in-several ways. The material confirms the hypothesis drawn from textual i
dence, that Pergamon was the source from which the Romans received the Magna'
Mater. The Palatine figurines find their closest parallels in terracorras from Perga-
mon, not only in the use of the mural crown, but also in the depicton of the god-
dess’s throne. These details also appear in fictile materal from Troy, Smyrmna, and
other citics on the west coast of Anarolia,®s soongly suggesting that, together with
the unformed stone, the Romans imported the iconographic models of western Asia’
Minor, pardcularly Pergamon. A Pergamene origin is further suggested by the epi-
thet Megalesian, for according to Varro, the name was derived from the Pergamene
shrine Megalesion.® This name clearly comes from the Greek adjective megale, or
great, a standard epither 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 proml-
nence of Atts in the Palatine material recalls his presence in Greek ritual, particularly
that described in third- and sccond-cenrury B.¢. cult regulations from the Piracus.®.
The worship of Attis was a feature of the Pergamene cult also, as is shown by the
finds of a life-size marble stame and terracoma figurines depicting Atds there.® A
deity named Attis is not attested either epigraphically or iconographically at any
Phrygian site, however, until well after the Roman conquest of Asia Minor,*® and
his cult in Rome is thus unlikely to derive from a Phrygian shrine. Therefore Ars
too links the Roman cult closely to Pergamene, or Greek, rather than Pcssmununc

Phrygian practice. i
In addidon to the question of the cult’s origin, the Palatine material dcmonstmtcs

-

64. For examples of Attis with exposed genitals, sce Vermascren and De Bocr 1986: 00s. 57-53, 57—61;
64, 80, 85~88, 101, 104, II3, 12531, 135738, 149, 195, 21113, 224, 235~36, 267, 262, 271—73, 252, 28796, 298,
424 439. Most of these have no secure provenience or date, although a fcw were found {n Tarsos (Ver:
maseren and De Boer 1086: nos. 212, 235, 250, 272, 273); these may date o the lace sccond or first century
&.c. None of the Artis figurines with exposed genitalia from the Greek world can be definirely shown ©
be earlier than the Palatine group.

65. Pensabene 1982: 89. For parallels, sec Conze and Schazmana o pls. 11, 12, figs, 1-10, ;deop
perwein 1976: 4953, pls. 30-53.

66. Varro, De ling, las. 6.15. Ohlemurz 1940: 183-8. See the discussion of Pergamene cult in dupl:ﬂ
7 above,

67. The Amideia, a festival of Atds, is mendoned in a ax sacrs from the Piracus, IG i 1315, line 10 =
CCCA II: no. 262; note the discussion in chapter 7 above.

68. Franz Wincer 1907: 00, 16, pL. 27 (she statue; sec ﬁg 57); Conze and Schazmann ot pl. 12, 3
and T8pperwein 1976: nos. 590~ {the figurines). On Arts in Pergamon, Ohlemutz 19407 179. !

65, E. Naumann 1o83: 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
cul’s incepron. The games, the Ludi Megalenses, were one of these. While the
name of the festival may be Greek, there is no cvidence 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 Psexdolns as part of
the inaugural performance,’® they became an annual festival of thearrical 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 Mazer
sanctuzry for that as well. The central place of these Roman rituals, unatrested in the
Grecek cule of Meter, confirms the Romans® desire to make the Magna Mater 2
Roman deity and place her in the heart of the dty’s religious life.

The early cult matertal also confirms the Magna Marer’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 intertwining of the Magna
Marer with the legend of Aeneas. Although later mythological tradition recalled that
one cvergreen, the pine, became a special symbol of Arttis because he had castrated
himselfunder it,”? this seems an artificial acdology, designed to explain the presence
of this symbol in Roman cult. The pine (or any other evergreen wee) is nowhere at-
tested as a Phrygian culr symbol, nor are pine cones found among the images con-
nected with the goddess or Atds in the Greek world. A comment by Ovid in the
Fasti, however, is very enlightening in this context.” The poct states that the ship
built to carry the Magna Mater to Rome was constructed from the very same sacred
pines of Mounr Ida thar 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 the Aeneid, where Ac-
ne2s’s ships are saved from artack because they were constructed from the Mother’s
sacred pines.™ The votive pine cones at the Magna Marer’s shrine in the early second
century 3.C. indicate that the cult of the Magna Mater was already linked with
Rome’s legendary origins.”

70. On the first Megalesian Games, see Livy 34.54.5. On the play, Preudolus, didascalion, sce Beare
1950: 47-48. 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.¢, rites of the goddess.

71. Op Atris’s castration under a pine tree, sec Arnobius, Ad. net. 5.7.

72. Ovid, Fasti 4.275~77; . with 42514

73. Aeneid 9.85-89.

74, Graillot 1912: 37 and Wisernan 1985: 201 and 19952 56 have proposed another connection with
Rome’s legendary origins, mamely, the identfication of the Magna Mater with Rhea Silvia, mother of the
twins Romulus and Remus, through the Greek Metee’s confiadon with Rhea, wife of Kronos. This
would make the Magna Mater both the Mother of the gods and the Mother of Rome. The commection
between the two Rheas was certainly made in the first century 8.¢. and later (Lucretius 2.633~38; Ovid,
Fasti 4.195-210), but it is uncertain whether this wadidon 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 Marer an individual stamp in other ways. One novel
characreristic of the Roman culr is the arrention paid ro themes of sexuality and fer-:
tlity. The large number of Arrs figurines and their rather exhibidonist poses stress;
this, as do the many objects from the Palatine votve deposit illustrating human sex-.
ual organs, breasts, loving couples, and baskers of fruir, signifying baskers of plenty,
This emphasis on sexuality and fecundity was not only human burt aiso agricultural,;
Pliny comments thar the year after the Magna Mater arrived in Rome, the crops’
were especially bountful.”s 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.”® This forms a contrast with both Phrygian Matar and:
Grecek Meter, for whom fertility was rarcly an issue, and whosc association with wild.
and unstructured mountain landscape was directly ar odds with agriculture and the’
‘sertled countryside. It is 2 point worth stressing, in view of the many distasteful
associatons found in Latin litcrature concerning the presence of Attis and the eles,
ments of deviant sexual behavior among his priests. In the early culr of the Magna‘
Mater in Rome, Arris and the overtones of sexuality that went with him were attracs
dve features, to be encouraged through offerings and gifts. 7

The discussion thus far has stressed the uniqueness of the Magna Mater cult and
irs particular place in Roman history. There are, however, many features of thc
Magna Mater and her worship that were quite characteristc of Roman rchg10us3
practice, and a discussion of those features will show that the Magna Mater’s arnvnl:
was not an anomaly. :

Once is the reladonship of the Magna Mater o other foreign gods in Rome. Thc
Magna Marter was only one of several foreign deities that the Romans imported mj
the Republican era to help address a severe internal crisis.”” In the carly third ccrmny‘
B.C., the Romans solicited an important Greek god, Asklepios (Aesculapius), for as-
sistance in climinatiog a sexious plague.™ In the Metamorphoses, Ovid gives a vivid
account of the healing god’s arrival in Rome,” and many aspects of the narrative;
such as the description of the crowd that thronged the port to greet the sacred snak:
and the ship’s miraculous gliding up the river, are oddly reminiscenc of the Icvcnds
surrounding’ Claudia Quinta and the Magna Mater. The transfer of Venus Eryqna
from Sicily o Rome in 215 B.C. brought another foreign divinity to the dty, one wxr.h
& mix of Greek and non-Greek traits. 30 This goddess, who arrived in the wake of r.hc

5. Pliny, NH 13.4.16. b

76. Ovid, Fasti 4.299. i

77. On forcign cults in Romc, scc Latte 1960: 213-63; Bloch 1966: 143-48. Lambrechts 1951 44—45,
citing the Roman reaction to the god Dionysos, felt that the warm welcome afforded the cult of Cybcle
was out of keeping with the Romans’ normally hostile response 1o foreign divinities, but, as noted by
Warde Fowler 1o11: 223-47, Bayet 1957: 120~27, and Gruen 1990: 7~9, scvcml foreipgn deities were wel:

comed to Rome. ©
78. Livy 10.47.6~7; Valerins Maximus 1.8.2; De v ill, 22. See Schmide 1909 aad Latte 19601 23527

79, Ovid, Metamorphoses 15.626~744- §
80. Livy 22.9.9~10. For a discussion of the cvent, sce Gruen 1990: 8-9. o
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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.3!

In addition to these foreign cults that became resident in the city, the Romans also
used foreign deides 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.3? More significant, they also soughr the aid of Pythian
Apollo in the war against Hannibal.3* And Apollo was also the deity who directed
the Romans to seek the aid of the Pergamene king Awalos in order to bring the
Magna Mater to Rome.®* In this broader conzext, the arrival of the Magna Mater
appears to follow an established pattern of using foreign divinides, both fully Greek
and mixed Greek/non-Greelk, to satisfy Rome’s needs.

We should note also that the Magna Mater may not have been an altogether un-
familiar deity. Although ber cule did not reach the city of Rome until the end of the
third century B.C., the goddess was known in Emruria 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 cas-
sic Greek iconography, yet the goddess is shown wearing the typical Etruscan cap,
the furnlns, indicating that the vase illustrated the Etruscan concept of the goddess. 55
The goddess was honored in other parts of Italy as well. She was depicted in a serics
of reliefs carved onto a hillside ar Akrai, in Sicily, probably of the early third century
B.C., and was worshipped in several cities in southern Italy.3¢ Since the Romans had
active contacts with all of these areas before 204 3.c., this suggests that upon her ar-
rival in the city, the goddess carne pot as 2 stranger but as a deity whose presence was
already well established in Iraly and thus somewhat familiar in Rome.

The connection between the Magna Mater’s arrival and Republican politics should
also be considered.” It is surely no accident that the names of those involved in the
cult’s ransfer were among the most distinguished of the Roman Republic. The vir
oprimus who welcomed the goddess, Publius Cornelius Scipio Nasica, represented
one of the most politically prominent families in Rome of that generation. Nasica’s

personal role as host, Aospes, of the goddess, is stressed by several sources.®® Yet Na- '

81. Livy 22.10.10. This was Q. Fabius Madmus, the man chosen as the individual with the greatest
imperisom in the state.

82. Plutarch, Marcelius 8.6.

83. Livy 28.45.12, 29.10.6.

$4. Livy20.11.6.

8. E. Simon 1978~80:, 29-30, figs. 1~2. E. Simon 1990: 131, fig. 101, also identifics a ﬁgurc on a late-
fourth-century B.c. bronzc cist from Pracneste as Ards. The identification is not cernain, since it is also
possible chat the figure is Adonis.

86, CCCA IV 008, 152~64 Sfameni Gasparro 1973: 267765 1996,

87. This feature of the Magna Marer’s arrival has been extensively discussed in modern scholnrly Lie-
erature and so can be more bncﬁ summarized here, For fuller treatments of this issue, see Kdves 1963,
Bomer 1964, Scullard 1973, Gcmrd 1980, Thomas 1984 1505-8, Gruen 1990 21~27.

88. Livy 29.11; Juvenal 3.157; Valerius Maximus 8.15.3; Anon., De vir: tllus. 46.
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sica himself clearly comes across as a compromise candidate. The choice of a youngl-
man with no personal influence on Roman polinics evidendy gave a distinguished
public honor to 2 weak member of that family, one whose potential to reap bcncﬁts
from his prestigious honor would be limited.? ]

The choice of the best woman is also instructdve. The legend recounting the mu: v
adle of Claudia Quinta leaves us with the impression that her posidon as castissima
feming was a spontaneous reaction to the situation, thar she simply stepped out of
the crowd so that the goddess might demonstrate her power and Claudia’s chasuty
Yet this seems too contrived to be the case. As a member of yet another leading fam-.
ily, her role in the cult’s introduction gave the Claudii a positon of special honor!
In hindsight, it seems that the artention paid to Claudia was deliberately designed
to place this family in the limelight as well ° And Claudia’s prominence was mofg
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 cxccndcd to hcr
statue, placed in the temple of the Marer; this was said to have warded off the ﬁamcs
from the goddess’s first temnple when it burned in 111 3.¢.9* Moreover, a number of
votive relicfs and coin portraits depicing the miracde suggest that Claudia hcrsclf
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’ arrival became part of the popular l<:g"E
end abour the Magna Marer.?? All of these circumstances artest to the increasing
fame and prestige that the Magna Mater cult brought to the Claudian gens for sevi
eral centuries.?

In addition, a large delegation was sent to Pergamon to negotiate the goddess’
removal to Rome, led by five individuals, M. Valerius Laevinus, M. Valerius Faltg
S. Sulpicius Galba, M. Caecilius Metellus, and Cn. Tremellivs Flaccus, cach of
whom had already held public office.” The composition of the delegation may wcll
have been designed to cover a broad range of political factions, all parddpading i m
the honor of receiving the Magna Mater.®® The descriptions in sources some two

89. Koves 1961: 3253 Thomas 1984 15053 Grucn 199¢: 26. Kéves undercuts his argument by suggest:
ing that Nasica was chosen specifically because of his youth, since he was intended to personify the god
Ams (Koves 1963: 330

90. Koves 1963: “9—47 Gérard 1980: 15638, Koves, followcd by Wiseman 1979 97~98, convine:
ingly suggests that Livy and Ovid were following two annalistic sources, onc that stressed Nasica’s rol
(Livy) and one giving great prominence to Claudia (Ovid) and barely mencioning Nasica. :

91. Valerius Maximus 1.8. 113 Tacitus, A7z, 4.64.

92, Fasi 4.326: “mira sed et scaena testificara” (a wonder, yet it is attested on the stage).

93, Bdmer 10642 146~51. Gérard 1980 argues thar the connection of Claudia with the legend of :h
Magna Mater received greater prominence dun.ng the lare Republic and carly Empice because of ob;
temporary polidical events, the caceer of Publius Clodius Pulcher (as known from Cicero, Pro Caclio), and
the prestige of the Julio-Claudian family (note the comment of Suctonius, Tierins 2.5). See also ch-
man 1979: 94-99. Fot the development of the legend of the Magna Mater’s arrival during the Augusein
Principate and the cult of the Navisa/via, sce Gc.r:u-d 1980: 169-75 and dup!cr 10 below. The sum'csuor
of Bremer 1979: 911 that Claudia represented an outsider and that her par in the legend was symbohc of
the rites of passage is unconvincing,

94. Livy2g.113.

5. Thomaa 1934 1305-7; Gruen 1990: 2§,
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hundred years after the event have the effect of glossing over any internal differ-
ences, but from our modern 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.®6 Adding further distinction
to the goddess’s transfer was the 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 wanred 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-
dce of a Roman ritual formed to celebrate the goddess. An entry in the Praenestine
sacred calendar under April 4, the day of the Megalesian festival of the Mater
Magna, records that it was the custom for the nobility to hold lavish banquerts,
mutitationes cenarum, on that day, for this was the anniversary of her arrival in
Rome.?? This text, written in the first decade C.E., is supplemented by a reference in
Aulus Gellius, where it is steted that the patricians were accustomed to exchange
hospirality, mutitare soliti sunt, at the Megalesian fesdval, while the plebeians did so
at the festival of Ceres.”® The prominent role of the Roman aristocracy in the Magna
Mater’s rites was surely a further source of prestge for the cult.

The Magna Mater cule may well have played 2 role in another broad political
issue, the increasing influence of Hellenism on Roman society. Despite its originally
Phrygian roots, the cult that came to Rome was the ault of Meter, a sclf-consciously
Hellenized 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 rinual.*® These Hellenic
assoclations were to be a contnuing feature. Cicero stressed that even though the
Magna Mater was a respected Roman deity, her foreign origins were always re-
membered: she had been settled in Rome from a faraway land, and her games were
the only ones not called by a Latin name.!% Her hymns were always sung in Greek,
never Latin, 29! 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 Halikarmassos, may reflect similar tensions surrounding the debate over her
arrival,

96. Livy 29.1+.5=8. In general, see Saullard 1973: s6~89.

97. CIL I, 1, p. 255. CE. Cicero, De senee. 13.45.

98. Aulus Gellius 2.24.2.

99. Bailey 1932: 125~28; Scullard 1973: 763 Gruen 1990: 10 Gruen 1992: 47.

100. Cicero, De harus, res. 12.24: “ludos cos . . , ex ultimis terris arcessitz in hac urbe consederit; qui
uni ludi ne verbo quidem appellantur Latino” (those games settled in this city from faraway lands, these
games zlonc are not called by a Latin name).

1ot. Servius, Commentary on Virpil, Geongics 2.394: “hymni vero matris deumn ubique propriam, id
st graccam, linguam requirunt® (The hymns of the Mother of the gods everywhere require their own
lnguage, chat is, Greek). Sce the comments of Sfameni Gasparro 1985: 5.
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Thus the Magna Mater cult comprised both vnique characreristics and features’
that reappear in several religious and political i issues of the third and second ccnﬁ:
turies B.C. With these factors in mind, we should return to the quesdons posed af
the beginning of this chapter—namely, why the Romans wanted to bring the Magm
Mater to Rome, and what exactly it was that they brought. As one of several forcxgﬁ"
deides who found 2 home in Rome, the Magna Marter came 1o Rome asa posxuvc,
force, one that quickly took a central place in Roman religious pracrice. She came at
the specific behest of the Sibyl, who directed the Romans o look to Asia in order to,
find the goddess. In Asia, the Romans found their Mother in Pergamon; this is clmr
from the fact that her cult in Republican Rome had significant affinities W1th
Pergamene Greek practice bur shows only limited knowledge of traditonal culb
practice in the interior of Phrygia. Yet if, as Livy reports, the Romans had no alliés’
in Asia, we would like to know why the Romans directed their artention to Per
mon at this juncrure.’2 Perhaps just as the fame of Acsculapius as a healer had
spread to Rome, so the Mother’s reputadion as a protector of cities, 2 key part of he:
identification in Pergamon, was also known. The goddess gained further prestige mx
Roman eyes because one of her home shrines in Asia was the home of Aeneas, lcg-g
endary ancestor of the Roman people.1%® For all these reasons, she would have bt:cf{I
the deity ideally placed to support the Romans’ sense of destiny in the lare third ¢
rury and their quest for victory. Her presence brought assurance that the safety ¢
the state was under divine protection.

Moreover, the evidence concerning the goddess’s arrival suggests that the Roman;
cult quickly took on a distincrive character, one that separated it from its Anatohan"
or Greek origins. While many aspects of Roman cult practice can be traced to Pcrt"-
amon, the Romans used only those parts of the Pergamene cult that were cxpcdlmt
for their own purposes. In Rome, the cult was exclusively urban, with no interest m‘
the goddess’s sacred settings in remote locations, particulacly on sacred mountins
The one such setring that the Romans did make use of was Mount Ida, bur this, as)
we have seen, was important to them because of its association with Rome’s leg,
endary past. The Mother’s association with personal cult and with direct divine i mvz
spiration, so prevalent in the Greek world, seems to have found no echo in Rom:giu_
practice. Instead, the Magna Mater was empharically a state deity and a symbol of
fecundiy, aspects of her idendty that seem to have been stressed much more m
Rome than in Anarolia. The Romans also used the figure of Arts and enlarged hxs
role in the cult beyond what he enjoyed in the Greek world.

The evidence also suggests that disdnctively Roman imagery and rivals wert
established for the Magna Marer at the time of her first appearance in Rome. Shcl

102, Livy 29.10.4~29.11.1 implics that the oracle from Delphi, while not naming 2 specific pl:m:
served to reinforce the Sibyl’s naming of Asia.
103. Lambrechts rgst: 47; Gruen 1990 11-19.



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 lavario and scenic games. As the terracotta votives demonstrate, the
music, the orglastc rituals (dancing, fiute 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 wanred the Magna Mater to come,
adopted her cult enthusiastically, and installed it in 2 place of honor in the heart of
the city. Their desire both 1o import the Mother Goddess and to establish her as 2
Roman deity was powerful enough o overrule any difficuldes they may have had
with her origins and her rizes.

Thus several scrands of Roman political, social, and religious tradidon 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-
tect the city and lead it on to greater victory in the future. Throughout, we sense a
feeling of confidence, a desire to celebrare Rome’s origins and rake a more active role
in a wider political theater. The pattern of prominent worship and support in the
carly Magna Mater cult would continue and even intensify in succeeding cenmuries.
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10 - THE REPUBLIC
AND EARLY EMPIRE

he Magna Mater came to Rome with great fanfare and public ceremony.

After her dramadic 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 Marer’s place in that life, her temple and im-
ages, her public festvals, 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 unail
‘the eazly Principate, the first half of the first century ¢.E. We shall want to consider
‘bow the goddess fit into the religious and social life of the city, and we shall need to
‘eamine what aspects of Roman life and society shaped the Mother’s cult. Of special
‘concern will be the Mother’s Romanitas, the qualities that set her Roman cult apart
from her cult in Anatolia and Greece and gave a distinctly Roman stamp to her char-
facter.

THE MAGNA MATER CULT
DURING THE REPUBLIC

L shall start with a consideration of the evidence for the Magna Mater cult between
ca. 200 and 60 B.C. After the wealth of informaton about her arrival, our written
Sourccs provide many fewer derails about the goddess’s cult in Rome during the first
cmm.ry and a half of her residence in the ciry. While some have interpreted this gap
a.s 2 mark of hostlity to the cult that developed as people became more familiar with
{its priests and rituals,! the scant information probably reflects the opposite, that

L. The strongest statement espousiag chis point of view is Bomer 1964; see also Galinsky 1969:
-87. The assumption is that once the Romans learned of the Magna Mater’s ecstatic rituals and eunuch

287



nothing unusual oceurred, and thar the cult practices established upon the goddesg
arrival were majnmined. A few scartered anecdotes suggest that the cult of
Magna Mater contdnued to have an effect on Roman poﬁtii:s. There is also an iy
creasingly clear picture of the rites that were celebrated for the goddess in Rome.
The strongest indication of the Magna Marter’s continuing presence in Romag
religious life is the goddess’s sanctuary on the Palatine, where her remple continued,
to be a major center of Roman cult. After the fire of 111 B.C. destroyed the first teg
ple, it was soon rebuilt. The second building replicared the plan of the carlicr strié
ture, 2 prostyle, hexastyle building with a single cella 2 New were the addition of iy
internal colonnade and benches running along the length of the interior walls
across the back on cither side of the cult statue.® In addition, the gereral area of th
sanctuary was eiilarged and made more grandjose with the addition of a larger pi
at the foot of the steps in front of the temple. As in the carlier temple, there were
tling basins for water. The whole level of the piazza was mised and supported byan
extensive substructure consisting of a series of barrel vaults that contained a row:of
tabernae (shops), reached by a covered street.* These vauits would have suppo
the open square used for the theamrical performances, the kudi scacics, at a hi
level (figs. 62, 63).5 The elaboration of the Magna Mater complex fits into the gen
eral trend toward monumentalization of important sanctuaries, observable at other
Republican sanctuaries of the same period, such as those ar Pracneste and Tib
The rites that were celebrated ar the Magna Mater’s festival in the spring became
an increasingly important part of Roman life. Scattered anecdotes offer a picture’s
the events that took place and also something of the lively atmosphere thar ace 13
panied them. The festival of the Megalesia, started in 194 B.C., now lasted 2 wcck,f
- from the fourth to the tenth of April. The plays, the ludi scaenid, evidently occup:
the greater part of this tme. In addidon to Plautus’s Psezdolss, written for the i ma\)ir-“
gural fesdval, we have four plays of Terence produced ar this festival, the Andia, thc
Hecyra, the Heastoneimoroumenos, and the Eunuchus, from the period 166~161 8.¢%
They were performed on the open plaza at the base of the temple’s steps.? ClCé
ero’s comment on the setting of the plays, “ante templum in ipso Matris Magna

priests, they were so repelled that they n-:glcc:cd the cult. The argument, however, relies mcnsxvcly on
the silence of imperfectly prescrved histoneal records, and ignores the fact thac the sourees recording e
goddess’s arrival in Rome ate all much later than the event they describe. The full ramificarions of
Magna Marer cule may not have been known in the late third century 8.¢., but they were certainly k.nown
to Cicero, Livy, and Ovid, and these authors offer no indicadon that the Romans were to regret tf thclt
decision to bring the Mother to Rome.

Coarelli 1977: 13; Pensabene 1985b: 1832333 1988: $9~60.
Pensabence 1o8sb: 182~83,

. Pensabenc 1988: 60~62. .

Pensabene 198sb: 185~86; 1988: s4—61.

Pensabene 1938: 60. Bogthius 1978: 157-78.

. Beare 1950: 941 Gruen 1992: 136,

. Hanson 1959 1316, 25.
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conspectu” {in front of the temple, actually in the sight of the Grear Mother), em-

hasizes the indmate connection between the goddess and the theater. The festive
ambiance of these. comedies was increased by the addirion of carnival entertain-
meats. An episode described by Terence llustrates this: in 165 B.C., during the first
production of the Hezyra, 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
promisc of gladiatorial games that distracted the audience and, according to the
playwright, ruined the performance.l’ By the first century B.C., chariot races had
been added to the Iudi scaenici. Held in the Circus Maximus, at the foot of the Pala-

dne, also in sight of the Magna Mater,!! the races were preceded by an claborate .

procession, in which the statues of the gods were carried."? The games, originally
under the care of the curule acdile, provided an opportunity for lavish public display,
important to the ambitious young politician, as Julius Caesar discovered.!® After
23 B.C., the games were held by the practor.! _

The practice among the aristocracy of holding festive banquets, the muitationss,
on April 4 continued as well. Such banquets evidentdy became occasions for extrav-
agant display, so much so that in 161 B.C., sumpruary 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 forcign wine.!$ This custom of reciprocal entertainments was
still active during the early Empire.!¢

While rites such as these were not unique to the Megalesia, such lengthy and elab-
orate celebrations were generally limited to the major civic cults.}” Even more than
the presence of prominent political families, the physical facilities and the rituals of
the Magna Mater iltustrate the important role of her cult in Roman public life.

The culr’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 exarnple
is a denarius of 102 B.C., on which a bust of the Magna Mater wearing the turreted
aown is paired with an image of Victory on the reverse, advertising the Mother’s

9. Cicero, De harss. resp, 12.24.

10. Terence, Heeyrs, prologue. Beare 1gso: 173 and Seullard 1981: 97-101 take these anecdotes from
the play’s prologues at face value, Gruen 1992: 210~18 suggests that these performances of the Heeyrs in
facr never took place, and that the description of confused and competing performances instead refers to
the games held by L. Anicius Gallus in 166 B.G. to celebrate his trivmph over the Tllyrians.

. Ovid, Faszs 4.380-92.

2. Ovid, Amores 3.2.43-57.

13. Livy 34.54.3; Cicero, De barus, res. 13.27. Boyancé 1954 34.0-42 cites numismatic evidence, Julius
Cacsar celebrated the Megalesian games with especial splendor (Cassius Dio 37.8.1).

14. Cassius Dio §4.2.3.

15. Scullard 1981: 97-I10I.

16, Ovid, Fasti 4.355~57.

17. There were five official festivals with games during the Republic, honoring Jupiter, Apollo, 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 Halikamassos 7.72; Scullard 19812 40},
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FIGURE 68 Republican FIGUREB 69 Republican

denarius hustrating the Magna Marter denarius llustratng the Magna

and chair of curule aedile. First Marer and lion chariot. First century
century 8.C. Courtesy, Trustees of the 3.C. Courtesy, Trustees of the g
Bridsh Museurn. Bridsh Museum.

long-standing connection with Victory.*® Other Republican coins of the first cen:
tury B.C. also depict the goddess with the wurreted crown, sometimes only her head
(fig. 68), sometimes the goddess in her chariot drawn by lions (fig. 69). Several of
these no doubt served to advertise the aedile, the official responsible for the Mega
lesian Games,* but at least one other example, an aurcus of 43 B.C. depicting th
Magna Marer in her lion chariot, may be an allusion to victory, in this case the
pected victory of Octavian. 2

During the period between the Magna Mater’s armival and the mid first century;
B.C., 2 few anecdotes indicate the goddess’s impact on the political scene. Ope-
ample is known from Livy’s History, the encounter of Manlius Volso’s army with
Mother’s priests, the Galli, at Pessinous in 189 3.c.2! The chief priests, Atis ant
Barrakes, met the Roman army and predicted victory in the forthcoming battle wi
the Galatans, support that was warmly welcomed by the Roman general.?? Th
continuing interest of Pessinous in Rome is further attested by an inddent in &
B.C., when one of the Mother’s priests, another Bartakes, came to Rome and peti
tioned to address the Senate.?* According to Diodoros, his motive was to complain
of impieties that had profaned the temple of the goddess, while Plutarch reco
that he came to predict that the Romans were to gain victory and power in
Diodoros and Plutarch agree that the Senate supported the priest, and even vote

18. Crawford 1974: 326=27, no. 322. This issue, contemporary with the visit to Rome by the pi
Barmkes (Diodoros 36.133 Plutarch, Marius 17.5) (see below), may refer specifically to the camp:
against the Cimbri. For an overview of the Magna Marer on Republican coinage, see Turcan 1983:

19. Examples are illustrated by Crawford 1974: 356, 13, denarius, head with tusreted crown; 38s.
denarius, goddess in lion chariot; 409, 2, denarius, goddess with turreted crown aad forepart of Lion;-
1, denarius, goddess with turreted crown. The first, third, and fourth of these were issued by the curble;
acdile, the official in charge of the games. Summers 1996 344. :

20. Cwford 1074: 500501, 00. 491.

21. Polybios 21.37.4~7; Livy 38.18.9-10; chapter 7 above. Polybios names the pricsts; Livy refers &
them simply as Galli. -

22. The Romans had encountered the Galli the previous year at Sestos, when the pricsts had in
ceded, successfuly, on behalf of their people to end the Romans’ siege (Livy 37.9.9; Polybius 21.6)

23. Diodoros 36.13; Plutarch, Marfus 17.5~6.



temple for the Magna Mater. Diodoros gives a vivid picture of the priest’s colorful
atire and headdress, like a crown, with regal connotations unwelcome to the Romans.
The plebeian wibune Aulus Pompeins opposed allowing the Phrygian priest to
speak, but when this same wibune died suddenly of a fever shortly thereafter, the cir-
camstance was scen as an omen of the goddess’s power. The pcof)lc became even
more convinced of the Mother’s strength and escorted the departing priest from
Rome with public acclamagon.

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 metragyrtes and the Meter cult in Atheps, in which opposition to the god-
dess’s priest was met with a fresh demonstretion of her power.* Yet we should as-
sume a core of reality to the story, for the event was one of a series of incidents that
were later seen to foretell the Romans’ victory in their campaigns against the bar-
barians north of the Alps.? In many ways, the episode is reminiscent of the circum-
stances that had broughr the Mother to Rome a cenrury earlier, for at that time, too,
her culr had contributed to vicrory against a foreign foe, a point acknowledged by
its original housing in the temple of Victory. 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. %

The circumstances surrounding the rebuilding of the temple of the Magna Mater
on the Palatine after its destruction in 11r 8.C. provide further insight into the cult’s
status. The name of the temple’s rebuilder is given by Ovid as Metellus,? and it has
been plausibly argued that this was C. Metellus Caprarius, who would have built the
terple with funds from military spoils and dedicated it in 101 B.C.28 Here again the
cult of the Magna Mater furnished an opportunity for a politically prominent fam-
ily to gain arrention through a pious act, a temple restoration that brought favorable
publiciry.? )

. 24, Versnel 1990: 10§ 1. 35. .

25. The beneficiary of the priest’s visit seems to have been Mardus, who claimed that the victory
promised by the Mother was his victory over the Teutones and made special sacrifices to her in consc-
quence, Plutarch, Marius 31.1. Sce Broughton 1953-5:4: 210~I1.

26. Some have interpreted the indident to mean that the cult was a focus for class conflict, since the
Senate was willing to listen to the Pessinuntine priest, while the tribuac of the plebs opposed it. Bomer
1964 136, argucs that the Senate must have favored the priest; in conmast, Coarelli 1982: 41, 66, claims
that it was the plebs that most strongly supported the Magna Mater. The issue may be moot since, as
Thomas 198+: 151, has noted, the tribuoe could well have been manipulated by apposing sematorial fac-
tons.
© 27. Ovid, Fasti 4.347-48.

28. Morgan 19731 238-39.

29. Ibid.: 24145, xpanding on Broughton 1953~54: 211, has acgued that internal political cs
very likely played a pare in Metellus’s action as well, since the family of the Metelli was opposed to that of
Marius, the individual favored by the Pessinuntine priest’s visit to Rome the year before. Yer Plurarch,
Marius 17.5, docs not say that the priest favored Marius, merely that the priest predicred victory for the
dRomzn& To read Metcllus’s action as an example of manipulative politics seems to be overstating the evi-

ence.
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Two other historical anecdotes from the late second and early first centuries . c'i,-
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 101 B, Cs a
a slave of a certain Servilius Cacpio castrated himself in the service of the Matcr
Idaea; as a result he was exiled from Rome and forbidden ever to return.3° In xtsclf‘
this need not indicate rotal condemnation of the cult, for exile was a compamnvdy
mild punjshment for a slave.®! The sccond anccdote is more telling: in 77 B.c.
slave named Genucius received an inheritance from 2 freedman named Naeviug
Anius. Genucius, a priest of the Magna Mater, was a eunuch and was uldmately des
nied his inheritance on the grounds that he was neither man nor woman. Morcovcr
Genucius was not even allowed to plead his own case, lest the court be pollured by
his obscenec presence and corruprt voice.’* Valerius Maximus, who describes r_h“
incident, retnforces 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
tend to her cunuch 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 stron,_,
religious cults concerned with the safety of the state. At the same time, support fo;;
the goddess was by no means unanimous. And the goddess’s eunuch priests wci‘g
becoming an increasingly visible presence in Rome, makmg the Magna Marer culx;
even more problematic. Already we can see the Romans’ two-edged reaction to t:hc
Mother Goddess, a deity both embraced as 2 key part of Roman religious life and
held at arm’s length.* This two-edged reaction would become even more pro
nent in the succeeding century.

THE LATE REPUBLIC AND EARLY EMPIRE:
LITERARY FIGURES

Roman socicty. We can now penetrate the surface, as it were, and sedse some of the

Magna Mater on the Paladne (Morgan 1973: 233-34). R

31. Morgan 1973: 234; Thomas 1984: 1510. Bomer 1964: 136 sees the slave’s permanent exile asa m:lr.k

of severe crificism of the cult by the Roman state,
2. Valerius Maximus 7.7.6.

3; Wiseman 193s: 204: Beard 19942 177.

34 This ambivalent quality is well described by Beard 1994. However, I take exception to her atr
bution of the more distasteful aspects of the Magna Marer cult, p:.muﬂarly the cunuch priests, to its for
cign origins. The two sides of the Magna Mater were not “the Roman and the foreign™; both sides wet et
equal.ly Roman. Therein ies the pmdox and the fascinadon of the cule. .
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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 a2 good starting point, since
his work is the most explicir statement of the ambivalent responsc to the Magna
Mater.3 In describing the customs of Roman religion, Dionysios wrote:

And one 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 city has nov emulated any of the foreign customs
publicly, a thing that has happened in many ciries; even if the rites were broughe in
according to oracles, such as the rites of the Idaean goddess, she honors them accord-

" ing to her own traditions, rejecring all fabulous sophistry. The practors hold annual
sacrifices and gemes for the goddess according to the laws of Rome, but 2 Phrygian
man and a Phrygian woman act as priests for her. They carry her through the city,
begging alms in her name according to theix custom, wearing pecroral images and
playing the Mother’s hymns on the flure for their followers and beating the tympana.
Bur according, to faw and the Senare’s decree, no native Roman may go about through
the city decked our in a brightly colored robe and playing the flute while begging
alms, or celebrate the goddess’s orgics in the Phrygian manner. So careful is the city
about religious customs other than its own; so ominously does it regard all unseemly
noasense.

TThis passage, which the refercnce to the practors places after 23 5.¢.,% brings into
focus the contrastng 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 consdtuted a value judgmcnt 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.’”

Dionysios was certainly correct in locating the origin of several of the Magna
Mater’s rites ourside 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 txadition on the Anatolian plarean, 3 although one can see how
a Phrygian in a elaborately embroidered robe might have clashed noticeably with
the plain, largely monochromatic Roman tunic and toga.?® The use of pectoral im-
ages is well atrested in Asia Minor also, through literary references and surviving

35. Dionysios of Halikarnassos 2.19.3~5.

36. Cf. Cassius Dio 54.2.3. Scc also Wiseman 1984: 117,

37. In this he bas been followed by almost every moderm scholar writing on the Magna Macer, from
Graillot 1912 and Cumeont 1929 to Thomas 1984, Wiseman 1984, and Beard 1994 176.

33. Boehmer 1973. Sec also Simpson 1938 on the Phrygian fondness for complex parrerns.

39. Zanker 1988: 162~65, on Angustus’s cfforts to stress the white toga as the proper dress for Ro-
mans.
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FIGURE 7o0. Statucofa
Gallus, from Rome. Second
century C.E, Courtesy, Capitoline
Museum, Rome,




FIGURE 71! Bronz group illustrating the Magna
Marer scated in her charior, pulled by Lions. Second
century ¢.E. Courtesy, Metropolitan Museum of Art,
New York: Gift of Henry G. Marquand, 1897.

examples of the master forms used to create such images (figs. 58, 59).%° The effect of
these images is well illustrated by sculprural representations of individuals wearing
them, particularly a striking image of an arehigallus (high priest) in Rome (fig. 70).#

The other supposedly Phrygian features are more likely to be of Greek origin. We |

have no evidence in Anarolia either for processions in which the image of the god-
dess was carried aloft or for rirual collecrons, although both of these formed a part
of the goddess’s Greek cult*? Greek was also the established language of her cult,
both within and outside of her homeland, even in Rome.® While there is evidence

. 49. The Galli wearlng images inAPssinous, Polybios 21.37.4~7; Livy 38.18.9~10. For the bronze ma-
i, see Reeder 1987: 423-40.
+1. Gow 1960: 90, fig. I, and pl. 8, 1; CCCA IT: nos. 249, 25C.
43. Borth features are artested in the Piracus: processions, IG if? 1528 I; rirual collections, JG ii2 1328 I,
1329,
+3. Servius, Commentary on Virgil, Geongics 2.594.
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for music in the Mother’s Phrygian cult,® the tympanum was a Greek attribuze of
the goddess, never found in Anarolia undl after the Phrygian visual types bad disa
peared. '

"Thus we can see that Dionysios’s observarions abour the dual origins of the Magy
Mater rites have some factual basis. His comments about the dual character of
cult, however, appear to be less an inquiry into its roots and more a reaction to
difference of manners: the calm, controlled part of the Magna Mater’s ritual was
product of Roman culrure, but the noisy and colorful aspects Dionysios clear]
viewed as vulgar and unseemly (his own word), and therefore un-Roman. Yet was
merely a martter of assuming that when rites were conducted in a decorous mann,
onc was acting like 2 Roman? By this time, ail of the cult’s strands, Phrygian, Greek,
and Roman, had become thoroughly enmeshed with one another to ceate
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 ord
and, as a goddess of fertlity, she could represent people’s most intimare sexual
sires. Both the controlled state channels and the loud ecstadc clamor were essen
1o her character and her place in Roman life.

The Magna Mater never lost her identity as a deity of the state. Brought to Ro:
to ensure victory and reinforce Rome’s tes with its legendary past, she was an hon?
ored part of Roman public life. This is richly emphasized by Cicero in his condi
with Publius Clodius Pulcher. The archetype of the unscrupulous politician, Clod.xus
used the Magna Mater to advance his own carcer on several occasions: he incited thc
Galatian Brogitarus to sack the Mother’s shrine at Pessinous and disrupt her ntw,‘*s
and he created a public disturbance in Rome by breaking up the games of the Mcga’
lesian festival with gangs of slaves recruited for this purpose. Py Moreover, we ar;_:‘(
told, only free men could arrend these games. Clodius thus not only polluted the
games, but introduced the lowest class element, slaves, into the goddess’s rites
hererofore the privilege of Roman citizens.

To Cicero, the fact that even the venerable Megalesian Games had been dcsccratcd
showed how low public morality had sunk. The goddess and the games had been
casts, sollemnes, veligiosi (chaste, traditional, religious), until defiled by Clodius.*”
sister Clodia, notorious for her loose morals, also came in for atrack, for she co
pared badly with her ancestress Claudia Quinta, the miraculously demonstrared
castissima femina of the Mother’s arrival. The modern reader may wonder how seriz,
ously to take these allegarions; Terence’s depiction of the varied entertainments at

. Note the sixth-century 3.¢. image of the goddess accompanicd by flute and lyre from Bogazkdy;!
Blrtcl 1963 7-21, pl. 1-8 (here fig. 10). This was reproduced in terracotm in the fiest cenrury C.E., séc
CCCA I: 200, pl. 37.
45- Cmcm, De harus. resp. 13.28.
46. Ioid, n.22~23.
47. Ibid. 224,



http://Ibid.tt.24

the Ludi Mecgalenses suggests an atmosphere that was far from aastwm and refigio-
sum. Yet the image evoked by Cicero of a dignified public festival is clearly com-
pelling. It speaks 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 staze fes-
tival. We can glimpse both the form and the ermotional 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 Lucredus’s own definidon of the heavenly cosmos, since she was
equated with Earth.®® She is the magna deum mater matevque ferarum et nostri gene-
wrix (2.598-99), the Mother of the gods, the Mother of wild beasts, and our creator.
She becomes a metaphor for Lucretus’s vision of the gods as beings independent of
humanity, suspended in air:

aéris in spatio magnam pendere docentes

rellurem neque posse in terra sistere terram

[T)hey teach thar the grear earth hangs in the middle of the air, and earth cannot rest
on carth.

(De rerum narura 2.602-3)

Just as Mother Earth cannot rest on earth, so the Magna Mater does not rest on
earth, but is carried aloft*

Lucretius incorporates this metaphor into a descriprion of the principal Roman
rirual 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 ecunuch priests: 3

quo nunc insigni per magnas praedita terras

horrifice fertur divinac matris imago.

Adorned with this insignia the image of the divine mother is borne fearfully across

grear lands,

(2.608-9)

The pocr presents a lively picture of the combination of awe, fear, and excitement
that the procession evoked:

Tympana tent tonant palmis ¢t cymbala circum
concava raucisonoque minantur cormua ¢antu,

43. Lucretius 2.598-660.
49. Bailey 1947: 398909,
50. Summers 1996 clearly shows that Lucrerius was drawing an acrual Roman event.
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et Phrygio stimulat numero cava tibia mends.

The taut drums thunder under the palms, the hollow ¢ymbals resound, the homns
threaten with raucous song, and the hollow pipes sumu.lnte the mind with their
Phrygian mode.

(2.618-20)

The impact of this emotionally arousing spectacle is increased by the appearance of
the armed bands that accompany the goddess’s image:

hic armata manus, Curetas nomine Grai

quos memorant, Phrygias inter si forte catervas
ludunt in numerumque exultant sanguine laet,
terrificas Qpitum quatientes AUMING Cristas

Here an ammed band, which the Greeks name Curetes, disport themselves randoraly l
among, the Phrygian woops, and leap up among their group, joyful in blood, shaking
the frightful crests by the nodding of their heads. E

(2.629~32)

Lucretius is particularly interesting here because of the way in which he combinc‘s;i
his rather rerrifying vision of the Mother’s rites with the positive values of Romart:
socicty. 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 pa.r)-“:
ents (2.604-5). The castrated Galli are a reminder that those who are ungrateful t toi
their parents {both to the Great Mother and to human parents) do not deserve chils*
dren of their own (2.614-17); thus the Mother’s cult encourages'family bonds and;
ﬁhal dcvonon By playing on the Latin words Phrygias (Phrygian) and fruges (frmts,‘

grain), the poet uses the goddess’s Phrygian background to emphasize her rolc
as brmgcr of fruirs—thar is, fertility—to mankind (z.610-13).5* Even Lucretus’ s'
frightening image of the armed bands who attend the Mother, the Curetes (thc
Greek Kouretes), serves a didactic purpose, for the Curetes used their arms o pro-
tect the baby Jupiter from his father Saturn; this enables the poer to finish with an
exhortation that these same martial virtues may be passed on to the youth of todny :

propterea Magnam armari Marem comirzntur,
aur quia significant divam praedicere ur armis
¢ virtute velint patriam defendere terram,
praesidioque parent decorique parentibus esse.

st This undoubtedly refers to Herodotos’s statement that the Phrygians were the oldest race and chc
originators of bread (Herodotos 2.2).
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Therefore armed bands accompagy the Greac Mother, because they signify thac the
goddess commands that they may want to defend their facherland by arms and
courage, and prepare to be both protection and pride to their parents,

(2-640~43)

Lucredus has integrated a frank acknowledgment of the problematc 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 picty,
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 sdll more during the Augustan era. Ovid played 2 major role in this process by
bringing together several aspects of the goddess, her Roman ritaals, the myth of her
Phrygian lovex Artis, 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 disquiering emotions of the spectacle:

ibunt semirmares et inania tympana tundent,
aeraque tinnitus acre repulsa dabuar;

ipsa sedens molli cornirum cervice feretur
urbis per medies exululata vias.

‘The half-men will come and thump their empty drums, and bronze clashed 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 (Fasts 4.189-90). 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 rradidonally Roman part of
her story, the miracle of Claudia Quinta. Ovid stesses that the annual performance
of this legend, enacred as a pageant on the public stage, proves its accuracy (Fasz
4.326).

Above all, the Aeneid of Virgil places the Great Mother of Ida, the Magna Marer
Idacz, in the forefront of the gods responsible for the greamess of Rome. As the nur-
turer of Acneas, she is the divinity who protects the hero and, by implication, the
city of Rome, which his descendants will found.

The Magna Mater is z significant presence throughourt the dened.5? During the
sack of Troy, her light on Mount Ida is the first sign of 2 more hopeful future for the

52. On the Magna Mater in the Aerteid, see R. G. Austin 1977: 241-42, Arrigoni 1984, and Wiscman
1934, 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 the unfavorable image projected
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belcaguered Trojans (Aeneid 2.693-97). It is she who decrees that Aeneas’s wife
Creusa should remain behind in Troy, freed by death from Greek slavery (“sed me’
magna deum genetrix his detiner 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 Trojans arrive in Italy, the Magna Mater takes on an even more active
role as the protector of Aencas. She averts the fire of his Rurulian enemies in Iraly
from his ships (Aeweid 9.77-83, 9.107~22). Her symbols provide the insignia for
Aeneas’s ships:

Aencia puppis
prima tene, rostro Phrygios subjuncta leoncs;
imminet Ida super, profugis gratissima Teucris.
Aencas’s ship holds the fore, with Phrygian lions ac the prow, while Ida rides above,
"most pleasing to the flecing Trojans. .
(Aeneid 10.15658)

She figures frequently in his prayers (Aeweid 7.139; 10.251~55), and her own wishes
can persuade even great Jupiter 1o act on Aeneas’s behalf (deneid 9.82-106). And,
perhaps most significant, it is the Magna Mater who cpitomizes the great and glori~
ous future Rome was to have, as revealed to Aeneas by Anchises in the Undcrworld;f
Just as the Great Mother is blest in her godlike descendants, so Rome will be blest:

qualis Berecyntia marer
invehitur curru Phrygias nurrica per urbes,
lacta deum party, centum complexa nepotes,
omunis caclicolas, omunis superz alta renents.

Just like the Berecynthian Mother in her turreted crown who is carried through
Phrygian ddes, happy in the birth of the gods, embracing a hundred descendants,
all heavenly dwellers, all holding the lofty skies.5®

(Aeneid 6.784-87)

To Vizgil, the procession of the Magna Mater’s image, the principal rite at her an-
nual festival, was the evocarion of Rome’s present grandeur.

In Virgil’s poetry, the Magna Mater has gone beyond her long-standing rolc 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 issuc to be explained. The key role of the goddess in the safety of the state was a long:
standing fearure of her cule by Virgil’s dme, as was the goddess’s connccdon with Mount Ida. Teis the
equation of Aencas’s followers with the Galli, the band of semswir, that seems out of character and r¢:
Quices explanation.

3. For a full discussion of these passages, sec Wiscmnan 1984 120-22.
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support of Rome’s great hero, who was born on Ida.%* In saying this, Virgil drew in
part on the well-established interest in the Magna Marter cult, deriving from the
thixd century B.C., when the oracles of the Sibyl and Apollo first directed Roman
attention to Asia and thereby rcinforced Rome’s paralle] interest in irs Trojan ori-
gins. In the Augustan ideology, however, the paths of both goddess and hero were
more closely aligned: both were originally at bome in Asia, where they received
modest recognition, but both had to come to Italy in order to realize their potentdal
and fulfill their part in making Rome a great city.5 Thus it is highly appropriate thaz
the Magna Mater should have a key role in enabling Acneas to achieve his destiny.5¢
She was an essendal link between Rome’s heroic past and its furure greamess.

Yet the goddess of the smate 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 seméviri or semimares (half-

meny), the latter appear to have become an increasingly conspicuous presence in fate

Republican and Imperial Rome. We know little about them, however, and have no
reliable informadon 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 zbroad.

The undisguised contempt of the Romans for the Galli comes across loud and
clear. The Galli not only castrated themselves but emphasized their artificdal femi-
ninity through feminine dress and manners, so their high-pitched voices, long wild
hair, and garish costume made therm instandy recognizable.5 Moreover, the implicit
degradation of such female appearance reinforced popular assumptions about their
licentous behavior. Their castrated status made it impossible for them to reproduce,
but this did not appear to inhibit their sexual apperites or keep them from erotic
liaisons with both men and women. Numerous ancedotes and references portray
the Galli as the purveyors of offbeat sexual activities, clearly exciting to respectable

s4. Homer, Iliad 2.820~21; Hesiod, Theogony 1008-10.

55 "This is quite specifically spelled out by Ovid, Fasti 4.250~54.

56. 1 am not convinced by the arguments of Bémer 1963, Austin 1977: 241, and Wiscman 1984, who
agribute the prominens sole of the Magna Mater in the Aensid as Augustn rchabifitation of a foreign
cule. Given the goddess’s long- sundmg (nearly two hundred ycars) status as the protector of Rome, it
would be more surprising if she did not play a role in supporting Acncas.

57. Half-men: Ovid, Fasti 4.185 (semsmares); Varro, Ssturac Menippeae, Cibe fr. 24 (Nonius fr, Lo,

Juvenal 6.513. Voice: Valerius Maxtmus 7.7.6. Unkempt hair: Thyillos, Anth. pal. 7.223; Augustaoe, Cin
Dei 7.26. Odd dress: Varro, Saturac Menippeas, Cebe frs. 19-22 (Nonius frs. 135~38); Diodoros 36.13;
Dion. Hal. 2.19. For a detailed discussion of Roman reaction to the eunuch priest, sce Roller 1997
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people.>® From Philodemus, we hear of the Gallus Trygonion, the “Little Dove?:
active in the priestly house of the Galli on the Palatine.® Thyillos (a contcmporarf
of Cicero) writes of Aristion, who once tossed her hair to Cybele, bur is now dead’
from the excesses of heavy drinking and all-night festivals of love.*® To Horace (quot-f
ing Philodemus), the Galli were suitable liaisons for a coy married woman; a rcal
man would prefer a straightforward prostitute.$! Indeed, women were considered’
especially susceptible to the charms of the Galli, whose sterility may have made thcm:'
a favored choice among women for extramarital relationships.®> We receive the i i
pression that the ambiguous sexual status of the Galli was precisely the thing that.
made them covertly attractive.

This degrading image lies behind several passages in the Aenedd alluding to thc
Galli.®® When Acncas and his companions first arrive in Carthage, the Carthaginian’
Iarbas disparagingly describes him as “ille Paris qum semiviro comitatu™ (that I’an,sf
with his half-male band, Aeneid 4.215). This point is repeated later by Turnus, m_f
Iraly, on the eve of bartle:

da sternere corpus
loricarnque manu valida lacerare revolsam
scmiviri Phrygis et foedare in pulvere erinis
vibratos calido ferro murraque madentis.

Grane that I may strike down his body and tear open with my strong hand the breast-
plate of this Phrygian eunuch, and befoul his hair, curled with a hot iron and wertted:
with myrrh, in the dusc,

(Asnad 2.97-100)

Aeneas and his followers, the founders of Rome, have become effeminate men whov
like the Galli, frizz their hair and drench themselves with perfume. Similarly, in an:
other bartle scene, Numanus taunts the Trojan warriors as desexed Orientals pronc
to orglastic ritnal, outsiders who cannot stand up to the deeds of real (Latin) mcn"

58. E.g., Martial 3.81: the Gallus as cunnilingus who makes up with his mouth what he lacks in his
genitals; <ies your head that should have been cistrated.” the poet says. This amirude appears io the p:s
sage from Varre’s Enmenides discussed below.

0. Philodemus, Epigram 26, in Gow and Page 1968: 366-67. For the Palatine cubhouse of the Galh
in Rome, sec Wiseman 1982: 475-76-

6o. Anth. pal. 7.223. Cf. also Iuvcml 3,176, the Gallus s 2 heavy drinker.

6x. Horace, Sn:zm L.2.1X ;

62. Juvenal 2.111-16, and csp 6.521~26, on the influence the Galli held over Roman matrons; J
Richard 1966. Nore also the fragment of a second-century A.D. novel on papyrus, published by Parsom
1974: 0O. 3010 and Reardon 1989 81618, in which a certain Jolaos wishes to take instruction in the mys
terics of the Magna Mater in order to pose a5 a Gallus and thereby obtain access to 2 desired female o
panion. Galen, Oz the Use of the Parts of the Human Body 14647 (Kihn 4: 190) 190, comments on thc
cunuch’s capacity for sexual pleasure. In a different context, Basil of Ancyra, De virgimisaze, writing in the
fourth century ¢.E., wams Christian virgins o avoid cunuchs, because their castrated state s no guara:
tee of chastiry. Roussd.lc 1958 158 collcqs evidence for Roman knowledge of postpubertal castradon and
its cffece on sexual and reproductive capacity. Note also the comments of Brown 1988: 16970,

63, Wiseman 1984: 119~20.
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O verc Phrygiae, neque enim Phryges, ite per alta
Dindyma, ubi adsucts biforem dar tibia cantum;
tympana vos buxusque vocant Berecyntia matris
Idaeae: sinite arma viris et cedite ferro.

O cruly Phrygian women—for you are not Phrygtan men—go to the heighrs of
Dindyma, where the flute gives a two-pronged song to your accustomed ears. The
drums and the Berecynthian boxwood of the Idaean Mother call you: Jeave fighting
to the men and yield to the sword.

(Aeneid 9.617-20).%

Here even the epithet Berecyntia Mater, which elsewhere evokes the most positve
picture of Rome’s future (Aeneid 6.784), is used to symbolize weakness and effemi-
nacy.

This characterization of Aeneas as a despised and effeminate Gallus scems torally
inconsistent with the powerful portrair of the Magna Mater discussed above, which
permeates the whole Aencid. The key to understanding both the inconsistency and
the force of this negarive sexual stereotyping may lie in a speech given by Juno at the
end of the poer. 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 aur vertere vestem” (Aeneid 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 Aencas and the Trojans to this contempruous image,
Virgil may have been attempting to come to terms with contemporary opinion of
the Magna Mater cult held by many Romans, that it represenced a threatening com-
bination of dominaton and debauchery, of “madness and high camp™5 Virgil was
also alluding to the equadon of “Trojan™ with “Phrygian)’ current in literary vocab-
ulary since the fifth cenrury 3.¢.% In so doing, the poet could acknowledge the un-
artractive side of the Magna Mater cule, but excuse it as a product of her Eastern,
barbarian origins. As the poct states, Troy will fall, to be succeeded by Roman stock,
powerful in Tralian virtae: “Romana potens Itala virtute propago” (Aeneid 12.827).

This reinforces an earlier poine: just as the Magna Mater fulfilled her destiny by
coming to Rome, so Acneas will put away the mwappings 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 Idacan Mother of the

64. Asimilar ides is expressed by Ovid, Metamorphoses 3.534=37.

65. Perer Wisermnan's wondeeful phrase (Wiseman 1984.1 119).

66. The equation of Teojan with Phrygian was first made by Aeschylus; sce Hall 1988 and the discus-
sion of this issue in chapter 6 abave.
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Roman state, yet abstain from the alien character of the Galli. Far from being crid-
cal of the Magna Marer, the meraphorical equadon of Aencas with a Gallus serves to
reinforce both the power of the goddess and the superiority of Rome.”

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 picrure of the goddess, savage and domineering, is thoroughly com-
pelling and has been one of the most influential on subsequent conceptions of her.
It is neither ttillating in its hints of unusual sexual behavior nor judgmental in its
atrribution of the efferninate stercotype 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 Artis, a young devotee of the Magna Mater,
who castrates himself abrupdy while in 2 mance induced by the wild music and or-’
giastic excitement of her rituals. In his new state as a notha mulicr; 2 bastard woman.,
(63-27), his initial reaction is one of exultation.®® He leads the goddess’s band of fol-
lowers on into a kind of frenzy, ended only by the cleansing quict 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 se, lamenting his action bimterly: he has cut himself off
from everything of value, from counrmry, family, friends, and the important social
contacts that define his world. The goddess’s reaction is to draw Arts 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 poet’s first-person prayer that the god-
dess may divert such madness away from him: ;

Dea magna, dea Cybebe, dea domina Dindymi,
procul a mea tuus sic furor omais, cr, domo:
alios age incitatos, alios age rabidos.

Great goddess, goddess Cybele, goddess and mistress of Dindymus, may all yourin- . i
sanity, Lady, be far from my home. Drive others to frenzy, drive others mad. '

(63.91-93)

67. In proposing this explanation of Virgil's two-sided attizude toward the Magna Mater cult, T am,:
0 an extent, following the arguments of Wisernan 198.4; buc, as I stated in o, 52, I think his emphasis on
the unattractive features of the Magna Mater cult is overdone. Augustus did not have to “rehabilicate” the
goddess, for she had never ceased to be an important part of Roman religious practice. It is the promi-
nence of the Galli and the cult of Ards that cvokes surprisc in the modern reader, and the reason tor this
may lie in the fact that both the Actis cult and the Galli were becoming much more of a public presence
in first-century B.C. and C.5. Rome than they had been two centuries earlier. )

68. Afrer Atmis’s castration (lincs 4~7), the poct consistently uses the feminine forms of propouns and
adjectives to describe Artis. T have chosen to retain the masculine pronoun in this discussion, however,
since it seems to me that Carullus is not creating the character of a woman, but cather that of a man who
is uncerrain 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. While it is not my goal to
locate it in the context of Carulhis’s entire oeuvre, a task that is beyond the scope of
a work focused on the Magna Mater culr, it is important to ask why the poet has
chosen this religious culr as his subject and what he wishes to say about iz. One line
of analysis regards the poem as a strong condemnadon of the contemporary (i.c.,
first-century B.C.) cult of Cybele and Awtis, warning of the culc’s destrucdve effects
onr 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.”® Yet this
seems too didactic an approach to Canallus, who is more concerned with private
emodons than with public morals. Moreover, Carullus’s vision of the strong sexual
clement in the cult of Cybele and Artds was compietely at home in Romie, 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 o those who see the poem as 2 product of
Carullus’s tme in Bithynia, and assume that the scene he describes had little to do
with the Roman experience of the Magna Mater.” Indeed, poem 63 presents the and-
thesis of the Mother’s Anatolian cul; the wild mountair scenery and the passionate
all-night rituals, so moving to the goddess’s Anatolian and Greek followers, bring
only grief to this Ards.

This poem should not be seen as an expression of a public agenda, but rather as a
metaphor for the sexual feelings and emodonal state of the poct.”? The effectivencess
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.” There may also be an allu-
sion, in lines 76—90, to the confrontation of the Gallus with the lion, 2 popular
theme in Hellenistic poetry.”* Yer the encounter of this Atds with the goddess is less
ritual than personal. He is caughr up swiftly in her spell (he wavels vecus celeri raze,

69. Recent summaries of the bibliography and cridcism on this poem can be found in Small 1983,
Holoka 1985, and Ferguson 1933, T have found the studies of Elder 1947, Pumam 1961 and 1974, Wiseman
1985: 198-206, and Takics 1996 especially helpful.

70. This poinr of view has been argued most persuasively by Wiseman 1985: 198-206, who suggests
that the poem was a hyma to be sung at the Megalesia, the goddess’s principal Roman festival. The prayer
at the end would be meant to distance the poct and his audience at the festival from the wilder, “un-
Roman™ aspects of the cult. See also Ferguson 1938: 2021,

71. Small 1983: 71-72, 118, with earlier bibliography; Ferguson 1988: 34.

72. Note the comment of Elder 19+7: 395, the poem is “2 dramatization of a mental state . . . a sym-
pathetic delineation of a mind underpomng a psychological experience of a most powerful sort” CE also
Putnam 1961: 166, “Canullus speaks through characters, but very much for himsclf. . . . We seek to dis-
cover Camullus® mind at work even in his loager poems™; Takdes 1996: 382, “ag incegral part of Canalluy’
many-faceted love poetry”

73. Hephaestion 12.3, and the comments of van Ophuijsen 1987: 109~10; Terendanus 2389—91; Mar-
tial 2.86.4=s. The Hephaestion passage is discussed in chapter 7 above. See Mulroy 1976; Wiseman 1985:
200.
74. Gow and Paze 1968: 305 Anth. pal. 6.217-20, 234, 237, discussed in chapter 7 above.
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on a swift ship, citate 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 retum of hight reveals to him that he has sacrificed him. !
sclf (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 frieads, :
“patria, bonis, amidis, genitoribus abero” {63.59), and the social contacts of the gym
nasium, forumn, and palestra that define the masculine place in society: “abero foro,”

. palaestra, stadio et gumnasiis” (63.60). Not only his gender bur also his civic iden- :
tity (“ubinam aut quibus lodis te positam, patria, reor?” [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.”S ;

It is hard to be certain how personal Catullus intended his work to be. The A’
of the poem is surely the poet himself, who has chosen to present himself in this,
mythological role. Yet the mythological Atris we meet here is not the god who was
worshipped along with Cybele on the Palatine, but rather 2 human being who acts”
out the part of the human companion and doomed lover of the goddess: “ego sunc
deum ministra et Cybeles famula” (I am now a handmaid of the gods and a slave of
Cybele) (63.68). The poet, as Arts, has become both the principal celebranz of the;
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 Cybclc':j.
becomes, like Lesbia, the powerful mistress who seduces, maddens, and destroys.”s.
If one accepts the identity of Lesbia as Clodia, sister of P. Clodius Pulcher, Catullus’s;
metaphor of the poet as Atis gains special force, for Clodius was the man who used’
the cuir of the Magna Mater for his own personal advantage, disrupting the Mcgn-"
lesian Games in 56 B.C., close in time to the composition of Catullus’s poem.” Cat-;
ullus could write such a pointed allusion to his powerful mistress who draws mno-i
cent young men into her circle, then gelds and enslaves them, knowing that hxs
atrack was effective on both. personal and political levels,

Yet one suspects that the poet wanted to do more with this meraphor than corn-
municate his own experiences with misdirected romantic passion. The poem also|
cunables the poet, as Auts, to explore the nature of his own masculine identity. Hc
can speak in a femninine voice, mirroring the state of 2 woman who was seduced :md
abandoned and whose life was completely altered as a result. We see this throuvh
several striking parallels between Ards and Ariadne, whose fate as the abandoncd

75. Cybele becomes the domina, both the mistress of Carullus’s mind and the slave mistress of his'
body; <f. Wiseman 198s: 132,

#6. Cf, Pumam 1974: $0; and the comment of Wiseman 1985 175, “It is often though: that the choxcc
and treamment of Carullus’ myr.holog-lc:d themes were influenced by his own experience in love? :

7. Cicero, Dz harus. res. 22~29. On the dates of Carullus, see Wiseman 19852 206. On Clodius’s acr
tions and their reladonship to his political carcer, sce Gallini 1962 and Michels 1966, whose comments on
Lucretius are valuable here as well. !

306 THE ROMAN MAGNA MATER



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
morming; both have confused the superficiality of external artraction with the reality
of internal values.”® Yet in poem 63 the poct 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 Attis’s social role, from goddess’s
lover to goddess’s slave, mirrors the shifting of gender roles by Catullus’s Awds, as
the change of pronouns from masculine to feminine withi 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.c., of
crotic love), then this is no option for him.

We must assume that the poer’s use of the Magna Mater’s imagery in communi-
cating a love/hate reladonship with the masculine sexaral identity was effective pre-
dsely because the images he evoked were familiar to his audience. The tone of half-
fascinadon, half-horror that the poct 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 2 new place, the
wild music, the trancelike state of her followers, scern at first to offer the capacity to
transform oneself into a new and potentially berter person. Bur this proves illusory;
Cybele does indeed have the power to ransform who one is, but for the worse, not
for better. Carullus emphasizes this further by inverting the message of the story of
the Gallus and the fion. In the Hellenistic version, the Gallus, by performing the
goddess’s ritual dance and music, saves himself from the lion, but in Catullus’s ver-
sion the lion, the wild beas, is triumphant, conspiring with the goddess to drag the
innocent Arcds under.

Interestingly, Carullus uses the Cybele imagery to discuss several of the same
themes as his contemporary Lucretius. Lucretius stresses the contrast berween 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 Carulius’s work, since he con-
trasts the passion of crotic love with the pure love of a father.” Moreover, for both
poets, the destructive violence of the goddess draws men away from their privileges
and duties as citizens of the stare (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
incvimbi]ity of men’s inability to cope with the consequences of passionate excess.
The prayer at the end scems more a desperare plea than a hopeful appeal to the god-
dess for a better funure.

7$. This is well cxplor;:d by Putnam 1961: 16571,
79. Catullus, poems 6.4.212-50 and 72; see Pumam 1961: 167, 137.
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A lighter look at the sexnal side of the Magna Marer cult appears in the Eumenides’
of M. Terentius Varro, one of his Menippean satires, composed around 70-60 B.¢.::
While the surviving text is highly fragmentary, the sections relevant to the Magna!
Mater have been reconstructed to present a fairly coherent account.*® According to-‘
the premise of the work, the unnamed protagonist attempts, ultimately unsue-
cessfully, to find meaning in the world through adherence to mystery cults in first:
century B.C. Rome.® 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 atrracted to activities inside. He puts on women’s clothing (and thus presurnably:
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 acdile places the:
crown brought from the theater on the head of the goddess (this indicates that thc:
incident took place during the Megalesian festival).® He is impressed by the dch-f
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 bewirching music and song add to the intoxi-;
cating atmosphere, and the narrazor is atrracted by assurances of good sense and
chastity by the cult’s priests. Then, suddenly, he curses the insanity he finds in the;
cult, as the Galli oy o pull him down from the altar, where he has perhaps taken:
refuge to avoid forcible castradon (the text is unclear at this point). The story bmaks'
off abruptly as the narrator moves on to 2 new episode in his search for meaning, to
the cult of Serapis. =

While the reconstruction of the narrative is tentative, the separare fragments o&'cr
several notable insights into the status of the Magna Marer cult in Rome. The two-
cdged reaction to the culr 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 element of sexmal ambignity 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 pracrice,
yet is repelied by the idea of being 2 woman. Unlike Catullus’s Attis, Varro’s mm_%ﬂ

~ 8o. This discussion of Varro’s work follows the text of chc 1977: Varro, Eumenides frs. 1627 (Non-
ius, frs. 132—43). The commentary of Wiseman 19851 26972 is also of grear value,

31. Clbe 1977: 563 locates the action of the satire in Athens, dting “the prominence of the Metrodn i m
the Athenian Agors, and the lack of an official culr of Atts in Rormne. Other scholars who have malyzcd
these fragments (¢.5., Graitlot 1912: 1033 Wiseman 1985 269) have, however, assumed that the scene must:
be laid in Romc The temple of the Magna Mater in Rome was cerminly as prominent as that in Arhens;
and the culr of Artis and the practice of rirual castrarion is more frequently attested in Rome, Morcover,
if the scene is not set in Rome, it becomes difficult to account for the presence of the thearical games
mengoned in fr. 134.

82. 1 follow Wiseman 1985: 271, in reading ¢ seena coronam adlatam rather than the reading of Gebe
1977: $31, messom pormam adlatam. 1 also follow Grailior and Wiseman in reading zedilds, rather than
Cebe’s reading of aedizrus.
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tor sees the consequences of losing his own gendered identity before any disastrous
actdion occurs, but he, too, discovers thar 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: “apage in dierectum 2 domo nostra
istam insanitatem™ (to hell with it! drive that insanity away from our home! [Cébe,
fr. 142]).

The text also hints at another source of the cult’s atracton, 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
illiciz, and potentially titillating, experience. The male participant in the cult could
oy with transvestiism, bisexuality, and emotional release, all within onc of Rome’s
most hallowed shrines. Thus the appeal of the cult appears to Lie in the narrator’s
need to come 2o terms with both sides of his narure, the lawful and the lascivious.
Small wonder that men kept returning to mistress Cybele!

THE LATE REPUBLIC AND EARLY EMPIRE:
MONUMENTS AND RITUALS

These literary sources of the first centuries 8.€. 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
piétorial and archaeological evidence for the goddess and her cult is, however, much
morc limired. Most Roman representations of the Magna Mater follow the standard
Greck iconography, depicting her as a mature woman, scated 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 claborate form after the sec-
ond temple burned in 3 C.B.3 The temple now had a marble fagade and sculprural
decoradon, preserved today through a relief on the Ara Pietads (figs. 72, 73).% The
templc’s pedimental sculpture depicts a throne in the center with 2 turreted crown
resting on it, two reclining male figures leaning on a tympanum on either side, pre-
sumably Ats represented twice, and two Lions tamely drinking out of bowls. This is
a representation of the selfiszerninm, a Roman rirual at which images of the gods
were set on chairs in front of 2 banquet table, as if the deity were acrually present at
the banquer.® The Magna Mater was to be represented at the banquet by her tur-
reted crown, while her companion Atts reclines beside her. Even her animal com-

83, Res gestac divi Augusti 3.19; Ovid, Fasti 4.348.
84. CCCA III: no. 2, pls, o-12.
85. Taylor 1956; Hanson 1959: 155 Wcumock 19572 L47~48.
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PIGURE 72 RdicfﬁvomthoAmPicmtisillusmting;
the Augusun temple of the Magna Marer. Mid first cenrury
¢.t. Courtesy, German Archacological Instinure, Rome.:

panions, ber lions, join in the festivities by lapping up their dinner from bowls. All
the elements of the traditional cule are there, the crown symbolizing the goddess as
the protector of the city, the prominence of Artis and his accepted place as her com-
panion, the tympanum, symbol of the goddess’s rites, and the lons, the wild beasts

-who have been tamed and are, 50 to speak, cating out of her hand, at her table. ;

Specifically Roman associations can also be found in the more traditional repre-

. sentations of the Magna Marer, such as that on 2 marble base from Sorrento.3 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 deides.
The Magna Mater appears on one lateral face, shown in her standard Hellenistic
iconography of a figure seated on a throne, wearing a turreted crown, veil, and tunic,
with a lion crouching at her right. She is attended by a dancing Corybantic figure at

86. Guarducd 1971: 94112,
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FILGURE 73 Detil from the Ara Pietads relicf illustrating the
pedimental sculprure on the Augustan temple of the Magna Mater. Mid
first century ¢.E. Courtesy, German Archacological Institute, Rome.

the left, and at the far left by a standing veiled woman, probably Juno Sospita.¥”
Juno Sospita was depicted in the terracottas found in the earlicst Palatine temple of
the Magna Mater,* 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 deiries who had been linked since the late
third century B.C. ‘

The Magna Mater on the Sorrento base seems to allude ro the. goddess’s Palatine
cule, perhaps specifically to the Augustan rebuilding of her temple in 3 €.E., 2nd, in
conjuncton 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.: rr—~rz2,

88. Pensabene 1981 postulates that there may have been an carlier tempie to Juno Sospitz on the Pala-
tdne, superseded by the first temple to the Magna Mater. In support of this, note Ovid, Fasti 2.55-56, the
Phrygian Mother and Juno Sospita as former peighbors on the Palatine.
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FIGURE 74 Reliefof Claudia Quinta and the
Navisalvia, from Rome. Second century ¢.E. Courtesy,
Capitoline Museum, Rome.



Foroteca Unione at the

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.#? An cven more striking piece
of evidence of the emperor’s personal associaion with the goddess is offered by a
portxait statue in the J. Paul Getty Museum.*® The work depicts a seated Magna Mater,
a fairly standard pose, but with a portraiz head of the empress Livia. The body is that
of a marure woman wearing a urreted crown, holding a tympanum (now missing),
and accompanied by a lion at her rght. She holds two additional atributes, 2 rudder
and a cornucopia. But the head of the picce has been given the facial fearures of
Livia, and the work, although clearly a posthumous portrait,”! demonstrares 2 close
connection between the goddess and the Imperial family.

Another votve of interest, a marble relief in the Capitoline Muscum, 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.¢. Clandia’s reputation clearly underwent
an enlargement and claboration and acquired specifically polirical overtones during
the early Principate, however, as her high status, reinforced by a personal sign from

89. Wiseman 1o84: 126,

96. Bicber 1968: pls. 1.

o1. Livia was deified by Claudius in 43 C.E., and the picce has been variously dated to the Claudmn
(Vermascren, CCCA T $4-85, no. 311) or Antonmc (Bicber 1968: 16~17) periods,
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FIGURE 75 Marble
statue of the Magna Mater
from the Palatine, Rome. Late
firsc century G.E. Courtesy,

American Academy at Rome.
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the Magna Mater herself, undoubtedly enhanced the prestge of the Claudian gens™
and thereby the Imperial family. The legend of the chaste woman was treated by the':
Angustan poets Ovid and Propertius.’? As an exemplar of Republican virtue, Clau-:
dia became a standard-bearer of old-fashioned morality, 2 prominent part of Augus::
tan propaganda.’® The Capitoline relief emphasizes this point. Claudia, shown atf:
the right, wears the costume of a Vestal Virgin, indicaring that the depiction on the :
zelief has been influcnced by the increasingly fabulous character of the story. In hqf
right hand, she holds a rope atrached to a ship, on which a seated figure is placed:
undoubtedly the statue of the Magna Mater. An inscription underncath the rchcff
ideatifies the object as a votive to the Mother of the gods and the ship of salvation;:
the Navisalvia.® 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, a't::
a shrine probably to be localized at a site along the Tiber where thc Mother’s shlpf
first docked in Rome.%

The Magna Mater’s arrival in Rome was honored with another shrine, a tholos of 4
the goddess along the Via Sacra leading to the Colosseun. The location of thlsv;l
building, described in detail by Martal,*® may be identfied with a set of sc.tmcxrm-
lar foundations near the southwest cormer of the Basilica of Maxendus.”” The build-:

Ing has been plausibly identified 25 the location of the house of Publius Cornclius:'ﬂ

Sdipio, not Nasica, the famous receiver of the Motherupon her arrival in Rome, but:
his son, P. Comelius Scipio Corculum, consul in 162 8.C. The shrine described by,
Martial may have been in place from the mid second century B.G., but the interest in-
clorifying this aspect of the cult’s reception seems to have gained grearer significance’
in the first century C.E. as the role of Scipio Nasica was glorificd more greatly.%®

During the late Republic and carly Empire, however, the majority of the wsual-"
images of the goddess remain surprisingly static, following the visual form of thc,‘
goddess imported from Pergamon. A good example of this is the over-life-size mar,
ble statuc of the goddess found in the nineteenth century in the Palatine temple’
(fig. 75).% The picce depicts a seated woman wearing a tunic, belted under her'
breasts, and 2 mantle over her shoulders, which is drawn up across her lap. Probably_f

o2, Ovid, Fani 4.305~48; Propertius 4.10.51-52. :

93. Bomer 19641 146-51; Wiseman 1979: 94991 Gérard 1930: 174~75.

94. CCCA III: no. 218. The sculpted vorive altar in the Capitoline Museum probably dares to r.hc
first or sccond centuries C.E. (see Schmidr 1909: 2, Helbig 1912: 1, no. 798, Bomer 1964 pl. 33, fig, 1). For
a discussion of the monument, scc Bomer 1957—38: 11, 2353 Bomcr 196.4: 146—51; Coarelli 198., 4.:;—-4-, i

9s. Note another votive altar with an almost identical inscription, but no rchcf CCCA TIL; no. 2195,
an inscription with a similar votive dedication, CIL VI 494, the offering of a certain Telephus, magicer of
the college of the cult; and 2 medallion of Diva Faustina tlustradng Claudiz pulling on the ship’s ropcq
BSmer 196+ pl. 33, figs. 4, 5. For the location of this shrige, see Coarelli 19822 42-46.

96. Martal 1.70.

o7. Coarelli 1982: 35.

98. Note the lavish praisc for Nasica by Valerus Maximus 8.15.3, and Juvenal 5.137-38.

99. CCCA III: no. 3, pls. 13-15.
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a work of Augustan classicism, it was surely drawn from a Pergamene prototype. 10
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. ! This was, as
we have scen, the most frequent form of the goddess in the second-cenwury B.c.
vodves from the Palatine, and it was surely the one used for the culr statue placed in
the Palatine temple. 102 '

Another well-atmrested. 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
starue was probably set up during the reconstuction of the Circus Maximus after
the fire of 31 3.¢.,% but it was copied many times, in freestanding pieces, in relief
sculpture, and in other media.’® This, too, was a Greek iconographic image, onc
prominent in Pergamon, as shown by its preserice on the Pergamon Altar'® and in
terracotta figurines from Pergamon and other Anarolian sites. %

* By the first century C.E., the Magna Mater was thus a divinity with a cenural 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 Lbersi,
his freedmen, in charge of ir,'% a departure from wrlier practice, when attendance
at the Magna Mater’s festivides was limited to freeborn Roman citizens.1% 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 permitred to participate in his
priesthood; 1% a priestly body, the guindscempiri, took over formal administration of

100. For a close parallel, sec the second-cenmry B.C. life-size statuc of the goddess from Pecgamon,
Franz Winter 1907: pl. 7 (bere fig. s5). Note the high belting of the mnic, the cacenary folds of the god-
dese’s tunic across ber knees, the way in which her right knee is theust forward and slighdy out, and even
the sandals she wears, all found in the Pecgamene work.

101, Sec the discussion in Bieber 1968; 3-5, figs. 9—to, coin pis. I, II. Other examples are illustrazed in
CCCA III: nos. 247, 248, 256, 268, 280.

x02. Note the scated statuc of the Magna Mater on the Haterii relicf, perhaps represeating the image
in her Palatine temple, CCCA II: no. 200.

103. Platmer and Ashby 1929: 119; Coarelli 1982: 41-4.2.

104. Freestanding sculpture, CCCA TI: nos. 306, 470; relief sculpture, CCCA TII: nos. 257, 241a,
252, 286; lamps, CCCA III: nos. 330, 439, 4+0; MOsaics, note the representation from Piazza Armerina,
Gendli 1959 pL. IX. -

105. E. Simon 1975: 30~34, pl. 27. The type may have been invented by the Greek painter Niko-
machos, son and pupil of Aristeides in the late fourth century B.c. (Pliny, NH 35.56.109).

106. ‘The type appears in terracottas from the Pergamene sanctuary ar Mamurt Kale, Conze and Schaz-
mann 1911: pl. XII, no. 3. Note also a Pergamenc picce found in Gordion (here fig. 50) and a marble vo-
dve relicf from Didyma, F. Naumann 1983: pl. 47, fig. 1. Both of these works date from the second cen-
tury B.C.

107. CIL 6.496.

108. Cicero, De harus. 13, 13.27.

to9,” Johannes Lydus, De mensibus 4.59.
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his cult. Artis received his own festival, the Hilana, celebrared on March 1527,
although its rites are only known through descriptions in much later sources. 11
While the Magna Mater disappeared from the repertory of gods on Roman coins in’
the eacly Imperial period, she reappeared during the reign of Hadrian, a time marked
by a self-conscious revival of older cults.!!! As a part of Roman history and Roman.
society, the Magna Mater was never ignored, but as was true of many cults, her
furure Aucruared with the reigning emperor and his choice of favored gods.

THE MATER DEUM MAGNA IDAEA:
ANALYSIS AND CONCLUSIONS

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. Fer temple was lo-
cated in the heart of the city, near its most venerable shrines. Her rites followed thc

standard Roman program of procession, sacrifice, and games. Her visual 1 J.magc,-
while derived from a Greek prototype, stressed her Roman character, particularly
the nurreted crown, an attribute alluding o her role as protector of cities. Her prest
ence at the sellisterninum, depicted on her temple on the Palatne, further undcrscorc‘:s::
her full integration into Roman religious pracdce. Her frequent appearance in the
major texts of Roman literarure demonstrates that her presence was not an empty
shell, but one thar had an impact on people’s views of their history, their values, and
themselves.

The goddess’s prominence can be directly ted to her associadon with the safety o of
the state. This theme is conspicuous in the Magna Mater’s first appearance in Ron;g
in the third century B.C., and it continued to be a factor in her Roman ch:xractcf:
throughout the early Imperial period. It is stressed by Lucretius, with bis emphasis
on martial valor; by Ovid, with his vivid narrative of Claudia, the castissima femina;
and by Virgil, with his portrait of the dose reladonship between the Magna Mater
and Aeneas. We can see a growing rationalization in the mythical traditon sur-
rounding the Magna Mater, as the unarrractive foreign features, particularly the leg:
end of Atds and the allusions to the Galli, were criticized more sharply, while thé
Roman clements, espedally 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 parriotism.!? She was
the Mother of the state, and literally the mother of the state’s most important deiry,
Jupiter.13 The thearrical works produced at her Palarine temple reinforced the pub-

1o. Fasce 1978 gives a thorough descriprion of the rites connecred with Atds.

1, Bomer 1964: T45.

112, In stadng chis,  am following the linc of argument laid our by Lambrochts 1951 and Boyancé 1954
113. Acncid 9.82-84.
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lic perception of her importance to the state and the intertwining of her legend with
Roman history. The polirical 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
polidcal figure cver aligned himself closely with Meter. Even in Athens, where the
temple of Meter, the Metrodn, occupied a central position in the Agora, men like
Perikles, Lykourgos, and Demetrios of Phaleron never paid much atrention 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 Jarge part from the Mother’s po-
sition as an offidal Roman deity. Because of this, the Romans required different
things from the Magoa Mater cult than was the casc in Anatolia or Greece. In Ana-
tolia, the Mother’s roots seem to have lain deep within popular Anarolian tradition.
Although the elite of the Phrygian polity supported her cult as a means of advanding
their own staws, the Mother outlived the Phrygian state and maintained a stwong
hold on the Anatolian populace. In the Greek world, the Mother was cssentially a
deity of private cult. Despite her position as the keeper of laws in several Ionian
Grecek dities, 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 Principate. As 2 result, many of the aspects of the Mother’s wor-
ship that remained private in Anatolia and Greece, such as the use of ecstaric rites
and eunuch priests, became public rituals in Rome, and therefore were subjected to
2 kind of public scrutiny that changed their character.

We can see this dlearly 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 2 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 devotces; in fact, there is no indication that the Magna Marter was one of the
deities to whom ordinary people marned for private consolation. The outward forms
of ccstaric 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 ar what must have seemed like a baffling performance. Since there was 10
participation by the populadon at large, it is hardly surprising that the original

THE REPUBLIC AND BEARLY EMPIRE

317



3ls

méaning of the goddess’s ecstatic ritual became perverted into a bizarre public Spcc~ !
tacle.
The place of the exnuch priests in the Roman Magna Mater cult is equally prob-
lematic. Despite the artribution of this priesthood to an Eastern origin, the custom
of self-casradon is attested far more frequently and vividly in Romc than in any.
other pare of the ancient Mediterranean world. The reason for this must lie in the?
same factors noted above, thaz the Romans had different requirements of the cult
and pracriced it in a public forum.
One uniquely Roman feature of the Mother Goddess cult is the strong cmphasxs_f
on fertility. Neither the Anatolian nor the Greek Mother was a fertility deity, bur for :
the Romans, this was an essential part of the Magna Mater’s characzer. It encom-
passed both human sexuality, as witnessed by the presence of votive terracottas de-
picting malc and female reproductive organs, and agriculture, for the Magna Mater
brought rich crops and new life to barren fields, as Lucretius, Ovid, and Pliny em-'
phasize. The results in the first case could be a happy onrcome for parents, 1cad'mg:
to children who brought promise of the furure (Lucretius), or an unhappy outcome;
to thosc 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 cunuch priests. Yet the castradon of the Magna Marter’s priests was an
essential aspect of the cult. Ir seems probable that the cunuch priests of the Mother
came with her from Anarolia to Rome in 204 8.C. and thus were part of the god-.
dess’s Roman cult from the beginning; the frequency of Armis figurines near the early:
Magna Mater temple certainly suggests this. Thus the cunuch priesthood was so
deeply embedded in the cult’s identity that public condemnation of it had little:
ffect. 114 ‘
Here again the Roman shift from private to public cult may have caused 2 real
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 chastty.!'® There is no evidence at all from
the Greek world for ritual castration until the Hellenistic period, when the Galli

. We should remember that bizarre, even offensive practices were found in other Roman cults be-
sxdcs that of the Magna Mater, including cults whose Italian ancestry was unquestioned, Ar the Luperc,
for example, naked men ran through the stroets whipping women as a means of encouraging their ferril-
ity. Here many of the clements of the Mother’s cult, scxuality, violenee, and fertility, were combined in
onc of the oldest Roman religious shrines. Wiseman 1984 pé Zanker 1988: 129.

115. Aseries of inscriptions of the first cencury ¢.E. from Pessinous, describing the office of priest held
by a father and son, indicates thar castration was ot a requirement for the pricsthood in the goddess’s
important Anatofian shrine; sec Devreker and Waclkens 1984.: 221, nos. 17, 18, and the discussion in chap-
ter 11. On ritual chastity, see chaprer 8.
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appear in a few places in Asia Minor. In contrast, the evidence suggests that cunuch
priests were a common sight in Rome. The prominence of these priests in Roman
society may have resulted from the secure position given to cunuchs by the Magna
Mater cult. Such a protected status could have caused their number to multiply,
as the priesthood proved a magner for wanssexuals, transvestites, and others who
found themselves on the margins of society. Qur sources strongly imply that in
Rome there was a substandal 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 ourlet in a re-
spected religious cult. This may well have caused their numbers to grow to the poine
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. {scc pp. 290~91 above) served as 4 vivid rerninder 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 seems
unlikely that the Galli’s castrazed condition per se was distressing to the Romans;
cunuchs, 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 this particular group of
cunuchs 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 quire
inconsistent with Roman concepts of hicrarchy, where males were expected to be
dominant over females and frecbom Roman citizens over slaves and foreigners.!t?
The sanctity of these effeminate foreigners broughr 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. 11

Thus we can see that the public and patriotic character of the Magna Marter made
her a Roman deity of a very composite narure, Some of the original characteristics
of the Phrygian Matar Kubileya were present, some aspects of the goddess reached
Romc through the filter of Greek practice, and some parts of her character and rite-
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 originaily made up her identity was forgotren
as the cult extended beyond the city of Rome and was widely disseminated through-
out the Empire. Her companion Artis, whose connecdon with Phrygia was always
the loosest element in the identdty of the Roman Mother, became an increasingly

116. Hug 1918: 451; Hopkins 1978: 192. Terence’s play The Eunuch certainly seems to take their pres-
ence for granted.

17, Wiscman 1985: 10—14..

113, There are many valuable insights into the status of sacred eunuchs in the selection of papers pub-
lished by Herdt 1994 See 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 Attis lost the limited connection it had with its Anarolian ancestry,
and the Roman redefinidon of the Mother’s cult eventually extended even to the.
goddess’s original Anatolian homeland. Chapter 11 sceks to discover to what extent.
the Roman concept of the Mother Goddess influenced her identity and worship in.
the older cult centers in Anatolia

APPENDIX

Much valuable insight into the starus 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 contnues 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 mothcr‘
goddesses, both inspire simultancous adoration and fear among the populace, and,
perhaps most telling, both are artended by priests who castrate themselves voluntar-:
ily in the goddess’s service. The cult of this ladian mother goddess and the role of
her castrated attendants have been the subject of a study by Serena Nanda cnutlcd
Neizher Man nor Woman, and 1 shall draw on her work 1o help shed lighe on the cult
of the Magna Mater in Rome.!!? I am particularly inrerested in the idendity of the
Indian goddess and in the activities and starus of her priests, as well as in the ccncr:xl
public reaction to them.

The characters of the two maternal divinities are similar, but not identical. Unhkc
the Magna Mater, the Hindu mother goddess Marz is not a goddess of the stntc,
rather, her sphere of influence lies on 2 personal level and is concentrated on human
fertility. The major ceremonies in her honor take place on the occasion of mam%cs
and at the birth of children, especially sons. Her power as a ferdlity goddess is ad-
ministered on the human level by castrated priests called Aifras, whose most imPor?
tant ritual activity is to sing and dance and perform blessing ceremonies at Wc-,ddmbs
and ar the naming feasts of sons. Thus the Hindu mother goddess’s cult practice is
informed by the dichotomy between the celebration of ferdlity and amrendants who
personify the impossibility of ferrility.

The personality of Mata can be highly variable. Nandz describes her posmon in
the Hindu belfef system as that of a deity “having both 2 beneficent and a destrucs
tive aspect”?? although, as she correctly notes, this is a definition thar fits other
mother goddesses, and indeed, a great many divinities in other cultures. In the cas¢
of the Indian mother goddess, however, the accent seems to be on the dcstructivc:."‘
This takes many forms, including a variety of “images of the Motber Goddess en-

1g. Nanda 990,
zo. Ibid.: 33
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gaging in aggressive acts—devouring, beheading, and castrating”* The goddess’s
image as a powerful aggressor is pardcularly prominent in her role as castrator of her
mortal consort. There is an elaborare 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}22

While this story is not an absolute corollary to the myth of Cybele and Atris; some
interesting parallels can be noted. In both tles, the powerful goddess marries a
handsome young human lover, yet the marriage is not successful. The reasons for
this vary: in the Hindu tradition, itis impotence, whereas in the Graeco-Roman tra-
didon infidelity causes the ruprure. Yer the outcome is similar. The crisis results in
the youth’s castration, cither by the goddess (Hindu) or by himself, under pressure
from the goddess (Graeco-Roman). In both cultures, the mythic actiology of ritual
castration secms highly ardficial, very much an ex post facto explanation designed to
ratonalize 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
Mara, 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 castradon in the cult of Mata is all the more surprising, given the Hindu
mother goddesss concern with human reproduction. Yet the hijras’ emasculated
condidon 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 imporrant family cereronies, yer felt that they had
1o tolerate therm because of the goddess’s power and the unforrunate consequences
of ignoring it.}® '

This uneasy toleration results from the hijras’ 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 2 wealchy man whose daughrer-in-law had
recently given birth to her first son. The hijras offered to bless the newborn, buc the

121, Ibid.
2. Ibid.. 25—26.
123. Ibid.: 4-9.
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father-in-law was insulted at the prospect of having no-good cunuchs in the house
and threw them out. As they were leaving, the lead hijra retorted with the following
curse: “Jusr as you have kicked us down, 50 your grandson’s bier will go down the
same way” The next day the small boy fell sick and soon dicd. When the facher-in-law
met later with the lead hijra, he wept and cried: “I sent you away with kicks and
blows. Now my danghrer-in-law’s lap is empty. T had a gzﬁ: from heaven a.nd now
God has taken thar gift away?'?4

Nanda was assured by the hijra priest who reported this story that the episode was?
genuine. Yet in its preseat 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-
ticularly 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 tibune who opposed him,
“kicked him down” 50 to speak, resulting in the tribunc’s speedy death. 1 In Hindu!
society, too, insulring a priest of the mother goddess results in a clear dcmonstrationf
of her authority and enhancernent of her status. Such anecdotes give us a grearer in-;
sight into why the Mother’s cunuch priests might be privately despised but pubhdy5
tolerared, even praised. I

Clearly, the castrated state of the hijras lies at the core of the uneasy reaction to°
them. In particular, the voluntary choice of cmasculation as an adult places the hgrav
outside the norms of sodiety, on both ritual and personal levels. Officially, it gives;
the hijra a sacred status. The religious ideology of the hijras defines ther as people:
who live asexual lives, who have supposedly chosen to renounce sexual activity in’
order to devote themselves to asceticism. 26 They claim to eam their living as seré.
vants of Mar by performing at her festivals and by religious mendicancy. :

The private reality is quite different. Most men are artracted ro the hijra commu-)
nity not because of religious picty, but because they are impotent. Able o play nei-;
ther a male nor a female role in reproduction, they choose the life of the sacred cas-
trato, because this gives them a starus and a community group in which to live.
Many are clearly manssexuals, having “a woman’s mind in a man’s body™%” Hx]ras
were all born men, but they identfy swongly with the female role in society: they
dress as women, wear their hair as women do, wear women’s jewelry and makcup:'
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 Jower
middle class or working class in Indian society; very few come from the lowest sodial
caste. They claim to be ascetics in order to secure greater prestige for their ritual ac-
tivities of participation at weddings and births. Yet it is clear that most hijras do not

124, Ibid.: $~9.

12s. Diodoros 36.13; Plutarch, Marius 17,

126. Nanda 1990: 29-32.

127. Nanda 1990: xiv, quoting Karl Ulrich’s 186.+ work Inclusa: Antma mulichris corpore virili induss.

THE ROMAN MAGNA MATER



renounce sexual activity. Many, perhaps the majority, are prostitutes. 2 Others link
up in a long-term relationship with men whom they regard as husbands and seck
respectabiliry in a semblance of family life.1* They are well aware that engaging in
prostitution and other sexual activites undercuts their claim to special ritual status
as ascetics, but prostiturion offers a source of income that few can do withour. 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 Iridia. This is so despire the fact that, as noted above, their
public role ir fertlity rituals makes many Indians feel unable to ignore them with-
out risk.

The parallels between the hijras and the Roman Galli are numerous and enlighe-
ening. It is here, in exploring the psychology and the activities of the hijras, thar
Nanda’s work is particularly valuable to the student of Mediterranean antiquiry. 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 benween 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 opinjons of the Galli abour themselves. We inevitably evaluate the
Galli based on the opinions of people who not only looked down on them but may
have been repeating information based on stercotypes and hearsay, rather than facts
gained from personal contact with them.

One obvious parallel lies in the physical appearance of the two groups. The Romans,
100, saw the Galli 23 women, and used the ferninine pronoun to describe them. 13
Comments were made on thicir feminine appearance and dress, which could elicit
approval and even scxual excitement from men.®! The oudandish behavior of the
hijras and their noisy actdvities are another point of comparison, for as was also the
case with the Galli, such actvides are designed to artract attention to the eunuch
pricsthood. One Indian newspaper has described the hijras as “eunuchs wearing gac-
ish makeup, gaudy saris, bangles and bells”15* a description reminiscent of Dionys-
ios of Halikarnassos’s observation that the Galli went “through the ciry in gaudy
robes, begging, and escorted by flute players13

Another parallel les 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
we know) perform ar private family gatherings, but at the public festival of their

128. Nanda stazes thae all the hijras she mer cither were or had been prosdtutes.

r29. Nanda 1990: 123-25.

130. Carullus 655 Hephacsgon p. 39, van Ophuijsen 19371 109-10.

131. Note the deseription of the Galli by Varco, Cebe 1977: Varro, Exmenides frs. 1627 (Nomus, frs.
132-43),

152. Nanda 1990: 38, quoting an Associated Press report from Bhopal in 1984.

133. Dionysios of Halikarnassos 2.19.5.
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deity, the Magna Marer. Lucretius’s vivid description of the public performance of:
the Galli ar thar festival is memorable: drums thunder, cymbals ¢lash, horns resound,;
and flutes agitate the mind,'** all of which find echoes in the raucous and noisy per-
formances of the hijras.}35 Apother common source of income is religious mendis
cancy. The Galli engaged in public begging at religious festivals on behalf of their:
goddess and, of course, themsclves, an activity that apparently made them pamcu-i
la.rly despised in both Greece and Rome, but one that was nonetheless tolerated bes
cause of its ritual associations.**¢ Begging is a regular activity of the Indian hl]ra,s'
100, one that they undertake because it reinforces the image of religious ascedcism;
although in practice most hijras prefer not to beg, since it is hard work, nets lirtle
moncy, and subjects them to public scom. 137

The chief point of contact between the two groups is, clearly, their cmasculatcd‘
sexual condition and the liminal status in sociery that resules from this. The sexual
parallel between the two groups is not exact, for the hijras undergo rotal castration;’
while the Galli, as far as we can tell, removed the testicles only. In both groups
this condition was undertaken voluntarily, a circumstance that purs the mdividuals:
who select this path outside the bounds of normal behavior, both physically and
psychologically. The acr of castration does not, however, make these eunuch pncsts
asexual beings, and as with the Galli, prostirution and other sexual activities cons
tribute to the marginal status of the hijras. In India, hijra prostitutes service male
customers only, but in Rome, the Galli scem to have been attractive to both men
and women. 38 In both cases, the act of castration makes the group’s members more
sexually available, and those who wish to carm money from prostrution can bcncﬁ:
from this.13? N :

Nanda’s conversatons with the hijras offer some insighr into the choice of self-
castration. In Hindu cult, the followers of Mata undergo castrarion self-consciously
and deliberately, after a long period of apprenticeship in the cult.}*® This warns
against the common interpretation that the sclf-castration of the Roman Galli was
an act of ritual madness, The comment of Walter Burkere is typical of the opinion of
many classicists: “It is clear that the act [of self-castration] was performed in a state

134 Lucretius 2.618-20.

135. Nandz 1990: 3.

136, Cicero, De lqnbw 2.22; Dionysios of Halikarnassos 2,19.5. On begging in the cult of the Motha
Goddess in Greece and Rome, sce Aristotle, Rbezoric 140533 Athcnaios 12.541¢; Plutarch, Cleomenes ,6
Lucredus 2.626.

137. Nanda 1990: so-31.

138. Atmactveness to men, Varro (i 131 above); to women, Philodemus, Epigram 26, in Gow an¢
Page 1968: 366-67; Horace, Sawres 1.2.119-22.

139. Nanda 19901 52544 indicares that the hijra is considered a more attractive souree of sexual favor
than a female peosdrute. We have no idea whether a comparable situadon obrtained among the Galli ir
Rome, but cerrinly the comments of Horace (n. 138) and Martial 3.81 indicate thar chis might have
been so.

140. Nanda 1990: 26-29.
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of mind when the man could not give reasons for what he did”#! Yer this atitude
scems to be more a reflection of the modemn 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,'# a situation that also obtains
for the hijras.

The chief social result of volunrary casmraton, however, is to set the castrato out-
side the cultural norms of his society. This makes such an individual vulaerable to
abuse, as numerous anecdotes, ancient and modern, relate. On the other hand, the
ambiguous sexual status of the cunuch priest is also a source of power, because ser-
vice to 2 powerful goddess makes most people reluctant to provoke her eunuch
priest in a public confrontation. Thus the sacred eunuch can engage in outrageous
bebavior with impunity, ading 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
oo closely, for the status and activities of the Roman Galli are known to us only im-
petfectly 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-
cral ways. It shows the fear that the sacred eunuchs conld arouse in peopic because
of their perceived power, and the need to tolerate them, however relucrantly, 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 thar by enveloping transsexual behavior
in rcligious garb, the status of cunuch priesthood offered an aura of respectability to
2 man whose natural sexual inclinations would in any case have put him outside the
norms of conventional social behavior. And, perhaps most imporzant, by illustrating
how a mother goddess can enjoy high status while her priests inspire disgust, the
modern Hindu mother goddess and her cunuch priests provide 2 living example of
the coexistence of both attractive and unattractive elements in the same cult. Reli-
gious practice, ancient and modern, resists ¢asy categorization.

141, Burkert 1979a: 1os. Cf. also Wiseman 1984: 119,
142. E.g., Lucretius 2.6315 Juvenal §.511-16.
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11 - THE ROMAN GODDESS
IN ASIA MINOR

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 Mcditerrancan 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 pare of life in the western provinces as well. In these areas, the
Magna Mater cult was strongly influenced by the Roman model, and the impact of
the goddess’s Phrygian origins was much less pronounced. Yet the high degrec of
popularity-that the Magna Mater enjoyed testifics abundantly o the attractiveness
of her culz 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 parc by Maarten Vermascren’s catalogues, the Corpus Culens Cybelae
Arzidisgue, 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 cule. 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 Hellenization) in the eastern half of the Empire.

Thc Magna Marer became an integral part of the Roman state and the

1. Graillot 1912: 412-$33 remains the best general synthesis on the spread of the Meter cult, although
much new material has become available for study since jts publication.
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In focusing on the cult of the Mother Goddess in Asia Minor during the fiest two -
centuries of Roman rule, this chaprer thus returns this survey of the Mother’s cule to
the goddess’s Anatolian homeland. P
As in the Hellenistic period, the Mother Goddess of Rorman Asia spoke in muld- ;
ple 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 dme 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 scparate sections, one on Hellenistic and one on Roman ma--
terial, introduces an artificial break into the material that did not exist in practice, |
There are, however, some noticeable changes in the cult of Meter in Asia that can’
be traced to Roman influence. The figure of Amis, a key clement 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-
virmually every area of Roman Asia Minor, the Meter aulr is best attested in western,
and central Anarolia. It formed a distinctive feature of the religious practices of west-’
ern and northwestern Asia Minor, in Ionia, Acolis, Mysia, and Bithynia. Meter also:
had a strong presence in Caria, Lydia, Phrygia, and the older Phrygian hcartland,
now the province of Galada. :
A wide range of ¢pithets were used 1o address the goddess. She was stll :xdd:csscd
by the general teem of Mirnp épeia,” 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 epithers from Phrygia, Meter Sal-
saloudene’® and Meter Tazene,* Meter Pontanene and Meter Malene, the last two from
towns near Midas City.5 A Meter Kiklea appeared in a small town near Aizanoi.
One noteworthy epichet is found on a second-century C.E. votive altar from a rural
site north of Midas Ciry, dedicated to Meter Kybele.” This recalls the Phrygian epi-

. In Lyda, Lante 1920: 104, Do. 11, 2 text from Oinoanda; <f. Robert 1937: 403. In Caria, Reinach
1908 a text from Apollonia (see n. 43 bclow) Sec also £ Apollonios Rhodxos 2.722.
IGRRP IV.7s5, aear modern Kabalar, in Phrypia,
. JGRRP IV371.
Haspels 19711 199~200..
IGRRP IV.604.
Drew-Bear 1978: 00. 9 = MAMA V: no. 213.
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thet fubileya and reminds us again thar in Anatolia, “Kybele” 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, Majryp
KaMurzos® and Mrrnp A8pdorov.” Meter can also appear with a descriptive epithet,
such as Mimyp dmé ommlelou, the Mother of the cave,!® Mergp émiroos, the Mother
who listens,’! or Mfmp rerpampoodros, the Mother of four faces—thar is, the
Mother who sces all.® The greater proliferadon of such Meter cpithets surely
reflects the greater proliferation of the aulr itself. It may also result from the greater
spread of literacy in the first two centuries ¢.E., which ¢nabled more people in
remote areas to record their dedicatons 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 scated on her
throne, bolding 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 provenicnce and date undercuts their
potental to offer new information on the Meter cult, apart from attesting to its gen-
eral popularity and wide distributon.

Small alrars and stelai dedicated to Meter form another dass of material that be-
comes abundant during the first two centuries ¢.. The majority of these record only
that individuals honored Meter in fulfillment of a vow, ety. 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.’* One individual
sought Meter’s help for the return of a sum of gold stolen from its owner; the god-
dess is directed to punish the thieves “in accordance with her power so that she will
not become an object of derision* We also learn of individuals who made dedi-
«carions to Meter in expiation for a sin.!s

8. Ibid.: no. 10. The practice of using a genidve as a Meter cpithet was apparendy fairly common (sec
Haspels 197:: 196).

9. Sheppard 1981: 2425, no. . This is from the Lydian city of Awtouda (modern Hisarkdy), where
Adrastos was the name of a wealthy citizen in the community.

ro. Robert 1955, .

11, An inscription from Sivrihisar, perhaps originally from Pessinous, Graillot 1912: 354 1. 6.

2. MAMAV: no. 101

13. Some examples (by no means an inclusive list): “for the safety of the domos and the children™
(Kére 1897: 31, no. 6, from Pessinous); “on behalf of all men and animals” (MAMA V: no. 101, from
north Galitga); “on behalf of the children” (Schwertheim 1978: 794-95, no. I A3 from Hadrianot, in
Bithynia); “for the neighborhood™ (Corsten 1991: 7.4~75, 10. 50, from Prusa, in Bithynia). Sce n. 3¢ below
and fig, 76 for an interesting example from Kyzikos of Meter petiioned to save a friend from pirates
(Schwertheim 1678: 81o~12, no. ILA3).

14. Dunant 1978; Versnel 1991: 74, a text on a bronze plaque from Asia Minor, provenience un-
known, dated from 100 B.€. 10 200 C.E.

15. IGRRP IV.i371.
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Numismatic rmaterial is another abundant source of evidence atresting 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 thmi
centuries C.E.1¢ In a few places, such as Aizanoi (discussed below), the coin evidence s
reflects a specific change in qult practice. The more common pattern, however, ls
that found in cities such as Phokaia, where the image of Meter on the dity’s comagc f}
is joined with that of Tyche, the city’s tutclary deity.)” Often the image of Meter on*
civic coinage is shown with the nurreted crown of the Roman city deity, suggesting”
that here, 100, the goddess was envisioned as the deity who supported and protected
the city.! 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 sancruaries. It seemns more likely that the goddcss’s;f
idenuty as a protective deity was analogous to her situation in Rome, where the
Magna Mater was primarily an urban deiry associated with the safety of the city of

In contrast, many of the actual cult shrines of Mcter are Jocated in more remote::
rural areas, indicating that the goddess’s worship was most prominent in dxstncrsI
where the mountainous terrain led to 2 natural interest in the cult of the Mountain:’
Mother. Thus we can sec two quite separate tendencies in the cult of the Mothcr:‘fl
Goddess during the first two centuries C.E.: her function as a protective deity of; .
citics and her function as the guardian of the countryside. These tendencies reflect;
the broader partern of social development in Roman Asia, a contrast between the'
highly Hellenized urban centers and the kife of the countryside, where local trad.\-
tions remained stronger. :

I shall discuss the cult of Meter in western and northwestern Anatolia first. M:my ;
citics with a Hellenistic cult of Meter have produced evidence of a Meter cult in the'
Roman Imperial era as well, atrested through shrines and individual dedications. In!
Smyrna, the goddess continues to figure prominexntly in the epigraphical material of |
the first two centuries €.E., where Meter was frequenty the divinity used as a wit-;
ness for contracts and oaths.!® The temple of Meter, described by Aclius Aristeides
as the most beauriful building in Smyrna, presumably continued to add luster to thc;‘
city, although nothing survives of it.2° The prestige of the Meter cult is further sug-:

16. Graillot 1o12: 346411, Graillot gives extensive sources for l'us camples, and o 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 lietle other evidence was available to him.

17. Graf 19851 588.

18. In Erythrai, Graf 193s: 388. Cf. Graillor 1912: 360-61, who cites numecrous examples from Phrygia,
Lydia, and Caria.

19. Pewzl 1990: no. 641, worshipped as Marmp Dirvdmq; 74, Mirne Cedwv; 743, Mirgp Suvpvaixy.

20. Strabo 14.1.37; Pliny, NH r+.6.54; Aclius Aristeides, Smyrmacan Qrasions 13, p. 252 (Dindorf).
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gested by a second-century C.E. inscription honoring one of its priestesses, Ulpia
Marcella, 2 member of a wealthy and distinguished family in Thyateira, who was
chosen pricstess of the Smyrnacan Meter for life, indicaring that families of impor-
tant social position wished to be publicly associated with Metcr.!

In Ephesos, the cult of Meter continued to flourish alongside that of Artemis, and
a series of reliefs depicring Meter with a young and an elderly god shows that the
Hellenistic shrine of Meter on the Panayir Dag was stll an active cult center.?? Two
statues of Artis of the later first and second centuries C.E. indicate that Mcter’s divine
companion had become part of her cult in Asia.?

There is no evidence of new foundations of Meter in Ionia during this ime, how-
ever, and ar least one Meter sancraary, that in Magnesia on the Meander, founded by
Themistokles, had been abandoned by the first century ¢..2* We receive the im-
pression thar the interest in the Meter cult in Jonia continued more through the
force of tradition than because of any active presence of the goddess in the life of
the region. Further sourh, near Iasos, 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 are Attes, 2 Phrygian
name, and Tibeios, a Paphlagonian name.?® The cult of Meter in this region may
have been supported by immigrants from interior regions where the goddess’s pres-
cace was songer.

In northwéstern Asia Minor, the Meter cult is better documented. At Ilion, or
Troy, the discovery of several terracoma figurines of the goddess indicates that she
was worshipped in the city, although it is unclear whether she recetved her own sanc-
tuary or was worshipped only in household shrines, as was the case in many cides of
Asia Minor during the Hellenistic period.?¢ Meter was also worshipped on the sum-
mit of Mount Ida, where, according to ancient tradition, her sancruary had been
founded by Idaios, son of Dardanos, the cponymous hero of Troy.?” According to
Plutarch, Meter was worshipped on Ida jointly with Zeus.?

The culr of Meter flourished in Pergamon also. The strong interest in the goddess
during the Hellenistic era, exhibited by the Atralid kings and by private cidzens,
condnued 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

21, Graillot 1912: 368; JGRRP IVr2s4 (= 1423).
. Keil 19152 7475, fig. 47, showing an m:hxgaﬂw wearing 1 plaque depicting Meter with an older
md a you.nr.v,cr god; of. also Keil 1926: 256-61.
23, CCCA I1: nos. 636, 638.
24 Strabo 14.1.40,
25. For the inscepton, sec W. Bliimel 1985: no. 229. The text is discussed by Robert 1982: 361
26. S. G, Miller 1901; Rose 19933: 3415 1003b: 98~108; 1995 81-94; 1997 74—92. Thus far it has not
been possible to connecr a substandal sancruary located on the southwestern slope of the Bronze Age
Acropolis with a deity (or pair of deitics, since the sanctuary was divided into two separate arcas), al-
though the preseace of Meter figurines suggests that her worship may have played a role in the area’s use.
27. Dionysius of Halikarnassos 1.61.+.
28. Plutarch, De fliep. 13.4.
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mythic prehistory of the city. This is atrested 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.’
case, the dtizens of Pergamon 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 oo, for Zeus’s birthplace was located on the highest poine :
of the Pergamenc acropolis.?® 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 Greck 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 Pergamene mountain. It is an interesting examnple of how !
Meter, never one of the most influential deities in the ity could stll have an impacf :
on the cults of more major deities, pardcularly that of Zeus. >
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 Basr‘_‘
leia, the Royal Mother; this may refer to the Atralid patronage of Meter, or to tics,
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 mystes, an inidare into the rites of Meter, thus indicating thar the goddess
was honored with mystery rites in Pergarnon, as she was in cities on the Greek main-*
land.3! i
A rich group of monuments connected with Meter has been found in the districts:
of Mysia and Bithynia.®? Both areas had important cules of Meter, and Mysia in
pardcular supported a prominent cult of the goddess in the dty of Kyzikos and its’
surrounding communires, supposedly dating from the heroic voyage of Jason and
the Argonauts. A series of votive reliefs and texts datng from the first cenmury B.C.”
and the first two centuries C.E. record individual offerings from inhabitants of the,
Kyzikene region.® One of these reliefs, dedicated to the ancestral Mother, Myzol
Iarpdia, shows the interest in identifying the cule of Meter with the city’s past.®
We meet a cunuch priest of the Meter cule on an insaribed relief from Kyzikos, dat-
ing from the year 46 B.C., dedicated by one Soterides (fig. 76), who pedtions Meter.

29. The legend is recorded in an inscripton that preserves the oracular text, CIG 3538 = ankcl
1890-95: 230 NO. 324, lines 17-19. Sce also Ohlemutz 1940: 181.

30. Acrian, Bithyniaks, FGrHist 156 F 22, implics a further connection between Meter and Zeus:
“The Bithynians go up to the heighes of the mountains and eall Zeus Pagpas, and they call Artis by the
same name’ See also the cult of Meter Steueac, discussed below.

31. The texts, all of the carly Roman period, are given in Frinkel 1890-95: nos. 481-8;, honorific in-
scriptions from the acropolis; 00. .48+, an honorific tscription found, divided, in the theater and in the
precinet of the Athena temple (these four = CCCA I: nos. 352-55); the votive inscription, Friinkel
1890-95: noO. 334 = CCCA I: no. 351.

32. The monuments connected with the cult of Mcter in Mysia and Bithynia have been the subject of
F spccul study by E. Schwertheim (sec Schwertheim 1978).

. These have been collected by Schwertheim 1978: 809~27, nos. TIA (inscriptions) and B (relicfs).
3+ Schwertheim 1978: 820, no. I Axs.
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FIGURE 76 Votve
relief of Meter dedicated by
Soterides, from Kyzikos.
First century e.c. Courtesy,
Musée du Louvre, Paris.

to help his friend Markos, who had foughr with Pompey’s fleet and been captured
by pirates in 2 sea bartle.®® 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 onc of the very few instances where the
eunuch pricsthood 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 Attds was known in Kyzikos as well, atrested by Aris’s
depiction on the ciry’s coinage.¢

35. IGRRP IVizs = Schwertheim 1978: 810-12, no. Il A3. For a discussion of the relief, scc van
Straten 1993: 25556, fig. 17.
36. Karwicse 1968712 60~61.
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The cult of Meter continued to be 2 significant presence in Kyzikos during the:
first two centuries C.E. We hear of Sosigenes, priest of Meter, who also kept the Im.
perial culr and paid for its games, The same honor was accorded o another un.f’}
known individual; these texts are both Hadrianic.%” Since the principal prcrcquisitc':i
for these offices was a generous income, we may assume that in most cases scrvi.ng
as priest of Meter was a ¢ivic honor that carried a certain amount of prestige for wells
to-do individuals. The contnuing importnce of the Kyzikene Mezer cult is also
made evident by an anecdote from laze antiquity, recounting that Constantine ad-‘f;
mired its cult statue so much that he had it brought to Constantinople.®® ol

The picture in Bithynia is a lirrle different. Greek city foundations had come l:u:cr:-r
to this mountainous area southeast of the Sea of Marmara, and so it is not surpns:i
ing that most Mcter votives from Bithynia come from rural sites. The younger Plin);i'
describes a temple of Meter in Nikomedia, evidently a prominent landmark in thct
city; he describes it as verustissima (very ancient), and this may well have been the’
case, since he notes that this temple was substantially lower than other major build-;
ings in the city.3? Apart from this, however, urban shrines of Meter are rare. The qty
of Kios, a Milesian colony, has produced no monuments of the Meter cult, and thc
city of Apameia has yielded only Hellenistic material. Meter appears on Roman Im
peral coins at Klaudiu Polis, but no Meter votives have been found there.® In con:ﬁ
trast, several small votives and alrars have been found ar various rural sites. Most of
these are dedicated, not to Meter, but to the goddess Angdistis, Oed- Avydioret, oz.
simply to @eg, the goddess, often qualified with a topographical adjective such as’
would be used with the name Meter.*! A continuing series of small alears and stelai
record that individuals honored Meter in fulfillment of a vow, edys, 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.** One has the im-
pression that in urban centers in northwestern Anartolia, interest in the cult of Mctcr'
was fairly limited, while the cult in the countryside seems 1o have been a much morc
active, ongoing part of peopie’s lives.

We see this continuing connection of the goddess with the countryside in Caria
also. An inscription from the city of Apollonia Salbake, near Aphrodisias, records the
erection of a house for the Parthenoi, the Maidens, who atrended the cult of Meter®

37. IGRRP IV.i7.

38. Zosimos 2.31.2.

39. Pliny the Younger, Epistles 10.49-50.

40. Becker Bermau 1986: 21, 29-50. .

41. Note the mazerial collected by Schwertheim 1978: 792-863, nos. I Ar~14. Nos. 1, 2, 7, and =2 are
inscribed with the word Mzmpd; nos. § and 9 are dedicated ro Angdisris; 0o, 10 mentions a metroac thia-
50S.

42. Schwertheim 1978: 792-99, nos. T At, 2,5, 9.

43. Origimally published by Reinach 1908, For a further discussion of the text, see Robert 1937:
1068, and 19§4.; 4142,
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The responsibility for the house’s construction and maintenance is carefully 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 dpoduiaxtaavres, the
guardians of the mountains, a type of local police force assigned to parrol this
rugged mountainous area of Cariz. The wapagidaé, the police chicf, his company of
the mounted patrol, and their slave attendants all joined in a subscription to support
the building, The goddess honored is the Myrnp fedov dpeia émixoos fed, the Moun-
win Mother of the gods, the goddess who listens. The text is a forcefual 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 propidare 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 cule
is fairly rare; other examples include virgin artendants on the cult of Merer in
Kyzikos, and cults of Artemis in Magnesia and of Demeter in Hermione.** All are
female divinities, and both Artemis and Demeter were deities of special concern to
women, suggesting that the usc 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 Anaroliz 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.*s Two inscripdons from the first centuries 3.¢. and C.E.,
dedicated to Mympi Avd[ia:], the Lydian Mother, were found ncar Lake Gyges, near
Sardis.* Votive images of Meter dating from the first centuries G.E. were also found
at Sardis.*” These follow the standard form of Meter votve, depicting the goddess
seated on 2 throne with her lion and tympanum; while they are not very individual-
ized, these votves do zell us thar the culr of Meter was an ongoing part of the city’s
religious life.

During the Roman era, we find the first reference to the god Atis in Lydian cult
practice. His cult presence at Sardis is attested through sculptural representations
and inscriptons of the second century €.E. and later.*® There is also an intcrmﬁné

4+. Reinach 1908. The cults noted range in date from the second century 5.¢. (Kyzikos) to the third
century €., (Hermione in the Argolid).

4. Graillot 1912 372.

+6. Robertisgz.

+7. Hanfmann and Ramage 1973: no. 256 {second or third century C.E.); no. 16+ (third cenrury C.E.).

48, HManfmann 1983: 231.
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series of Lydian reliefs from the Lydian site of Hamamli, depicting Artis shown as if
Iying under a pine tree. Dated to the late second or third century C.E., these relicfs
illustrate a particular episode in the myth of Cybele and Ats, the death of Ards
from self-castration.*® This scene, closely following the literary version of the tale
given by Ovid and othiers, is one of the few visual records of the myth, and may well
reflect the imprint of Roman mythic madidon in Anatolia. The comparatively late
date of these reliefs supports the suggestion made in chapter 8, that the myth as it
survives in Graeco-Roman literary sources is not a traditional Anatolian tale of grear
antdquity. Taken together, the evidence for the cult of Amds in Lydia offers an inter-
esting demonstration of the prestige of the Gracco-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 carlier Phrygian highland shrines, was now much less populated; people no
longer needed to retreat to the hulltop seudements, 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 series of small inscribed round altars

. and plaques. These are dedicated to Angdistis, in several cases also called the Mother

of the gods or the Mother Goddess.®® The objects arc all simple offerings, dedicated
by private individuals in falfiliment of a vow. Votve offerings to Meter have also
been found on other mountin summits in the region, including the Tiirkmen Baba,
the high mountain overlooking Midas City.5* 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
Aizanot, near Kotyaion (modern Kiitahya). This site, in a fertile river valley, was set-
tled in the early third century 8.¢.52 While polideal contol of the arez passed back
and forth berween Pergamon and Bithynia, the settlement itself prospered and be-
came an important center of commerce in the region. Aizanoi’s success was duc in
part to its locaton near a major sancruary of Zeus, which brought in considerable
wealth to the region. This sanctuary was regularly under the parronage of either the
Artalid kings of Pergamon or the Bithynian kings of Prusa, and the desire to control
the sanctuary of Zeus scems to have been 2 major reason for the politcal contenton
over Aizanoi.® In the second century C.E., the sanctuary received its first temple, a
pseudo-dipteral stucture in the Ionic order, built near the city between 126 and 157

49. Karwiese 1968-71: figs. 2-3. Xacrwiese discusses several other representations of the proswate
Awtis; most come from the western half of the Empire, and all are of the second century ¢.2. or later.

so. Haspels 1971: 188-89.

s, Ibid.: 199~200.

s2. Strabo 12.8.12. For the history of Aizanoi, see R. Naumann 197¢9: 8~11, and Levick et al. 1988:
oxiv,

3. Levick eral. 1988; xxxiv.,
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(fig. 77)-%* The impressive remains of this temple, which still dominate the landscape
today, indicate clearly thar the site had more than local importance.

The culr of Meter played 2 cridcal role in the Zeus sanctuary at Aizanoi. Local tra-
diton recorded that Zeus’s birth took placé in the nearby Steunos cave, and Merer,
long since identfied with Rhea, was acknowledged as Zeus’s mother.% Pausanias,
our principal source for this tradition, states thar the original setders in Aizanoi
came from Azania, in Arkadia.” While the aetiology connecting the Phrygian city
with an cponymous Greek ancestor is fairly transparent, Pausanias is surely record-
ing a common type of syncretism, through which Greek setters in the area
idendfied 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 Steuene.

This cave, located some three kilometers from the temple at Aizanoi, has been
carcfully investigated.®® The cult statue of the goddess that, according to Pausanias,
stood in front of it is long since gone,%® bur finds of votive offerings confirm the
cave’s sacred function and indicate thar it was in use as a sanctuary from the first cen-
tury 8.c. undl the mid second century ¢.k.%° The votves included pottery and terra-
cota figurines, among them several representations of the goddess with her lion and
tympanum, and also figurines that depict the goddess holding an infant.

Other fearures of the cave sanctuary offer an interesting mix of tradional Phry-
gian and Hellenic cult fixtures, demonstrating thar 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 staructres and reliefs. The
form of these niches is very similar to thart of the niches found ar the Greek cities of
Phokaia and Ephesos, but the practice of curting votive niches into the live rock was
an old one in Phrygia, found, among other places, at the nearby Phrygian setde-
mencs at Midas City and Findik.$* 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 Mawr.%? Irs location, on the high point of the ridge
above the cave, is characteristic of such Phrygian stepped altars. These would have

s+ For the publication of the temple of Zeus, with earlier bibliography, sce Weber 1969 and R. Nau-
mann 1979,

$3. Levick et al. 1988: xodv,

$6. Pausanias 10.32.3.

s7. Pausanias 8.4.3.

8. R. Naumann 1967 gives an account of the discovery and investigation of the cave sanctuary.

$9. Pausanias 10.32.3.

60. R. Naumann 19671 237=4s.

61, Haspels 1971: fig. 32 (Midas Ciry), figs. 227-29, 232 (Fmdxk)

62. R Naumann 1967: 22831, discusses possible interprecations of the structure, and suggeses tha
the seucture may be a throne. Parallels for stepped almrs can bt found at Midas City (sce Haspels 1971:
figs, 2531} and Findik (ibid.: figs. 230-31).
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F1GURE 77 Templeof Zeus and Meter,
Alzanoi. Second century c.E. Photograph by author,

been the places where offerings to the goddess were made, in ber mountaintop
home. As the finds from the Angdists sanctuary at Midas City indicate, these
stepped altars continued in use during the Hellenistic and Roman eras.

Equally interesting are o round strucrures on the ridge above the cave. These
consist of blocks of drafred 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, idendfied 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 a2 ram,®® bur this scems very unlilely. Naumann assumed thar these

 shafts would have been used in a form of the Taurobolium as described by the Chris-

tian apologist Prudentius, during which a bull was placed on a wooden platform set
above a subterranean pit and then stabbed slowiy to death, so that the animal’s
blood ran dowr onto a person standing below.$* Yet there is no evidence o indicate
that this type of taurobolium was ever practiced in Anazolia, and no evidence that
the stabbing sacrifice of a bull took place at all before the fourth century ¢.2., by

63. R Naumann 1967: 230-41, followed by Levick et al. 1988: xadii. The diameters of the wwo shafts
are 3.95 and 3.6 meters.

64. Prudentius, Peristgphanon 10.1006-30, dating from the fourth cenrury €.2.; see Vearmaseren 1977+
10147, for a dramadc account of the ritual.

THE ROMAN MAGNA MATER



F1curEe 78 Templeof Zeusand Merer.
Underground shrine to Merer, Aizanoi. Second
cenrury C.E. Photograph by John Wagoner.

which time the cave of Meter Steuenc had been abandoned.® The shafts above the
Alzanoi cave do, however, recall similar.shafts found in Phrygian sancruaries, often
located behind or near rock-cur niches in which cult statues of the deiry were placed;
these occur widely ar Phrygian highland sancruaries, at the nearby sites of Midas
Ciry, Findik, Deliklitag, and at several sites in the Kohniis Valley.® The shafts at the
older Phrygian sites were probably used as deposits for votive offerings to the god-
dess. It scems likely that the Aizanoi shafts, with their carefuily laid our circular tun-
nels, scrved a similar function, particularly since they lie directly above the cave con-
wining the main sancruary of the goddess. '

65. The ritual described by Prudentius was cclebrated only in the Roman West, and was not practiced
before the fourth cenrury ¢.5. The form of taurobolium sacrifice atrested in epigraphical records from
Anatolia was a very different affair, more analagous to 2 bull-ruaning contest. For a full discussion of the
ancient evidence on the taurobolium, see Rutter 1968 and Duthoy 1969; both works review the primary
data and nore that the texts from Asia Minor that mention the t2urobolium have no connection with the
cule of Merer. i

66. Haspels 1971: 77, 82, 36.
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The cave shrine of Meter Steuene ceased to be used at a comparatvely carly 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
divinites united the cuit of the most important male deity with that of the powerful
local female deity.5” This temple contained two cellas. The main one, on ground .
level, was the sanctuary of Zeus; following the traditional plan of a Greek temple, ’
it faced east 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 fight of stairs from the opisthodomos of the Zeus sanctuary (fig. 78).% .
The underground chamber was surely 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 emables us to experience the -
original cavelike space with light coming from small windows set in the fonndatdon
walls underncath the Zeus temple. The integradon of the two cules is further
demonstrared by an inscribed votive plaque dedicared to both Zeus and Meter: 4.l
kel Mnrpt Becv Drevpvg Apreuidwpos Jiowvvoiov Ailavelrs iepets kriorns . vév
{8iwv (Artemidoros son of Dionysios of Aizanoi, priest and founder, [dedicated this]
to Zeus and Meter Steuene, Mother of the gods, from his private funds).%

The combined cult of Meter Steuene and Zeus is further illustrated on 2 series of
Ajzaneran coins datng from the second and third centuries C.E., depicting Meter -
enthroned, holding the infant Zieus in her arms.” 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
cides, including Akmonia, Apameia, Laodicea, and Tralles. In some cases, the local
river god, personifying the river Penkalas, is also shown holding an infant on his
arm.” ‘The intent scems to have been to combine the by mow classic story of the
birth of Zeus (tradidonally located on Crete) with the Anatolian cult of Meter,
fusing the cults of Hellenized and pre-Greek religious practice in Asia Minor.”* We-
sce this fusion fully realized in the architecture, epigraphy, and numismatics of the
second century C.E., but the assimilation may well have started several centurics ear-
lier. This is suggested by the carlier terracotta votives from the Stetnos cave depict-

67. R. Naumann 1979: 6567 Levick et al. 1988: xodv.
68. This follows a pattern found in other Anarolian’ remples containing double cults, in which the

'prindpnl deity, 2 male, was worshipped in the main cella, and the secondary deity, 2 female, was wor-

shipped in the opisthodomos. The closest paraliels ace furnished by the temple of Rome aad Augustus in
Ankara and the temple of Zeus Sosipolis and Tyche in Magnesia on the Meander. See Krencker and
Schede 1936; 43, and Humann 1504: 132, 1653 s¢e also Alurpal 1978: 28485 (Ankara), 1So~83 (Magnesia),
and Levick et al. 1988: xxxiv. o

69. An inscription found in Gediz, Buresch 1398: 159 = Levick et al. 1088: xoodii,

70. Robert 1981: 35359, fig. 13.

71. Ibid.: 35558,

72. The emperor Julian, writing in the fourth century C.E.. expressed the same sendmenr: “She is the
one who bore and nourished the great Zeus” (Julian, Orasion 5.1663).
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ing Meter bolding a young chiid; they may well represent the Mother of Zeus hold-
ing her divine son.

Morc than any other sanctuary of Meter during the first two centuries C.E.,
Aizanoi shows us the strengrh and long life of the culc 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 2 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.”

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 llustrious,
and the site appears to have owed its prominence largely to Pergamene support dur-
ing the Hellenistic period and to the Pergamenes’ need o deal with the local Gala-
tian 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 8.¢.”™* During the first two centuries C.E., the ity continued to serve as an im-
portant commercial center, although Strabo reports that in his time (the late first
century B.G.), the city’s prosperity was much reduced.”s

To date archaeological investigations at Pessinous have failed to uncover the
Meter sanctuary.”® The most prestigious sancruary known is that of the Imperial
cule, prominently represented at the site with a large temple-theater complex.”” Most

" of our information about the cult of Meter is provided by epigraphical daza, includ-
ing a group of inscriptions alluding to cult ritual. We learn abour the existence of the
Attabokaoi, a group responsible for conducting the mysteries of the goddess.” The
group is otherwise unknown, although the use of the name Atras in their title prob-
ably refers to an association with the Pessinuntine priesthood and not to a divinity
named Artis.

There is also a series of honorific inscriptions praising various individuals for their

73. Robert 1955: 1xo-13, publication of an altar from Roman Phrygia (exact provenience unknown)
dedicared Mprpl awé awnddov, the Mother from the cave; Petzl and Pleket 19791 29495, dedication to
Meter carved on the rock at the mouth of a cave near Akgaalan, in Lydia. For other examples, sce Robert
1955, .

74. On the earlier history of Pessinous, see Devreker and Waclkens 1084: 15-18; Waclkens 1986:

38~39. For Roman campaigns against the Galatians in 189 B.C., scc Livy 38.18.9-10; on Clodius’s attempe

to undermine Rome’s Galatian ally Delotarus in 58 B.C., sce Cicero, De barus. res. 13,28,

75. Strabo 12.5.3; Mitchell 1003: I1, 20~22.

76. Waclkens 1986: 37~39; Devreker and Vermeulen 1991: 109~10.

77. Waclkens 1986: 57 and passim. This temple, begun in the reign of Augustus and completed under
Tiberius, is the building erroneously identified 2s the temple of Cybele in many plans and smidebooks.
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involvement with the cult. One first-century C.E. inscription by an individual refer-
ring to himself as Arts the priest, Arris lepeds, indicates thar the name Attis re-
mained a priestly tide.” Another pair of texts from the second century C.E. suggest
that at this time, the priesthood of Pessinous was a form of public honor and pri-
marily a perquisite of wealthy families. We hear of Txb;nos Klaudios Heras, active

* inthe religious life of the community, who was archiereus, chief priest, of Merer nine

tmes, along with six rerms of service as priest of the Imperial cult and one as hlah
priest of the kpinon, the community. His Romanized Galatian name suggests that he
was part of the local Galatian hicrarchy who had become Roman cirizens, and as
chief priest of Meter, he held the title of Attis, an honor thar he shared with his son,
Tiberios Klaudios Deiotaros, who also bore a distinguished Galatian name.* This
clearly indicates that not all the Pessinuntine priests of Meter were eunuchs dedi-
cated to life service of the goddess. The formulac used to praise these two men are
fairly standard and do not imply that being an Ats, 2 chief priest of Meter, was an
exwraordinary step for a local citizen. In fact, we receive the opposite impression,
that serving as priest of Mcter was one of many public honors sought by prominent
members of the: community of Pessinous, and neither the only one nor necessarily
the most distinguished one.8! T. Klandios Heras was also pricst of Meter at nearby
Midacion, the site of another Meter sanctuary, known only through the presence of
the goddess on the city’s coins.32

At another Phrygian site, Dokimeion, ncar modern Afyon, the goddess is also
richly artested on the ciry’s coinage and on small alrars that served as votive dedica-
tons; here she was known by her local name of Angdistis.®* Dokimeion was famous
for its marble quarries, particularly for white marble enlivened with sweaks of red.
Roman legend recorded that this was caused by the blood of Arris washing through
the stones, a further indication that the Gracco-Roman mythic cycle of the death
of Artis 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 ies shrine of Meter, where the goddess was wor-
shipped under her local epither as the protector of individuals and their families and

79, Korre 1897: 38, no. 223 Devreker and Waelkens 19845 24..

80, Korte 1897: 38, no. 23 = Devreker and Waelkens 1984: 221, no. 17; Kérte 1900: 437-439, 0o, 63 =
Devreker and Waclkens 198+ 221, no. 18 See also Devreker in Devreker and Waclkens 1984 19=20,

31. On Atis as a priestly title in Pessinous, sce chapter 8 above. Carcopino 1942: 158-67, argucs that
the existence of this father-son pair serving as Mezer’s priests in Pessinous reflects the more cvilized tone
introduced into the metroac cult during the reign of Claudius, implying that the Pessinuarine cult had
rejected the practice of eunuchism under the avilizing influence of Rome. A more likely explanation,
however, is that during the first two centuries C.2., the cult of Mcter was one of the regular civic cules
in the ¢ity (and perhaps less prmugxous than the Impcm.l <ulr). For a private citizen 10 serve as a priest
of Meter was a way of advertising onc’s smtus in society; it did not imply a condemnation, or even a
comment on cunuchism, and indeed the evidence for cunuch priests at Pessinous during this pmod is
very slim,

82, Korre 1397: 38-39.

83. Robert 1980: 236-40.

84. Statdus, Szlwu' 1.5.37-3%; 2.2.87-89. See Robere 1980: 235~36.
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friends. The goddess was present in the urban centers of the region, but she was sl
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 ar Midas City and in Bithynia are probably rypical of
Merer shrines thar 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

G.E. Quite the contrary; the cult of the Mother spread throughout the

length and breadth of the world touched by ancient Mediterranean dviliza-
tion, from Britain to Afghenistan. 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 andquity. The strength of the
Mother’s cult in late andquity, the revival of mysticism, and the growing promi-
nence of Attis as an independent deity are all topics that will reward further exami-
nation.

Thc Phrygian Mother Goddess did not fade away after the second century

It therefore scems inappropriate to offer a comprehensive discussion summariz-
ing the meaning of the Mother Goddess in andent 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 provindal 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 product of the Anarolian landscape, and the qualites
that made her disdnctive, the power and awe communicated by a mountzin envi-
ronment and the ability o transcend boundaries between unstructured space and a
highly structured human communiry, reflect part of the universal human experience.
Notall 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 purposcs: she was part of the power structure of the Phrygian state and
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she contributed to the Romans’ sense of sclf-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 ancicnt Medizerranean 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 -

into the Mother’s mysteries. We ¢an, however, see clearly that the response to the

Mother’s power was very real. Thus, even withour carrying the chronological narra-
tive forward to the end of Mediterranean antiquiry, I hope to have shown how this .
deity, the product of a regionally limited cultare and a populace that was rarcly a ;

major player in the power politics of ancient Medirerranean 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 uscful 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

Grecks, and the Romans, help illuminate many of the significant changes in Medi-

terranean society and also mark the constancies thar shaped the lives of many of the !
people who Bved 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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Acropolis, in Athens, 133, 139, 1730; in Midas City,
336; in Pergamon, 332

Adoris, 176n, 223, 223, 255

Aclius Aristeides, 330

Acneas, 2,7, 238, 270, 279, 299—301, 3024, 316

Acolis, 328

Acschylus, 168, 183n

Acsculapius, 280, 284

Agathe Tyche, 105

Agathos Daimon, 195

Agdistis, 240, 241, 244, 245=46, 247, 243, 249,
255, 259, Se¢ adso Angdistis

Ageymos, z21-22

Agor, in Athens, 139, 145, Led~47, 162, 164, 165,
169, 175, 177, 184, 218, 3080, 317

Agorakritos of Paros, 145, 1460, 162

Agrai, 175 .

Agricultural imagery: and Magna Mater, 280, 318;
and Meter, 169—70; prehistoric, 31, 36, 37

Aigina, 133

Alschines, 1620, 163, 165, 171, 177, 183

Aizanoi, 189, 330, 33637, 336-39, 34041, 343

Alkalan, 101

Akrai, 281

Akrial, 134

Alcibiades, 1621, 167

Alcman of Sparm, 134, 1370

Alexander the Great, 64., 1020, 108, 120, 1610, 187,
188

Alexander Polyhistor, 68

Alzars: and Magna Marter, 314n; and Matar, 52, 65,
71, 79, 80, 82, 96, 98, 102, 109, 11; and Meter,
138, 195, 200, 2031, 204, 206, 209, 210, 211, 222,
329, 334, 336, 342

INDEX

Alya, 54

Amazogs, 180, 1920, 212

Ammianus Marcellinus, 1920

Amorgos, 131

Amphipolis, 181, 216

Anakreon, 175n

Anartolia: climate of, 20, 21; Greek influence in,
64, 1020, 108, 139, 188, 189, 250; Hittites in, 3,
4144, 62, 78, 79, 81, 250; mamiarchy io, 11-13,
18; Neo-Hittites in, 3, 41-42, 4448, 49, 5253,
67, 7172, 74+ 8283, 101, 109, 10, [24, 137}
Oriearalist views of, 20, 21; Urartians in, 3. 52,
5354, 109, 13

Anatolia, Mother Goddess cult in: Bachofen on,
11, 12; Greek influence on, 14344, 150, 169,
198-204,, 215; and Jungian psychology, 16, 18;
and matriarchy, 12~13, 18; prehistoric predeces-
sor of,, 1, 16, 36, 4F; and dtual, 15, 21; Roman
influcnce on, 327, 328, 336; and soxality, 16;
and sodial development, 10-13, 18-19; trans-
mission of, 19, 143. Sez also Tonia; Lydia; Phry-
gi; .

Ancuzkdy, 47

Angdisds, 179-81, 7y, 195-98, 2178, 222, 223,
24546, 250, 253, 336, 338, 342. See also Agdistis

Animal-human composite imagery: and Maraz,
49; and Neo-Hittite art, 49

Animal imagery: and Magna Mater, 276, 277; and
Mazar, 74, 75, 104, 109; and Metcg, 122, 135,
141, 148, 210, 228; and Potnia Theron, 135; and
prehistoric artefacts, 29, 3032, 35, 36, 37, 38;
and prehistoric mother goddess, 38, 39, See also
Lion imagery; Predator imagery; Raptor im-
agery; Snake imagery
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Ankara, 42, 43, 48, 49, 57, 55, 72 73, 75, 79, 82, 83,
102, 188, 251

Aomia, 199, 203

Antiphanes, 1650

Anu, 248

Aphrodite, 141, 168n, 1750, 1760, 243, 249, 255

Apollo, 105, 143-491, 157, 163, 184, 204, 2220,
270, 281, 2890, 301, 332

Apollodoros, 170n, 1720

Apollonios Rhodios, on, 204

Appian, 266

Apulcius, 1650

Ara Pietads, 309, 510-17

Archetypes, Jungian, 16-13

Axchitecture: Greek, 126; Neo-Hirte, s2; Neo-
lithic, 28~29, 3+; Phrygian, 52, 54, 61, 72~74,
84~86, 100102, 109, [12~13, 250; Roman, 374,
283; Urartian, $4, 61, 109, 113

Arete, 195

Arcyastis Monument, 89, ¢4, 100, [0I

Anadae, 306

Ansteides, 2090

Auistocracy, 23, 24 and Magna Marex, 283, 289;
and Marar, 1u-r2

Aristophanes, 125, 144, 164, 167, 1720

Agistode, 165

Arkadia, 134, 170, 337

Armobius, 239-40, 241, 243, 244, 246, 247, 243,
250, 251, 264, 255, 296, 257, 258, 259

Arslankaya, 49, 54, 85, 86, 87-88, 90, 101, 102, 104,
110, 131, 136

Arslantag, 102, 103, I31

Actenis, 47, 108, 127, 135, 136, 1768, 196, 197, 200,
22210, 253, 331, 335

Artemision, at Ephesos, 104, 140

Asklepios, 280, 332

Aspordene, 199, 209

Assyria, 135, 137, 246

Ates, 69, 70, 96, 12

Athena, 163, 211, 249, 332

Athenaios, 165

Adhens: Acropolis in, 133, 139, 1730; Agora in, 139,
145, Li6-47, 162, 164, 165, 169, 175, 177, 184, 218,
308n, 317; Artis depicted in, 181; Bouleuterion
in, 162, 163, 164, 165, 169, 217; democracy in,
163, 169, 184, 218; dramadic arts in, 119, 167;
herms in, 2m; Merer cult in, 24, 119, 133, 139,
143, 138, 16269, 171, 175, 182, 183, 184, 137, 188,
217-18, 219, 291, 317; Mewoda in, 9, 139, 145,
162~67, I71, 175, 182, 183, 188, 217, 218, 3080,
317; and Orientalist scholarship, 24

Amalid dynasty, 193, 206, 210, 232, 269, 331, 336

Arralos I (Pergamene king), 265, 270, 281

Artica, 175, 198

INDEX

Artis: on the Ara Pictats, 309, 310-1z; astration
of, 5, 6, 16, 17, 21, M3~14, 177, 214, 237, 240,
241, 25254, 256, 259, 304+ 306, 321, 336;
Christian commentary on, 24X, 24+, 256, 258;
and coins, 333; and costurnes, 1310, 180, 212,
214, 277; and Cybele, 41, 5, 16, 22, 237-59,
305~7, 321, 336; and dance, 181; and fgurines,
178, 181~82, 204, 206, 212, 214, 275, 275, 277,
278, 280, 318; and funerary dtes, 252; and Greck
cult, 113, 1550, 17782, 192, 212, 215, 217, 2A3=24

27, 2238, 244, 257, 278; Greek origin of, 178,
182; and inscripdons, 17879, 212, 335; and Io-
nian cult, 214153 and Jungian psychology, 16,
17; and Lydian cult, 335~36; and Magna Mater,
113, 241, 245, 275, 277, 278, 280, 284, 28, 299,
304=7, 313, 319~20; and Mezer, 13, 1550,
177~82, 192, 212, 215, 217, 22324, 227, 228, 244,
33L, 34203 and monuments, 257; and musie, 181;
and mystery, 181; and mythic narrative, 40, §,
23759, 306, 321; and nomenclature, 70; Orien-
talist views of, 20, 21; and Pan, 180; and
Pergamene qult, 212; and Phrygian culr, 114,
I54~550, 173, 181, 182, 192, 19394 337, 243~47,
250~54~ 319, 342; and relicfs, 178~79, 179, 181,
204D, 222, 223, 235, 237, 336; and ritual, 181, 223,
252, 278, 3%6; and Roman cult, 21, 22, 11314,
257, 275, 277, 278, 280, 284, 385, 299, 304-7,
315~16, 318, 319~20; and sacred wee, 279; and
sexuality, 177, 182, 277, 278, 280, 304~7; as shep-
herd, 180, 18x, 212, 237, 241, 277; and shrincs,
212; and starues, 212, 213, 278, 331; and stac-
uetres, 1920 and votives, 17880, 179, 182, 222

Auguratorium, in Rome, 273

Augustus (Roman cmperor), 4, 187, 309, 313, 315

Aulus Gellius, 283

Ayag, 7273, 74

Baba, 69, 70, 111

Bachofen, Johann Jakob, 10~12, 13, 14, 18, 1920

Bactria, 188

Bahgelicvier, 7, 7273, 74, 82, 104, 11

Bakseyis Monument, 90, 97, 98, 101, 102

Basil of Ancyra, 3020

Barxakes, 23

Baumeister, A., 24sn

Bayandir, ro4

Bendis, 1760, 1830~81, 219, 227

Beydegirmen, 8o

Bireck, 47

Bithynia, 64, 96, 197, 198, 305, 323, 3320, 334, 336,
343

Blegen, C. W, 2060

Bogazkdy, 42, 43, 44 480, 39, 72, T4y 77, 795 81,
83, 102, I09~II, II2~14



Botona, zz2n

Bdmey, E, 1210, 14+9n, 1821, 270N, 2910, 3010

Bouleuterion, in Athens, 162, 163, 164., 165, 169,
217

Bremer, ., 2820

Bronze Age, 3, 4145, 109, 134~35, 2000, 206,
247, 248, 3310

Biikyitk Kapikayz, 54, 84, 85, 100, 101

Burkere, Walter, 17, 18, 1210, 1788, 32425

Bliylikkale, 74

Calendar: and Magna Marter, 283; and Meter, 203

Carcoping, ., 3420

Caria, 199, 328, 335435

Carthage, 302

Castration: and Agdists, 240, 2438, 249, 255, 259}
and Aris, 5, 16, 17, 21, U314 214, 237, 240,
241, 25253, 266, 259, 304, 306, 320, 536; and
Churistianity, 263; and Greek literature, 248-49;
and Hitrite tradition, 248; and Jungian psy-
chology, 16-17; and Magna Mater culr, 1718,
980, 11314, 237, 240, 24D, 256, 257, 267, 292,
298, 299, 301, 304, 306, 307, 308, 318, 319, 320,
32+-25; and Maaa (Hindu mother goddess),
320~21; and Matar cult, 19, 981, 1314} and
Meter aule, 113~14, 181, 230, 231, 237, 240, 250,
252-54; and myth of Cybele and Attis, 5, 237,
240, 241, 247, 25254 256, 259, 321, 336; Orlen-
wlist views of, 19, 20, 21, 22; and Ouranos, 248

Gatalhéytk, 3, 27-34

Cato, 2730

Catullus, 1, 5, 9, 267, 304-7, 318

Celacmac, 67, 68

Ceres, 283, 2890

Chalcolithic period, 54

Chalkedon, 204-

Charites, 195

Charon of Lampsakos, 124

Childbirth: 20d Meter, 159, 233; and prehistoric
imagery, 29, 30, 31, 35, 37. Ser also Pregnancy

Chios, 68, 6o, 1250, 131, 138, 140, 203, 224

Christianity: and caseration, 263; and Greek mys-
tery gites, 1553 and macernal identity, 9; mother
goddess cult subsumed by, 345; and myth of
Cybele and Auts, 40, 241, 244, 256, 258; and
prehistoric mother goddess, 13; and resistance
€0 conversion, 166

Chronology: and Magr, 64, 71, 81-83, 99~103,
108, 243; and Mezer, 119, 123, 132; and myth of
Cybele and Artis, 243~44

Cicero, 19211, 264, 266, 267, 268, 285n, 283, 206~97

Cilicia, 45, 80~81

Circus Maximus, in Rome, 289, 315

Cicy-state, and Meter, 4, 121, 140, 235

Class. See Social class

Claudia Quinta, 26566, 267=68, 280, 282, 296,
299, 312, 313=T4, 313, 316

Claudiopolis, 80

Claudius (Roman emperor), 3134, 315

Clement of Alexandria, 155, 249

Coins, 289-90, 290, 316, 330, 333, 334, 335 340,
342

Consciousness, development of, 10-11, 16-18

Constandnople, 334

Costumes: and Atgs, 1310, 18Q, 212, 214, 277; and
Kubaba (Neo-Hittite goddess), 47, 48, 720,
128, 129; and Magna Marer, 210, 276, 510, 314,
315n; and Mamae, 4748, 7172, 85, 104, 10583
and Meter, 126, 128-29, 13132, 139, 14, 180,
207; and Phrygian priesthood, 105

Creation myths, 247-50

Ceete, 15, 135, 170, 171, 172, 17374, 238, 300

Cumont, Franz, 13, 20, 21, 23, 268, 285

Curetes, 298

Cybele: and Artis, 42, 5, 16, 22, 23759, 305~7, 331,
336; and castragon, 93n; and costumes, 281;
and Jungian psychology, 16; and matriarchy,
13; and mythic narragve, 42, 5, 25759, 306,
5213 and naiskoi, 281; and nomenclature, 2, 63,
67, 68, 250; prehistoric predecessor of, 27; and
priesthood, 98n; universalizaton of, 18

Cyprus, 135, 137

Dakryls, 1720

Dance: and Artis, 131; and Kubaba (Anarolian
goddess), 1505 and Magna Mater, 285; and
Merer, 151, 154, 161, 171, 372, 173, 183; and pre-
historic imagery, 31

Daskalopetra, 138

Daskyleion, 128

Death: and Marar, 1135 and Meter, 233; and pre-
historic imagery, 29, 31

Delikliwg, 3sn, 98, 339

Declos, 1480, 181, 216, 2170

Delphi, 1360, 1480, 270, 281

Demcter, 19, 119, 1341, 140, 143, 1491, 163, 167,
169, 710, 174~76, 181, IS4, 185, 2220, 224., 228,
238, 249, 255, 256, 335

Demerrios of Skepsis, r72n

Democracy, 163, 169, 184, 203

Demosthencs, 1210, 1520, 154-5$, 162, 177, 181, 183

Derveni Papyrus, 17071

Diadem, 132

Diagoras of Melos, 1670

Didyma, 132

Dikaios, 1950

Dindymene, 6667, 1250, 1441, 189, 199, 204,
239, 250

INDEX
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Diodoros, 1701, 172, 174, 239, 241, 242, 243, 24,
250, 251, 252, 254, 255, 256, 359, 2045 2630, 268,
20091

Diogenes, 151, 157, 1671, 183

Dionysios of Halikarnasos, 22, 2480, 267, 283,
293, 296, 303, 305, 323

Dionysios of Syracuse, 163

Dionysos, 143, L+91, 15254, 157, 166, 176, 184,
223, 226, 255, 275, 332

Dioskowror, 226

Dokimeion, 197, 246, 342

Démrek, 79, 80, 81, 102, IIT

Doryleion, 128, 135n

Drinking vessels: and Mzaar, 73, 109; aad Merer,
145, 146, 148, 15155, I5255

Earth, worship of, ro~11, 20, Sez also Mother
Earth ’

Economic relations, and prehistoric imagery, 31,,
34

Ecstasy: and Magna Mateg, 28711, 296, 317~18; and
Metex, 4, 20, 121, 15557, 161, 166=67, 168, 171,
172,173, 176, 177, 185, 331

Egypr, 15, 1380, 198, 216

Eileithyia, 159

Eleusinian Mystexics, 167, 175, 176, 181, 249, 256

Elmali, 104, 114

Emotdonal expression, and Meter, 137, 141, 149,
181, 15557, 168, 172, 183, 185, 228

Endymion, 255

Eos, 255

Ephesos, 104, 127, 131, 136, 140, 198, 199, 200, 201,
202, 211, 214, 253, 331, 337

Ephoros, 1720

Epidaurian Hymn, 228

Epilepsy, 156

Erichthonios, 249

Erinyes, 248

Erythrai, 131, 199, 203

Edik, 49, 38, 72, 73, 74, 82, 109, 110, III

Erruria, 281

Eudaimonia, 195

Eumendia, 198

Euripides, 5, 9, 1210, 125, Lat, 1491, 151, 156,
16667, 368, 1700, 171, 172, 175, 183, 1830, 228

Fagades: and Phrygian culr imagery, 71, 84~86,
8990, 9604, 11213, 232, 250; and Phrygian
cult inscriptions, 65—66, 68, 69~70; and Phry-
gian tombs, 613 and Urartian rombs, 61

Faharad Cegme, 78, 80, 111

Father god: Bachofen on, 1o-11; Graves o, 133
mother goddess superseded by, 10-11, 13

Feminism, 13-14

INDEX

Ferguson, W. 8., 24, 2240

Fertlity: and gender of diviniry, 15; and Magna
Marer, 23, 257, 278, 280, 234, 296, 298, 318; and
Mara (Hindu mother goddess), 320; and
Matar, 110, 114, 280; aad Meter, 4, 169, 2803
and prehistoric figurines, 14~15, 16, 31, 36; and
prehistoric imagery, 30~31, 32, 36, 37; and pre-
historic mother goddess, 13, 14, 15, 16; and pre-
historic sodiety; 15. Sez adse Childbirth; Preg-
pancy

Figurines: and Atds, 178, 18182, 204, 206, 212,
214, 277, 278, 280, 318; and Magna Mater,
27576, 275, 277~78; and Matar, z06; and Meter,
133, 139, 189, 203, 204, 206, 207, 310, 217-18,
331, 337; and Phrygian priest, 105, 1¢7; prehis-
TOMIG, 1416, 27, 29, 30, 31, 32, 32733, 34 3533,
41

Findik, 93, 99, 357, 339

Firmicius Maternus, 15sn

Foucaet, P, 1490, 1850

Frands, E. D., 1620

Frochner, W., 1310

Funerary art; and Matar, 52, 74, 79, 102—4, 113;
and Meter, 183, 189, 192, 204, 218, 221, 226, 250,
261

Funerary rites, 223, 22627, 252, 258

Gaia, 169, 170, 171

Galatians, 229, 240, 245D, 256, 257, 368—69, 290,
296, 323, 34142

Galaxia festival, 218

Galen, 3021

Gallesia, 199

Galli, 2160, 229-32, 2540, 290, 292, 254 29799,
3014 305, 308, 316, 31819, 32325, 333

Gela, 174

Gender: and cult membership, 23, 183-84; and
ferdlity deiry, 15; and prehistoric sodiety, 38;
and scholarly preconcepdons, 9, 10, 18

Geometric ornament: Greek, 126; Phrygian, 73,
85, 86, 83990, 100~102, 126

Gérard, J., 2820

Giants, 248

Gimbutas, Marija, 16

Glans penis, terracotta image of, 276, 26

Gordion, 42, 43, 48, 56, 7279, 76, 7778, 8183,
I00~I04, 105, 11014, 1350, 188, 189, 10097, 192,
193, 207, 246, 251, 3150 '

Graces, 1720, 195

Graeve, V. von, 1270

Graham, A. J., 1280

Graillot, Hened, 13, 20, 21, 23, 330

Graves, Robert, 13

Great Mother, 16, 13



Greeee: and Alexandrian conquests, 64, 1021,
108, 120; city-stat¢ in, 121; and influence in
Pheygia, 64, 1020, 1058, 128, 189, 192-98; and
Persian Wars, 120

Greece, Mother Goddess cult in: and administra-
tdve documents, 218-24.; and agricultural im-
agrery, 169—70; and altars, 138, 222; and agimal
imagery, 122, 141, 228; and Apollo, 157; and
Artemis, r27; Asiatic origin of, 9, 19, 20, I1g,
121-22, 12325, Léd, 149, 168, 184~8s; assimila-
ton of, 19, 119, 143, 169~77; and Artis, 21,
1314, 17782, 217, 223-24, 237, 238, 240, 244
257, 278; bacbarity of, 140, L49n, 167, 168, 178,
185, 231, 233, 24<+; 20d CASTAGON, II3~1L4y 230,
231, 237, 240; Christien commentary on, Iss;
and chronology, 119, rz3, 132; and costumes,
126, 131-32, 139, 145, 130; and Dakryls, 17205
and dange, 151, 154, I61, 171, 172, 173, 1853 and
Demeter, 19, 119, 140, 143, 163, 167, 169,
174~76, 181, 184, 185, 224, 228; and demoaacy,
163, 169, 184, 218; and Dionysos, 143, 152=54,
157, 166, 176, 225, 226; and drinking vessels, Lts,
146, 148, 15155, I52=53; and ecstasy, 4, 20, [21,
15557, I6L, X66~67, 168, 171, 172, 173, 174, 176,
177, 185, 231; and Elcusinian Mysteries, 167, 175,
176; and emotional expression, 137, L, 49, 151,
15557, 168, I72, 183, 185, 228; and ferdlity, 169,
280; and figurines, 133, 139, 217~18; and fuer-
ary art, 183, 218, 221, 226; and funerary dites,
223, 226-27; and Gaia, 169, 170, 171; and
Galaxia festival, 213; and Galli, 229-32; and
Graces, 17213 and Hekare, 226; and Hera, 140,
170; and Hermes, 176 and Homeric Hymns,
122-23, 137, 140, 141, 144, 170, 228; importa-
tion of, 19, 63, 119, 125; and initiation, 149,
225~27; and inscriptions, r20, 121, 126, 184 188,
217, 224, 227; and Kouretes, 170, 172, 173, 174,
184, 223, 226; and Kubaba {Anarolian god-
dess), 124, 128-29; and lion imagery, 109,
13134, 136, 133, 139, 145, 1438, 151, 170, 216, 2180,
222, 225, 237; Lydian influence on, 124, 128-32,
134; marginality of, 19, 137, 143, 233; and ma-
ternal identity of deiry, 38, 140; membership
of, 182-34, 21920, 224, 232, 233; aad metragyr-
tai, 124, 16468, 182, 183, 222, 230, 291; and
Metroa, ny, 139, 145, 161, 162~67, 171, 175, 182,
183, 188, 217, 218, 2230, 224; and Minoan reli-
gion, 134-35; and monuments, 138, 223; and
Mother Earth, 169~70; and mountins, 69, 125,
1250, 14445, 156, 17172, 177, 227, 228, 232,
280, 305; and Muses, 123, 1271, 1720; and
MUSIC, 110, 122, 137, 139, 143, 149~5I, 154, IS5,
157, 161, I71, 172, 173, 185, 230, 2320; and mys-
ey, 149, 154, 161, 172, 174, 176, 183, 222, 224,

225, 226-27; and myth of Cybele and Artis, 237,
238, 240; and naiskol, 12627, 128, 29, 131-32,
133, 140, I46-27, 151, 160, 216~17, 219, 222; and
nature symbolism, 135, x41; and niches, 138; and
nomendlature, 45, 46~47, 63, 66~69, 122, 123,
12425, 139, I44-45, 169, 177, 139; and Nymphs,
127, IS7, 259, 173D, I73, 222, 227; and o7geomes,
1883, 219—20; and orgies, 20, 121, 231; Orientalist
views of, 20, 24; and Paa, 143, 157, 176~77, 180,
225, 226, 227; and Persephone, 175, 225, 226;
and phiale, 145, 216, 222, 225, 227; Phrygian
cult influenced by, 187, 188, 189, 192-98; Phry-
gian influence on, 4., 120-28, 130-31, 13441,
144, 145, 148, 169, 171, 172, 173, 175, 176, 177,
184~85; and political relatons, 184, 218, 233,
317; and Pornia Theron, 120, 135, 139; and
power imagery, 38, 39, 148; and predator im-
agery, 139, 228; prehistoric predecessor of 15,
16, 30; and pricsthood, 113-14., 16468, 185, 218,
221~22, 22932, 237, 240; and private sphere, 4,
120, I39, 14X, 143, 163, 164, 176, I8S, 196, 206,
216, 217, 232, 233, 234, 317; and public sphere,
4, 120, 143, 161, 164 176, 234, 2ad relations
with city-state, 4, 121, 140, 233; and reliefs, 119,
120, 121, 126~27, 13132, 136, 145, 149, 150,
15749, I158—9, 1730, 176, 177, 216, 218n, 219, 221,
222, 225, 22§, 226, 226, 227; and Rhea, 19, 119,
120, 124, 140, 143, 161, 169, 17074, 176, 184,
135, 228, 229, 2790; and ritual, 121, 137, 143, 143,
149X, 15457, 161, 169, 173, 174, k76, 177, 183,
18485, 187, 188, 22127, 228, 230~32; Roman
cult influenced by, 283, 284, 295~96, 316; and
sacred tree, 21; and sacrifice, 98n, 138, 163, 218,
221; and SAOCTUArics, 132, 134, 136, 137-39, 140,
141, 143, I6L, 162, 171, 188, 233; and scxualiry,
20; and shrines, 119, 137-38, 140, 138, 161, 162,
188, 216, 213, 233; and snake imagery, 152, I+,
226, 227; and social <lass, 132, 184, 233; and so-
cial relations, 185, 2335 and springs, 138; and
Statuerees, 120, (21, 1270, 152, 133, 137, 139, 140,
145, 158, 175, 217, 2180, 2225 and Telchines, 172n;
and remples, 19, 161, 218; and thizsotai,
219~20; ransmission of, 133~33, 134, 139,
187-88; and tympana, 110, 122, 123, 136-37, 138,
139, 145, 143, 149, ISL, 155, 168, 170, 173, 174, 180,
183, 185, 216, 2180, 221, 222, 227, 296; universal-
izadon of, 18; and votives, 119, 120, 121, 125~27,
1311, 132, 33D, 136, 137, 138, 139, 141, 143, 145,
143, 15759, 15859, 164, 168, 173, 176, 177, 184,
1881, 189, 2I6, 217, 218, 219, 222, 325, 226, 233

Gusmani, Roberto, 13

Hadilar, 3438
Hades, 1520

INDEX

371



Hadrian, 316, 334

Halikarmassaos, 204, 2220

Haanibal, 264, 266~67, 268, 281

Haspels, Emilic, 641, 991, 1020

Hekanios, 2030

Hekate, 47, 226

Hellanikos, 270n

Hepding, H., 2300, 242

Hephaestion, 230

Hephaistos, 249

Hera, 135, 136, 140, 170

Heraton ar Samos, 140

Herakles, 1590, zo2n

Hercules, 2890

Hermes, 176, 200202, 216

Hermesianax, 239, 243, 257

Herms, 2

Herodian, 269

Herodotos, 11, 13, 46, 69, 124, 128, I54, 15657,
1661, 216, 245

Hesiod, 10, 1340, 169, 170, 24748

Hesua, 195

Hesychios, 67, 68, 198

Hewerism, 10, 12

Hijras, 320, 321~23

Hindu mother goddess, 320~22, 324-33

Hippocrates, 1356

Hipponax of Ephesos, 14, 170

Hirtites, 3, 4144, 62, 73, 79, 8L, 132, 200, 248,
240 "

Homer, 6, 122-23, 127, 157, 140, 141, 144, 1630,
170, 171R, 1750, 206, 228

Horace, 502

Hosios, 1950

Hunter-gatherer society, 17

Hunting imagery: and Hiwire religion, 43, 623

and Marar, 438, 53, 78, 109; and Mecter, 143; pre-

historic, 29, 30~31
Hyacinth Monument, 89, 90, 93, 101
Hypeia, 195

Tacchos, 1520, 181

Idacan Mother, 2, 206, 270, 271, 292, 299301

Idaia 67, 1250, Li4n, 199

Tlion, 206

Initation, and Meter cult, 149, 225=27

Inscriptions: and Angdistis, 198; and Ards,
17879, 212, 3355 and Marar, 6566, 68~70, 96,
111; and Meter, 120, 126, 1800, 184, 188, 200,
203, 206, 210, 211, 217, 224, 227, 329, 331, 332,
534 335, 3-H=42; and Midas (Phrygian king),
100, 11

Jonia, 105, 126-28, 131, 132, 138-39, 145~4+, 163,

164, 184 199, 202-3, 214, 216, 276, 317, 328, 331
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Iron Age, 3, 19, 4148, 49, 5234, 79, 83, 124, 13§

James, E. O., 16

Jeanmaire, H., 1720

Judaco-Christan eulture, 9

Julian, 163, 243

Jultus Caesar, 289

Jung, Carl, 16-18

Juno, 273n, 303, 311

Jupiter, 230—40, 289, 298, 300, 303, 316

Kadmiloy, 202n

Kalchisar, 79, 81, §1-82, 102, 109, 111, 211

Kallimachos, 228, 2300, 231

Kapikaya, 211, 233

Karatepe, 110

Karkamd, 45, 47, 48, 49, 5051, 52, 720

Kastabala, 45, 47

Keil, J., 2020

Kern, Otto, a1

Klazomenat, 131

Klcisthenes, 162

Kolophon, 119, 163, 199, 2023, 232

Konya, 103, 108

Korai, 12627

Kore, 164, 175, 2340, 238, 356

Korybanres, 157, 172, 177

Kos, 2220, 227

Kouretcs, 170, 172, 173, 174 [84, 216, 222, 226,
340

Kratecs, 151=5s, 152, 253. See also Drinking vessels

Kriton, 146

Kronos, 169, 170, 174, 2790

Kubaba, 4447, 43, 49, 5253 39, 67, 720, 124,
128, 129, 130, 131

Kiiglik Kapikaya, $6

Kumarbi, 248

Kuma Bogaz Kapilaya, 86, 90

Kybebe, 45, 46, 67, 69, 124, 125, 228

Kybele: Asiatic origin of, 119, 123~2¢; and Attis,
17778, 215, 223; and costumes, 27611 and lion
imagery, 151; and Mother Earth, 170; and
mouneins, 69, 125; and music, 1203 and
naiskoi, 149n; and nomenclature, 2, 45, 7,
63, 66~69, 123, 124~25, 139, 144=45, 171, 328;
and Rhea, 6, 124, 170-74; and sacrifice, 98n;
and tympana, 110, 148, 1710

Kyme, 119, 131, 133, 137, 158, 211

Kyzikos, 128, 156, 199, 204, 2140, 332-34-

Lampsakos, 128

Laroche, Emmanuel, 450, 460
Lebadeia, 226

Lesbos, 198, 231



Lero, 105

Liber, 280n

Lion imagery: and Apollo, 148-490; and Deme-
ter, 174, 17s; and Kore, 175; and Kababa (Ana-
tolian goddess), 49, 130, 131; and Magna
Mater, 276, 277, 295, 298, 30910, 315; and
Maae, 41, 49, 80, 85-86, 1024, 108, 109~10,
13¢5 and Meter, 109, 151~34,, 136, 138, 139, 145,
148, 151, I70, 196, 200, 203, 207, 209, ZLO, 211,
216, 80, 222, 225, 227, 329, 335, 3575 2nd Mi-
noaa religion, 134~35; and prehistoric artifacts,
30, 31, 36, 37, 413 and prehistoric mother god-
dess, 59

Liviz (Roman copress), 315

Livy, 1490, 229~30, 264, 265, 266, 267, 268~71,
284, 2880, 200

Lokei, r23

Loucss, L, 153n

Lucian, 241

Lucretius, 2544, 29799, 307, 316, 513, 324

Ludi Megalenses, 274, 277, 279, 207

Ludi Romani, 2800

Lupeceal, in Rome, 273, 3180

Lycia, t1-12, 13, 64, 10§

Lydia, 46, 64, 70, 102, 124, 128-32, 134., 139, 189,
19496, 202, 2141, 232, 23940, 242, 328,
335=36

Magna Mater: and Acncas, 2, 7, 238, 270, 279,
299~301, 3024, 316; and agricultural imagery,
280, 318; and alears, 3140; and animal imagery,
276, 277; and Apollo, 270; and aristocracy, 233,
239; Asiatic origin of, 19; and Awts, 113, 241,
245, 275, 277, 278, 280, 284 285, 299, 3047,
318, 519~20; and castration, 18, 19, 2540, 256,
257, 267, 292, 298, 299, 301, 304, 306, 307, 508,
318, 319, 520, 324~25; and coins, 28990, 2005
and costumcs, 276, 310, 314, 3150; and Curetes,
298; and dance, 2853 and Delphic oracle, 2703
and Demeter, 249; and Dionysos, 275; and ec-
stasy, 2870, 296, 3r7-18; and fertility, 257, 278,
280, 284, 296, 298, 318; and figurines, 27576,
275, 277~78; and founding of Rome, 238, 270,
279; and Galli, 2160, 22932, 2540, 290, 292,
294, 297~99, 3014, 305, 308, 316, 313-19,
323~2§; Greek influence on, 283, 284, 295~96,
3165 and Idaean Mother, 2, 206, 299~301; im-
portation of, 4, 19, 22, 63, 263, 264~71, 279,
281-83, 314; and Jupiter, 23940, 500, 316; and
lion imagery, 276, 277, 295 298, 30910, 315;
maternal idendty of, 38; and Megalesian fesd-
val, 283, 288-89, 290, 206, 299, 3051, 306; and
monuments, 309, 321, 3153 and music, 19, 285,
293, 304 307, 303, 317, 5245 and myzh of Cyb-

cle and Artis, 23940, 241, 244, 245, 256,
305~7; and orgies, 285, 302, 304; Orientalist
views of, 21, 22, 23, 24; Pergamene influence
on, 26465, 268, 269—7T, 276, 278, 281, 282,
284, 314-15; Pessinundne influeoce on, 26465,
268-71, 290; Phrypian influence on, 293,
295~96, 303, 305, 319; and political relatons,
263, 281-83, 288, 290~91, 317, 345; prehistoric
predocessor of, 27; and priesthood, 4. 2540,
256, 287-880, 290-91, 292, 297~99, 301~4, 308,
315, 317, 318, 319, 323-2¢; and public sphere, 287,
289, 296, 297, 3048, 317, 515, 319; and Punic
Wars, 264, 266~67; and relaGons with state, 7,
284, 296, 297, 299, 308, 309, 316-17, 327; and
relicfs, 50910, 310-17, 313, 315; and Rhea, 270n;
and ritual, 19, 247, 256, 274 279, 283, 234, 285,
2370, 233-89, 292, 293, 296-99, 304, 307, 308,
309, 316, 3r7-18; and sacred calendar, 283; and
sacred ship, 314; and sacred trec, 256, 279; and
sacrifice, 277, 203; and sancruaries, 274, 238,
316; and sexuality, 277-78, 280, 296, 299, 501-2,
3049, 318, 319; and shrines, 271, 273, 279, 3144
and Sibylline otacle, 20, 26465, 266, 268, 269,
284, 283, 3015 and social class, 23-24- 291, 296;
and statues, 274 3, 314~15; and temples,
26465, 266, 267, 271, 27273, 27375, 279, 282,
285, 288-89, 291, 509, 3L4, 316; and theaerical
performances, 288~89, 316-17; transmission of,
327; and tympana, 309, 310, 513, 315; and vo-
tves, 276-77, 27778, 279, 380, 315-15, 318; and
washing of images, 274, 279. Sec alse Rome,
Mother Goddess cult in

Magnesia, 161, 199, 2220, 331, 335, 3400

Mahrada, 47

Malatya, 47, 48, 720

Maltag Monument, 89, 5, 98, 102, 110

Mamure Kale, 209~11, 212, 233, 3150

Manlius Volso, 269, 290

Marcus Aurclivs, 333

Marriage ritcs, 223~24

Mardal, 3020, 314

Massalia, 131, 132, 133

Mam, 320-22, 324~2§

Marar: and alwrs, 52, 65, 71, 79, 80, 32, 83, 96, 95,
102, 109, II1, 192, 337; and animal imagery, 74,
75, 104, 109; and aristocracy, wi-r2; and Qsa-
tion, 19, 98, m3~14; and chronology, 64, 71,
81-83, 99~102, 108, 2+3; and costunes, 47-43,
7172, 85, 104, 105=8; and drinking vessels, 73,
109, 143; and ferdlity, o, 114, 280; and fig-
urines, rod; and funcrary act, 5z, 74, 79, 1024,
113; and Hellenization, 721, 108, 123, [25, 126,
369, 173, 177, 139; and hunting imagery, 43, 53,
78, 109; and iascripgons, 6566, 68-70, 86, 96,
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Maar (ontinucd)
1x; and lion imagery, 4%, 49, 80, $5~86, 1024,
108, 10510, 1315 and monuments, $4., 61, 65—66,
69, 71, 82-83, 84-36, §9—90, 9197, 96104, 10,
G, 140, 232; and MOLNRANS, 43, 44, 48, 54, 6L,
6667, 68, 98, 108, 113, 115, 193, 200, 280; and
music, 73, 110; and nature symbolismn, 43, 44
$4, 61, 62, 113, Ii4; and niches, 54, 73, 79, 84-86,
89, 96, 105, 108; and nomendlature, 2, 12, 45,
4647, 66~70, 108, 113, 14, 189, 244 and polic-
<l relations, 114; and pomegranates, 73, k1o, 1145
and predator imagexy, 43, 53, 109, 4, 1155 and
priesthood, 98, 103, U-12, 114} and raptor im-
agery, 438, 53, 73, 75, 79, 83, 104, 108, 109, 1O, 112,
1270, 143; 20d reliefs, 47-438, 5253, 5690, 7275,
76, 7982, 84-86, 88, 96, 102~4; and ritual, 19,
41, 42, 79, 114 and saacnuaries, 79-80; and
shrines, 79, 81, &1, 83, 11, 193; and social class,
1x2; and Springs, 43~4<+; and s@awes, 72, 86, 96;
a0d statuertes, 104-, 105, 104, 1145 aad temples,
79, 112; and VOtves, 44, 71, 7879, 102, 112

Matemal idendty, 5~6, 9, 10; and Magna Marer,
38; and Marar, 105, 1143 and Meter, 38, 210

Matriarchy: and Anatoliza Mother Goddess,
12~13, 18; Bachofen on, 10-12, 13, 14 and his-
torical scholarship, ro-13; and Jungian psychol-
ogy, 16; and Mara, 20; and prehistoric mother
goddess, 10-11, 14, 16; superseded by patri-
axchy, 11-13

Marriliay, r1~12

Megabyzoi, 253

Mcgalesian festival, in Rome, 283, 288-89, 290,
296, 299, 3058, 306

Megalesion, in Pergamon, 207, 264, 270, 378

Mcher Kapisi, 54

Melanippides, 174

Mellaare, James, 30, 34

Mellink, M. J., 64n, 83

Men: in Meter cult, 183, 184; in Neolithic sodiety,
58

Menads, 152, 154

Menander, 1650, 168

Merchants, 23

Merig, Recep, 2020

Mesembriy, 216

Messenia, 170n

Metellus, 29t

Meter: and administratve documents, 218~24;
and agricultural imagery, 169—70; and altars,
138, 200, 2030, 204, 206, 209, 210, 211, 222,
339, 334 536, 342; and Angdistis, 198; and ani-
mal imagery, 122, 142, 210, 228; and Apollo, 157,
184, 201; and Artemis, 127, 196, 200; Astatic
origin of, 131-22, 125~24, 144, 149, 168, 184-85;

INDEX

assimilation of; 19, 119, 143, x69~77; Athentan
cult Of, 24, 119, 133, 139, L43, 1$3, 162-69, 171,
175, 182, 185, 184, X87, 188, 2u7~18, 219, 291, 3175
and Arxis, 113, 1550, 177-82, 192, 212, 218, 217,
233~24 227, 228, 244 331, 3420; and Bendis,
227; Christan commentacy og, 1555 2nd
cheonology, 119, 123, 132; and coins, 350, 334
335, 340, 342; and cosTUMES, 126, 131-32, 139,
145, 207; and Daktyls, r72n; and dance, 153, 154,
161, 171, 173, 173, 183; and Demeter, 119, 143,
163, 167, 169, 174~76, 181, 184, 224~ 2233 and
democracy, 163, 169, 184, 218; and Dionysos,
143, 152-$54, IS7, 166, 176, 184, 225, 226; and
drinking vessels, 145, 146, 148, 15155, Z52~53;
and cestasy, 4, 121, 15557, 16X, 166—67, 168, 171,
172, 173, 174, 176, 177, 183, 231; and Eleusinian
Mysteries, 167, 175, 176; and emotional expres-
sion, 137, 149, 151, 155~57, 168, 72, 183, 185, 228;
and fersility, 15, 169, 280; and figurines, 133, 139,
203, 204, 206, 207, 210, 217-18, 33I, 337; and
funcrary art, 183, 204, 218, 221, 226; and funer-
ary rites, 223, 226—27; and Gaia, 169, 170, 1715
and Galaxia festival, 218; and Galli, 229—32; and
Graces, 1720; and Hekate, 226; and Hera, 40,
170; and Hermes, 176, 200202, 216; and
Homeric Hymns, 12223, 137, 140, 141, 144,
170, 228; and Idacan Mothez, 206; and inida-~
don ceramony, 149, 225—27; and inscriptons,
120, I21, 126, 184, 188, 200, 203, 206, 210, 211,
217, 224, 227, 329, 331, 332, 334+ 335, 343-42; and
Kouretss, 170, 172, 173, 174+ 184, 216, 232, 226,
340; and Kubaba (Anatolizn goddess), x4,
128293 and lion imagery, 109, 131-34, 136, 138,
139, 143, 143, 131, 170, 19, 196, 198, 200, 203,
207, 209, 210, 211, 216, 28N, 222, 225, 227, 329,
335, 337; Lydian cult of, 19496, 328, 335~36;
and Lydian influcnce in Greeee, 124, 128~32,
134; marginality of, 137, 143, 233; maternal
identity of, 38, 140, 210; and metrgyrtai, 124.,
16468, 182, 183, 222, 230, 281; and Metroa,
119, 139, 145, 161, 162=67, 171, 175, 182, 183, 188,
1961, 202~3, 217, 218, 2230, 224, 317; and Mi-
noan religion, 134~35; and monuments, 138,
221, 332; and Mother Earth, 169—70; and
mouneiins, 1250, 156, 171—72, 177, 198~200,
206, 209, 210, 211, 227, 22§, 232, 270, 280, 330,
335, 336, 3433 and Muses, 123, 127m, 17205 and
mUSiC, 123, 157, 139, 148, L+9~SL, IS4, 155, 157,
161, 171, 172, 173, 185, 210, 230, 2320; and mys-
TCTY, 149, 15455, 161, 172, 174 176, 183, 202,
222, 224, 225, 226—27, 3324 and oaiskoi, 126-27,
128, 129, 13152, (53, 140, 246~47, ISL, 260, 196,
210, 215, 216, N7, 219, 2223 and pature symbol-
ism, 135, I41; and niches, 138, 200, 211, 337; and



nomenchture, 68, 690, 122, 123, 125, 139, 144,
169, 171, 189, 198—99, 328~29; and Nymphs,
127, 157, X59, 1720, 173, 184, 222, 227; and or-
Jeonzs, 188, 219203 and orgies, 121, 231; Orien-
wlist views of, 24; and Pan, 143, 157, 17677,
180, 225, 226, 227; Pergamene cult of, 202,
2067, 20911, 218, 270, 331~32; and Perse-
phone, 175, 225, 226; and phiale, 145, 189, 196,
210, 216, 232, 225, 227, 529; Phrygian cult of,
187, 188, 189, 192~08, 232, 328, 336~42; and
Phrygian influence in Greece, 4, 12028,
13031, 13441, 144, 145, 148, 169, 171, 172, 173,
175, 176, 177, 184~85; Piracus cult of, 21824
and polidcal relations, 134, 19394, 203, 218,
233, 317, 336; and Pomia Theron, 120, 135, 1393
and predaror imagery, 139, 1438, 228, 251; and
priesthood, 1i3~14, 164~68, 185, 203, 219,
22122, 229-52, 33234 335, 342; and private
sphere, 4, 120, 139, 141, 143, 163, 164, 176, 188,
196, 206, 216, 217, 252, 233, 234, 317; and public
sphere, 4, 120, 143, 161, 164, 176, 234 and refa-
tions with dty-stre, 4, 121, 140, 233; and re-
licfs, 119, 120, 121, 126~27, 131~32, 136, 149, 150,
15759, 158-%9, 1730, 176, 177, 196, 200=201, 201,
202, 203, 205, 210, ZLi~If, Z§~16, 2180, 219, 221,
222, 22§, 22§, 226, 224, 227, 329, 331, 332, 333 357
and Rhea, 6, 19, 20, L$3, 161, 169, 17074,
176, 184, 202, 209, 228, 229, 2791, 332, 337; and
rirwal, 121, 137, 143, W48, 14951, 154--57, 161,
169, 173, 174, 176, 177, 183, 184~8;, 187, 188, 203,
210, 211, 221-27, 228, 23032, 358; and Roman
influence, 327—23; and sacred calendar, 2033
and sacrifice, 138, 163, 202, 203, 204, 210, 218,
221, 338; and sanctuarics, 132, 134, 136, 137-39,
140, 14, 143, 161, 162, I7T, 183, 192, 196, 198,
200, 202, 203, 206, 207, 209-1X, 215, 233, 270,
331, 33641, 342; and sexualicy, 20, 195, 253, 3353
and shrines, 137-38, 140, 158, 161, 162, 188, 192,
198, 200, 202, 207, 310, 211, 215, 216, 218, 233,
269, 270, 330, 331, 334, 336, 343-43; and snake
imagery, 152, Is4, 226, 227; and sodial class, 182,
184, 211, 233; and springs., 138, 162—63, 211; and
statues, 203, 204, 206, 207, 208, 211, 212, 334,
337; and STIRICTLCS, 120, 121, 1271, 132, 13334+
137, 139, 140, 158, 175, 139, 19091, 198, 202, 203,
206, 207, 20, 210, 21§, 217, 2131, 222, 329, 337;
and syncretism, 19, 119, 143, 169~77, 202, 337;
and Telchines, 172n; and temples, 119, 161, 192,
196, 198, 210, 211, 218, 330, 334 336-37, 535-39,
340; and thiasotai, 219-20; and tympana, 3,
123, 136~37, 153, 139, 145, 148, 149, 151, 155, 168,
170, 175, 174 185, 135, 189, 196, 198, 207, 210,
216, 2130, 221, 223, 227, 539, 335, 337; and vir-
gins, 334~35; 20d votives, 119, 120, 121, 12§27,

131n, 132, 1330, 136, 137, 138, 139, 141, 143, 145,
L8, 15759, 15839, 164, 168, 173, 176, 177, [B4,
1881, 189, 198, 200—201, 201, 202, 203—4, 205,
214-T8, 2X5—16, 217, 218, 29, 222, 225, 226, 233,
329, 332, 333, 334 335, 337 and Zeus, 200, 202,
2101, 226, 228, 331, 332, 33741, 343

Merragyreai, 124., 164-68, 182, 183, 222, 230, 291

Metroa, 19, 139, 14, 161, 16267, I71, 175, 182, 183,
183, 1960, 202~3, 217, 218, 2230, 224, 3080, 317

Metropolis, 202, 233

Midacion, 342

Midas (Phrygian king), 69—70, 83, 990, 100, K11,
192n; and myth of Cybele and Artis, 241, 244,
246, 255

Midas Ciry, 66, 69, 84, 86, 89-90, 91-93, 96, 96,
99, 102, 11013, 1801, 92, 193, 19798, 246,
336, 33733, 343

Midas Mopumen, 61, 69, 70, 86, 8990, g1,
99102, 24§

Milexos, 119, 126, 128, 129, 131, 1371, 163

Milleg, Stephen G., 1620

Minoan rcligion, 134-35

Mirrors, and Kubaba (Neo-Hittite goddess), 48,
49

Mistress of Animals, 135

Mithracum, at Kapikaya, 21

Maeme, 195

Monotheism, 38

Monuments: and Atus, 257; and Magna Mater,
309, 311, 315; and Matar, 4, 61, 65-66, 69, 71,
82-83, 84~86, 80—90, 9197, 96104, 10§, 110;
and Meter, 138, 140, 221, 232, 25051, 332; and
Phrypian geometric ornament, 100~-103; and
Urartian religion, 54, 61

Mother Earth, 7, 10, 169~70, 247, 297

Mother goddess: and animal imagery, 38, 39; Asi-
atc origin of, 9, 19-24.; Bachofen on, 10-12, 18;
and development of consciousness, 10~11,
16-18; and feminism, 13-14; and fectilixy, 13, 14,
15, 16; and gender, 9, 10; and hunter-gatherer
society, 17; and Jungian psychology, 16~18; ma-
temal identity of, 9, 10, 33; and matriarclyy,
10-14,, 16; and Orientalism, 20~-24; and prehis-
roric cvidence, 1416, 27, 30, 34, 36, 38-39, 41;
and race, 9, 19; scholarly preconceptions about,
9-10, 20~24; and socal class, 9, 23; and social
development, 16-13, 17, 18; superseded by fa-
ther god, 10~11, 13; universality of belief in, 16,
18, 27, 38. Ser also Angdistis; Cybele; Kybele;
Magna Marer; Mam; Matar; Meter

Mountains: and Himite religion, 42-43; and
Marar, 43, 44, $4, 61, 66—67, 68, 98, 113, 115,
193, 200, 280; and Meter, 69, 125, 1250, 135,
144~45, 156, 17172, 177, 184, 189, 198-200,
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Mounzains (eentinucd)
206, 209, 210, 211, 227, 228, 232, 250, 270, 230,
308, 330, 335, 336, 343; and Minoan religion,
134-33; and myth of Cybele and Ards, 239-40,
2445 and Urartian religion, 4, 61

Muses, 122, 123, 271, 1728

Music: and Artis, 181; and Magna Mater, 19, 110,
256, 285, 293, 304~ 307, 308, 317, 324; and Mamr,
73, 110; and Meter, 110, 123, 137, 139, 143,
149~31, 154 185, 157, 161, 171, 172, 173, 18§, 210,
230, 232n; and myth of Cybele and Artis, 251

Mycenaean religion, 134, 135

Myrina, 204

Mysia, 328, 332

Mystery rites: and Awis, 181; and Eleusinian Mys-
terics, 167, 175, 176, 181, 249, 256; and Magna
Matex, 23, 308, 317; and Metex, 149, t54~5s, 161,
172, 174, 176, 183, 202, 222, 224, 225, 22627, 332

Naiskot, 126~27, 128, 129, 131-32, 33, 140, I46~47,
1$L, 160, 196, 210, 215, 216, 217, 219, 222, 281

Nanda, Screna, 32024

Narure symbolism: and Himite religion, 43~44+
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115, 138, 17172, 189, 193, 200, 250, 280, 305, 336,
333, 343, 345; and music, 73, 110; and myth of
Cybele and Auris, 237, 238, 24247, 250~58; 20d
nature symbolism, 43, 44, 54, 6L, 62, 113, Il4;
and Neo-Hirrire religion, 45, 46, 47, 43, 49,
5253, 67, 82-83, 109, 110; and niches, 54, 71,
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Takmakgy, 105

Tas Kapisi, 54

Telchines, 1720

Telestes, 171

Telmessos, 204

Temples: and Hirtite religion, 42, 43, 44, 78,
79, 81; and Kubaba (Anatolian goddess), s2,
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Tedhaliyas, funerary complex of, 43

Toipe, 53, 3+

Tyaaa, 64

Tyche, 330, 340n

INDEX

Tympana: and Magna Marer, 509, 310, 313, 3153 and
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Urartians, 3, 5254, 109, 113

Valerius Maximus, 292

Varro, 207, 264, 269, 278, 308~9

Velia, 133

Vequs, 1310, 280, 307

Vermaseren, Maarten, 16, 18, 1310, 1461, 2160,
239n, 327

Versnel, H. $., 21, 1211, 1480, 1550, 1750, 1820

Vestal Virgins, 265, 267-68, 51+

Vicroria Virgo, 2730

Virgdl, 5, 7, 9, 22, 257, 270, 279, 299-3CL, 302-3,
3044, 311, 316

Votves: and Angdistis, 196-97, 223, 246; and
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