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INTRODUCTION 

Eugene Lane 

It gives me great pleasure to present to students of ancient religion 
this volume of essays on Cybele, Attis, and related cults, in memory 
of Maarten J. V ermaseren. 

As we are all aware, the last scholarly undertaking of the late mas­
ter was his massive collection of evidence for the cult of the Mother 
of the Gods and her consort throughout the Mediterranean world, 
Corpus Cultus Cybelae Attidisque (CCCA). He never lived to see conclusions 
based on his gathering of evidence, although he had in a way antici­
pated this in his book, Cybele and Attis, published in 1977 just as the 
CCCA series was beginning. The present volume endeavors in some 
way to rectify this situation. But it also gives scholars the opportu­
nity to pursue new avenues of thought concerning this multifarious 
divinity. It is becoming increasingly evident, that, so far from being 
a monolithic, unchanging "Oriental" or "Anatolian" cult, as it has 
frequently been presented, the worship of the Great Mother changed 
and developed, absorbing ever new components and characteris­
tics as it moved from East to West, from one civilization to another, 
as well as developing diachronically. 

There is as a result a remarkable geographical spread among the 
topics covered by these articles-the majority of which, significantly, 
are by women, who seem more interested in this cult than their 
male counterparts. Tamara Green starts us the farthest east with her 
consideration of female divinities in Harran, the fabled city of the 
Mood God. Mary Jane Rein brings us squarely into the reputed 
homeland of Cybele-worship, Phrygia, but adds a new hypothesis in 
seeing Miletus as a center for the diffusion of this cult. On the other 
hand, Rose Lou Bengisu departs somewhat from the narrow focus 
on the Mother Goddess to discuss related cults of the Kel Dag near 
Sardis, and james 0. Smith discusses an aspect of the cult of Artemis 
at Ephesus, a cult in many ways similar to that of Cybele. My own 
contribution, while retaining the emphasis on Asia Minor, shifts to 
Cybele's priests the Galli, and introduces the possibility of a significant 
Celtic contribution to the cult as we later know it. Panayotis Pachis 
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also deals with Cybele's clergy, but this time with a priestess, and is 
unique among the contributors to this volume in stressing the sub­
jective side of the Mother's worship. A geographical diversion, be­
fore we pass on to Greece, is furnished by Patricia Johnston, who 
takes us to the north shore of the Black Sea, so that we may trace 
the cult's vicissitudes in that area. 

As we come now to Greece, we find that the article by Elpis 
Metropoulou, while geographically wide-ranging, is centered in that 
country as she analyzes previously neglected iconographic types of 
Cybele (and claims for the Great Mother some Anatolian monu­
ments previously thought to be gravestones). But the Greek element is 
squarely in the forefront of Noel Robertson's revisionist and thought­
provoking essay, probably the most revolutionary in this volume, on 
the Greek Mother of the Gods, as it is in Lynn Roller's discussion of 
our goddess in Attic tragedy, her affinities with Demeter, and the 
like-an article which carries on Pro( Roller's distinguished record 
of publication on this subject. 

As we head west, we find Giulia Sfameni Gasparro's article firmly 
integrating the Hellenistic rock-cut sanctuary at Akrai into the diffusion 
of the international Mother-cult, not representing an aberrant local 
religious phenomenon, as some have thought, and showing how this 
cult paved the way for the well-known adoption of Cybele into Rome 
in 204 B.C. That introduction serves as starting place for Sarolta 
Takacs' essay on the cult in Rome, with emphasis on Catullus' well­
known poem on Attis. Another renowned Latin literary treatment of 
our goddess is that by Lucretius, and this forms the subject of Kirk 
Summers' essay, in which he strives to show the Romanness of 
Lucretius' description. Mter Friederike Naumann-Steckner takes us 
on a detour into Roman North Mrica, J.F. Ubifia leads us into the 
far west of the Roman world as he investigates and presents the 
form which the cult took on in present-day Spain and Portugal. 

Two more articles are not so much geographical as temporal in 
their extension of the survey of this cult: Andy Fear investigates the 
interrelationship of Cybele-worship and Christianity, and Robert 
Turcan-while maintaining a more traditional view of the cult, and 
not adhering to some of the more revisionist theses put forward by 
Robertson, Roller, and myself-expounds the Neo-Platonic interpre­
tation of the figure of Attis. 

All in all, I feel, we have here an interesting variety of approaches 
to the cult of "Cybele," the Great Mother. In conversation with non-
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specialist friends, I always liken the study of this religion to the story 
of the blind men and the elephant: the one who feels the leg finds 
the elephant like a tree; he who feels the tail finds the elephant like 
a rope, etc. Yet if enough blind men feel enough of the elephant, we 
will end up with a pretty accurate composite picture of the beast. 
Something of the sort I hope this volume has accomplished with the 
cult of the Mediterranean Great Mother. 





LYDIAN MOUNT KARIOS 

Rose Lou Bengisu 

Foreword 

The religious attitudes of Lydian culture reflect a dualism of plain 
and mountain, of agriculture and pastoralism. Recent discoveries in 
the Lydian region of Mount Tmolus have shed new light on the lo­
cal manifestations of these religious attitudes. These finds offer deeper 
insight into the local history of the surrounding region when they 
are examined in the context of their regional setting in antiquity. 

The following account of such latest findings is offered with grati­
tude to the memory of the late MJ. V ermaseren whose dedicated 
scholarship continues to chart the way for scholars through the vast 
fields of Anatolian, Greek and Roman civilizations. 

I. Geography qf the region: physical and ancient 

South of the city of Sardis, the capital of ancient Lydia, lies the broad 
mountain range of Tmolus. It stretches for more than a hundred 
kilometers across southern Lydia from the upper Cogamus in the 
east to the pass of the Karabel in the west. 

The overall topography of this region can be described as a com­
plex, densely contracted mass of high mountains separated by nu­
merous and fertile highland valleys. The Tmolus range separates these 
valleys by a barrier, twenty or forty kilometers deep, bounded on 
the north by the alluvial plains of the Hermus and Caicus and on 
the south by the Cayster and Meander. 1 

* I wish to express my sincere thanks to Professor Eugene N. Lane, University of 
Missouri, who has generously assisted with his encouragement in the preparation of 
this work. I am especially grateful to Hasan Dedeoglu, Director of the Manisa 
Museum, for permission to publish the sculpture in that museum. In addition, spe­
cial thanks go to Mr. Wayne Furman, Office of Special Collections, New York 
Public Library, for permission to use the Wertheim Study and to Ugur Bengisu, 
who has kindly prepared the illustrations for this article. 

1 Comprehensive review of the history and historical geography of the Tmolus 
region appears in C. Foss "Explorations in Mount Tmolus" in History and Archaeology 
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The massive range of Tmolus rises to its highest peak at Mount 
Tmolus proper south east of the city of Sardis, today called Boz 
Dag, the "Grey Mountain", and reaches an altitude of 2,152 meters. 
The Tmolus range has long been associated with the early legends 
and mythology of ancient Lydia. It was believed to have been the 
reputed birthplace of the gods Zeus and Dionysus. 2 

New discoveries in the Tmolus region substantiate descriptions by 
ancient sources. The account by the geographer Strabo specifically 
describes Mount Tmolus as a blest mountain with an "exhedra" on its 
summit, a work of the Persians, whence there is a view particularly 
of the Cayster plain. 3 Strabo does not mention which summit he is 
referring to. Until recently, literal translation of Strabo's text gave 
rise to confusion and speculation among scholars. Notably, interpre­
tation of the word exhedra combined with the phrase ta KUKAq> ne8ia, 
which was generally understood to refer to the plains of the Cayster 
and Hermus, promoted the prevalent misconception that the exhedra 
functioned as an observation-post or watchtower intended for view­
ing the surrounding plains.4 

Since the seventeenth century, repeated attempts have been made 
to locate the remains of the exhedra.5 Recent discovery and confirma­
tion of its location at the very summit of the Kel Dag ("Bald Moun­
tain") by this writer and Ugur Bengisu now allows a more precise 

qf Byzantine Asia Minor (Hampshire 1990) 21-5 I [reprinted from CSC4 2 (Berkeley 
1979)]; for the asymmetrical formation of the Tmolus range see D. Sullivan Human 
Induced Vegetation Change in Western Turkey unpublished dissertation Univ. of Calif. at 
Berkeley (1989) 60-62. 

2 Tmolus as the birthplace of Zeus (i'!fta); Tmolus as the birthplace of Dionysus, 
see Euripides (Bacchae 461-64) and W. Quandt De Baccho in Asia Minore culto Diss. 
Phil. Hall (Halle 1912) I 7 5-77; the legends of Mount Tmolus are surveyed in 
Preisendanz' article in Roscher's Lexikon (1922), s.v. Tmolus. 

3 Strabo 13.4.5. (Loeb) transl. H.L. Jones: 

llltEpKEt'tat OE tOlV IapOEWV 0 T!!&Ao<;, d\oati!OV opo<;, EV 'tfl aKpwpda OKOlt~V exov' 
E~EOpav MUICOU A.i!lou, nepa&v EP')'OV' acp. ot K!XtOlttE1JEtat ta KUKAql ltEOta, K!Xli!UAtata 
to Kaiiatptavov · ltEptatKoum of: Auoo!Ka! Muao!Ka! MaKeoove<; 

Above Sardeis is situated Mt. Tmolus, a blest mountain, with a look-out on its 
summit, an arcade of white marble, a work of the Persians, whence there is a 
view of the plains all around, particularly the Cayster Plain. And round it dwell 
Lydians and Mysians and Macedonians. 

4 This subject will be treated in a forthcoming archaeological survey report by 
Stephen F. Sachs. 

5 See C. Texier Asie Mineure (Paris 1862) 246, cf. 250; E. Chishull Travels in Turkey 
(London 1747) 18; G. Weber "Hypaepa, le kaleh d'Alasourat" in REG 5 (1892) 
14 (; however, most recently C. Foss (supra n. I) 45 f. 
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reinterpretation of Strabo's text.6 Analysis of this text in the expanded 
context of related regional findings, advances the identification of 
modern-day Kel Dag as the ancient Lydian mount called Karios, so 
named after the Carian Zeus. 

II. 7he cultic connection between Lydia and Caria 

In an earlier study of the region, this author presented archaeologi­
cal and textual evidence of the presence of the Lydians in the remote, 
mountainous region of the Tmolus south of the city of Sardis, which 
surrounds the modern-day lake of Golciik, with the ancient Torrhebia.7 

The earlier study reconfirmed identification of the region surround­
ing Golciik with the ancient Torrhebia and, therefore, the presence 
on this territory of the ancient Lydian mount called Karios and the 
temple of Karios who was the son of the Carian Zeus and the nymph 
T orrhebia. 8 

The definitive description of the region of T orrhebia was given by 
Nicolaus of Damascus, apud Stephanus of Byzantium, quoting the 
ancient Lydian historian, Xanthus, who states: 

'Ev Of t'fi ToppTJJ3iot EO"'ttV opo<; Kapto<; KaAEOJlEVOV Kat 'tO tEpov 'tOU Kapiou 
eKEt. Kapto<; o£ tno<; 1tai<; Kat TopPTJJ3ia<;, 00<; NtKoA.ao<; tEtaptcp, o<; 7tAa~oJlevo<; 
1tEpi nva AtJlVT]V, ~ n<; a1t' aU'tOU ToppTJJ3ia EKA.1191]. <p9oyyi]<; NUJl!pOOV UKoUcra<;, 
ii<; Kat Moucra<; AuOot KaAoucrt, Kat JlOUO"tKlJV E0tMx9TJ Kat auto<; 'tOU<; Auoou<; 
eoioa~E Kat 'tU JlEAT] Ota 'tOU'tO Topp~J3ta EKaAEt'tO. 

In the region of Torrhebia there is the mount called Karios and there 
is the temple of Karios. Karios, the child of Zeus and Torrhebia, as 
Nicolaus in his fourth book states, wandered by a nearby lake which 

6 Confirmation of its discovery appears in C. Foss (supra n. 1) History and Archae­
ology 49, Supp. Notes 3 "Mount Tmolus" and AJA 97 (April 1993) 318 "New Dis­
coveries". For the exhedra identified as the rock-cut throne of Zeus, see Sachs (supra 
n. 4). 

7 See]. and L. Robert's identification of the lake in Villes d'Asie Mineure 2, 314-15; 
Doc.d'Asie Mineure (Paris 1987) 308~10; see Robert's last discussion regarding the two 
series of oracles in Hierapolis in relationship to Kareios and Karios in "Les Dieux 
des Motaleis en Phrygie" ]Sav (Paris 1983) 59-61, in which he states "dans cette 
region de Ia Lydie, ToppT]~i~, il y a une montagne appelee Karios et un sanctuaire 
de Karios". However, for select review with new regional findings, see R.L. Bengisu 
"Torrhebia Limne" in Ege Universitesi Edebiyat Fakiiltesi Yqyznlan. Arkloloji Dergisi 2, ed. 
H. Malay (lzmir 1994) 33~43, pis. 1 ~4. 

8 For the remains of Archaic styled egg-and-dart fragments with substantial traces 
of rockcut foundations at a hilltop site in Ovank Yaylas1 overlooking Kel Dag and 
the Cayster valley, see Bengisu (supra n. 7) 42, pl. 2 and Stephen F. Sachs (forth­
coming). 
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was to be called after him Torrhebia, heard the voices of the nymphs 
which Lydians also called Muses and thus he learned music and taught 
it to the Lydians, and because of this the melodies were called Tor­
rhebian.9 

This account, in addition to providing us with important topographic 
information delineating the landscape of the surrounding region, iden­
tifies an early cultic connection between Lydia and Caria which is 
indicated by the Lydian genealogy of Zeus-Torrhebia-Karios-Manes­
Atys-Torrhebus. 10 

An account of a cultic connection between Lydia and Caria is 
given by Herodotus. It enforces Xanthus' account of Zeus Karios 
whose sanctuary was also at Mylasa and who was a federal god of 
the Carians, Mysians and Lydians. 11 According to Herodotus, only 
Carians and their traditional kinsmen, Lydians and Mysians, were 
admitted to the ancient sanctuary at Mylasa. 12 

Strabo reconfirms Herodotus' claim regarding a cultic connection 
by stating " ... but there is a third temple, that of the Carian Zeus, 
which is a common possession of all Carians and in which as broth­
ers, both Lydians and Mysians have a share." 13 

A further cultic connection between Lydia and Zeus Stratios is 
offered by Plutarch with a legend of the labrys. This relates that it 
was a part of the Lydian regalia introduced into Caria during the 
time of Gyges (716-678 B.C.) and placed into the hands of Zeus, 
which can be further substantiated by the coin types of Lydia and 
Caria." 14 

9 F. Jacoby FGrH (Berlin 1926) 11A,90, fr. 15; my translation. 
1° C. Talamo La Lidia arcaica: tradi;:;ioni geneologiche ed evolu;:;ione istitu;:;ionale (Bologna 

1979) 15 f. Prof. R. Gusmani has informed me by letter dated April 1994, "the per­
sonal name Torrebos looks like a derivation from indigenous linguistic material ... " 

11 Herodotus 1.1 7. 
12 In same letter (April 1994) R. Gusmani mentions " ... the name of Karios in 

Lydia could refer to such a religious relationship and to the origin of the cult" ... 
"It seems there is no positive evidence that the personal name Karos has anything 
to do with Karios, although this possibility cannot be excluded." W. Burkert 7he 
Orientali;:;ing Revolution (Cambridge 1992) 88 proposes "Once the historical link, the 
fact of transmission has been established, then further connections, including lin­
guistic borrowings, becomes more likely, even if those alone do not suffice to carry 
the burden of proof." 

13 Strabo 14.2.23 (Loeb) trans!. H.L. Jones. 
14 Plutarch Qyaestiones Graecae 45. For a general review of the coins, see A.B. Cook 

Zeus: A Study in Ancient Religion 2.1, 561-77, which also indicates the Lydians brought 
the labrys into connection with a goddess who appears on the coins of Mostene and 
Nysa; cf. T. Ritti "Apollo Kareios" in Hierapolis 1: Fonte letterarie ed epigrqfiche (Roma 
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In a discussion of the antiquity of the Artemision in Ephesus, 
Pausanias mentions that the sanctuary was populated by Carians, 
Lydians and Amazon women. This may well reflect an early reli­
gious kinship between Lydians and Carians. 15 

The continuity of earlier traditions in Sardis becomes apparent in 
the cult of the Lydian Zeus called Levs. He was believed to have 
been worshiped at an unknown location from Archaic through Per­
sian times. 16 The Lydian form of his name appears on a dedicatory 
sherd of the sixth century B.C., and on inscriptions from the necropolis 
in Sardis and from the Cayster valley in the vicinity of TireY 

Local attestations furthermore refer to Persian Zeus Baradates, an 
aspect of Ahura Mazda, whose statue, temple and cult were intro­
duced to Lydia in 367 B.C. by Artaxerxes II, 18 as well as to Zeus 
Polieus and Zeus Olympius, to whom Alexander the Great report­
edly built a temple. 19 

The possible presence of the Carian Zeus in Sardis, as evidenced 
by a marble Antonine copy of Zeus found in excavations near the 
vicinity of the gymnasium, is proposed by G.P.R. Metraux who re­
marks ". . . the presence of a local Carian god in the Lydian capital 
needs explanation."20 

1985) 135, Tav.24b; for the "deesse au nom inconnu" see Robert (supra n. 7) "Les 
Dieux" 6Q-61. 

15 Pausanias 7.2.1. 
16 G.M.A. Hanfmann Sardis from Prehistoric to Roman Times (Cambridge, Mass. 1983) 

131. 
17 In G.M.A. Hanfmann "The Seventh Campaign at Sardis" RASOR 177 (Feb­

ruary 1965) 13, fig. 13; R. Gusmani Sardis M3 (1975) 38-39, A 111 2, figs. 32-33; 
R. Gusmani Lydisches WiJrterbuch (Heidelberg 1964) 160, nos. 3, 50, s.v. lev-lief-. For 
the attested Lydian history of modern-day Tire in connection with Gyges, founder 
of the Mermnad dynasty, see G. Radet La Lydie dans le monde grec au temps des Mermnades 
(687-546) BEFAR 63:1 16-17; however, see esp. R. Meri~, et al. Die Inschrijten von 
Ephesos 7.1, Inschriften greichischer Stadte aus Kleinasien 1 7.1 (Bonn 1981) 213-16, 
s.v. 17zyaria. 

18 Hanfmann (supra n. 16) 93, 104; L. Robert "Uncle nouvelle inscription grecque 
de Sardes: Reglement d'1'autorite perse relatif a un cult de Zeus" CRAI (April-June 
1975) 306-330, esp. 315, which states "Des iranisants ont releve dans Ia religion de 
l'epoque achemenide !'existence d'autels, des temples, d'images." See esp. J. Duchesne­
Guillemin 17ze Religion qf Ancient Iran (Bombay 1973) 6-7; M. Boyce "On the Zoro­
astrian Temple Cult of Fire" Journal qf the American Oriental Society 95.3 (1975) 456 £ 

19 Arrian Anabasis 1.1 7 ,5-6; Hanfmann (supra n. 16) 45-46 mentions the discovery 
of three terracing walls on the Acropolis which " ... may have been in some way 
altered to Alexander's temple to Zeus Olympios." 

20 G.P.R. Metraux AJA 75,155-59, esp. 157, pis. 35-36; see also G.M.A. 
Hanfmann, Nancy H. Ramage Sculpture from Sardis: 17ze Finds 17zrough 1975. Sardis 
R2, 106, figs. 231-32. 
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In 1983 Prof. G.M.A. Hanfmann concluded: "there was undoubt­
edly a sanctuary on top of Mount Tmolus ... " and " ... it seems 
preferable to assume that there was an early fifth century B.C. statue 
associated with an altar (or series of altars) for the offering of fiery 
sacrifices in an open-air precinct either in the city or on Mt. Tmolus."21 

From among the cults of Zeus local to Sardis, the testimony by 
one of the earliest Greek poets, Eumelus of Corinth, who may have 
lived during the eighth century B.C., is most significant. According 
to Eumelus, Zeus was born in Lydia, west of Sardis on top of Mount 
Tmolus at a place called roval. dto~ 'Y E'ttou, subsequently called 
Deusion.22 Identification with Xanthus' ancient description of the sur­
rounding region is strengthened by comparison with the textual frag­
ment of Joannes Lydus who quotes Eumelus as saying: 

EUJlTJAoc; OE o Kopiv9wc; 'tov dia ev 't'fi Ka9' iJJliic; Auoi~ 'texeTlvm ~ouAe'tm, 
Kat JlUAAOV UATJ9EUEt ocrov EV icrwpi~. E'tt yap Kat vuv 7tpoc; 'tip OU'ttKip 'tftc; 
l:apOtavoov 1tOAEooc; JlEPEt E1t UKpoopEiac; 'tOU TJlWAoU 't01t0<; ECJ'ttV, oc; 1tUAat JlEV 
fovat dtoc; UE'ttOU, vuv OE 1tapa'tpa7tetcrTJc; 'tip xpovcp 'tTl<; AE~Eooc; deucrtov 
7tpocrayopeue'tat. 

Eumelus the Corinthian says that Zeus was born in what today we call 
Lydia, and he is as reliable as anyone: for still today on the western 
side of the city of Sardis, on the mountain ridge of Tmolus, there is 
place which used to be called the Birth of Rain-bringing Zeus, and 
now with language altered by time is known as Deusion. 23 

Recent archaeological findings shed new light to confirm Eumelus' 
account of the cult of Zeus as a rain god on the Tmolus. These find­
ings also demonstrate the accuracy of Strabo's and Xanthus' texts. A 
synthesis of the archeological, textual and related numismatic evidence 
offers new light on the significance of the Tmolus region in antiquity. 

21 Hanfmann (supra n. 16) 93, 132. For the coin types which suggest the sanctu­
ary was open-air see T.V. Buttrey et al. Sardis M7, (Cambridge, Mass. 1981) lO-ll. 
See esp. B. Trell, "Prehellenic Sanctuaries on the Greco-Roman Coins of Anatolia" 
in Proceedings qf the Tenth International Congress qf Classical Archaeology (Ankara 1978) 119-
20, pls. 37-38. 

22 Joannes Lydus De mensibus 4. 71 quoting Eumelus. For an interpretation by Prof. 
Hanfmann of unusual evidence from Sardis of a second-to-third-century A.D. marble 
gatepost found in the Hermus plain, which may refer to the birth of Zeus at Gonai­
Deusion in the Tmolus, see Hanfmann and Ramage (supra n. 20) 147, figs. 373-
375; cf. with a coin of Maionia in A.B. Cook Zeus I ,152, fig. 125. For the coin of 
Sardis which may refer to the birthplace of Zeus on the Tmolus, see Cook op. cit., 
151, fig. 118; BMC Lydia, 261, pls. 27,6. 

23 Trans!. J.G. Pedley Ancient Literary Sources on Sardis. Sardis M2 (Cambridge, Mass. 
1972) n. 14; cf. A.B. Cook :(_eus 2.2,957. 
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III. Description qf new archaeological findings 

Recent discoveries by this writer and Ugur Bengisu on the summit 
of the Kel Dag, south west of the city of Sardis, on a ridge of the 
Tmolus range, provide new substantiation of earlier claims.24 The 
summit, which rises to an altitude or 1,372 meters, surrounded by a 
range of foothills and abundant pine forests, is comprised of two 
peaks connected by an adjoining ridge. It affords a spectacular view 
overlooking much of the Cayster valley as far as the vicinity of Ephe­
sus (fig. 1 ). The outline of the summit is dramatically visible from 
the Cayster valley as well as from the Hermus valley in the proxim­
ity of the Gygaean lake. New findings have revealed substantial traces 
of large, cut-marble foundation blocks belonging to a series of open­
air terraces (figs. 2~5). The blocks come from the nearby ancient 
quarries we discovered on the sides of the steep slopes surrounding 
the south peak (fig. 6). The course of this previously unexplored ex­
tension of the ancient road over the Tmolus can be understood in 
terms of its strategic value. 25 However, it must be particularly re­
garded as a key link in providing direct, easy connection between the 
temple of Artemis Sardiane in Sardis with Kel Dag and the temple 
of Artemis Ephesia in Ephesus (figs. 7~8). 

The ancient road starts five minutes south of the Artemis temple 
in Sardis and leads directly up to Metallon, Lubbey Yaylas1, Manastir 
Yen, the south peak of the Kel Dag, from whence it joins Lydo/ 
Persian Hypaepa, Tire and Ephesus. 26 

The double peaks are prominent, bare, and whitish in appearance. 
They are connected by an adjoining ridge which suggests the appro­
priateness of this location as a sacred precinct, the form of double 
peaks being a well-known attribute of peak sanctuaries in the ancient 
world.27 

24 Foss (supra n. 6). For localization of Kel Dag, see A. Philippson Topographisch 
Karle des Westlichen Kleinasien (Gotha 1913) where it appears as Gyr Dag, a variant of 
the Turkish toponym K!r Dag, which means "Bare Mountain." 

25 C.H. Greenewalt, Jr. (forthcoming). For earlier exploration of the roads over 
the Tmolus, see Foss (supra n. I) "Explorations" 27 f. and Byzantine and Turkish Sardis. 
Sardis M4 (Cambridge, Mass. 1976) 115, sources 18~19, which refer to a late an­
tique inscription in Sardis indicating the construction of an avenue with colonnades 
(E!l~OM<;) which led from the embolos of Hypaepa until the tetrapyle, therefore indi­
cating the embolos of Hypaepa should direct to the gate where the road started for 
Hypaepa; cf. L. Robert "Types Monetaire a Hypaepa de Lydie" RN 19 (1976) 35. 

26 For the nearby Hellenistic structure in D-;:tepeler and the important sites of 
Metallon and Liibbey Yaylas1 see (supra n. I) "Explorations" 30 f. 

27 E. Akurgal 7he Art if the Hittites (New York 1962) 77; B. Rutkowski 7he Cult 
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The scattered but abundant presence of Lydian, Hellenistic, Roman 
pottery and Roman roof tiles in addition to the open-air platforms 
which span the summit suggest a form of ritualistic activity at this 
location in antiquity. This archaeological evidence points to the 
identification of this site as an outdoor, sacred precinct (figs. 9~ l 0). 

Further archaeological investigations will determine what the precise 
functions of the now collapsed remains of adjoining walls had been. 
The construction is of mortarless, fieldstone masonry and can be 
viewed below the surface levels of the north peak facing Sardis. The 
remains suggest a separation in continuity with the nearby open-air 
terraces which stand in defined relationship to one another (fig. 11 ). 

A select concentration of Roman roof tiles, numerous clay spindle 
whorls and a mixed assortment of Lydian, Hellenistic and Roman 
pottery viewed at the surface of the adjoining ridge between the peaks 
provide concrete, archaeological evidence indicating a form of habi­
tation and perhaps ritualistic use of this location in antiquity. 

Conveniently situated along the course of the ancient road leading 
up to the south peak, an L-shaped cave is referred to by the local 
villagers as Allah Evi ("God's House") (fig. 12). The inside of the 
cave is partially lit by daylight as a result of a natural fissure in the 
rock above. Local stories of various clay finds abound, although there 
are presently no sherds visible inside the cave. Future investiga­
tions may bear out the importance of this cave in relationship to a 
sanctuary. 28 

Our additional related findings include the intact remains of a white 
marble sculpture in the archaistic style (figs. 13~ 14 )29 and a white 
marble stele viewed together in situ at a raised hillside site below the 
south peak of the Kel Dag near the village of Dikenli Kay ("Thorny 
Village") (fig. 15). 30 Subject to further archaeological investiga­
tion, the present evidence which consists of various marble architec­
tural fragments surrounded by a concentration of pottery, indicates 
the probability of a structure, perhaps a rural shrine, having stood at 
this location in antiquity. 

Places qfthe Aegean (New Haven 1986) 73-78; V. Scully The Earth, The Temples and the 
Gods (New Haven-London 1962) 9-24, 80 f. 

28 The cave as sanctuary, see A.B. Cook Zeus 2,1,836 f.; 2.1,249, n. 2; 2.2,971, 
n. 2; for the cave above Claros, see G. Bean Aegean Turkey (London 1979) !58; cf. 
W. Burkert Greek Religion (Cambridge 1985) 24-28; Rutkowski (supra n. 27) 46-71. 

29 Manisa Museum (article forthcoming by this author). 
3° For the stele identified as a pillar or omphalos from which flows the source of the 

Water of Life, see A.B. Cook Zeus 3.2,978-83 s.v. Ambrosiai Petrai. 
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Additional finds viewed in the village of Dikenli include a white 
marble door sill (fig. 16), white marble sarcophagus cover (fig. l 7) 
and two marble column drums which were found lying on the pine 
forest floor above this site (figs. 18-19). 

The remaining traces of an ancient waterway in nearby Su Q1kt1 
("The Water Came Out") which is constructed of mortarless field­
stone masonry, extend at least fifty meters up to the solid bedrock of 
the mountain (fig. 20). This ancient enclosure provides a proper course 
for the cold, clear spring water which continues to flow down to the 
adjacent fields and villages below. Present-day Kel Dag still provides 
water from among numerous spring sources in the mountain. 

The importance of this spring within the proximity of three an­
cient cemeteries and four ancient marble quarries, in addition to the 
aforementioned findings point to the significance of this water source 
during antiquity. Rivers and springs were considered the basis of 
fertility in dry climates and must have been held sacred. 

IV. The cultic significance qf water 

The sacred significance of water is well-known to the historian of 
ancient religions. C. Vermeule mentions "the sanctuary of the par­
ticular local form of Zeus was often near a spring or other water 
source." The combination of Zeus in connection with votive terra­
cottas turns up "at a number of sites from Assos in the Troad south 
along the Ionian cost to Caria," which portray local forms of Zeus 
in connection with rituals concerning water.31 

The cultic use of water, often in the form of a sacred spring, was 
associated with the cult of Anatolian Apollo32 as well as with the 
god, Men, who was repeatedly connected with water sources in the 
Lydian region. 33 

As protectress of water sources, lakes and marshes, the local forms 

31 C. Vermeule "Large and small sculptures in the Museum of Fine Arts, Bos­
ton" in 7he Classical Journal 63.2 (Chicago 1967) 5 7-60. 

32 For the sacred springs at Claros, Didyma and Smintheion, see H.W. Parke 7he 
Oracles qf Apollo in Asia Minor (London 1985) 2 f., 129 f., 177. Recent discussion of 
the functions of springs in the context of oracles appears in W. Burkert "Olbia and 
Apollo of Didyma: A New Oracle Text" in Apollo Origins and Influences ed. J. Solomon 
(Tucson 1994) 49-60; Apollo as an Anatolian god, see Hanfmann (supra n. 16) 94 
s.v. Pldans!QJdans-Apollo. 

33 For Men's association with rivers in Lydia, see E.N. Lane in Corpus Monumentorum 
Religionis Dei Menis 3 (Leiden 1976) 107. 
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of Artemis were known in Lydian and Persian times as Artemis 
Ephesia (ibsimsis), 34 Artemis Sardiane (sfardak?5 and Artemis Koloene 
(kulumsis). Her sanctuary stood on the Gygaean lake and is mentioned 
by Strabo as a place of great sanctity. 36 

At Hypaepa, five kilometers south east of Kel Dag, connected by 
the ancient road, there existed in antiquity the sanctuary of the Ira­
nian goddess Anaeitis, the Persian Artemis. 37 The essence of her fluvial 
nature is "rooted in the conception of her as the Heavenly River 
who feeds, so to speak, all the other rivers of the world." Tradi­
tionally viewed in connection with lofty (= celestial), pure water 
sources, her name Ardwi Sura Anahitii. "The Moist Strong Untainted," 
is grecised as 'Avann<;. 38 

The deeply religious aspect of the countryside surrounding Kel 
Dag in antiquity most assuredly promotes the importance of pure, 
abundant water sources. 

V. 7he connection to other cults 

The road over the Tmolus provides a direct link between the temple 
of Artemis Ephesia, the summit of Kel Dag and the temple of Artemis 
Sardiane. This may be viewed in connection with the "Sacrilege 
Inscription" (340-320 B.C.?) discovered in Ephesus, which reveals 

34 For the dual cult of Artemis and Kybele " ... eventually consolidated to the 
worship of a single goddess, Artemis Ephesia", see MJ. Rein 7he Cult and Iconograpi!J 
qf Lydian Kybele Diss. Ph.D. Harvard University (1993) 47-63. The importance of the 
rites of "lavatio" in connection with Artemis Ephesia is discussed by Ch. Picard 
Ephese et Glaros BEFAR 123 (Paris 1922) 316-18, 378. 

35 As a "branch" of the Ephesian cult in Sardis, her association with water is 
certain. In an effort to determine the earliest period of occupation at the Artemis 
temple precinct, G.M.A. Hanfmann (supra n. 16) 49, interestingly reports "Three 
sondages terminated in a sterile stratum of river-laid deposits, indicating that the 
precinct had originally been a torrent bed." 

36 Strabo 13.4.5. Hanfmann (supra n. 16) 91, 250 n. 13; "Lydiaka" HSCP 63 
( 1958) 73-6 presented the theory that the original Artemis was a goddess connected 
with a fish cult; J. Keil "Die Kulte Lydiens" in Anatolian Studies Presented to Sir William 
Mitchell Ramsay (Manchester 1923) 252. For the importance of lakes in accordance 
with fertility rites and myths of early Lydia, see L. Robert BCH 106 (1982) 334-52, 
esp. BCH 107 (1983) 484 (= Doc.d'Asie Mineure [1987] 296-314 and 342); see also 
A.B. Cook ,Zeus 3.2,988 f. 

37 The cult of Artemis-Anahita Anaeitis is surveyed by Robert (supra n. 25) 25-
48, pis. 1-2. 

38 W. Malandra Introduction to Ancient Iranian Religion (Minneapolis 1983) II 7 f.; cf. 
Robert (supra n. 25) 44-6 who states "Anahita est une deesse de Ia nature, et d'abord, 
de facon eclatante, des eaux: "Ardvi Sura Aniihita, l'Humide, Ia Forte, Ia Sans 
Tache", elle est Ia Deesse Riviere." 
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there was an annual procession in which the worshipers of Ephesian 
Artemis marched from Ephesus to the branch of the Ephesian cult 
at Sardis. 39 The use of the ancient road which starts five minutes 
south of the Artemis temple in Sardis can be connected with such 
local mountain processions as it offers the most convenient route be­
tween these two cities as well as an appropriate mountain setting for 
such processions and rituals. 40 

The Tmolus region is associated with the goddess Artemis, revered 
as Tmolia, whose attested temple was located in the Tmolus range.41 

This region significantly offers the appropriate mountain setting 
for the Lydian goddess, Kybele (Kuvava), who was worshiped at Sardis 
by mountain processions and rituals.42 

The Persians, according to Herodotus, offered sacrifices to Zeus 
by going up to the highest mountains and calling the whole circle of 
the heaven Zeus.43 The dramatic, lofty summit of Kel Dag, as men­
tioned earlier, is connected to Hypaepa by the ancient road, and 
can, therefore, be considered as an accessible location par excellence 
for such local rituals. 

Prof. L. Robert discusses the continuity of religious attitudes by 
indicating Hellenistic Zeus Polieus was either absorbed by, or amal­
gamated with Persian Zeus Baradates. He persuasively argues that a 
sacred precinct was shared by Zeus and Artemis, stating ". . . ce Zeus 
iranien, dont le sanctuaire etait en tout cas voisin de celui d'Artemis, 
est le meme qui fut appele M£ytcrto~ IloA.u:u~ ZEu~ ou Zeus Polieus".44 

A conjunction of Zeus with Artemis may be discerned on the basis 
of the preserved colossal head of Zeus discovered in the cella of the 
Artemis temple in Sardis, which suggests from c. 220 B.C. on, Zeus 
was associated with Artemis in her temple and precinct.45 

39 Rein (supra n. 34) 73. See G.M.A. Hanfmann "The Sacrilege Inscription: The 
Ethnic, Linguistic, Social and Religious Situation at Sardis at the End of the Persian 
Era" in Bull. of the Asia Institute I (Detroit 1987) 1-8; esp. see "to the Chitons" as a 
locality in]. and L. Robert "Bulletin epigraphique" on REG 78 (1965) 155 no. 342. 

40 For earlier research which suggests the Karabel pass as the most direct and 
easily passable route between Ephesus and Sardis, see Rein (supra n. 34) 73; cf. J.K. 
Anderson "The Battle of Sardis in 395 B.C. in CSCA 7 (Berkeley 1974) 27-53. 

41 Athenaeus 14.636; Ps-Piutarch De Fluviis 7 (Pactolus) 5. 
42 See Rein (supra n. 34) 72 f. for discussion of these rituals in the context of the 

Kybele naiskos from Sardis; Euripides Bacchae 55,65 for association of these rituals 
with the Tmolus range. 

43 Herodotus 1.131. 
44 Robert (supra n. 18) 321, n. 52. 
45 Hanfmann (supra n. 16) 93. 
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A symbiosis problem, however, arises from an inscription of the 
Persian era found in the Artemis precinct which indicates Artemis 
shared a temple not with Lydian Zeus but with QJdans, considered 
by some as Apollo and others as "Lord", "Ruler", "King".46 

A location in the city of Sardis in tentatively indicated in the 
"Fountains Inscription" of c. A.D. 200, in which a fountain flows 
from the mystery hall of Attis de; to .1t6c;-"to the (sanctuary) of 
Zeus."47 Given the wealth of new findings in the nearby Tmolus region 
this inscription may well be construed as referring to a rural sanctu­
ary of Zeus on the nearby Tmolus range. 

The new evidence that has come to light points to the existence of 
an important cult location at the summit and surrounding slopes of 
the Kel Dag. Its suitability and accessibility project the positive iden­
tification of Kel Dag as a focal point for the regional cults of Mount 
Tmolus. 

VI. Conclusions 

The cultic connection between Lydia and Caria can be interpreted 
in terms of the Lydian history surrounding the modern-day region of 
Golciik and Kel Dag. It advances the localization and identification 
of Kel Dag as the ancient Lydian mount called Karios, so named 
after the Carian Zeus. 

Lydian identification with the cult of Zeus Karios provides a broad 
base for further inquiry regarding the origin of the cult in Lydia and 
its applied relationship to the local cults of Zeus, Kybele, Artemis, 
Apollo and Men. In addition, it intriguingly promotes an unknown, 
local mythology connected with the Carian Zeus and the nymph 
Torrhebia, for whom the surrounding Lydian region of Tmolus is 
named.48 

46 Gusmani (supra n. 17) HV, 188, no. 23, line I, Q,ldans with ArtimuA. "King" is 
Gusmani's preference. For Lydian Apollo Karios, whose appelative is "King of the 
Immortals" see Robert (supra n. 7) ]Sav "Les Dieux" 61. 

47 Hanfmann (supra n. 16) 132, 34. Sardis VII.! (1932) no. 17, 11.6-7: Kp~vfl 
l.lUOtflpttp "Attn evavtia, a!topputo~ Ei~ to ~to~. 

48 Regarding the disappearance of indigenous names during the Hellenization of 
Lydia, L. Robert Noms indigenes dans l'Asie Mineure greco-romaine (Paris 1963) 322 states 
"Les cultes y sont pour tout !'essential des cultes traditionels, vieilles divinites lo-
cal ... " and "Reliefs votifs et cultes d' Anatolie" in Anatolia 3 (Ankara 1958) 119 
" ... Ia chose est courant dans toutes les regions de l'Asie Mineure, ou quelque 
antique divinite local, dieu or deesse, est reste le dieu topique." 
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By virtue of Strabo's testimony which implies the exhedra was a 
work of the Persians, one may accept the context of the Persian 
Zeus Baradates and Artemis in connection with the open-air pre­
cinct at the summit of the Kel Dag. However, recent archaeological 
evidence suggests the continuance of an earlier tradition. 

The accessibility of the summit of Kel Dag as an open-air, sacred 
precinct de-emphasizes the suitability of the inaccessible summit of 
Boz Dag, Mount Tmolus proper, which, in addition to being notice­
ably isolated from ancient roads, is far too remote for practical use. 

The summit of Kel Dag, which allows an unusually broad survey 
of the Cayster valley as well as an outstanding bird's eye view of the 
central Tmolus range, was undoubtedly useful for strategic purposes 
as well as a suitable form of refuge in times of imminent danger to 
its nearby populace. However, the heretofore held misconception of 
the exhedra having functioned primarily as a watchtower must be 
reconsidered with respect to its primary function as an outdoor, sa­
cred precinct. 

As a key link between the major cult centers of Ephesus and Sardis, 
further speculation regarding the ritualistic use of the summit in an­
tiquity seems appropriate. Visible from both the Cayster and Hermus, 
the mountain is dramatical!J visible from nearby Hypaepa as well as 
from the nearby plateau of Ovacik Yaylas1 in the vicinity of Golciik, 
the Lydian region of T orrhebia. 

The localism of Anatolian religion has been well noted by scholars 
of Anatolian history. Although a decline of the Anatolian element is 
discerned as having occurred in the city of Sardis during the Helle­
nistic era, such localisms lived on in the countryside throughout Ro­
man times.49 

Present-day use of Kel Dag by the surrounding villages in connec­
tion with rain-bringing rites amply reflects the continuance of an es­
tablished historical tradition. Ongoing inquiry into these local tradi­
tions offers the fresh promise of further illustration of a dim past, 
rarely glimpsed until recently. 

49 Hanfmann (supra n. 16) 98; L. Robert Nouvelles inscriptions de Sardes I (Paris 1964) 
35, 36, pl. 3.1. 
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Figure I. View of north peak facing Sardis 
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Figure II . Fieldstone masonry remains at north, lower terrace 
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Figure 12. Entrance to the cave below the summit 
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Figure 13. Frontal view of the marble sculpture in Dikenli 
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Figure 14. Rear view of the same sculpture 
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Figure 1 7. Marble sarcophagus cover in Dikenli 
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Figure 20. Entrance to the ancient waterway in Su Q1kt1 



CYBELE AND CHRIST 

A.T. Fear 

"Et ipse pileatus christianus est": thus a priest of Attis to St. Augus­
tine in defence of his religion.' St. Augustine's reaction to this rather 
curious remark was one of disgust and contempt, but also of alarm: 
"it is only this way they can seduce Christians". Nor was he alone in 
his dislike of the metroac cult. Firmicus Maternus after writing an 
expose of the rites of Attis and Cybele concluded darkly "therefore 
the devil too has his christs"2 and St. Jerome promptly reversed 
Cybele's cult title of Mater Deorum into that of Mater Daemoniorum.3 

Both sides in this dispute could be seen as doing nothing more 
than engaging in a skirmish in the long battle fought out between 
paganism and Christianity in late antiquity. The priest's plea could 
have been that of the syncretist in general-arguing that both Christ 
and Attis are merely different manifestations of the same principle. 
While such an attitude is alien to a monotheist religious climate, it 
would have been more than familiar in late antiquity. A fourth­
century account of Alexander Severus, for example, saw nothing 
incongruous in portraying the emperor venerating Jesus in his pri­
vate chapel alongside Moses, Orpheus, Apollonius of Tyana, and his 
ancestors.4 St. Augustine himself tells us of another pagan, Marius 
Victorinus, who could not see why espousing Christianity necessarily 
meant abandoning his other objects of worship.5 On the other hand, 
the Christian authors cited above could be seen as simply re-iterating 
the Christian claim that pagan gods were in fact nothing but demons. 

However the strength of the Christian attack on the metroac cult 
might suggest that more was at stake here. Mystery religions in gen­
eral were not a focus of Christian polemic; Attis and Cybele on the 
other hand appear to have been a favourite target for the invective 
of Christian writers. Some have seen the attack going back to the 

1 In Ioh.evang. tract. 7 .6. Is there an insulting pun on Pilatus here? 
2 "habet ergo diabolus christos suos", De Errore prqfrel.22.3. 
3 Adv.Iovinian. II.l7; in Hoseam !.4.14. 
4 S.H.A. Alexander Severns 29. 
5 St. Augustine, Corifessions 8.2.3-5. 
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earliest days of Christianity interpreting the Whore of Babylon of 
Revelation 17.3-6 as a veiled depiction of Cybele.6 

One approach for explaining why we find such a concentrated 
attack on the metroac cult would be to seek the answer in the struc­
ture of early Christian polemic. One of the standard sources used by 
Christian apologists to ridicule the beliefs of their opponents was the 
work of earlier pagan mythographers. St. Augustine's extensive use 
of Varro is a good example of this technique. The practices attacked 
are frequently those of early rather than contemporary paganism.7 

Unlike most mystery religions the metroac cult had arrived in Rome 
early in her history. It could be argued that this early arrival in 
Rome meant that archaic material on the cult was available for 
Christian polemicists in a way in which it was not for other sects. 
Were this the case the number of attacks on Cybele and Attis could 
be seen as a product of the sorts of source material available to 
Christian writers rather than any especially marked antipathy on their 
part towards the metroac cult. However this solution, while superfi­
cially attractive, is flawed. Early Roman antiquarian writers such as 
Varro were interested in early Italian religious practice, not all reli­
gious observances performed by their ancestors. As such it is ex­
tremely unlikely that they would have provided copious materials for 
later writers on the subject of Cybele. Christian antipathy to Cybele 
therefore cannot be explained as an accident of history. 

If this literary explanation is unsatisfactory what others are avail­
able? Pragmatic considerations need to be examined. Clearly a popu­
lar pagan cult, which the metroac cult indubitably was, would be 
more likely to suffer denunciation than a smaller obscure one as it 
would have been seen as a more serious rival. However this in itself 
will not explain the venom and persistence of the attacks. One solu­
tion which immediately presents itself is the possibility that the metroac 
cult was seen as more threatening to Christianity than other pagan 
religions. Both St. Augustine and Firmicus Maternus dwell on the 
seductive nature of the cult and the danger they perceive is the 
nearness of its rituals to those of the Christian church. 

St. Augustine's worries may have been justified. The cluster of 
heresies known normally referred to as "Montanist" in modern writ-

6 P. Touilleux, L 'Apoca!Jpse et des cultes de Domitien et de Cybete (Paris, 1935 ). 
7 See also Arnobius who frequently attacks early Roman religious belief rather 

than the paganism of his own day, e.g. Adv.Nat.5.1. 
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ing, but standardly called "Cataphrygian" in antiquity were possibly 
influenced by the cult of Cybele. St. Jerome accused Montanus of 
being a eunuch like the priests of Attis. 8 Such an accusation of course 
could simply be an insult based on the fact that the cult of Cybele 
originated from the same area as the heresy. Nevertheless it is inter­
esting that Tertullian in his Montanist period angrily denies the ac­
cusation, made by orthodox Christians, that the fasting of the sect is 
a borrowing from the rites of Cybele.9 

What were these perceived similarities? Like Christianity, the cult 
of Cybele promised immortality and resurrection. In both cases this 
promise came as a result of an act of sacrifice and death. For the 
Christian this was Christ's offering himself as the sacrificial Lamb at 
Calvary; in the case of acolytes of Cybele redemption came through 
the blood shed in the taurobolium ritual, and through the figure of the 
shepherd god Attis who became an increasingly prominent part of 
the cult in later antiquity. 10 

The youthful Attis after his murder was miraculously brought to 
life again three days after his demise. The celebration of this cycle of 
death and renewal was one of the major festivals of the metroac 
cult. Attis therefore represented a promise of reborn life and as such 
it is not surprising that we find representations of the so-called 
mourning Attis as a common tomb motif in the ancient world. 11 

The parallelism, albeit at a superficial level, between this myth and 
the account of the resurrection of Christ is clear. 12 Moreover Attis as 
a ·shepherd occupies a favourite Christian image of Christ as the 
good shepherd. 13 Further parallels also seem to have existed: the pine 
tree of Attis, for example, was seen as a parallel to the cross of Christ. 14 

8 St. Jerome, Ep.41 "abscisum et semivirum ... Montanum"; cf. W.H.C. Frend, 
7he Rise qf Christianity (London, 1984) 253 for the hypothesis that Montanus was 
"perhaps a one-time priest of Cybele". 

9 Tertullian, De Ieiunio 2.4, 16.7. 
10 Cybele too had always held out some sort of promise against death, see GIL 

2.57* from Idanha a Velha, Portugal. 
11 Two examples which spring to mind are the Attis figures found on the so­

called Torre de los Escipiones near Tarragona in Catalonia. 
12 Echoes of it exist in our own times. See G. Seferis, "often when I go to the 

Good Friday service it is difficult for me to decide whether the god being buried is 
Attis or Christ", Dok:imes B.l4. 

13 See the depiction of Christ as the Good Shepherd on a fresco in the Crypt of 
Lucina, the Catacomb of St. Callixtus dating to the early third century A.D. and on 
the mosaics from the early fourth century mausoleum at Centcelles. 

14 Firmicus Matern us, De Errore prof.re/.27 .1, c£ Arnobius, Adv.Nat.5.l7. For St. 
Martin's possible encounter with a pine belonging to the metroac cult see Sulpicius 
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Beyond Attis himself, Cybele too offered a challenge to Christian 
divine nomenclature. Cybele was regarded as a virgin goddess and 
as such could be seen as a rival to the Virgin Mary. 15 By the fourth 
century the title Mother of God, theotokos, was commonly given to 
Mary by Christians; 16 Cybele as the mother of the Gods, mater Deum, 
here again presented a starkly pagan parallel to the Christian Mother 
of God. 

There was rivalry too in ritual. The climax of the celebration of 
Attis' resurrection, the Hilaria, fell on the 25th March, the date that 
the early church had settled on as the day of Christ's deathY Once 
again the closeness of the dates and the fact that the metroac festival 
of resurrection would fall on the date of Christ's execution both threw 
down a psychological challenge in itself and may well have undercut 
the Christian celebration of the resurrection of Christ in the public 
mind. 

Other metroac rituals can be seen to parallel Christianity in form 
as well as symbolic meaning. The taurobolium which involved the as­
persion of the initiate in the blood of the sacrificed bull was seen as 
a counterpart to the Christian baptism by immersion in water. 18 A 
ritual meal also seems to have been regular feature of the cult. 19 A 
further parallel appears to have been fasting, which, as the accusa­
tions made against the Montanists mentioned above show, was both 
a controversial issue in early Christianity and an aspect of the metroac 
devotions. Proclus in the course of his worship of Cybele underwent 
a monthly fast. 20 

The exact relationship of the parallels between the two groups is 
highly problematic. One strand in the history of religion has sought 
to see Christian ritual as simply a variation on the theme of pagan 
mystery cults: in other words to see Christianity as just another mys­
tery cult, albeit one which through imperial patronage eclipsed in 
the course of time all others. Such a view however becomes unten­
able when examined closely; the two groups have strikingly different 
agendas. 21 

Severus, Vit.Martini 13. For the "tree" of Christ see Galatians 3.13 and I Peter 3.24. 
15 See Julian, Hymn to the Mother qf the Gods, 166b; St. Augustine, Civitas Dei 2.26. 
16 Julian, Against the Galilaeans 262D. 
17 Computus pseudocyprianus (ed. Lersch) Chronologie 2.61. 
18 Firmicus Maternus, De Errore prif.rel.27.8. 
19 Clement of Alexandria, Protr.2.!5; Firmicus Maternus, De Errore prqf.re/.18.1. 
20 Marinus, Vit.Procli 19. 
21 For a casual assumption that Christianity was a mystery cult see H. Trevor-
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Precisely the opposite position was held by early Christian writers 
such as St. Augustine: they believed that it was pagan ritual that had 
based itself upon Christian practice. The hand of the devil was fre­
quently detected being the inspiration for such imitation.22 

Were the early Christians any more justified in making these alle­
gations than those who assert Christianity was derivative of pagan­
ism? V ermaseren believes that much of what was perceived was merely 
in the eye of the Christian beholder (which is not of course to ques­
tion the sincerity of the belief), and notes that our knowledge of 
metroac ritual is mainly derived from early Christian sources which 
inevitably discuss the conflict in terminology supportive of their po­
sition. 23 The frequency of attacks on the cult are explained by seeing 
it as offering a particularly easy target, especially in the case of Attis, 
for a triumphant Christianity on the offensive against paganism.24 

However in favour of St. Augustine's position is the fact that the 
metroac cult did modifY itself in significant ways with the passing of 
the years. The taurobolium appears as a late feature of the cult, being 
introduced into the rites of Cybele only in c. A.D. 160.25 Moreover, 
at first far from being the redemptive ceremony graphically described 
by Prudentius, 26 it appears to have been a normal sacrifice of a bull 
for the well-being initially of the emperor and then for the provider 
of the sacrificial animal. It was only in c. A.D. 300, a time when the 
conflict between Christianity and paganism was reaching a head, that 
the term was used to describe a ceremony involving a baptism of 
blood. 27 Attis too with his strong emphasis on resurrection seems to 
be a late-comer to the cult;28 the stress on the Hilaria as celebrating 

Roper, The Rise rif Christian Europe (London, 1965) 58. A scathing and cogent denun­
ciation of this approach is found in B. Metzger, "Considerations of methodology in 
the study of the mystery religions and early Christianity", HTR 48 (1955) l-20. 

22 Tertullian, De ieiunio 16 "quam diabolus divinorum aemulator imitatur". 
23 M. Vermaseren, Cybele and Attis (London, 1977) 180 "All the same many schol­

ars have attempted to draw a parallel with Christianity, especially with respect to 
the March ceremonies. This is chiefly due to the early-Christian writers themselves". 
For a stronger denial which asserts the primitive church borrowed from pagan mys­
teries see A. Loisy, Les mysteres paiens et le mystere chretien (Paris, 1930). 

24 M. Vermaseren, op. cit., 180. 
25 For an in"depth study of this aspect of the metroac cult see R. Duthoy, The 

Taurobolium (Leiden, 1969). 
26 Peristephanon Marryrorum 10.1006-1050. 
27 e.g. GIL 14.42 from Ostia dating A.D. 251-3. 
28 Dionysius of Halicarnassus (Roman Antiquities 2.19) found no trace of the cult of 

Attis in Rome in his day. For a general discussion of Attis' relationship with the cult 
of Cybele see G. Showerman, "Was Attis at Rome under the Republic?", Transactions 



42 A.T. FEAR 

the resurrection of Attis also appears to increase at the beginning of 
the fourth century A.D.: the same time as the change in the taurobolium 
towards being a rite of personal redemption occurred.29 

While these changes could simply be the mutation of a religion 
over time, and it is important to remember that here we are discuss­
ing a period of centuries not merely of years, they do seem to have 
been provoked by a need to respond to the challenge of Christianity. 
This is not in itself however enough to demonstrate that such change 
was intentional; religions change to meet contemporary needs and 
the alterations in the rituals accorded to Cybele could have been a 
phenomenon of this sort. However was this process a gradual and 
unconscious one? One factor which suggests that this might not have 
been the case is the highly prominent place that the cult came to 
occupy in the self-conscious intellectual defence of paganism in late 
antiquity. 

Polybius in the second century B.C. had asked his audience rhe­
torically who could be intellectually so idle as not to want to dis­
cover how Rome had risen to dominate the world. 30 A similar sort 
of question with regard to Christianity must have haunted the minds 
of many pagans in the fourth century. Their answer to this problem 
seems to have been that Christianity had fundamentally changed the 
religious agenda of their society and that this change had to be 
confronted on its own ground. The defence of paganism consequently 
mounted appears, in part, to have been an attempt to create an 
"anti-christianity"-a systematised pagan theology which would counter 
Christian doctrine (which, however crude it was said to be by pa­
gans,31 was clearly shaping the pattern of religious thought at the 
time) in those areas where it seemed to have most attraction. 

Although the notion of a "created" religion seems odd to modern 
eyes, it was not unknown in antiquity. The recent work of Ulansey 
has attempted to demonstrate how another mystery cult, that of 
Mithras, may well have been such an intellectual construct which 
used an old form of Near Eastern religion for new purposes.32 Ptolemy 
l's creation of the popular cult of Serapis provides another example 

qf the American Philological Society 31 ( 1900) 46~59, H. Hepding, Attis, seine Mythen und 
sein Kult (Giessen, 1903) 143 ff. and H. Graillot, Le Culte de Y,bele (Paris, 1912) 71 ff. 

29 M. Vermaseren, Cybele and Attis (London, 1977) 123. 
30 Po1ybius, 1.1. 
31 See Origen, Contra Celsum 6.1~2. 
32 D. U1ansey, "Mithraic Studies: a paradigm shift?", Religious Studies Review 13 
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of this process. The modern period provides countless examples of 
cults developed out of Christianity and other major religions, though 
perhaps a closer parallel to the suggested process here would be the 
late renaissance construct of "speculative" freemasonry from the ini­
tiation ceremonies of "operative" stone masons. 

It is easy to see how an adaptation of the Cybele cult would have 
been attractive to pagan intellectuals. Fertility cults were widespread 
in antiquity; this would give a rejuvenated metroac cult both a broad­
based appeal via syncretism while retaining a form of unity with 
which to counter Christian worship. 33 Allegorical readings of metroac 
mythology allowed the cult to be integrated into the popular cult of 
Sol Invictus. Attis became emblematic of the sun god, and Cybele of 
mother earth. 34 

Cybele also had several other potential advantages in the battle 
against Christ. Unlike Christianity, the metroac cult was indubitably 
old, venerability being much valued as mark of validity in antiquity. 
Moreover, Christianity also laboured under the problem of being 
"new" and was seen as the product of a rootless group who had 
repudiated their mores maiomm. 35 Cybele on the other hand had pos­
sessed an official cult at Rome since the Second Punic War and, 
given her Phrygian origins, could be connected to Troy, the legend­
ary cradle of the Roman people. 36 Therefore the cult could appeal 
both to those who were attracted by the esoteric and "mystical" while 
at the same time preserving a sense of being Roman, something that 
would have been impossible for rival cults such as that of the Egyp­
tian goddess Isis. 

Religious "over-achievement" in the form of sexual and other forms 
of continence, again a popular and at times troublesome aspect of 
primitive Christianity, could also find a place within the cultY The 
former could be suggested via an allegorical reading of the version 

(1987) 17-45; 7he origins qf the Mithraic mysteries: cosmology and salvation in the ancient 
world (Oxford, 1989); "The Mithraic mysteries", Scientific American, December 1989. 

33 See Varro, apud St. Augustine, Civitas Dei 7 .24. 
34 See Macrobius, Saturnalia 1.21. 7-11. 
35 See the accusations of Celsus apud Origen, contra Celsum 2.1 ff.; cf. Tertullian ad 

Nat.l.lO, Lactantius De M.P.34. 
36 See E. Gruen, "The advent of the Magna Mater" in his Studies in Greek Culture 

and Roman Policy (Leiden, 1990) for an account of the adoption of the cult at Rome. 
c. f. Virgil, Aeneid 10.252 ff. 

37 For a discussion of this aspect of Primitive Christianity see R. Lane-Fox, Pagans 
and Christians (London, 1986) ch. 7 "Living Like Angels". 
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of the legend where Attis castrated himself As has been seen, severe 
fasting was also a feature of the cult. 

Leading pagan intellectuals such as Symmachus enrolled themselves 
in the cult in large numbers.38 More importantly perhaps Julian the 
Apostate made the cult of Cybele one of the centre pieces in his 
attempt to organise classical paganism into a coherent religious alter­
native to the Christian faith. This alone would probably have been 
enough to mark it out for especial dislike by Christians. The em­
peror probably underwent the taurobolium rituaP9 and his metroac 
"Hymn to the Mother of Gods" is still extant. Julian's espousal of 
the cult may well have been a case of the Emperor simply following 
the intellectual current of the paganism of his day rather than the 
creation of a new policy himself. Certainly some of his contemporar­
ies also used metroac beliefs in a similar way. Sallustius Philosophicus, 
for example, when discussing "theological" myth used precisely the 
story of Attis to show how myth embodied neo-Platonic truths.40 Nor 
did Cybele's role in such projects lapse with the death of Julian. 
In the following century the neo-Platonist Proclus wrote a Cybeline 
"bible" in which, with divine assistance, he revealed the theology of 
the cult.41 Once again the reactionary nature of this activity is clear: 
before the impact of Christianity there had been no need for pagan 
cults to produce doctrinaire scriptures. 

We can see therefore how the changes in the metroac cult might 
not have been merely mutations which took place unconsciously over 
time to ensure the cult's survival in the religious marketplace of an­
tique polytheism, but could rather have been a deliberate attempt to 
produce a rival to Christianity. This rival, born as a reaction to the 
Christian agenda, used the symbolism and ethos of the Christian 
church while claiming them firmly for paganism. Cybele as the stan-

38 Symmachus Ep.2.34; Prudentius, Contra Symm.l.624-630. Other devotees in­
cluded the senator Vettius Agorius Praetextatus and his wife Paulina GIL 6.1779, 
and Ceionius Rufius Volusianus, A.E. 1945, 55 & A.E. 1955, 180 = the Lampadius 
of Ammianus Marcellinus 27.3.5. Ceionius was the praetorian prefect of Italy in 
A.D. 355 and Praefectus Urbi in A.D. 365. According to Ammianus, he prided 
himself on being the best spitter in Rome. 

39 St. Gregory of Nazianzus, Or.c.Iul.l 0.52, "with impious blood he washed away 
the waters of baptism." 

40 Sallustius Philosophicus 4. For an extended discussion see the commentary of 
A.D. Nock, Sallustius (Cambridge, 1926) 

41 Marin us, Vit.Procli 33. The work is sadly lost. Cf. ch. 19 of Marin us' biography 
where Proclus is said to have observed the commandments of the cult. 
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dard bearer of the new paganism therefore was set on an inevitable 
collision course with Christ. 

This would explain the violent reaction of Christian writers to 
Cybele. Not only would her cult be seen as a direct challenge to the 
faith, but its rituals would be regarded as a deliberate blasphemous 
parody of Christian religious practice aimed at tempting the faithful 
away from the truth. Cybele and Attis became a target for Christian 
polemic not because they presented easy pickings, but because they 
had been posted at the fore-front of the battle. 

Nevertheless the war was lost. Ironically the changes made in the 
cult were in many ways the reason for its downfall. 

The taurobolium as an act of redemption may have seemed a useful 
counter to Christian notions of baptism and redemption, but it had 
one severe drawback: it was much more expensive. Although the 
sacrifice of a bull would have presented no hardship to the likes of 
Symmachus and his friends, even the cheaper criobolium would have 
been out of reach for many of the poor. Therefore by centering on 
this rite and insisting on its personal nature the metroac cult effec­
tively disqualified itself from competing with Christianity at a popu­
lar level.42 Moreover the increased expense was not offset by a prom­
ise of higher efficacy. The taurobolium unlike Christian baptism, which 
lasted for ever, seems only to have conferred its benefits for twenty 
years.43 Such mundane points though often overlooked ought to be 
given due consideration when looking at the outcome of the conflict 
of religions in antiquity. 

If the expense of the cult was a drawback so were the divinities 
worshipped. If the metroac cult was to perform its task it needed to 
present a myth of individual salvation-in the context of its mythol­
ogy the figure used in this regard was Attis. Unfortunately Attis was 
a far less acceptable figure to Rome than Cybele. Not only was he 

42 Accusations of elitism formed part of Christian anti-pagan rhetoric, see Origen, 
Contra Celsum 7.60. 

43 Carmen contra Paganos 62 & CIL 6.512. Although we do have one attestation of 
the an initiate being in aetemum renatus, CIL 6.51 0, from undergoing the ritual, this 
appears to be the exception rather than the rule. Moore (C.H. Moore, "The dura­
tion of the efficacy of the Taurobolium" Cl.Phil.l9 (1924) 363-365) suggests that the 
phrase should be read as expressing the overenthusiastic hopes of an individual believer 
rather than as a statement of metroac doctrine. A further alternative is that we 
should read in aetemum as a description of the state into which the initiate is being 
reborn, not as a description of the future duration of his rebirth; this would recon­
cile the stone with the rest of our corpus. 
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clearly foreign coming from outside the confines of the classical 
world,44 but also deeply suspicious. Effeminate at best and self-cas­
trator at worst he was an easy target for polemic. Attis' castration in 
myth and that of his devotees, the Galli, in reality, particularly raised 
problems for the cult's acceptance. Nothing could have seemed more 
characteristically oriental and alien to the Roman mind than the Galli. 
A slave of Q Servilius Caepio who emasculated himself in devotion 
to Cybele was promptly deported from Italy and forbidden to re­
turn. The ritual purification of the city which followed serves to show 
the horror felt at these practices at the beginning of the first century 
BC was not merely personal but thought to be a matter of impor­
tance to the state.45 Nor did this feeling dissipate over time. St. 
Augustine slyly speculated on why Varro did not discuss this subject 
in his account of the worship of the Mother of Gods, knowing full 
well that his readership would immediately assume that the omission 
was from dislike of or embarrassment at the practices concerned. 46 

Augustine's rhetorical ploy is clear, he notes that even Varro, whom 
elsewhere he treats as a sophisticated defender of pagan ritual, wishes 
to disown Attis with the clear implication that to feel disgust towards 
Attis is not merely a Christian foible but an emotion shared by all 
civilised men, pagan and Christian alike. 

The exotic nature of the cult and self-castration provided an ideal 
subject for Catullus' neotericismY Tacitus informs his readership that 
eunuchs are not despised among barbarians (here dealing with the 
Parthians) but in fact that among them this is an avenue to power.48 

For Tacitus, and he believes for his readership, this fact is a clear 
marker of the "other". Juvenal's straightforward hostility to the cult is 
centred on the act of self-castration.49 Julian in his Hymn to the Mother 
if Gods spends a great deal of time in allegorising away this aspect of 
the cult's mythology, referring to it as "much talked about amongst 
the rabble". Both the length of Julian's apology here and this reference 
show the unpopularity of the concept to its contemporary audience. 5° 

44 For common prejudices against such gods see Origen's comments on Celsus' 
assertion that Christianity was a barbarian religion, Contra Celsum 1.2. cf. Plato, Epi­
nomis 987e. 

45 Julius Obsequens 44a. 
46 Civitas Dei 7. 2 5. 
47 Catullus 63. 
48 Annals 6.31. 
49 Satire 2.110 ff., 6.513 ff. 
50 Julian, Hymn to the mother of the gods 168d. 
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The foreign nature of the cult was further emphasised by the fact 
that Roman citizens had been banned from the ranks of the Galli 
until Claudius allowed a citizen archigallus to be created with the proviso 
that he was not to be castrated, although the nicety of this distinc­
tion does not seem to have been understood by the generality of the 
population.51 Additional laws against castration passed by the em­
peror Domitian would have further cut off the Gallus from the Ro­
man citizen body.52 

Not that this divide was one that many would wish to cross. Apart 
from a physical aversion, there was the fact that eunuchs had a poor 
reputation in the Roman world, being associated with sexual perver­
sion and decadence generally. 53 A scholiast on Juvenal captures the 
general feeling of the Roman world when he likens the castrated 
archigalli to sodomites. 54 This low opinion was embedded in Roman 
law itself: the Galli were enrolled for the tributum capitis in the same 
category as prostitutes.55 

A particularly unfortunate aspect of this problem was the rise to 
prominence in ancient religious thought of the Holy Man. Such devo­
tees were expected to pursue ascetic lives of religious over-achievement 
in terms of abstinence and continence. Christianity could provide 
examples of such men in large numbers and religious dogma to support 
their endeavours. All the cult of Cybele could offer by way of a 
counter were attempts to allegorise away the account of Attis' castra­
tion and the all too real Galli who had exactly the opposite of the 
required reputation. 

Nor was Cybele herself immune from this form of attack. Despite 
the mythological Phrygian connection to Rome, it was much easier 
to portray her as a bizarre oriental interloper rather than a genuine 
Roman.56 Juvenal had no doubt that this was the case; to the satirist 

51 See for example, Servius, Ad Aen.9.115 "Mater magna ... effecit ut cultores sui 
viriles sibi partes amputarent qui archigalli appellantur". Such confusion should not 
surprise us. Most Englishmen would be hard put to describe the differences between 
a vicar, a rector, and a priest. 

52 Suetonius, Vit.Dom. 7. The alien nature of the Galli is dwelt upon by St. Augus­
tine, In Hos.1.4.14. 

53 See the scathing denunciations of eunuchs made by Ammianus Marcellinus 
e.g. 18.4. 

54 Ad Juvenal 2.116 "Archigalli cinaedi quem magulum conspectum urcatum dici­
mus qui publica impudicitiam professus est". Once again the confusion between the 
archigallus and the Gallus is in evidence. 

55 Hephaestius Grammaticus, Scholia 1.94 (ed. R. Westphal). 
56 For Phrygia as a barbarian land see Cicero, Pro Fiacco 27.65. 
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the Mater Deum becomes turpis GJbele. The goddess' foreign name rather 
than her Latin title is used deliberately to mark her out as a for­
eigner. For Juvenal, having established the foreign nature of the 
goddess, the epithet follows naturally and serves as a reinforcementY 
"The Mother of Gods came from Pessinus wherever that is" remarked 
St. Augustine coyly and in a similar vein.58 

As has been seen, there was a strong non-Christian tradition of 
hostility to the cult for Christian apologists to build upon. The most 
obvious example of this is found in Juvenal. 59 However such attacks 
were not just found at this populist level. Philosophers too denounced 
the cult. Seneca launched a fierce attack in his De Superstitionibus, 60 

and Celsus in his anti-Christian work, 17ze True Logos, likened Chris­
tianity to the metroac cult: a comparison that was not meant to be 
complimentary.61 Ironically it is precisely Celsus' style of argument 
which was used by later Christian polemicists against the metroac 
cult. Belief in Cybele and Attis is presented as irrational and depen­
dent on fantastic myths unlike the accepted truths of Christianity.62 

While earlier Christian apologists, such as Tertullian, had already 
used this line of attack on pagan belief, the dependence of later 
pagans on non-classical divinities allowed such an approach to be 
combined effectively with the arguments designed to show the alien 
nature of the cult outlined above. The self-same rhetoric that had 
been deployed against the Christian faith was now deployed in its 
defence: Christianity could pose as the defender of Roman values 
against those of the debauched orient. St. Augustine is quick both to 
praise the heroes of the early republic as exemplars of virtue and to 
show that the introduction of Cybele into the city brought with it 
nothing but eunuchs and decadence.63 

A twist to this rhetoric of presenting Cybele as a foreign and dan­
gerous interloper at Rome is provided by St. Augustine who talks of 

57 Juvenal, Sat.2.111. 
58 St. Augustine, Civitas Dei 3.12. 
59 For a general discussion see L. Richard, 'Juvenal et les galles de Cybele", 

Revue de l'Histoire des Religions 169.1 (1966) 51-67. 
60 Apud St. Augustine CD 6.1 0. 
61 Origen, contra Celsum 1.9,3.16. 
62 The anonymous author of the Carmen contra Paganos for example makes great 

play on the physical unpleasantness of the taurobolium and the fact that initiates kept 
their bloodstained robes to wear on special occasions, Carmen contra paganos (Poetae 
Minores Latini 3 (ed. Baehrens) 60-61. See also Amobius, Adv.Nat.5.42. 

63 For the praise of early Roman heroes see Civitas Dei 5.18, for eunuchs ibid., 
7.26. 
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the ensnarement of the noble Scipio Nasica by Cybele which al­
lowed her to be brought to Rome.64 Roman history was full of such 
potential threatening women and an educated Roman reading the 
Civitas Dei would immediately have thought of Aeneas and Dido or 
Antony and Cleopatra. 

Another standard weapon in the attack on Christianity had been 
the alleged obscenity of its rituals. However accurate the prurient 
modern-day conception of Roman private life, the image which 
Romans themselves wished to preserve was that of the moral peas­
ant farmer. Cults which indulged in dubious sexual practices at night 
were frowned upon. Once again this rhetoric was turned round onto 
the metroac cult with good effect. Its orgiastic rites did not fail to 
draw comment. Decadence was something that in the popular mind 
came from the East and Cybele's origins and the nature of her cult 
provided ample ammunition on this score. Unlike Christian ritual, 
there was no disguising the fact that Cybeline rites were orgiastic in 
nature and some were secretive. Moreover the prime movers in such 
things were the Galli, a group which, as has been seen, was regarded 
with extreme suspicion. 

"How can we think any good of rites which are shrouded in dark­
ness, when such abominations (i.e. enactments of the myth of Cy­
bele and Attis on stage) are produced in the light of day? Certainly 
the practices performed in secret by those castrated perverts is their 
affair. But it has not been possible to keep out of sight those unfor­
tunates so foully emasculated and corrupted". St. Augustine's lan­
guage mirrors almost exactly the denunciation of Christian ritual by 
earlier pagan authors.65 

For St. Augustine Cybele was dea meretrix, the harlot goddess.66 

Unfortunately for devotees of the cult there was a plausible base 
upon which to build this accusation. This comprised not only the 
rituals of the cult but its very foundation myths. Despite the allegori­
cal interpretations of the Attis and Cybele legend its original form 
told of a shepherd lusted after and consequently killed out of jeal­
ousy by the goddess. The nature of enactments of this legend on the 
stage was more than enough to make refined ladies blush according 
to St. AugustineY It is interesting in this regard to find precisely 

64 Civitas Dei 2.5. 
65 Civitas Dei 6. 7. 
66 in Hoseam, 1.4.14. 
67 Civitas Dei 2.4,2.26. 
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such ladies of high degree enrolled in the cult.68 Is Augustine making 
a more barbed attack here than is often assumed? 

Cybele and Attis perished not with a bang but a whimper. The 
metroac cult slowly petered out in the face of growing hostility-the 
last attested taurobolium being recorded in A.D. 390.69 

Attempts have been made to trace Cybeline influence in the Chris­
tian church in later generations but by and large these do not con­
vince.70 

Such a decline was of course inevitable given the political triumph 
of Christianity culminating in Theodosius the Great's outlawing of 
paganism in A.D. 391. However the "philosophising" metroac cult 
of late antiquity was in some regards not merely a casualty of power 
politics, but also a victim of its own devising. By adopting a more 
Eastern version of the cult than had been previously current at Rome 
in order to challenge Christianity, it laid itself open to a counter­
attack by Christian writers on precisely the traditionalist Roman 
grounds its adherents believed themselves to be defending in the first 
place. The very nature of the cult opened up for Christian apologists 
to marshal for their cause all the arguments that had previously been 
used against them, and against a more plausible target. Secondary 
ammunition could be found in arguments used by pagan Roman 
authors against the self-same cult. They were not slow to take up the 
challenge and did so to good effect. 

The pagan resistance to Christianity has often been divided into 
Roman "traditionalists" and "orientalists". In the end the adoption 
of "oriental" gods proved to be a mistake. These failed to cut the 
ground from under Christianity's feet and at the same time exposed 
their supporters to a devastating counter-attack based on the very 
principles they claimed to defend. Perhaps in the end the East did 
contribute significantly to the fall of pagan Rome, but not in the 
way that many of its old opponents such as the Elder Cato would 
have imagined. 

68 GIL 6.508, Serapias h(onesta) femina and GIL 6.502, an anonymous c(larissima) 
f(emina). 

69 GIL 6.512 = ILS 4154. 
70 Perhaps the most interesting of these is M.P. Carroll, 7he Cult qf the Virgin Mary 

(Princeton, 1988). Carroll, a psychologist, argues that the same masochistic tenden­
cies found among the Galli can be found in modern male devotees of the virgin 
Mary. However psychological similarities cannot prove historic continuity and Carroll 
fails to provide firm evidence for a link between the two groups. 



PER LA STORIA DEL CULTO DI CIBELE IN OCCIDENTE: 
IL SANTUARIO RUPESTRE DI AKRAI 

Giulia ~ameni Gasparro 

"Ma almena voglio invocare la Madre, la dea augusta, che spesso le 
fanciulle vengono a cantare con Pan, sulla soglia della mia porta, 
durante la notte". 1 

Nonostante i numerosi problemi esegetici e storici posti da questi 
versi pindarici,Z si puo legittimamente dedurre dall'evocazione della 
Meter nel contesto dell' ode dedicata a Ierone I di Siracusa la cono­
scenza da parte di quest'ultimo e del suo ambiente della figura e del 
culto di quella "dea augusta" invocata ad auspicio di guarigione per 
il tiranno siceliota. Ne si puo dubitare che la Madre divina, oggetto 
di cori femminili notturni con l'intervento di quel personaggio dalle 
nette connotazioni agresti e montane che lo stesso poeta definisce 
altrove "compagno della Gran Madre",3 suo "innumerabile cane",4 

sia la Kybela mater theon che secondo la testimonianza di Filodemo 
Pindaro aveva fatto oggetto di un'ode, invocandola quale despoina. 5 

E' noto che proprio in questa prima quarto del V sec.a.C. emer­
gono le prime sicure testimonianze della presenza in Grecia della 
dea frigia Cibele,6 essendo appunto Pindaro il piu antico testimone 

1 Pindaro, l)th.III, 77-79 ed. A. Puech p. 58. 
2 Sulla controversa datazione dell'Ode, attribuita da alcuni studiosi a! periodo 

anteriore a! viaggio del poeta a Siracusa da altri invece ad epoca posteriore, oltre 
U. von Wilamowitz-Moellendorf, Pindaros, Berlin 1922, pp. 224-232; 280-285; 
A. Puech, Pindare, vo!. II, l)thiques (Coll.Bude), Paris 1922, p. 51 ss. si veda 
L. Lehnus, L'Inno a Pan di Pindaro, Milano 1979, pp. 5-55. 

3 Parth.3 ed. Puech p. I 78. 
4 Parth.4 ed. Puech p. 178. 
5 Frag. 80 Bergk = Puech, Adela frag. 15 p. 208 da Philod., peri eusebeias 19,14. 

Per Ia ricostruzione del testa si veda A. Henrichs, "Toward a New Edition of Philo­
demus' Treatise On Piety", GRBS 13 (1972), pp. 67-98. Sui significato dell'appella­
tivo della dea cfr., della stesso A., "Despoina Kybele: ein Beitrag zur religiosen 
Namenkunde", HSCPh 80 (1976), pp. 235-286. 

6 Sui nome della dea quale interviene nelle piu antiche iscrizioni rupestri frigie 
dell'inizio del VI sec.a.C. nella forma MATAR KYBILE o KYBILEIA cfr. C. Brixhe, 
"Le nom de Cybe!e", Die Sprache 25 (1979), pp. 40-45; L. Zgusta, "Weiteres zum 
Namen der Kybele", Die Sprache 28 (1982), pp. 171-172. l(ybaball(ybebe e denomi­
nata Ia dea in Lidia come risulta da Ipponatte fr. 125 Degani (H. Degani, Hipponactis 
Testimonia et Fragmenta, Stuttgart-Lipsia 1991, p. 127) che pure conosce il parallelo 
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eli un culto dalle tipiche connotazioni mistico-orgiastiche/ mentre il 
complesso documentario relativo all'introduzione del culto ad Atene 
e alia fondazione del Metroon che sarebbe stato distrutto durante l'in­
vasione persiana del 480 a.C. per la qualita elisparata delle fonti non 
permette conclusioni storico-religiose del tutto sicure8 e comunque 
non consente di risalire oltre gli inizi del V sec.a.C.9 

Alcune piccole terrecotte di figurine femminili sedute con un leon­
cello sui ginocchi rinvenute sull'Acropoli ateniese sono state datate 
nella seconda meta del VI sec.a.C.; 10 tali esemplari non sarebbero 
opere eli importazione ionica bensi "eine freie Gestaltung des ionischen 
Kybelebildes mit attischen Stilmerkmalen" .11 Esse potrebbero dun­
que essere piu recenti e la stessa F. Naumann propane la datazione 
indicata solo come verisimile. 

lncerta e l'identificazione della dea frigia in una statuetta marmorea 
di personaggio femminile che forse recava sui ginocchi un animale 
(leone?). 12 Parimenti aperto a dubbi e a riserve ci sembra il tentativo 

nome frigio Kjbelis (frag. 16 7 Degani p. 156). Erodoto \V, 1 02) definisce Kjbaba dea 
epikorios di Sarcli: cfr. G.M.A. Hanfmann, "On the Gods of Lydian Sardis" in R.M. 
Boehmer-H. Hauptmann (edd.), Beitriige ::;ur Altertumskunde Kleinasiens, Festschriflfiir Kurt 
Bittel, Mainz am Rhein 1983, pp. 219-321. Sui problema si veda anche M.R. 
Gusmani, "Der lydische Name des Kybele", Kadmos 8 (1969), 158-161. 

7 Per un'analisi delle piu antiche fonti sui culto metroaco in Grecia e Ia definizione 
del suo peculiare carattere "mistico" ci sia permesso rimandare al nostro Soteriology 
and Afystic Aspects in the Cult qf Cybele and Attis (EPRO 1 03), Leiden 1985. 

8 Una raccolta di tali documenti in R.E. Wycherly, The Athenian Agora, vol. II, 
literary and Epigraphical Testimonia, Princeton 195 7, pp. 150--159. Cfr. MJ. Vermaseren, 
Corpus Cultus Cibelae Attidisque (CCCA) (EPRO 50), vol. II, Greciae atque Insulae, Leiden 
1982, 1-79. Tra il ricco materiale rinvenuto nell' Agora ateniese, che scende fino 
all'eta imperiale romana, i documenti epigrafici e monumentali piu antichi sono 
datati nel IV sec.a.C. Sui problema oltre le opere generali sui culto metroaco, fra 
le quali basti qui ricordare Ia piu recente messa a punta di MJ. Vermaseren, Cybele 
and Attis. The Myth and the Cult, London 1977, pp. 32-35, cfr. N. Frapiccini, "L'ar­
rivo di Cibele in Attica", PP 232 (1987), pp. 12-26. 

9 A parere di M.P. Nilsson, peraltro, Ia penetrazione in Grecia della dea anatolica, 
identificabile alia Madre degli dei nota alle fonti del V sec.a.C., sarebbe avvenuta 
"al piu tardi alia fine del periodo arcaico" ( Geschichte der griechischen Religion, val. I, 
Munchen 1961, pp. 725-727). Sulle diverse posizioni degli studiosi in merito all'iden­
tita della Meter theon della piu antica documentazione si veda il nostro contributo 
Connota::;ioni metroache di Demetra net coro dell' "Elena" (vv. 130 1-1365) in M.B. de Boer­
T.A. Edridge (edd.), Hommages a Maarten]. Vermaseren (EPRO 68), vol. III, Leiden 
1978, pp. 1153-1158. 

1° Cfr. J. de Ia Geniere, "De Ia Phrygie a Locres epizephyrienne: les chemins de 
Cybele", MEFRA 97 (1985), p. 696 con rinvio a F. Winter, Die Typen der .figiirlichen 
T errakotten, val. I, Berlin-Stuttgart 1903, 43 n. 4; 50 n. 2a, b, c, e 3. 

11 F. Naumann, Die Ikonographie der Kjbele in der phrygischen und der griechischen Kunst, 
Istanbuler Mitteilungen, Beiheft 28, Tiibingen 1983, p. 146. 

12 J. de Ia Geniere, art. cit., p. 696 e n. 15. Cfr. F. Naumann, op. cit., p. 145; 
p. 308 Cat.lll, Taf.l9,3. 
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di J. de La Geniere di fare arretrare al VI sec.a.C. le attestazioni 
della presenza della dea sui suolo greco, sulla base di alcune statue 
di figure femminili in trona rinvenute in Laconia. 13 Di fatto, gli de­
menti iconografici (trona con supporti desinenti in zampe di leone in 
un caso, tracce di un animale nell'altro), non forniscono parametri 
inconfutabili per l'identificazione del personaggio ivi rappresentato. 
La presenza di Cibele nel VI sec.a.C. in area spartana, pertanto, pur 
probabile anche in considerazione dei rapporti con Sarno attestati 
nel medesimo secolo, non puo ritenersi del tutto certa. 

E' no to infine che Ia lettura del nome-Themis-della dea che 
nel notissimo fregio del Tesoro dei Sifni a Delfi guida il cocchio cui 
so no aggiogati i Ieoni, 14 ha sottratto alia documentazione relativa alia 
presenza di Cibele nella Grecia continentale un importante punta di 
riferimento cronologicamente sicuro (c. 530/525 a.C.). 

La sola indubbia attestazione di una conoscenza della dea frigia in 
Occidente agli inizi del VI sec.a.C. o addirittura negli ultimi anni 
del VII sec. rimane allora il grafito su un coccio fittile rinvenuto a 
Locri Epizefiri, in localita Centocamere nell'area di un santuario di 
Mrodite. 15 

Tra le ipotesi formulate per spiegare Ia presenza della dea anatolica 
nella sua focies frigia in un' epoca cosi alta nella colonia magnogreca 
dalla ricca e variegata esperienza religiosa, 16 riteniamo piu probabile 
quella che Ia connette, piuttosto che ad una regione della Grecia gia 
conquistata da quel culto17-di cui come si e detto non permangono 
sicure attestazioni-all'ambiente della grecita microasiatica, sia diret­
tamente18 sia, con maggiore probabilita, per Ia mediazione della vi­
cina Siris, colonia di Colofone. 19 

13 J. de Ia Geniere, art. cit., pp. 693-718; Ead., "Le culte de Ia Mere des dieux 
dans le Peloponnese", CRAI 1986, pp. 29-48. 

14 V. Brinkmann, "Die aufgemalten Namensbeischriften an Nord- und Ostfries 
des Siphnierschatzhauses", BCH 109 (1985), N 17 p. 101 e pp. 123-126. Cfr. CCCA 
II,441 pl. CXXXI; F. Naumann, op. cit., p. 309 Cat.l21. 

15 M. Guarducci, "Cibele in un'epigrafe arcaica di Locri Epizefiri", Klio 52 (1970), 
pp. 133-138 = Ead., Scritti scelti sulla religione greca e romana e sui cristianesimo (EPRO 
98), Leiden 1983, pp. 20-25; "II culto di Cibele a Locri", Almanacco Calabrese 1972-
1973, pp. 25-29. Cfr. CCCA IV,l28. 

16 Un quadro della.focies religiosa della citta nei contributi ai due volumi degli Atti 
del Sedicesimo Convegno di Studi sulla Magna Grecia. Taranto, 3-8 ottobre 1976 dedicato 
appunto a LJcri Epiz¢rii, Napoli 1977. 

17 Cosi J. de Ia Geniere nei due interventi sopra citati e in particolare De Ia 
Phrygie, p. 69: da Sparta. 

18 M. Torelli, I culti di LJcri in LJcri Epizifirii, cit., p. 149 s. 
19 M. Guarducci, loc. cit. 
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Una rete di intensi rapporti commerciali e artistici con il mondo 
ionico, di fatto, riflettono i ricchi materiali venuti alia luce nell'area 
dell'antica colonia di Siris e in particolare nell'ambito del santuario 
demetriaco la cui vita cultuale si prolunga, con vivace intensita, nel 
centro di Eraclea, succeduto sui territorio alia distrutta Siris.20 La 
coroplastica in particolare attesta tali connessioni, nella serie delle 
statuette del VI sec.a.C raffiguranti una dea spesso con polos, seduta 
su un trona cui la figura stessa talora sembra fondersi, e che in qualche 
caso mostra i piedi desinenti con zampe leonine.21 

Non si identifichera certo la dea frigia in siffatta rappresentazione, 
una volta che il motivo evocato rientra nel novero degli dementi de­
corativi ne puo essere ritenuto sostitutivo dell'animale che, sui ginoc­
chi della dea o in posizione araldica al suo fianco, costituisce gia in 
quest'epoca uno dei segni distintivi inequivocabili dell'iconografia 
metroaca. 22 

Tale e piuttosto il caso dei numerosi naiskoi in pietra da Marsi­
glia23 e di quelli di Velia24 e di Metaponto25 che rivelano una diffusione 
verso Occidente della figura della dea anatolica promanante dai centri 
ionici d' Asia Minore, e delle due terrecotte siceliote gia pubblicate 
nel nostro volume su I culti orientali in Sicilia. 26 

Senza insistere ora su quanta gia a suo tempo notato, ricordiamo 
soltanto che l'esemplare gelese della dea con grande leoncello sui 
ginocchi e databile con sicurezza, sulla base dei dati archeologici, in 
epoca non posteriore al decennia 550-540 a.C. L'esemplare selinun­
tino, di identica fattura, puo essere attribuito al medesimo periodo. 

20 Si vedano in proposito i contributi a! XX Convegno di Studi sulla Magna 
Grecia, Taranto 12-17 ottobre 1980 pubblicati negli Atti dal titolo Siris e !'influenza 
ionica in Occidente, Taranto 1981. 

21 B. Neutsch, "Documenti artistici del santuario di Demetra a Policoro" in Siris, 
cit., p. 106 e Tav.XXVI,4; XXVII,3-4; XXVIII,4. 

22 Sulla costituzione del tipo di Cibele in trono, spesso all'interno di un naiskos, 
con leoncello sui ginocchi o ritto a! suo fianco cfr. E. Will, "Aspects du culte et de 
Ia U:gende de Ia Grande Mere dans le monde grec" in Elements orientaux dans la 
religion grecque ancienne, Colloque de Strasbourg 22-24 mai 1958, Paris 1960, pp. 95-
111. Si veda ora Ia dettagliata analisi di F. Naumann (supra n. II). 

23 F. Naumann, op. cit., pp. 303-307, nn. 69-108 Taf.l9,1-2; CCCA V, Leiden 
1986, 276-313 pl. CII-CXI. 

24 F. Naumann, op. cit., p. 307 n. 109. Cfr. W. Johannowsky, "Un naiskos eleate 
con de a seduta", Klearkos 12 ( 1961 ), pp. 118-128. 

25 F. Naumann, op. cit., p. 307 n. 110: 480-460 a.C. 
26 G. Sfameni Gasparro, I culti orientali in Sicilia (EPRO 31), Leiden 1973, pp. 

115-119; p. 276 s. Cat.330-330 bis, Tav.CV,l46. Ora anche in CCCA IV, Leiden 
1978, 166-167 pl. LXIV. 
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Le due statuette costituiscono pertanto una testimonianza irrefutabile 
della presenza della dea frigia in Sicilia in rapporto aile vivaci cor­
renti commerciali e ai contatti culturali e religiosi tra i grandi centri 
sicelioti di eta arcaica e le regioni greche micro-asiatiche, in partico­
lare queUe di matrice ionica. 

Anche Siracusa e interessata a tali movimenti, come dimostrano i 
numerosi e varii materiali di fabbrica ionica rinvenuti nell'area cit­
tadina, che non e possibile ricordare in questa sede. Ai nostri fini e 
piuttosto utile notare Ia presenza di numerosi esemplari di statuette 
fittili di dea seduta in trona, di tipo ionico, soprattutto nelle necropoli.27 

Un esemplare, proveniente dalla Necropoli dell'Ospedale civile,28 in 
tutto analogo alia Cibele di Gela e di Selinunte, purtroppo risulta 
mancante dell'oggetto che, come appare dai segni residui di attacco, 
doveva poggiare sulle ginocchia della dea. Se, come il confronto con 
i tipi noti fa sospettare, si trattava di un leoncello, avremmo Ia testi­
monianza di una presenza metroaca in eta arcaica nella metropoli 
siceliota che comunque in eta ieroniana, in quanta interlocutrice di 
Pindaro, doveva percepire il significato religioso dell'invocazione ri­
volta dal poeta alia Madre divina per Ia guarigione del tiranno 
s1racusano. 

Tuttavia solo un naiskos in marmo pentelico, databile nel IV sec.a.C., 
del tutto conforme al diffuso schema della dea in trona con il leone 
ritto al suo fianco e i due propoloi (fanciulla dadofora e giovinetto con 
oinochoe) raffigurati sulle ante del tempietto, 29 costituisce testimonianza 
eli un culto, verisimilmente privata come in tanti analoghi casi, 30 nella 
Siracusa di tarda eta classica o della prima eta ellenistica. A tale mo­
numento si puo affiancare un rilievo, purtroppo molto rovinato, scol­
pito sulla roccia del colle Temenite, che tuttavia non puo essere datato 
con certezza a causa delle sue pessime condizioni di conservazione.31 

27 Basti ricordare soltanto una statuetta di dea in trono con alta spalliera dalla 
Necropoli del Fusco (tomba 518) che P. Orsi propone di datare intomo alla meta 
del VI sec.a.C. (NSc 1897, p. 473: ora nel Museo archeo1ogico di Siracusa inv. 
n. 16876). 

28 Tomba 43: Museo archeo1ogico di Siracusa inv. n. 66577. 
29 I culti, pp. 119-121; p. 264 Cat.305 e Tav.LXI,99 con 1a relativa documen­

tazione bibliografica. Cfr. CCCA IV, 149 pl. L; F. Naumann, op. cit., p. 331 n. 306. 
30 Si possono addurre a confronto soprattutto i numerosi esemp1ari ateniesi, in 

buona parte provenienti da dimore private. Cfr. I culti, pp. 119-121. 
3' I culti, p. 122; p. 265 s. Cat.306, Tav.LXII,100; CCCA IV,148 pl. XLIX; 

F. Naumann, op. cit., p. 345 n. 440. La studiosa a p. 207 erroneamente attribuisce 
a! monumento Ia provenienza dalla via dei Sepolcri e lo descrive come contemplan­
te una scena complessa con le figure dei Dioscuri. Di fatto e stata operata una 
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L'indizio probante rna solo indiretto costituito dall'Ode pindarica 
per Ierone I e i due monumenti di fine eta classica o inizi di quella 
ellenistica, il secondo dei quali si colloca in un contesto indubbia­
mente pubblico nella sua qualita di scultura adornante il pendio del 
Colle Temenite, sono comunque insufficienti a spiegare l'esplosione 
di religiosita metroaca che risulta inv~ce inequivocabile dal grandioso 
santuario rupestre della colonia siracusana di Akrai. Di fatto, per 
valutare a pieno il significato storico di questa monumento singolare, 
un unicum nella facies cultuale metroaca in Occidente, non e possibile 
prescindere dai legami politici e culturali che, fin dalla sua fondazione 
(c. 664---663 a.C.) hanna intimamente connesso la colonia acrense 
alia madrepatria siracusana che, con l'occupazione del sito sui ver­
tice del grande altopiano che si erge aile sue spalle, campi un passo 
decisivo nella realizzazione della propria politica espansionistica ver­
so 1' entroterra. 32 

Senza procedere ad un'analisi dettagliata del monumento, quale­
dopo l'opera fondamentale di L. Bernabo Brea-abbiamo gia con­
datto nel quadro della rassegna de I culti orientali in Sicilia, 33 e che e 
stata riproposta nel prezioso Corpus Cultus Cybelae Attidisque34 del Ma­
estro cui, con devozione e nel ricordo di un profondo sentimento di 
amicizia, e dedicato questa contributo, intendiamo piuttosto cercare 
di cogliere, dalla generale struttura e dai temi iconografici ancora leg­
gibili, i tratti distintivi della facies religiosa soggiacente all'intero 
complesso sacra. Per questa via sara possibile individuare i parametri 
di riferimento iconografici e ideologici del monumento siceliota, nel 
piu ampio contesto del mondo mediterraneo nel periodo alto-ellenistico 
in cui, con ogni verisimiglianza, esso si colloca. Sara dato in tal modo 
di misurare anche il grado di originalita della visione religiosa espressa 
nel santuario acrense e il suo significato storico nel quadro del mo­
vimento di espansione del culto della Grande dea frigia in Occidente 
in tale epoca. 

Di fatto, dopo i primi sporadici episodi di eta arcaica e oltre la 
grande fase di eta classica di acclimatazione sui suolo greco conti-

confusione con uno dei rilievi votivi a carattere funerario di quella zona siracusana. 
Cio ha indotto in errore J. de Ia Geniere che annovera il monumento tra quelli che 
attestano Ia triade della dea con i Dioscuri (Le culte de la Mere des dieux, p. 42 s.). 

32 Per una sintesi delle vicende storiche della cittadina si veda L. Bcrnabo Brea, 
Akrai, Catania 1956, pp. I 7-20. 

33 I culti, pp. 126-149; 267-276, Taw.LXVI-CIV. 
34 CCCA IV,l52-l64 pl. LII-LXIII. Cfr. F. Naumann, op. cit., pp. 202-208 e 

Taf.30,2. 
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nentale con il parallelo profondo processo di ellenizzazione della 
personalita divina che ne e il fulcra e delle sue modalita rituali, la 
diffusione di tale culto riceve in eta ellenistica una radicale accelera­
zione anche in rapporto all'introduzione ufficiale della Madre frigia 
nella Roma repubblicana, quale dea nazionale, protettrice della 
stirpe troiana di cui, per il tramite di Enea, la nuova potenza ormai 
prepotentemente attiva sullo scenario politico del Mediterraneo si pro­
clama erede. 35 

In questa prospettiva il monumento acrense assume un partico­
lare rilievo, pasta la forte presenza romana in Sicilia nel corso del 
III sec.a.C., nel quadro movimentato delle note vicende politico-mili­
tari che, nello scontro decisivo con il nemico cartaginese, vedono com­
piersi proprio sui suolo siciliano il vittorioso destino della Repubblica 
romana e la sua prima affermazione come potenza di statura inter­
nazionale. Lo storico infatti non puo fare a meno di chiedersi se e 
fino a che punta i contatti intensi e prolungati con la Sicilia e in 
particolare con il regno siracusano di Ierone II, nella cui orbita gra­
vita il piccolo rna fiorente centro di Akrai, poterono familiarizzare i 
Romani, soldati e commercianti rna anche autorita politiche e mili­
tari, con un personaggio come la Gran madre anatolica, gia piena­
mente naturalizzata in veste greca in quella terra ellenica che era la 
Sicilia, rna pur sempre legata alia sue radici asiatiche.36 

Se dalla siciliana Erice lo stato repubblicano aveva ufficialmente 

35 Sui tema, dopo S. Aurigemma ("La protezione speciale della gran Madre Idea 
per Ia nobilta romana e le leggende dell'origine troiana di Roma", BCR, 1900, 
pp. 31-65), si veda P. Lambrechts, "Cybele, divinite etrangere ou nationale", 
Bull.Soc.Anthrop.Prehist.62 (1952), pp. 44-60. La tesi diJ. Perret sui carattere piuttosto 
tardo della tradizione delle origini troiane di Roma (Les origines de Ia ligende troyenne 
de Rome, Paris 1942) e stata rifiutata da P. Boyance con buoni argomenti ("Les 
origines de Ia legende troyenne de Rome, REA 45, 1943, pp. 275-290 rist. in Id., 
Etudes sur Ia religion romaine, Roma 1972, pp. 153-170) Per le vicende complesse 
relative all'introduzione del culto metroaco neli'Urbe, dopo !'opera "classica" di 
H. Graillot, I.e culte de Cybete Mere des dieux a Rome et dans !'Empire romain, Paris 1912, 
pp. 25-69, cfr. T. Koves, "Zum Empfang der Magna Mater in Rom", Historia 12 
(1963), pp. 321-347; F. Bomer, "Kybele in Rom. Die Geschichte ihres Kults als 
politisches Phanomen, RM 71 (1964), pp. 130-151. 

36 P. Lambrechts, che pure cita rapidamente il monumento acrense, non ne ha 
percepito Ia rilevanza storico-religiosa e, in considerazione della scarsa documenta­
zione del culto metroaco in Sicilia e in ltalia meridionale, ritiene di poter conclu­
dere sull'assoluta ininfluenza di queste regioni nel fenomeno dell'introduzione di 
esso a Roma ("Le culte metroaque en Sicile et en Italie meridionale", BABesch 39, 
1964, pp. 162-166). Sulle presenze di italici e romani in Sicilia fra il III e il II 
sec.a.C. basti qui rimandare a AJ.N. Wilson, Emigration from Italy in the Republican Age 
qf Rome, New York 1966, pp. 19-22; 55-64 e passim. 
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ricevuto nel 217 a.C. il culto di quella Venus madre di Enea che si 
configurava come protettrice dell' Urbe,37 nel medesimo quadro dell'­
antica tradizione delle sue origini "troiane", esso poteva essere proclive 
a riconoscere nella dea sovrana dell'Ida troiano, acclimatata ormai 
sul suolo siceliota, una nuova efficace garante dei suoi destini imperia­
listici. E cio nonostante che, nel momenta della "chiamata" ufficiale 
del personaggio all'intemo delle proprie strutture cultuali, Ia classe 
dirigente che decise le modalita dell'evento preferi, per evidenti moti­
vazioni politiche oltre che di prestigio religioso, appellare direttamente 
alla patria anatolica della Mater Magna deornm per il tramite dell'utile 
alleato Attalo di Pergamo. 

Comunque, al di Ia di tale questione aperta alle ipotesi e alle in­
terpretazioni piu diverse nell'assenza di prove documentarie che non 
siano queUe "indiziarie" offerte dalla generale situazione storica dai 
tratti sopra evocati, rimane intera tutta Ia carica storico-religiosa del 
problema posto dall'esistenza nel piccolo centro siceliota di un san­
tuario metroaco dalle singolari connotazioni strutturali e iconogra­
fiche, spie di un' altrettanto specifica focies ideologica e cultuale per Ia 
quale-come vedremo-unici parametri di riferimento possono indi­
viduarsi nel quadro di una grecita orientale, delle isole egee e soprat­
tutto delle regioni Inicro-asiatiche, le quali nel periodo ellenistico­
nell'ormai piena maturazione dei legaini antichi e intensi con la cultura 
e Ia religiosita locali-assistono ad una diffusa fioritura del culto 
metroaco. 

L'omogeneita di una vera e propria sede cultuale di tipo rupestre 
e il prima elemento caratterizzante l'area dei rilievi acrensi scolpiti 
sulle pendici meridionali del Colle Orbo, detti localmente Santoni. 
Senz'altro da rifiutare e l'interpretazione del monumento come com­
plesso di sculture votive, a carattere episodico e fortuito, pur affer-

37 Cfr. R. Schilling, lo, religion romaine de Venus, depuis IRs origines jusqu'aux temps d'Auguste, 
Paris 1954 (2a ed. Paris 1982), pp. 233-266; Id., "La place de Ia Sicile dans Ia 
religion romaine", Kokalos X-XI (1964-1965), pp. 275-279; D. Kienast, "Rom und 
die Venus von Eryx", Hermes 93 (1965), pp. 478-489. Peril rapporto fra le due dee 
"eneadi" sui Palatino si veda gia A. Bartoli, "II culto della Mater deum Magna 
Idaea e di Venere Genitrice sui Palatino", Mem.Pont.Acc.Rom.Arch.6 (1942), pp. 229-
239. Per le varie fasi costruttive e cultuali del santuario metroaco del Palatino, dopo 
gli scavi di P. Romanelli ("Lo scavo a! Tempio della Magna Mater sui Palatino e 
nelle sue adiacenze", NIAL 46, 1962, cols. 20 1-330), si vedano i risultati delle pili 
recenti ricognizioni archeologiche in P. Pensabene, "Nuove indagini nell'area del 
tempio di Cibele sui Palatino" in U. Bianchi-MJ. Vermaseren (edd.), lo, soteriologia 
dei culti orientali nell'lmpero romano. Atti del Colloquia internazionak Roma 24--28 Settembre 
1979 (EPRO 92), Leiden 1982, pp. 68-108, Tavv.I-X. 



CULTO DI CIBELE IN OCCIDENTE 59 

mata a suo tempo da uno studioso attento di storia siciliana come 
B. Pace.38 Riconosciuta l'indubbia consistenza metroaca delle rap­
presentazioni, gia accolta da autorevoli interpreti del passato e or­
mai acquisita stabilmente alla ricerca sulla natura e la diffusione del 
culto della Grande Dea anatolica, 39 non ha piu bisogno di giustifi­
cazioni la definizione di "santuario", gia da noi adottata per descri­
vere il monumento acrense. 

Le dodici nicchie di diversa grandezza e variamente decorate con 
una o piu figure ad alto rilievo, si dispongono su due piani, rispet­
tivamente il superiore scandito da undici nicchie e l'inferiore dalla 
dodicesima, lungo un costone roccioso di livello diseguale, visibil­
mente adattato con opportuni tagli nella roccia (Figs. l-2). Esse, anche 
per la contestuale presenza di due piccole aree semicircolari alle 
estremita del monumento che presentano due basi circolari di altari, 
configurano una struttura organica all'interno della quale doveva 
dispiegarsi l'attivita cultuale. 

Di questa purtroppo permangono solo labili tracce nella notizia di 
un erudito locale ottocentesco, il barone Gabriele Iudica, cui si de­
vono dei saggi di scavo nell'area antistante le sculture. Nell'opera in 
cui egli descrive Le antichita di Acre, dichiara di aver posto in luce "fra 
le quantita di ceneri, di carboni, lucerne, olle e piccole patere".40 Se 
queste ultime rientrano nel novero delle offerte votive piu comuni 
nei piu diversi contesti cultuali, le lucerne evocano uno scenario di 
riti notturni, perfettamente consono a quanta la documentazione at­
testa per certi aspetti peculiari del culto metroaco. 

Le piu recenti indagini condotte a cura di L Bernabo Brea non 
hanno rivelato altro che frammenti ceramici capaci di fornire qual­
che elemento per datare la frequentazione dell'area sacra precisa­
mente intorno al III sec.a.C., muti tuttavia sulla vita rituale di essa.41 

38 Arte e cwilta della Sicilia antica, vol. II, Genova-Roma-Napoli-Citta di Castello 
1938, p. 125; vol. III, p. 514. Lo studioso inoltre interpreta il monumento come 
riferentesi a! culto di Demetra (op. cit., vol. II, pp. 124-130 e figs. 113-114; vol. III, 
p. 514 s. e fig. 143; ld., "Artie Artisti della Sicilia antica", MemAcc.Linc.I5 (1915), 
S. 5a, pp. 557-560 e fig. 61). Per Ia storia delle varie esegesi dei Rilievi si veda 
G. Sfameni Gasparro, I culti, pp. 126-128. 

39 Ci meraviglia che uno studioso come R. Turcan, nel recensire il nostro volume 
sui Culti orientali in Sicilia, abbia potu to dichiarare che Ia "Meter d' Acrae est pro­
bablement une Potnia theron qui a quelque parente avec d'autres Meres de Ia Grande 
Grece (cf. G. Zuntz, Persephone, Oxford 1971 ), mais non pas precisement avec celle 
de Pessinonte" (RHE 1975, p. 203). 

4!l G. Iudica, Le antichita di Acre scoperte, descritte e illustrate, Messina 1819, p. 14. 
41 op. cit., pp. 111-113. 
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I paralleli tipologicamente e cronologicamente piu prossimi a siffatta 
struttura di · santuario rupestre a carattere metroaco possono essere 
individuati nelle regioni micro-asiatiche. Meno pertinente appare in­
fatti il confronto con la grotta attica di Vari, dedicata al culto di 
Pan, di Hermes e delle Ninfe, essendo assai dubbia l'identificazione 
con la dea frigia della figura in trona scolpita su una parete di essa.42 

I monumenti cui facciamo riferimento sono tutti di indubbia ed esclu­
siva consistenza metroaca e di piena eta ellenistica, essendo in tutti 
i casi gli inizi dell'impianto sacra e del relativo culto situabili nel IV­
III sec.a.C. 

11 prima dei santuari rupestri la cui fisionomia strutturale risulta la 
piu vicina al complesso acrense e quello della Meter Steunene di Aezani 
(Frigia), data la natura del luogo, un promontorio roccioso lungo il 
quale si collocano un'ampia cavema fronteggiata da una terrazza 
con due larghi bothroi circolari, tre nicchie destinate ad accogliere 
rilievi votivi, numerose altre nicchie di minori proporzioni con ana­
loga destinazione e piccole grotte (Fig. 3). 11 materiale rinvenuto 
nell'area sacra, nel definirla come sede di culto metroaco identifica­
bile con il santuario della Meter Steunene nato a Pausania (VIII,4,3; 
X,32,3), mostra che la sua vita si prolunga fino ad eta imperiale 
romana.43 

Parimenti significativo e il confronto con il piccolo santuario di Ka­
pikaya presso Pergamo, costituito da una grotta nella roccia, presso 
cui scorre una sorgente, essendo scavate sulla parete delle nicchie 
per rilievi votivi44 mentre un' analogia ancora maggiore sotto il pro­
fila tipologico offre il complesso sacra del Panajir Dagh presso Efeso 
(Fig. 4). Esso consiste infatti in una vasta parete rocciosa percorsa da 
una ricca serie di nicchie45 da cui provengono i numerosi rilievi vo­
tivi dalla singolare iconografia che presenta delle specifiche, anche se 
parziali, affinita con quella dei rilievi acrensi. Vi appare infatti la 
dea, talora seduta in trona fiancheggiato da leoni, con patera e largo 

42 Cfr. C.H. Weller et alii, "The Cave at Vari", AJA 7 (1903), pp. 261-349. 
43 CCCA I, Leiden 1987, 124 (santuario) e 125-135 (materiale). Si veda gia per 

una prima identificazione del sito Th. Wiegand, "MHTHP rTEYNHNH", AM 36 
(1911), pp. 302-307 e M. Schede, "Ausgrabungen des Deutschen Archaologischen 
lnstituts in Ankyra und Aezani", Gnomon 5 (1929), pp. 60-61. Un'ampia descrizione 
del monumento e del suo significato religioso in L. Robert, "Documents d' Asie 
Mineure. XVIII. F1euves et cultes d'Aizanoi", BCH 105 (1981), pp. 331-360. 

44 CCCA 1,424-425. Cfr. K. Nohlen-W. Radt, Kapikaya ein Felsheiligtum bei Pergamon 
(Altertiimer von Pergamon XII), Berlin 1978. 

45 CCCA 1,612 pl. CXXXII. Cfr. F. Naumann, op. cit., pp. 214-216. 
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timpano,46 piu spesso in piedi con i medesimi attributi,47 accompag­
nata da due assessori maschili, l'uno giovanile solitamente identificato 
dal petaso come Hermes, l'altro maturo, barbuto, secondo il tipo di 
Zeus.48 

A differenza dei rilievi acrensi, scolpiti nella roccia, quelli efesini 
erano mobili e quindi estraibili dalle nicchie che li ospitavano. Nu­
merose iscrizioni dedicatorie accompagnano le immagini votive, di 
cui ulteriori esemplari provengono anche da altre aree della citta.49 

La peculiare autoctonia micro-asiatica della tipologia della scul­
tura rupestre e le sue connessioni con il culto della Grande Dea 
locale, nelle sue diverse "epifanie" e relative denominazioni, non ha 
bisogno di dimostrazioni. Le note rock-fa~ades frigie, da Arslan Kaya 
(Ku~iik Kapikaya)50 a Maltas-Malkaya51 e Bahsis52 fino al notissimo 
Monumento di Mida di Yazilikaya,53 oggetto dell'indagine esemplare 
di E. Haspels,54 sono tutte databili nel VI sec.a.C. e a loro volta si 
collegano con piu antichi monumenti rupestri dell'area anatolica di 
VIII-VII sec.a.C. raffiguranti una dea in piedi o seduta.55 Particolar­
mente rilevante, anche se appartenente ad una diversa tipologia artis­
tica, e la nota statua da Buyukkale, di figura femminile con alto palos, 
accompagnata da due assessori maschili rappresentati in proporzioni 
ridotte ai suoi lati, i quali suonano rispettivamente il flauto e l'arpa.56 

Tutta questa documentazione attesta l'avvenuta costituzione nel 
VI sec.a.C. di due moduli iconografici, che piu tardi convergeranno 

46 Cfr., ad esempio, CCCA I,613 pl. CXXXIII e 617 pl. CXXXIV. 
47 CCCA I,614-615 pl. CXXXIII. 
48 Tra gli innumerevoli esemplari basti ricordare il rilievo CCCA I,616: Hermes 

col petaso e 614-615,644: coppia eli assessori. 
49 CCCA I,613-685 pl. CXXXIII-CLIII. 
5° CCCA I,lll-112, pl. XVI. 
51 CCCA I, 118. 
52 CCCA I, 119. 
53 CCCA I, 168 pl. XXVIII. 
54 E.H. Haspels, 7he Highlands qf Phrygia. Sites and Monuments, vols. I-II, Princeton 

1971. Cfr. anche L. Robert, REG 85 ( 1972), Bulletin Epigraphique, pp. 4 7 5-482, 
nn. 459-474. 

55 Sulla storia dell'arte rupestre frigia basti qui ricordare i fondamentali contributi 
eli E. Akurgal (Phrygische Kunst, Ankara 1955; Die Kunst Anatoliens von Homer bis Alexander, 
Berlin 1961) e Ia recente messa a punto di F. Isik ("Die Entstehung der friihen 
K ybelebilder Phrygiens und ihre Einwirkung auf die ionische Plastik", ]OAf 57, Beibl. 
1986/87, cols. 41-108: ld., "Zur Entstehung der Phrygischen Felsdenkmaler", AS 
37 (1987), pp. 163-178. 

56 CCCA 1,32 pl. IV; F. Naumann, op. cit., pp. 71-84; p. 295 n. 23 Taf.7, I. Si 
veda anche G. Neumann, "Die Begleiter der phygischen Miittergi:ittin von Bogazki:iy", 
Nach.d.Akad.d.Wiss. in Gottingen, Phil.-hist.Kl. 1959, nr. 6, pp. 101-105. 
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spesso in un medesimo contesto, ossia quello nord-ionico ed eolico 
meridionale con il tipo della dea seduta in trono, spesso all'interno 
di un naiskos, con leoncello sui ginocchi, e quello sud-ionico, con la 
figura in piedi. Entrambi gli schemi sono verisimilmente di origine 
frigia rna presto risultano sottoposti ad una piu o meno profonda 
ellenizzazione. 57 

Il rapporto vitale con l'ambiente montano della personalita divina 
denominata Kybele o Meter Kybele, gia in questo periodo corrispon­
dente alla lidia Kybaba o Kybebe dalle lontane ascendenze siriache,58 

sara piu tardi riflesso nell'attributo tipico di oreia cosi frequente nella 
documentazione letteraria e negli innumerevoli nomi toponimici che 
la designano nei varii centri di culto.59 Esso, che pure e tradotto 
verisimilmente in termini iconografici nella struttura del naiskos come 
figura della grotta, e espresso plasticamente nel radicamento della 
sua immagine ovvero del trono e della porta, che pure la rappre­
sentano, nella viva roccia. 60 

Se la continuita di questa ideologia nell'Asia Minore ellenistica e 
del tutto naturale, l'interpretazione storico-religiosa del monumento 
acrense, situato nell'estremo Occidente greco, non puo evitare il rife­
rimento all'ambiente anatolico come il piu probabile parametro cui 
collegare la tipologia in questione. Prima di verificare se sussistano le 
coordinate storiche atte a giustificare l'ipotesi di un rapporto ovvero 
di una vera e propria derivazione da modelli micro-asiatici per l'idea­
zione di tale monumento, e necessaria analizzare gli schemi icono­
grafici e i relativi contenuti ideologici dei rilievi acrensi. 

Il primo ed essenziale motivo, ricorrente in tutte le sculture, con 
due sole eccezioni, e costituito dall'immagine di Cibele seduta in trono 
di prospetto, con chitone e himation, e recante gli attributi tipici del 
modio, della patera nella destra e del timpano nella sinistra, indivi-

57 Sull'iconografia di Cibele, oltre l'ampia indagine di F. Naumann, osservazioni 
utili anche nella perspicua sintesi di F. Graf, "The Arrival of Cybele in the Greek 
East" in Actes du VII' Congres FIEC, vol. I, pp. 117-120. 

58 Cfr. W.F. Albright, "The Anatolian Goddess Kubaba", Archiv for Orientforschung 
5 (1928-1929), pp. 229--231; E. Laroche, "Koubaba, deesse anatolienne, et le probleme 
des origines de Cybele" in Eliments orientaux, cit., pp. 113-128. 

59 Per Ia documentazione relativa ci sia permesso rimandre ai nostri precedenti 
lavori sui tema (Connotazioni metroache di Demetra, cit., p. 1165; Soteriology, pp. 1-4). 

60 Cfr. Ch. Picard, "Rhea-Cybele et le culte des portes sacrees" in L. Freeman 
Sandler (ed.), Essays in Memory if Karl Lehmann, New York 1964, pp. 259--266; D.M. 
Cosi, "La simbologia della porta nel Vicino Oriente per una interpretazione dei 
monumenti rupestri frigi", Annali della Facolta di Lettere e Filosqfia I (1976), pp. 113-
152. 
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duabili nelle sculture meglio conservate e ipotizzabili con huon fonda­
menta nelle altre. A fianco del seggio della dea appaiono spesso due 
leoni in posizione araldica61 ovvero un solo animale.62 In un caso si 
puo sospettare che un animale fosse raffigurato accovacciato sulle 
ginocchia della de a. 63 Siffatta tipologia, a partire almeno dal VI 
sec.a.C., come gia notato, e pressocche canonica nell'iconografia met­
maca e non ha bisogno di esemplificazioni, sebbene si possa fare 
riferimento alla classificazione formulata da S.N. Svoronos a proposito 
dei naiskoi ateniesi per l'identificazione di classi e tipi particolari.64 

Tuttavia, ai fini della definizione delle valenze religiose del santua­
rio acrense, piuttosto che questo comune schema iconografico, pur 
fondamentale per stabilire l'identita della divina titolare del culto, 
risultano essenziali le numerose presenze accessorie che intervengono 
in una serie di Rilievi insieme con la Grande Dea, anche se in po­
sizione subalterna. Di fatto, soltanto le nicchie con i Rilievi IV, VI­
VII e X-XI, 65 mostrano la sola immagine della de a sed uta. I Rilievi 
I, III, V, VIII e IX ispirati alla medesima tipologia e i due impor­
tanti Rilievi II e XII che invece presentano la dea in piedi, mostrano 
una pluralita di personaggi la cui identificazione, pur in taluni casi 
problematica, tuttavia lascia emergere una complessa e articolata 
teologia ruotante attorno al personaggio centrale del culto. 

Non insisteremo ora su alcuni motivi di minore importanza per la 
definizione di quella teologia, o di interpretazione troppo incerta a 
causa della pessima conservazione delle sculture, come e il caso delle 
tracce evanescenti di quattro figure nel Rilievo I66 ovvero dei tre 
piccoli personaggi presso il trona divino nel Rilievo VIII (fedeli?).67 

Menzioniamo soltanto, per la singolarita della schema iconografico, 
la scena del Rilievo IV che nella parte superiore, presso 1' omero della 
dea, mostra una seconda piccola nicchia che ospita una figura in cui 
si puo forse riconoscere l'immagine della stessa Meter accompagnata 

61 I culti, p. 130: Rilievi IV-V Cat.320-321, Tavv.LXXXIV-LXXXIX, figs. 124--
130; Rilievi VII-IX Cat.323-325, Tavv.LXXXVI-XCIII, figs. 127-134. 

62 Ibid., Rilievo I Cat.317. 
63 Ibid., p. 131: Rilievo I Cat.317. 
64 J.N. Svoronos, Das Athener Nationalmuseum, vo!. III, Athen 1937, pp. 622-626. 
65 I culti, p. 271 Cat.320; p. 272 Cat. 22-323; p. 274 s. Cat.326-327. 
66 Ibid., p. 268 s. Cat.317. 
67 Ibid., p. 273 Cat.324, Tavv.XC-XCI, figs. 131-132. MJ. Vermaseren inter­

preta Ia piccola figura ignuda presso Ia figura femminile in trono della nicchia su­
periore come un "Attis fanciullo"(s.v. Attis in IJMC 111,1, Ziirich-Miinchen 1986, 
p. 41 n. 411 fig. ibid.,). 
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da due piccoli "assessori" ignudi.68 Se per un verso viene qui evocata 
la nota tipologia della duplicazione dell'immagine divina, ben attestata 
per la stessa Cibele nella serie dei doppi naiskoi provenienti soprat­
tutto da Atene e da Delo,69 rna costituente un motivo iconografico 
abbastanza diffuso nell'area greca in relazione a diverse figure divine/0 

per l'altro il rilievo acrense mantiene la sua singolarita per la diversa 
proporzione delle figure. 

Molto congetturale rimane l'interpretazione della scena complessa 
del Rilievo VIII, che presenta tra l'altro un personaggio seduto su 
un ripiano della roccia presso la consueta figura in trono della dea. 
All'identificazione con il sileno Marsia proposta da L. Bemabo Brea/1 

la quale evocherebbe un personaggio parzialmente analogo a quel 
propolos agreste che e il gia ricordato Pan, a suo tempo abbiamo prefe­
rito quella con Attis, 72 di cui si avrebbe una ulteriore immagine oltre 
quelle, piu sicure, dei rilievi II e XII. 

Senza pater essere peraltro troppo affermativi in proposito, aggi­
ungiamo soltanto che appunto il Rilievo XII presenta particolari 
problemi esegetici. 73 Al centro della scena, ai lati delimitata da due 
leoncelli, e infatti un personaggio con modio che, identificabile alla 
dea per questa attributo e l'evidente posizione di preminenza all'in­
temo dell'intera composizione, tuttavia e abbigliato con una corta 
tunica che lascia scoperte le gambe a partire dai ginocchi. Le difficolta 
interpretative relative a questa figura si propongono anche, oltre che 
per l'immagine con gambe sovrapposte secondo un atteggiamento 
abbastanza frequente nelle rappresentazioni di Attis appoggiato al 
pedum pastorale, anche per il terzo personaggio della scena, identifi­
cabile come maschile per la foggia dell'abbigliamento (tunica corta e 
mantello) che tiene due fiaccole, l'una rivolta verso l'alto e l'altra 
verso il basso, fino a toccare una sorta di blocco quadrato, forse un 
altare. II significato di tutto il quadro rimane oscuro per l'assenza di 
parametri iconografici. E' comunque confermata la singolare ricchez­
za figurativa e ideologica del santuario acrense, specchio di conce­
zioni mitiche e forse anche di prassi rituali di cui in larga misura ci 

68 Ibid., p. 271 Cat.320. 
69 Cfr. M.C. Giammarco Razzano, "II culto di Cibele e il problema dei doppi 

naiskoi", Miscellanea greca e romana 9 ( 1984 ), pp. 63-88. 
70 T. Hadzisteliou Price, "Double and Multiple Representations in Greek Art and 

Religious Thought", JHS 91 (1971), pp. 48-69. 
71 Op. cit., p. 103. 
72 I culti, pp. 145-147. 
73 Ibid., p. 147 s., p. 175 s. Cat.328 Tav.C-CI, figs. 141-142. 
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sfuggono, per la mancanza di fonti parallele, le articolazioni e le 
valenze religiose. 

Chiaramente individuabile e invece lo specifico contenuto e signifi­
cato storico-religioso di un tema iconografico abbastanza costante nei 
rilievi acrensi, ossia quello dei due "assessori" raffigurati ai due lati 
della testa della dea, in proporzioni assai ridotte rna chiaramente 
identificabili dagli attributi (asta e scudo o timpano) come i mitici 
propoloi della dea, ossia i Coribanti frequentemente identificati con i 
Cureti, connessi a lora volta in maniera specifica con lo Zeus cretese 
e la madre Rhea, quest'ultima a sua volta presto assimilata in Grecia 
alla Gran Madre anatolica. 

Non ripeteremo qui quanta gia argomentato in proposito ne rite­
niamo utile addurre ancora una volta la documentazione archeologica 
ben nota che mostra le figure in questione nella formula specifica di 
una "coppia" di assessori presso Cibele. 74 Parimenti superfluo sareb­
be addurre le numerose fonti letterarie che conoscono un gruppo 
indefinito di "servitori" mitici, talora rappresentati nell'attualita da 
associazioni di fedeli addetti alla celebrazione del culto orgiastico 
della dea. Basti ricordare per tutti il notissimo excursus di Strabane 
(Geogr.X,3,7-23) che, interrogandosi sul problema che potremmo de­
finire di esegesi storico-religiosa avant-lettre posto dai Cureti e dai 
numerosi gruppi di analoghi personaggi (Satiri, Sileni, Baccanti, Titiri, 
Coribanti), cioe se essi siano esseri di rango sovrumano (daimones) owero 
"servitori degli dei" (propoloi theon), adduce le varie tradizioni che, 
collegando i miti e i riti cretesi e frigi, considerano Coribanti, Cabiri, 
Dattili dell'Ida e Telchini come identici ai Cureti (ibid., 3, 7). Aggi­
unge poi che i Greci danno il nome di Cureti ai propoloi della "Grande 
Dea frigia o ancora, secondo il luogo in cui la si venera Idea, Dindi­
mene, Sipilene, Pessinuntide, Cibele e lfybele" e "li chiamano anche 
Coribanti o, per contrazione lfyrbantes" (ibid., 3, 12). 75 

Ai monumenti citati nella nostra precedente indagine, si puo aggi­
ungere una terracotta probabilmente proveniente dall'isola di Egina, 
che mostra ai lati del trona di Cibele le figure di due Coribanti­
Cureti riconoscibili dallo scudo. 76 Essi stanno nella medesima posi­
zione araldica dei personaggi dei Rilievi acrensi, a differenza di tutti 
gli altri esempi noti, in cui essi appaiono piuttosto in movimento, nel 

74 Ibid., pp. 132-135. 
75 Un'inteipretazione del passo straboniano in H. Jeanmaire, Couroi et Couretes, 

Lille 1939, pp. 593-616. 
76 CCCA II,527 fig. 18a p. 168. 
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tipico atteggiamento di concitazione orgiastica evocato nel mito e re­
alizzato nella prassi cultuale. Questa piccolo monumento, di cui non 
e nota l'esatta cronologia rna che puo ritenersi tardo-ellenistico ov­
vero imperiale romano, costituisce il parallelo piu pertinente per lo 
schema rigidamente frontale e statico dei Coribanti acrensi. 

La complessa scena del Rilievo II (Fig. 5) si rivela decisiva per la 
definizione dell'orizzonte teologico sotteso all'iconografia del santua­
rio acrense. 77 L'identificazione dei personaggi che compongono l"'as­
semblea" metroaca, sufficientemente sicura, delinea un quadro com­
plesso, i cui singoli elementi trovano riscontro nell'uno o nell'altro 
settore dell'universo mitico e cultuale della Grande Dea anatolica. 
Nella sua totalita, peraltro, esso manca di adeguati paralleli, costitu­
endosi come un unicum, una sorta di coagula non altrimenti attestato 
di temi iconografici e ideologici variamente alternantisi nella docu­
mentazione a noi nota. 

Al centro della scena appare un personaggio in piedi in posizione 
frontale che l'abbigliamento (chitone e himation), l'attributo del modio 
sui capo e soprattutto i due piccoli Ieoni in posizione araldica ai lati 
definiscono come Cibele. Tuttavia, mentre piuttosto anomala e la 
presenza di un terzo animale su cui la dea poggia il piede sinistro, 
singolare e soprattutto il gesto delle braccia, distese in entrambe le 
direzioni fino a poggiare le mani sulla testa di due personaggi che 
l'affiancano. Di essi, quello di sinistra e identificabile senza equivoco, 
per la presenza del grande kerykeion, come Hermes mentre nella figura 
di destra, con le gambe incrociate e asta o piu probabilmente pedum, 
abbiamo ritenuto di pater individuare Attis, il paredros di Cibele che 
emerge chiaramente nell'ambito del culto metroaco nel mondo greco 
a partire dal IV sec.a.C. 78 

77 I culti, pp. 135-144; p. 269 s. Cat.318 Tavv.LXXVI-LXXVII, figs. 117-118. 
78 Basti ricordare Ia notissima stele del Pireo con dedica ad Agdistis e Attis ( CCCA 

II,308 pl. LXXVIII) e Ia celebrazione degli Attideia da parte della locale comunita 
degli Orgeoni ( CCCA II,262). Per Ia ricca documentazione proveniente da questa 
area si veda CCCA II,257-322 pl. LIX-LXXXVI. Non e possibile in questa sede 
discutere in dettaglio Ia recente formula interpretativa di L.E. Roller che fa di Attis 
una "creazione" greca, frutto della proiezione a livello mitico della figura del Gallo, 
il devoto eunuco della dea, privo dunque di qualsiasi autentica ed autonoma con­
sistenza religiosa ("Attis on Greek Votive Monuments Greek God or Phrygian?", 
Hesperia 63, 1994, pp. 245-262, pl. 55-56). La tesi, di sapore evemeristico, non e 
del tutto nuova. Per una diversa esegesi, fondata sulle valenze ctonio-vegetali del 
personaggio, nella sua specifica consistenza mitica e cultuale, ci sia permesso rinviare 
a! nostro saggio gia citato (Soteriology, passim). 
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A fianco di Attis interviene la figura della fanciulla dadofora, ben 
nota nella documentazione figurata come accompagnatrice della 
Madre divina, solitamente insieme con il giovinetto recante l' oinochoe, 
certo ad evocare il contesto rituale, peculiare del culto della dea che 
gia Pindaro conosce oggetto dei cori notturni di fanciulle. Parimenti 
noto e il frequente convergere del tipo del giovane con oinochoe con 
quello di Hermes, con la costituzione di una triade che, ricorrente 
con particolare frequenza nei naiskoi attici/9 e attestata gia alla fine 
del V sec.a.C. da una scena singolare incisa su un medaglione ar­
genteo da Olinto. Qui tuttavia, a differenza di tutti i monumenti 
metroaci, i personaggi sono raffigurati in movimento: su un cocchio 
trainato da leoni sta ritta la dea mentre a fianco del cocchio avan­
zano Hermes e la fanciulla con due grandi fiaccole, variamente iden­
tificata con Hecate80 o con Persefone.81 E' probabile peraltro che la 
scena del piccolo monumento macedone, nella sua tipica atmosfera 
di corsa concitata, rifletta un episodio mitico quale e quello della 
ricerca della figlia rapita da parte di una Demetra che da parte sua 
nel V-IV sec.a.C. ha assunto-in certi contesti-delle peculiari "con­
notazioni metroache" nell'accostamento a Cibele, contribuendo in pari 
tempo a quella ellenizzazione della dea frigia che risulta, tra l'altro, 
proprio dalla sua associazione alla coppia di "assessori" costituita dalla 
fanciulla dadofora e da Hermes. 

Se l'esegesi del monumento da Olinto come pertinente ad una 
Demetra con valenze metroache ( cocchio con leoni) e corretta, 82 se 
ne potrebbe dedurre che l'assunzione da parte di Cibele della coppia 

79 II monumento pili antico della serie sarebbe un naiskos del Pireo, datato dallo 
Svoronos nel IV sec.a.C. (op. cit., vol. III, p. 624; vol. II, no 284 Taf.CXIX, 1554). 
Su tale documento in particolare si fonda Ia nota tesi di A. Conze ("Hermes­
Kadmilos", Arch.Zeit.38, 1880, pp. 1-10 Taf.I-IV: ibid., p. I s. B, Taf.2,3; cfr. Id., 
"Hermes-Kadmilos", Ath.Mitt.I3, 1888, pp. 202-206). Lo studioso ritiene che il gio­
vinetto con oinochoe, anche quando non rechi un attributo distintivo ( petaso, kerykeion) 
sia da identificare con Hermes, definito Kadmilos per sottolineare sia il suo ruolo 
di "servitore" della dea sia le probabili connessioni con I' ambiente samotrace (ved. 
oltre). Per i principali monumenti relativi alia triade in questione cfr. I culti, p. 137 
s. e in genere ora il CCCA. 

80 D.M. Robinson, Excavations at O!Jnthus. X Metal and Minor Miscellaneous Finds, 
Oxford 1941, p. 260 ss., fig. 17a-b; CCCA VI, Leiden 1989, 204 e fig. 10, pl. 
XLV,204. Cfr. I culti, p. 138. H. Moobius, che pubblica un secondo analogo monu­
mento, identifica con Hecate Ia fanciulla con fiaccole ("Die Gottin mit dem Lowen" 
in Festschri.fi fur Wilhelm Eilers. Ein Dokument der intemationalen Forschung zum 2 7 September 
1966, Wiesbaden 1967, pp. 449-468. 

81 MJ. Vermascren, CCCA VI p. 67 s. 
82 Cfr. G. Sfameni Gasparro, Connotazioni metroache, cit., p. 1168 s. 



CUL TO DI CIBELE IN OCCIDENTE 73 

di assessori costituita dalla vergine dadofora e dal giovinetto, spesso 
identificato ad Hermes, sia viceversa il segno di una sua caratteriz­
zazione in sensa "demetriaco" o comunque il frutto della decisa elleniz­
zazione della sua facies mitico-rituale. 

Il rapporto della Gran Madre con Hermes, d'altra parte, e molto 
frequente nell'intero area cronologico e geografico di svolgimento del 
culto metroaco.83 Con particolare insistenza, indizio certo di una spe­
cifica "teologia" di cui purtroppo ci sfuggono le coordinate e le val­
enze specifiche, esso emerge dai rilievi efesini gia ricordati in cui si 
configura un'ulteriore formula iconografica di tipo triadico. La dea 
vi e accompagnata da due assessori maschili, l'uno dei quali e ap­
punto Hermes e il secondo il personaggio barbuto del tipo di Zeus, 
non meglio identificato, i quali peraltro sembrano porsi su un piano 
di parita rispetto alla Meter piuttosto che in posizione subordinata 
come nel caso della fanciulla dadofora e dell'Hermes definibile, con 
il Conze, come Kadmilos. 

Il rilievo acrense in esame, da parte sua, fonde questa schema di 
peculiare valenza ellenica, con quello di ascendenza anatolica in cui 
interviene il paredro frigio della dea. Tuttavia, piuttosto che nella 
formula di coppia quale appare nel notissimo rilievo del Pireo con 
dedica ad Agdistis e nell'intera documentazione mitica e cultuale 
pertinente a Cibele, Attis e qui situato in uno schema triadico, com­
ponendosi appunto con l'Hermes che specularmente gli corrisponde 
a fianco della Meter. Ne risulta che questa ulteriore formula di triade, 
ben attestata del resto nella documentazione di eta imperiale84 e gia 
ritenuta dal Picard riflesso di un "sincretismo greco-frigio" tardivo,85 

deve farsi risalire alla prima eta ellenistica che si conferma momenta 
cruciale-dopo gli essenziali prodromi di eta arcaica e classica-del 
fenomeno di ellenizzazione del contesto metroaco rna anche di re­
cupero delle valenze autenticamente orientali di questa contesto 
medesimo. 

In tale dialettica di costruzione di una facies ellenica e di consape­
vole valorizzazione delle connotazioni originarie della Gran Madre 

83 Una documentazione nel nostro volume I culti, p. 139 s. Sui tema si veda piu 
ampiamente MJ. Vermaseren, "Kybele und Merkur" inS. Sahin-E. Schwertheim­
J. Wagner (edd.), Studien zur Religion und Kultur Kleinasiens, Festschrift for Friedrich Karl 
Dorner zum 65. Geburtstag am 28 Februar 1976 (EPRO 66), Leiden 1978, vol. II, pp. 
956~966 Ta£CCXXIII. 

84 I culti, pp. 136~137. 
85 Ch. Picard, "Trapezophore sculpte d'un sanctuaire thasien", Mon.Piot 40 (1944), 

pp. I 07~ 134. Cfr. anche E. Will, art. cit., pp. I OS~ Ill. 
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anatolica si pone anche }'ultima, significativa componente del quadro 
delineato dagli ignoti ideatori del santuario acrense. Ai lati estremi 
del Rilievo II, infatti, si pongono due figure maschili incedenti a 
cavallo, nelle quali si riconoscono senza equivoco quei Dioscuri che 
fonti letterarie, epigrafiche e monumentali collegano alia frigia Cibele86 

oltre che alia sorella Elena e ad altre figure femminili, nella formula 
triadica analizzata dallo Chapouthier.87 

Anche a proposito di questa tema e superfluo ripercorrere in det­
taglio l'analisi dei monumenti gia ampiamente noti.88 Piuttosto rite­
niamo ancora valida la suggestione avanzata da M.P. Nilsson89 e ac­
colta da F. Chapouthier,90 secondo cui l'associazione dei Dioscuri 
con la Gran Madre frigia va interpretata alia luce dell'accostamento, 
talora configurato come vera e propria identificazione, dei due divini 
gemelli greci ai Cabiri o ai Grandi Dei di Samotracia. Anche P. 
Lambrechts ha ritenuto di pater affermare che la connessione Cibele­
Dioscuri rispecchi una teologia di origine micro-asiatica.91 Di fatto, 
abbastanza solide e antiche sono le connessioni di Cibele con la sfera 
mitico-cultuale dei celebri misteri samotraci e piu ampiamente con 
}'ambito del culto cabirico92 che, oltre Samotracia stessa e altre isole 
dell'Egeo quali soprattutto Lemnos e lmbros, coinvolge diverse aree 
del mondo greco continentale, la Beozia e Tebe in particolare.93 

86 Cfr. I culti, pp. 141-143. 
87 F. Chapouthier, Les Dioscures au service d'une diesse. Etude d'iconographie religieuse, 

Paris 1935. Una completa rassegna dei monumenti figurati pertinenti ai divini ge­
melli ora in A. Hermary, s.v. Dioslwuroi in llMC 111,1, Ziirich-Miinchen 1986, pp. 
567-593; III,2, pp. 456-477. In particolare, per i tipi della triade Dioscuri-perso­
naggio femminile ibid., III,l, pp. 577-580 nn. 123-160; III,2, p. 466 s. 

88 Ai monumenti gia esaminati nel nostro volume si puo aggiungere, con J. de la 
Geniere, che riteniamo probabile che la figura femminile tra i Dioscuri di alcuni 
monumenti dell'Asia Minore catalogati dallo Chapouthier come pertinenti ad Elena 
(op. cit., p. 23 n. 1; p. 25 s. n. 3; pp. 38-40 nn. 16-18) sia piuttosto Ia grande dea 
locale. Meno sicuro e che questa sia da riconoscere in alcuni monumenti spartani 
analizzati dalla studiosa (Le culte de la Mere des dieux, cit., pp. 37-45 figs. 7-8; cfr. 
F. Chapouthier, op. cit.), p. 41 n. 20 e pp. 44-46 n. 22. 

89 Griechische Feste, Leipzig 1906, p. 421 s.; ld., The Mycenean Origin if Greek Mythology, 
Cambridge 1932, pp. 73 ss. 

90 Op. cit., p. 17; pp. 180-184. 
91 Le culte mitroaque, cit., p. 165 s. 
92 Cfr. I culti, p. 143. 
93 Per la documentazione basti rimandare alla nota monografia di B. Hemberg, 

Die Kabiren, Uppsala 1950. Un'utile raccolta delle fonti letterarie e offerta da 
N. Lewis, The Ancient Literary Sources, (Samothrace 1), New York 1958, il primo di 
una serie di volumi che mettono a disposizione degli studiosi i risultati delle nume­
rose e proficue campagne di scavo condotte nell'area del santuario dei misteri. La 
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Appunto nell'ambito dei misteri samotraci era presente quell' Her­
mes Kadmilos o Kasmilos che interviene spesso nella cerchia metroaca; 
egli talora e distinto dal gruppo dei Megaloi 7heoi titolari del culto 
misterico talora invece rientra a pieno titolo in esso, quale membro 
di una coppia di compagni della dea dai molti nomi e dalla multi­
forme identita che pure fa parte di tale raggruppamento.94 

Nella prospettiva del culto di Samotracia, il quale rimane tuttora 
in larga misura impenetrabile quanto ai contenuti mitici e rituali, si 
intreccia dunque una trama fitta e variegata di rapporti tra teologie 
e personaggi appartenenti anche ad ambiti storici diversi, quali sono 
appunto la dea dei misteri, l'anatolica Cibele, il gruppo dei Grandi 
Dei, talora in numero di quattro si da inglobare la dea medesima 
ed Hermes Kasmilos, talora intesi come coppia maschile, spesso deno­
minati Cabiri e accostati o francamente assimilati in alcuni casi ai 
Dioscuri. 

Nel concludere l'analisi del rilievo acrense avevamo ritenuto di 
poter affermare che il contesto religioso samotrace "sembra porsi, 
nella sua tipica apertura alle associazioni fra piu divinita in un unico 
contesto variamente composito, come il piu utile parametro per 
comprendere l'ideologia religiosa che soggiace al Rilievo II. In esso, 
come in una sintesi di iconografie e dottrine teologiche diverse, ab­
biamo visto Cibele emergere al centro di un'assemblea di divinita di 
rango subalterno: Hermes, Attis, Hecate, i Dioscuri. Tutti questi per­
sonaggi sono connessi, in formule diverse, con la dea, secondo le 
molteplici fonti (letterarie, epigrafiche, monumentali) alle quali si e 
fatto riferimento. L'originalita della composizione acrense sta nella 
contemporaneita di queste presenze, per la quale non sappiamo 
addurre alcun parallelo a noi noto. E' difficile ammettere che tale 
complessa ed originale visione religiosa sia stata creata in loco; rna 
pur avendo indicato nel mondo di una grecita periferica e ricca di 
valenze "barbare" e orientalizzanti, quale e quello samotrace, un 
opportuno termine di confronto per una siffatta molteplicita di asso­
ciazioni, non ci e possibile essere troppo affermativi in proposito e 
parlare di una precisa derivazione. 

conoscenza dei contenuti religiosi di questi ultimi, peraltro, rimane tuttora sostan­
zialmente preclusa all'indagine critica per Ia scarsa espressivita delle fonti in propo­
sito. Un recente approccio a! problema in S. Guettel Cole, Theoi Megaloi. The Cult qf 
the Great Gods at Samothrace (EPRO 96), Leiden 1984. 

94 Cfr. H.S. Versnel, "Mercurius amongst the Magni Dei", Mnemosyne 27 (1974), 
pp. 144-151. 
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La pili sicura conclusione che scaturisce da questa indagine e che 
un centro siceliota del III sec.a.C. conosceva e venerava il paredro 
frigio di Cibele e in pari tempo era disponibile alia comprensione 
di una teologia complessa nella quale rientrano delle figure che altri 
documenti fanno piuttosto ritenere appartenenti a serie figurative di­
verse". 95 

E' lecito ora chiedersi se sia possibile compiere un ulteriore passo 
per l'individuazione dei parametri storici cui ricondurre in maniera 
diretta o mediata l'articolata trama teologica che l'iconografia rivela 
soggiacente al santuario rupestre di Akrai. II confronto con l'ideolo­
gia cabirico-samotrace, per la parte di essa che una documentazione 
discontinua, di valore diseguale e spesso d'interpretazione assai proble­
matica, lascia trasparire, conferma quella direzione orientale che gia 
la struttura generale del santuario, nella sua qualita di monumento 
rupestre, ci aveva autorizzato a percorrere. 

La legittimita di tale percorso sotto il profilo strettamente storico 
oltre che tipologico deve essere verificata in rapporto alia situazione 
della Sicilia ellenistica e in particolare dello stato siracusano nella cui 
orbita rientra Akrai. Se, come gli dementi stilistici tuttora percepi­
bili nel pili o meno profondo deterioramento cui le sculture sono 
state sottoposte nel corso dei secoli fanno ritenere, il complesso figu­
rativo acrense si situa nel III sec.a.C., il contesto storico cui colle­
gare l'ideazione e la realizzazione del monumento non potra essere 
che quello del lungo e prospero regno di Ierone II di Siracusa, cui 
del resto appartiene l'unica moneta rinvenuta nell'area dei San­
toni in occasione degli ultimi sondaggi archeologici cui essa e stata 
sottoposta. 

Se infatti l'epoca di quel Dionigi II che pure fonti tarde ricordano 
votato al culto metroaco allorche dovette rifugiarsi esule a Corinto 
(a. 343 a.C.),96 appare troppo alta per situarvi la fondazione acrense, 
il periodo della vicenda siciliana del corinzio Timoleonte non scm­
bra neppur esso propizio per un evento di questo tipo. Di fatto, come 
e stato opportunamente notato, la monumentalita dell'opera presup­
pone l'intervento dei pubblici poteri e in specie, nel caso di un pic­
colo centro come Akrai, delle autorita della vicina metropoli piut-

95 I culti, p. 144. Si pu6 aggiungere che Ia presenza dei Dioscuri nelle tradizioni 
religiose siceliote e antica e abbastanza diffusa. Cfr. E. Ciaceri, Culti e miti nella storia 
dell'antica Sicilia, Catania 1911, pp. 296-30 I 

96 Eliano, Var.hist.IX; Clearco in Ateneo XII,541. 
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tosto che di quelle locali. Il periodo della signoria di Agatocle, che 
pure per la trama complessa dei suoi rapporti internazionali potreb­
be aver offerto spazio ad un grandioso progetto teologico e alla re­
lativa impresa costruttiva quali sono rappresentati dal santuario acrense, 
tuttavia, oltre ad essere ancora cronologicamente troppo alto per 
situarvi questo evento, non pare idoneo a motivarlo storicamente, in 
considerazione degli agitati eventi politici e militari in cui il perso­
naggio fu coinvolto. 

E' a tutti noto che il lungo e sostanzialmente pacifica regno iero­
niano, soprattutto dopo la stipula del trattato di alleanza con Roma 
del 263 a.C., sia stato segnato da grande ftoridezza economica, dalla 
conquista di una posizione di notevole prestigio internazionale di 
Siracusa nell'ambito delle grandi potenze politiche ed economiche 
del Mediterraneo e, all'interno dei propri territori, di un'intensa at­
tivita costruttiva. Di essa sono testimoni i grandiosi resti della capi­
tale del regno oltre che la notizia di Diodoro Siculo (XVI,83). Anche 
Akrai sembra aver goduto i frutti del generale benessere caratteriz­
zante il regno ieroniano e avuto parte ai progetti di rinnovamento 
edilizio del sovrano se, come sembra molto probabile, il teatro e · il 
Bouleterion cittadini sono da attribuire a questo periodo.97 

In questo contesto si collocherebbe anche la costruzione del santu­
ario metroaco, quale ulteriore segno della dimensione squisitamente 
ellenica per un verso e di potenza internazionale dall'altro assunta 
dallo stato siracusano, capace di dialogare da pari a pari con i varii 
regni ellenistici, come risulta in particolare dai rapporti di Ierone II 
con l'Egitto tolemaico e dalla politica del sovrano siracusano nei 
confronti della grecita insulare. E' noto infatti il suo munifico inter­
vento nei confronti di Rodi dopo il terremoto che sconvolse l'isola e 
la concessione dell'ateleia alle navi rodie che commerciavano con Sira­
cusa,98 con un'intensita di frequentazione notevole, come mostrano i 

97 L. Bernabo Brea, op. cit., pp. 31-43 (i1 teatro); pp. 44-51 (i1 Bouleuterion). Nona­
stante l'impossibilita di una datazione del tutto certa dei monumenti, in particolare 
del teatro, essendo il Bouleuterion attribuibile con buone probabilita appunto a! regno 
ieroniano, lo studioso indica in quest'ultimo il momenta storico piu consono alia 
costruzione del teatro stesso. 

98 Polibio V,88,5-6; Diodoro XXVI,8. Sui regno icroniano ricordiamo qui sol­
tanto i contributi di G. De Sensi Sestito, "Relazioni commerciali e politica finanziaria 
di Cerone II", Helikon 15-16 (1975-1976), pp. 187-252; Ead., Cerone II, un monarca 
ellenistico in Sicilia, Palermo 1977. In particolarc per gli aiuti concessi ai Rodiesi nel 
piu ampio quadro della politica mediterranea del tiranno siracusano Cerone II, pp. 
165-180. 
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numerosissimi bolli di anfore rodie rinvenuti nella citta99 e nella stes­
sa Akrai. 100 

Particolarmente intensi e consistenti risultano di fatto i legami della 
Sicilia con Rodi, i quali trovano riftesso in varii istituti politici e am­
ministrativi sicelioti101 mentre alcuni documenti attestano la presenza 
nell'isola egea di singoli personaggi e di intere famiglie siracusane. 102 

11 raggio dei rapporti di Siracusa in particolare rna anche di altri 
centri sicelioti con il Mediterraneo orientale in eta ieroniana e nei 
successivi secoli dell'ellenismo, peraltro, e assai ampio. Nella docu­
mentazione analizzata a pili riprese da G. Manganaro essi emergono 
assai fitti e articolati in particolare con Cos, 103 che poteva mandare 
i suoi theoroi a compiere la propaganda per il locale culto di Asclepio 
nell'Isola nel 242 a.C. e riceveme decreti di accettazione da parte di 
comunita cittadine, quale quella di Camarina e di Phintias Geloorum. 104 

99 G. Manganaro, "Movimenti di uomini tra Egitto e Sicilia (III-I sec.a.C.)" in 
L. Criscuolo-G. Geraci (edd.), Egitto e storia antica dall'ellenismo all'eta araba. Bilancio di 
un corifronto, Atti del Colloquio intemazionale Bologna, 31 agosto-2 settembre 1987, 
Bologna 1989, pp. 517-519: il periodo di maggiore intensita di traffici fra Rodi e"la 
Sicilia risulta compreso fra il 240-210 a.C. e il 146-108 a.C. Un inventario dei 
bolli anforari rodii, peraltro da integrare con i ritrovamenti degli ultimi decenni, in 
G.V. Gentili, "I timbri anforari rodii nel Museo Nazionale di Siracusa", ASS 4 
(1958), pp. 18-95. 

100 Cfr. G. Pugliese Carratelli, "Silloge delle epigrafi acrensi" in L. Bemabo Brea, 
op. cit., pp. 173-175. 

101 G. Manganaro, "Citta di Sicilia e santuari panellenici nel III e II sec.a.Cr.", 
Historia 13 (1964), p. 147 dove lo studioso conclude l'esame della pertinente docu­
mentazione affermando che "l'elemento rodiota nella compagine demografica, poli­
tica e linguistica della Sicilia ellenistica fu assai resistente .... Nell'opera di riordina­
mento esercitata da Timoleonte in Sicilia fu grande il rispetto per le istituzioni locali 
elleniche: nella valutazione di esse va guardato a queste realta precise e, a! dil a di 
Corinto, a centri migratori come Cos e alia forza dell'elemento rodiota". 

102 Cfr. D. Morelli, "Stranieri in Rodi", SCO 5 (1955), p. 172: quattro donne 
siracusane; p. 174: un Tyndareus; G. Manganaro, Mouimenti, cit, p. 515 n. 15. 
E' interessante notare che un koinon di Sabaziasti di Rodi pose un decreto onorifico 
per il siracusano Aristone (REG 1984, BE, 292; SEC 33, 1983, 639: c. I 00 a. C.). Un 
elenco dei doni di sicelioti nel santuario di Atena Lindia in B. Pace, Arte e ciuilta, vol. 
III, p. 7 30 s. 

103 Nell'isola sono state rinvenute le stele funerarie di una siracusana (A. Maiuri, 
Nuoua silloge epigrajica di Rodi e Cos, Firenze 1925, p. 94 n. 197; F.P. Rizzo, La Sicilia 
e le potenze ellenistiche al tempo delle guerre puniche, Suppl. a Kokalos 3, Palermo 1973, 
p. 25 s. n. 4) e di una cittadina di Lilibeo (G. Susini, "Tre iscrizioni inedite da 
Coo", ASAA 30-31, NS 14--16, 1952-1954, p. 359 s. n. 2 e fig. 2; REG 71, 1958, 
BE 368). Nell'elenco dei vincitori dei Dionysia a Cos, nel III sec.a.C. e menzionato 
un abitante di Taormina (SGDI 3643; cfr. F.P. Rizzo, op. cit., p. 26 s. n. 6). E' 
superftuo ricordare il lungo soggiorno nell'isola del poeta siceliota Teocrito (F.P. 
Rizzo, op. cit., p. 28 s.) che conferma comunque Ia vivacita della vita culturale della 
Sicilia e di Siracusa in particolare nell'alta eta ellenistica. 

104 Cfr. G. Manganaro, Citta di Sicilia, pp. 415-419. Nel decreto dei Camarinesi 
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L'attribuzione da parte di R. Herzog a Gelone, figlio di Ierone II, di 
un lungo frammento di lettera inciso sulla medesima stele recante il 
decreta di asylia di Gela e stata contestata con buoni argomenti da 
L. Robert. 105 Rimane pertanto incerto se anche Siracusa sia stata 
raggiunta dai theoroi dell' Asclepieio di Cos. 

Analoghi rapporti sono intrattenuti con Magnesia sui Meandro che 
invio anch'essa in Occidente nel 207 a.C. i suoi theoroi per propa­
gandare il culto di Artemide Leucofriene; costoro giunsero anche a 
Siracusa. 106 Banchieri siciliani risultano attivi nelle Cicladi nel corso 
del II sec.a.C., in particolare a Delo,107 e numerosi personaggi o intere 
famiglie siracusane o di altre poleis siceliote sono presenti in centri 
come Mileto e Smirne. 108 

In particolare si ricordera che nella stessa Akrai un'iscrizione di 
II-I sec.a.C. contenente responsi oracolari riflette una trama di rap­
porti con una regione anatolica come la Panfilia 109 mentre !'isola di 
Chio fin dal IV sec.a.C., risulta meta di cittadini siracusani110 e a sua 

rinvenuto Cos, relativo a tale evento (R. Herzog-G. Klaffenbach, "Asylieurkunden 
aus Kos", Abhand.Berlin, Kl. f. Sprachen 1950, I, n. 12; cfr. L. Robert, REG 66, 
1953, BE n. 152), e nel parallelo decreto di Phintias Geloorum (Herzog-Klaffenbach 
n. 13; BE 1953, n. !52) si sottolineano i rapporti di "parentela" fra le due poleis. Cio 
verisimilmente in conseguenza della presenza di gruppi di Cos nel movimento di 
greci verso Ia Sicilia promosso da Timo1eonte per ripopo1are le citta siceliote. Cfr. 
Plutarco, Tzmol., 35 a proposito di Gela, dove l'espressione ek Keo e da correggere in 
ek Koi (cfr. Manganaro, loc. cit., p. 416). Agrigento era stata ripopo1ata con 1'apporto 
di coloni da Elea. Sui documenti in questione si veda anche F.P. Rizzo, op. cit., pp. 
7-29. 

105 Herzog-Klaffenbach n. 3; cfr. L. Robert, REG 66, 1953, p. 156 s. 
106 0. Kern, Die Inschri.fien von Magnesia am Meander, Berlin 1900, n. 72: decreto 

siracusano che riconosce alia citta di Magnesia il diritto di a.sylia e accoglie !'invito 
alla partecipazione alia festa della dea. Cfr. G. Manganaro, Citta di Sicilia, cit., 
p. 419; p. 426 s. 

107 A Delo opera quale banchiere, fin dalla fine del III sec.-inizi del II sec.a.C. 
Timone, fig1io di Ninfodoro, siracusano. II figlio di Timone, anch'egli di nome 
Ninfodoro, intorno al 179 a.C. e amministratore del tesoro sacro dl tempio di Apollo 
nell'isola. Cfr. J. Hatzfeld, "Les ltaliens residant a Delos", BCH 36 (1912), p. 108; 
ld., Les trajiquants italiens dans !'Orient hellinique, Paris 1919, p. 28 s. Gli inventari dell'isola 
conservano notizia dei donativi di sicelioti residenti ovvero inviati da comunita cit­
tadine di Sicilia ai santuari locali (B. Pace, Arte e civilta, vo!. III, p. 730). 

108 G. Manganaro, Citta di Sicilia, cit., p. 430 s. con relativa documentazione. Per 
l'ampio reticolo di rapporti commerciali e culturali dei sicelioti nel III-II sec.a.C. 
nell'Oriente mediterraneo si veda Id., "La monetazione a Siracusa fra Canne e Ia 
vittoria di Marcello", ASSO 65 (1969), pp. 283-296; "Per una storia della Sicilia 
romana", ANRW 1,1, Berlin-New York 1972, p. 452 s. 

109 G. Manganaro, "L'oracolo di Maie per una carestia in territorio siracusano", 
ASNP, CI. Lettere e Filosofia, S. III,ll (1981), pp. 1069-1082. 

110 Iscrizione sepolcrale di un siracusano residente a Chio (IV sec.a.C.): REG 72 
(1959), BE, 313; PW, REX A (1972), col. 322. Cfr. G. Manganaro, Movimento di 
uomini, cit., p. 515 n. 15. 
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volta interessata a rapporti commerciali con la Sicilia. 111 

Questi dati, tratti da una documentazione relativamente ampia e 
che comunque, per la natura fortuita dei ritrovamenti epigrafici e 
archeologici, costituisce solo la punta emergente di un reticolo certo 
assai piu denso di legami della Sicilia ellenistica e in particolare dello 
stato siracusano con le regioni del Mediterraneo orientale, permetto­
no di situare storicamente un monumento come il santuario rupestre 
di Akrai, con la sua complessa fisionomia religiosa irriducibile ai 
parametri noti dello stesso culto metroaco nelle regioni della Grecia 
continentale. E' lecito pertanto guardare ai vari centri evocati come 
possibili tramiti attraverso i quali una teologia micro-asiatica con i 
relativi schemi iconografici di espressione pote giungere fino all'estre­
mo Occidente ellenico rappresentato dal centro siceliota. 

L'isola di Chio, gia nel VI sec.a.C. conquistata al culto metroaco 
quale e attestato dal notissimo monumento rupestre denominato Das­
calopetra e "Scuola d'Omero", 112 in eta ellenistica continua a presta­
re culto alia dea anatolica, 113 titolare di un Metroon insieme con il 
quale in un'iscrizione del 200 a. C. e ricordato un Kabireion, 114 essen­
do la contiguita delle due sedi di culto verisimilmente riflesso della 
tipica connessione che di frequente li interessa. 115 

Rodi, fin dal III sec.a.C. sede di numerose associazioni religiose di 
Samotraikiastai, 116 conosce anche un fiorente culto dei Dioscuri, 117 cui 

111 SEC III,92: un cittadino di Chio, Senocrito, fu onorato da Atene per avere 
facilitato l'acquisto di grano in Sicilia. 

112 CCCA II,561 pl. CLXIX. Tra l'ampia bibliografia sui monumento basti ricor­
dare H. Kaletsch, "Daskalopetra-ein Kybeleheiligtum auf Chios" in Forschungen und 
Funde. Festschrifl Bernhard Neutsch, Innsbruck 1980, pp. 223-235, Taf.44-47. 

113 Una dedica del IV sec.a.C. e posta alia Meter f0!beleia: CCCA II,560. Cfr. W.G. 
Forrest, "The Inscriptions of South-East Chios, I", ABSA 58 (1963), p. 59 n. II. 

114 CCCA II,558; W.G. Forrest, art. cit., p. 62. AlI sec.a.C. si puo attribuire un'al­
tra iscrizione con dedica di una strote e di kathedrai alia Meter: CCCA II,559; W.G. 
Forrest, art. cit., p. 59 n. 9. Varie sculture con immagini della dea in CCCA II,562-
565. 

115 Sui culto metroaco nell'isola e le sue connessioni con Ia sfera cabirica si veda 
F. Graf, Nordionische Kulte. Religionsgeschichtliche und epigraphische Untersuchungen ::.u den 
Kutten von Chios, Erythrai, Kla::.omenai und Phokaia, Roma 1985, pp. I 07-120. 

116 D. Morelli, "I culti in Rodi", SCO 8 (1959), p. 57; pp. 152-154. II culto degli 
dei di Samotracia e attestato a Camiro, Lindo e Rodi. I documenti dell'isola men­
zionano anche i sacerdoti di queste divinita. Cfr. G. Pugliese Carratelli, "Per Ia 
storia delle associazioni in Rodi antica", ASAA, NS 1-2 (1939-1940), p. 184 s. Un' 
altra dedica agli dei di Samotracia da parte di uno hiereus in SEC 33 ( 1983), 644: I 
sec.a.C. 

117 D. Morelli, I culti, p. 42; p. 126 s. Numerose dediche provengono da Rodi fin 
dal III sec.a.C. Sono attestati sacerdoti, associazioni di fedeli detti Dioskouriastai e 



CULTO DI CIBELE IN OCCIDENTE 81 

pure sono votati dei koina molto spesso menzionati insieme con le 
prime. Si tratta di un culto pubblico che si sviluppa nel medesimo 
periodo (215 a.C.) in cui si afferma anche quello, parimenti ufficiale, 
degli dei di Samotracia e dei Coribanti. Questi ultimi, nella denomi­
nazione di Kyrbantes, ricevono dediche a Camiro fin dal II sec.a.C. e 
a Rodi sono titolari di un sacerdozio. 118 Anche la Meter theon e tito­
lare nel II sec.a.C. di un koinon per la cui caratterizzazione forse non 
e irrilevante che sia menzionato insieme con quello degli Ermaistai e 
in una serie che contempla anche le associazioni dei Soteriastai, vene­
ratori di quei "dei Salvatori" in cui si potranno identificare gli dei di 
Samotracia e/ o i Dioscuri. 119 L'isola peraltro si rivela gia toccata anche 
da quel primo movimento di espansione verso Occidente che inte­
ressa la dea anatolica sul finire dell'eta arcaica e agli inizi del peri­
ado classico, come attestano due terrecotte con il tipo di Cibele se­
duta in trono con leoncello sui ginocchi, databili tra la fine del VI e 
gli inizi del V sec.a.C., rinvenute rispettivamente a Rodi120 e a Ca­
miro, 121 mentre alcuni esemplari piu recenti (IV sec.a.C.) vengono da 
Lindos. 122 

Anche Cos partecipa di un'esperienza religiosa assai ricca e varie­
gata123 che, oltre a gravitare attorno al famoso Asklepieion, si alimenta 
delle numerose tradizioni mitiche e cultuali aggregate alle molteplici 
personalita divine di un pantheon di schietta ascendenza ellenica rna 
pure arricchito degli apporti del vicino mondo anatolico. In questo 
quadro e presente anche la Madre degli dei, destinataria di pubbli­
chi sacrifici nel III sec.a.C. 124 rna presente anche nella religiosita privata 
se la sua immagine, nel consueto schema della dea in trono con 

delle feste, con agoni, chiamate Dioskouria e associate ad Epitaphia. Cfr. G. Pugliese 
Carratelli, "Supplemento epigrafico rodio", ASAA 30-32 (NS 14-16) (1952-1954), 
p. 268 s. n. 268. Un koinon di Dioskouriastai anche Lindos nel I sec.a.C. e nella Perea 
rodia (II sec.a.C.). G. Pugliese Carratelli, Per la storia, cit., p. 180. 

118 D. Morelli, I culti, p. 59; p. 158 s. Cfr. M. Segre, "L'oracolo di Apollo Pythaeus 
a Rodi", PP 4 (1949), p. 73: I sec.a.C. 

119 D. Morelli, I culti, p. 57; p. 60 e p. 160. SIG4 1114; CCCA 11,674. 
12° CCCA 11,673 pl. CC. 
121 CCCA 11,678 pl. CC. 
122 CCCA 11,675-677. Cfr. C. Blinkenberg, lindos, vol. I, Fouilles de l'Acropole, Berlin 

1931, 681 n. 2884; 682 n. 2885; 695 n. 2956 pl. 137. 
123 Un quadro sintetico rna ben documentato in S.M. Sherwin White, Ancient Cos. 

An Historical Study from the Dorian Settlement to the Imperial Period, Gottingen 1978, pp. 
290-373. 

124 Ibid., p. 325. Cfr. G. Pugliese Carratelli, "II damos coo di Isthmos" in ASAA 
41-42 (NS 25-26) (1962-1964), p. 158 II; CCCA 11,671. 
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leoncello sui ginocchi, affianca il defunto nel banchetto in un singo­
lare rilievo funerario del II sec.a.C., verisimilmente a garanzia del 
suo beato destino ultraterreno. 125 

Un culto privata dei Dioscuri e attestato nell'isola in eta ellenistica, 126 

cui verisimilmente risale un rilievo che mostra i personaggi in piedi, 
nel solito atteggiamento di assessori di una figura femminile 127 la cui 
identificazione piu ovvia (Elena), peraltro, non puo ritenersi che con­
getturale data la varieta di presenze femminili che i monumenti mos­
trano insieme con i divini gemelli. Essi sono destinatari di un culto 
pubblico anche a Calymnos nel II-I sec.a.C., epoca in cui l'isola era 
soggetta all'influenza di Cos. 128 

L'invio di theoroi e di proxenoi a Samotracia rivela la familiarita con 
i locali misteri e l'ideologia relativa129 mentre un culto dei Kyrbantes a 
Cos e attestato da una lex sacra purtroppo mutila. 130 

Ne si trascurera di chiamare in causa anche Delo, meta di tanti 
negotiatores italici, greci e orientali soprattutto nel II sec.a.C. rna gia 
nel precedente importante centro economico e crogiulo d'incontro e 
di fusione di culture e tradizioni religiose greche e orientali. 131 

E' nota l'esistenza nell'isola di un Metroon, come quello ateniese sede 
dei pubblici archivi, 132 mentre numerose immagini della dea proven-

125 L. Laurenzi, "Sculture inedite del Museo di Coo", ASAA 33-34 (NS 17-18) 
(1955-1956), p. 80 n. 13: rilievo ellenistico. Una statua frammentaria della dea ibid., 
p. 90 n. 43 e fig. 91 = CCCA II,669, pl. CXCVIII: II sec.a.C. Un altro rilievo 
frammentario e custodito nel Kunsthistorisches Museum di Vienna: CCCA II,670 
pl. CXCVIII. 

126 G. Pugliese Carratelli in Miscellanea Rostagni, pp. 162-163. 
127 L. Laurenzi, art. cit., pp. 144-145 n. 207 fig. 207: II sec.a.C. A parere di 

A. Hermary, peraltro, il rilievo sarebbe di eta imperiale (art. cit., p. 5 79 n. 146). 
128 SGDI 3595. Cfr. M. Segre, "Tituli Calymnii", ASAA 22-23 (NS 6-7) (1944-

1945), p. 153 n. 117 pl. LXX: dedica di un naos e di statue ai Dioscuri e a! Demos 
da parte di un sacerdote dei Dioscuri. 

129 /G XII,8,17l b,27 ss.; 17ld,59 ss.; F. Salviat, "Addenda samothraciens", BCH 
86 (1962), pp. 275-278. 

130 M. Segre, "Nuove iscrizioni di Coo", Aevum 9 (1935), p. 255. 
131 Dopo il primo inventario dei "Romani a Delo" di Th. Homolle (BCH 8, 1884, 

pp. 75-158) e i due fondamentali contributi di J. Hatzfeld (cfr. sopra n. 107), Ia 
documentazione dovrebbe essere aggiomata. Per un panorama complessivo dei culti 
dell'isola, oggetto come e noto di scavi sistematici e di ottimi studi monografici sui 
singoli monumenti nella Serie della Exploration archeologique de Delos a cura dell'Ecole 
fran~aise d'Athenes, si veda Ia documentata monografia di Ph. Bruneau, Recherches 
sur les cultes de Delos a l'epoque hellenistique et a l'epoque imphiale, Paris 1970. Cfr. anche 
M.-F. Baslez, Recherches sur les conditions de penetration et de diffosion des religions orientales 
a Delos (II'-/" s. avant notre ere), Paris 1977. 

132 Ph. Bruneau, op. cit., pp. 431-435. La pili antica menzione del tempio risale 
a! 208 a.C.: CCCA II,587-599 pl. CLXXVII. 



CULTO DI CIBELE IN OCCIDENTE 83 

gono da varie aree, soprattutto dal santuario degli dei egiziani. 133 In 
essa e attestata 1' esistenza di un Kabeireion la cui localizzazione non 
sembra del tutto certa, 134 mentre indubbia e l'identificazione del 
Samothrakeion il cui primo impianto risale agli inizi del IV sec.a.C. 
mentre nel II sec.a.C. si pone una seconda fase costruttiva. 135 

Anche una sede cultuale dei Dioscuri e spesso menzionata nei ren­
diconti degli hieropoioi. 136 11 culto pubblico dei due personaggi e atte­
stato fin dalla fine del IV sec. o dagli inizi del III sec.a.C. e compor­
tava varie cerimonie, fra cui 1' epikrasis, equivalente alla comune 
teossenia. 137 Ad esso si accompagnava anche una vivace devozione di 
privati. 138 Soprattutto importante sotto il profilo storico-religioso e la 
circostanza che tutti e tre i gruppi divini, Cabiri, Dioscuri e dei di 
Samotracia, talora definiti Grandi Dei, sono titolari di un unico sa­
cerdozio e spesso risultano identificati nella titolatura ufficiale dello 
hiereus cui e affidato il loro culto. 139 Delo pertanto mostra non solo la 
frequente associazione delle coppie divine in questione bensi una loro 
franca identificazione, certo sulla base della comune caratteristica di 
divinita protettrici dai rischi del mare e della guerra. 

Tra le varie metropoli micro-asiatiche, tutte in vario grado sedi di flo­
rente culto metroaco, quali-per ricordame solo le principali Gordion,140 

133 Incerta rimane l'identificazione con una sede di culto metroaco degli edifici 
scoperti sui monte Cinto e designati come santuario B e C (CCCA 600-602; Ph. 
Bruneau, op. cit., pp. 242-245, pp. 475-477). Cfr. CCCA 11,603-639, pl. CLXXVII­
CXC per i monumenti (naiskoi, statue in marmo e pietra, terrecotte) rinvenuti in 
varie aree cittadine, spesso di abitazioni, e ibid., 640-646 pl. CXC-CXCI per altri 
di provenienza ignota. 

134 Esso e definito Kabeireion to eis Kjnthon nell'unico documento che lo ricorda (IG 
XII, 144 A 90). Sui problemi della sua collocazione topografica si veda Ph. Bruneau, 
op. cit., pp. 388-390. 

135 F. Chapouthier, u sanctuaire des dieux de Samothrace (Exploration archeologique 
de Delos XVI), Paris 1935; Ph. Bruneau, op. cit., p. 381 s., 390. 

136 Ph. Bruneau, op. cit., p. 379. Lo studioso rifiuta l'identificazione del santuario 
dei Dioscuri con l'impianto archeologico designata con Ia sigla GD 123 (ibid., pp. 
383-386) quale era stata proposta dall'editore del monumento L. Robert, Trois 
sanctuaires sur le rivage occidentaL· Dioscourion, Asclipiiion, Sanctuaire anonyme (liucothion?) 
(Exploration archeologique de Delos XX), Paris 1952. 

137 Ph. Bruneau, op. cit., pp. 391-394. 
138 Ibid., pp. 397-398. 
139 Ibid., pp. 395-398. L'identificazione dei tre gruppi sembra affermata a partire 

dal II sec.a.C., essendo frequente, nelle dediche e nella titolatura sacerdotale, Ia 
formula theon Megaton Samothrakon Dioskouron Kabeiron. 

140 CCCA I,5D-54 pl. VII-X. Si veda MJ. Mellink, "Comments on a Cult Relief 
of Kybele from Gordion" in R.M. Boehmer-H. Hauptmann (edd.), Festschrift for Kurt 
Bittel, cit., vol. I, pp. 349-360; vol. II, Taf.7Q-73. La citta e centro di culto metroaco 
fino ad epoca tarda. Cfr. L.E. Roller, "Hellenistic Epigraphic Texts from Gordion", 
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Sardi, 141 Cizico, 142 Colofone, 143 Efeso, 144 Smirne, 145 e specialmente rive­
latore il caso di Pergamo, 146 per la peculiare trama di rapporti che in 
questa citta quel culto intreccia con la sfera cabirica. La tradizione 
mitica attestata dal nato oracolo apollineo richiesto in occasione di 
una peste (II sec.a.C.), 147 secondo la quale la nascita di Zeus sarebbe 
avvenuta sulla rocca di Pergamo alla presenza dei Cabiri "figli di 
Urano", nell'implicita identificazione Cureti-Coribanti-Cabiri mostra 
attiva siffatta trama, confermata da una dedica agli "Dei Grandi 
Cabiri" rinvenuta nell'area del santuario di Zeus e della Madre. 148 

Un altare, recante l'immagine eli due anfore all'interno di un naiskos 
e dedicato ai Coribanti, 149 conferma l'identificazione di questi ai Dios­
curi, cui quella iconografia e tipicamente pertinente. La citta, sacra 
ai Cabiri fin dai suoi primordi, come vogliono le testimonianze congi­
unte di Pausania e di Elio Aristide, 150 e sede di "misteri" in lora 
onore con iniziazione (myesis) degli efebi, e di varie cerimonie pub­
bliche, fra cui kriobolia. 151 Essa ha pure uno hieron dei Dioscuri 152 e 
una comunita di fedeli votati al lora culto. 153 

AS 37 (1987), pp. 103-133; Ead., "The Great Mother at Gordian: the Hellenization 
of an Anatolian Cult", JHS 111 (1991), pp. 128-43. 

141 CCCA I,455-465 pl. XCIX-CII. Cfr. G.M.A. Hanfmann·:J.C. Waldbaum, 
"Kybebe and Artemis. Two Anatolian Goddesses at Sardis", Archaeology 22 (1969), 
pp. 264-269; G.M.A. Hanfmann, "On the Gods of Lydian Sardis" in R.M. Boehmer­
H. Hauptmann (edd.), Festschriflfiir Kurt Bittel, cit., vol. I, pp. 219--231; vol. II, Taf.43-
44 . 

. 142 CCCA I,278-290 e 292 (monte Dindimo). Cfr. E. Schwertheim, "Denkmaler 
zur Meterverehrung in Bithynien und Mysien" inS. Sahin-E. Schwertheim:J. Wagner 
(edd.), op. cit., vol. II, pp. 810-24. 

143 CCCA I,598-606 pl. CXXX-CXXXI. Cfr. B.D. Merritt, "Inscriptions of Colo­
phon", A]Ph 56 (1935), pp. 358-397. 

144 CCCA I,612-685 pl. CCXXXII-CUII. Cfr. J. Keil, "Denkmaler des Meter­
Kultes", ]OAI 18 ( 1915 ), pp. 66-78; I d., "Vorlaufiger Bericht iiber die Ausgrabungen 
in Ephesos", ]OAI 23 (1926), pp. 248-299. 

145 CCCA I,541-584 pl. CXX -cXXVIII. Cfr. C J. Cadoux, Ancient Smyrna. A History 
qf the City from the Earliest Times to 324 A.D., Oxford 1938, pp. 25-27. 

146 CCCA I,348-426 pl. LXXV-XCIII. Cfr. E. Ohlemiitz, Die Kulte und Heiligtfimer 
der Glitter in Pergamon, Wiirzburg-Auhmiihle 1940, pp. 174-191. 

147 GIG 3538 = Kaibel, Epw.l035; IvP 11,324; IGR IV, 360. Cfr. E. Ohlemutz, 
op. cit., pp. 192-202; L. Robert, Fleuves et cultes d'Ai::;anoi, cit., p. 359 s. 

148 IvP II,332. Cfr. E. Ohlemiitz. op. cit., p. 196. 
149 IvP I,68 ; E. Ohlemiitz, op. cit., p. 194. 
150 Pausania I,4,6; Elio Aristide II, p. 709 Dindorf. 
151 lvP 1,252 del 125 a.C. 
152 IvP I,245 = OGIS 335; SEC 680. Cfr. L. Robert, "Notes d'epigraphie hel­

lenistique", BCH 49 (1925), pp. 219-221. 
153 GIG 3540 dove si menziona una symbiosis Dioskouriton andron, ossia un tiaso di 

Dioscuriti. 
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La citta, con il suo santuario rupestre e il complesso intreccio mitico­
rituale che accomuna la Gran Madre con il gruppo dei suoi propoloi 
Coribanti-Cabiri-Dioscuri, conferma come nell'ambito della grecita 
micro-asiatica, con la sua simbiosi vitale di dementi tradizionali elle­
nici e anatolici, siano da reperire i piu adeguati parametri di riferi­
mento tipologico e verisimilmente anche storico dell'orizzonte metroaco 
riftesso nel singolare monumento metroaco della colonia siracusana. 

La tipologia del santuario acrense risulta omologa a quella dei centri 
di culto metroaco che in Asia Minore in eta ellenistica perpetuano le 
peculiari strutture rupestri delle aree sacre alla dea anatolica. La 
teologia soggiacente alla ricca iconografia dei rilievi, se certo riflette 
l'ormai netta ellenizzazione della Gran Madre e del suo ciclo mitico­
rituale, comune all'intera sfera di diffusione del suo culto nell'Occi­
dente greco e nelle stesse regioni micro-asiatiche di lunga tradizione 
ellenica, lascia trasparire nell'intreccio complesso degli schemi icono­
grafici una fisionomia peculiare, irriducibile a modelli noti. Di essa 
sono altrove ben attestati i singoli dementi, quali il rapporto con il 
paredro frigio Attis, gia presente nell'Atene del IV sec.a.C., owero 
con la coppia di assessori costituiti dalla vergine dadofora e dal gio­
vinetto/Hermes e la connessione, variamente configurata, con lo stesso 
Hermes talora accompagnato da un secondo paredro anziano. Pari­
menti nota e l'associazione mitica e rituale con il gruppo dei Coribanti, 
a loro volta rappresentati in alcuni casi da una coppia, costituendosi 
in tal modo un ulteriore schema di triade che alterna con quella 
costituita dalla dea con i Dioscuri. lnfine, in una particolare sfera 
mitico-cultuale, sono peculiari i legami della Madre frigia con la cerchia 
divina, dalla varia e sfuggente identita, che presiede ai misteri di 
Samotracia. A quest'ultima, di fatto, sembra da ricondurre la stessa 
formula di triade in cui intervengono i Dioscuri, nella loro specifica 
assimilazione con la coppia cabirico-samotrace. 

La singolarita del monumento acrense e costituita peraltro dalla 
convergenza~in un unico orizzonte teologico e cultuale~di tutte le 
linee di questa quadro estremamente complesso e stratificato, frutto 
di un vario intersecarsi dei molti contesti storico-culturali percorsi 
dalla religiosita metroaca in una vicenda secolare. Per tale conver­
genza non e possibile individuare nella stato attuale della nostra 
documentazione alcun parallelo preciso. Essa tuttavia trova dei para­
metri di riferimento piu pertinenti, almena per alcune delle sue strut­
ture, ancora nelle regioni della grecita insulare (Samotracia, Rodi, 
Cos, Chio) e micro-asiatica (Efeso, Pergamo). 
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Si potra concludere che il piccolo centro siceliota, perfettamente 
inserito nell'orbita culturale siracusana e certo specchio di una com­
ponente metroaca della facies religiosa della metropoli piuttosto che 
autore originale di una cosi "anomala" invenzione teologica, testimo­
nia nel cuore della grecita occidentale una tradizione metroaca ricca 
di valenze e di fermenti orientali. Esso comunque rappresenta, per 
la grandiosita del monumento e la ricchezza dei significati teologici 
e cultuali che in esso si dispiegano, un parametro ineludibile per 
quel processo, per molti versi nuovo e singolare, di diffusione in Occi­
dente della figura e del culto della dea anatolica che viene innescato 
allorche la classe senatoria di Roma nel 205 a.C. si rivolge ad Attalo 
di Pergamo per ottenere la sacra pietra nera venerata a Pessinunte 
e fame oggetto di pubblica religio nell'Urbe, dedicandole dopo qual­
che anno un tempio sul Palatino, centro delle piu sacre memorie 
religiose della Roma romulea, a sanzione del suo carattere di dea 
eneade, garante dei gloriosi destini della citta. 



THE PRESENCE OF THE GODDESS IN HARRAN 

Tamara Green 

The past is, as M.I. Finley wrote, "an intractable incomprehensive 
mass of uncounted and uncountable data," 1 made intelligible only 
through the construction of meaning that is itself the product of human 
choice; the writing of the history of an idea arises out of the human 
propensity for creating unified thought. In attempting to write an 
account of the worship of the mother goddess in the Northern Meso­
potamian city of Harran during its 3,000 year history, it is essential 
to keep Finley's words before us, for we must remember that not 
only is the history of religious experience notoriously difficult to de­
lineate, given its ineffable quality, but that the erratic and disparate 
nature of the sources leave unfillable gaps in our knowledege. In our 
search for understanding of the role of the mother goddess in Harran, 
we too often are forced to try to construct a model from the scanti­
est kinds of evidence, especially since the divine figure of the male 
Moon god dominates all accounts of the city's religious life. We must 
search for clues around the edges of history. 

The city of Harran, located at the intersection of several ancient 
caravan routes, was founded as a mercantile outpost by Ur in the 
early 2nd millennium B.C.E. Inhabited by succeeding waves of Ak­
kadians, Babylonians and Assyrians, it was absorbed into the Persian 
empire after the fall of the last ruler of Babylon, Nabonidus, in the 
sixth century B.C.E. Several centuries later, the conquests of Alexander 
brought the city into the orbit of an intellectual Hellenism already 
partially transmuted by its contact with the Near East. And although 
Harran was notorious among the early Christians in the region for 
the persistence of its traditional cults and rites long after the official 
recognition of the Church, it was located near those two great cen­
ters of Syriac Christianity, Edessa and Nisibis. It was these varie­
gated cultural traditions that the Muslims encountered when they 
conquered the city in 639 C.E. 

1 M.I. Finley, "Myth, Memory and History," The Use and Abuse of History (New 
York, 1987), 13. 
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Whatever the complex political history of Harran, the difficulties 
in tracing its religious traditions are made even more complex by 
the dominant presence of the Moon god Nanna/Sin in all the ac­
counts of the city. Every ancient Mesopotamian city had one deity 
that it elevated above all others; and throughout its 3,000 year his­
tory, Harran was the possession of the Moon god, around whose 
worship the city organized its world. The empires of the Akkadians 
and Babylonians, of the Greeks, Romans and Arabs may have con­
trolled successively the political life of the city, but all paid tribute, in 
one form or another, to its divine Lord. The god's power manifested 
itself in a variety of ways: as "the lamp of heaven" in the evening 
sky, as guarantor of political dominion, as illuminator of the divine 
will through prophecy, and as the embodiment of male generative 
power. His role as revealer of what is hidden ultimately led to his 
absorption into the hermetic traditions of late antiquity, and was this 
aspect of his divinity that ultimately provided him an entree into the 
mystical traditions of Islam. Nevertheless, although his masculine 
preeminence in the divine hierarchy tends to cast into historical shadow 
the other divinities worshipped at Harran for their life-giving powers, 
textual and archaeological evidence points to a variety of persistent 
cultic traditions that had their roots in the power of the feminine. 
Unlike the Moon god, however, whose attributes tend to be well­
defined and whose importance is well-documented, the female dei­
ties mentioned in our texts are often difficult to identifY with any 
certainty. Complicating the search is the variety of texts and archaeo­
logical evidence produced over a 3,000 year period. 

7he Goddess in ancient Mesopotamia 

Our earliest references to Harranian religion reveal the cultic pres­
ence of several of the traditional Mesopotamian deities, most notably 
the protecting deity of the city. In Sumerian texts, the Moon god is 
called Nanna, but he has a variety of cultic titles. Su-En, contracted 
to Sin, seems to represent the moon in its crescent form;2 it is an 
image that is distinctly masculine, for the moon's "horns" become 
the embodiment both of the royal crown with its political power and 
of the fertility of the raging bull. Despite the clearly masculine char-

2 It was by this name that he was called by the Semitic successors of the Sumerians. 
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acter of the moon deity in Mesopotamian myth, it nevertheless can 
be argued that there is also evidence for a feminine aspect of the 
moon which manifests itself only in the full moon. If the crescent of 
the moon is the symbol of male virility and sexual power, the full 
moon perhaps may be seen to portray the gravidity of woman about 
to give birth; thus, within the moon's periodic nature there is a con­
stant cycle of alternation between male and female. Those cultures 
which traditionally have seen the moon as feminine have connected 
its cycles with those of female fertility; the moon's appearance of 
growing fullness is a manifestation of woman's fecundity. The moon 
is born and dies in its masculine form, but it as female that it reaches 
its fullness. It has been suggested that the iconography of homed 
goddesses, such as the Egyptian Hathor and Isis and perhaps even 
the Greek Io, may in fact represent this duality of sexual natures. 

A Sumerian hymn addressed to the Moon in its fullness would 
seem to support such an interpretation: 

Father Nanna, lord, conspicuously crowned, 
prince of the gods, 

Father Nanna, grandly perfect in majesty, 
prince of the gods; 

Father Nanna, (measuredly) proceeding in noble raiment, 
prince of the gods; 

fierce young bull, thick of horns, perfect of limbs, 
with lapis lazuli beard, full of beauty; 

fruit, created of itself, grown to full size, 
good to look at, with whose beauty one is never sated; 

womb, giving birth to all, who has settled down 
in a holy abode ... 3 

In the Mesopotamian pantheon, however, the consort of the Moon 
god Sin, Ningal (Akkadian = great lady) is the most clearly formulated 
female aspect of the moon, although the textual evidence defines. her 
role primarily in political terms, i.e., as the wife of the Moon god. 
On the stele of Ur-Nammu (2112-2095 B.C.E.), she is portrayed sit­
ting next to her spouse as he confers the regalia of power to the 
king. It is at at Ur, and later, Harran, where Sin's political strength 
was centered, that she is most clearly linked to the Moon god as his 
spouse and as the mother of Inanna. The Harran stele of Adad­
guppi, mother of Nabonidus, records an invocation to Sin and Ningal;4 

3 T. Jacobsen, Treasures qf Darkness (New Haven, 1976), 7-8. 
4 ANET 56Q-562. 
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letters from the Sargonid period invoke the blessing of Sin and Ningal;5 

and in a treaty between Ashurnirari V of Assyria (753-746 B.C.E.) 
and Mati'ilu of Arpad, Sin of Harran and Ningal are together called 
upon as witnesses.6 In religious and mythological texts, however, Ningal 
is portrayed as a deity of the reed marshes; and although in Akkadian 
texts she is sometimes called "the mother of the great gods," in sur­
viving myths, her powers seem to have been superseded by the in­
creasing status of her daughter, Inanna, whose sexual power far 
exceeds that of her mother. Whatever creative power Ningal might 
have had in her origins has been sublimated to the greater political 
domination of her spouse. 

Although it is true that 1 ,500 years later Greek and Roman authors, 
as well as medieval Arabic sources, in references to the cult of the 
moon at Harran, often give the deity a feminine gender, such cita­
tions may represent a cultural blind spot, rather than the reality of 
the female aspect of the Harranian god. Herodian reports that the 
emperor Caracalla was on his way back from the temple of Selene 
when he was assassinated/ and Ammianus Marcellinus maintains 
that it was to Luna that Julian offered his prayers, adding that the 
moon was especially venerated in that region;8 whether the female 
gender is one imposed by the authors' own perception of the moon's 
gender, or whether the presence of a lunar goddess at Harran is a 
borrowing from the Greco-Syrian pantheon cannot be determined. 
It has been suggested, however, that there were at least three moon 
temples at Harran, including two outside the city itself, one of which 
may in fact been devoted to a female deity. At Asagi Yarimca, a 
village four miles north of Harran, a stele with the disc and crescent 
emblem of the Moon god and a cuneiform inscription was discovered 
in 1949, and Seton Lloyd argue that this was the location of "Selene's" 
temple.9 

The fourth-century historian Spartian, in his account of the assas­
sination of Caracalla, was perhaps more precise, however, in calling 
the Harranian deity Lunus. His comment that 

All the learned, but particularly the inhabitants of Carrhae (Harran), 
hold that those who think that the deity ought to be called Luna, with 

5 Etienne Combe, Histoire du Culte de Sin en Baf!Jilonie et en As~rie (Paris, 1908), 58. 
6 ANET 3,532-53. 
7 Historiae, iv, 13. 
" "quae religiose per eos colitur tractus." xxiii.3.2. 
9 S. Uoyd and W. Brice, "Harran," Anatolian Studies I ( 1951 ), 80. 



THE PRESENCE OF THE GODDESS IN HARRAN 91 

the name and the sex of a woman, are subject to women and always 
their slaves; but those who believe that the deity is male never suffer 
the ambushes of women. Hence the Greeks, and also the Egyptians, 
although they speak of Luna as a god, in the same way that women 
are included in "Man," nevertheless in their mysteries, use the name 
Lunus. 10 

seems to be both a recognition of the bisexual nature of all lunar 
deities and of the power of cultural difference. 

We must remember that several millennia and many cultural layers 
separate the anonymous Sumerian author of the hymn to Nanna 
and our late antique Greco-Roman historians and philosophers. When 
Plutarch, for example, says of the Egyptians 11 that they take the moon 
as the mother of the world and ascribe to it an hermaphroditic nature, 
since it is impregnated by the sun and becomes pregnant and then 
by itself sends generated matter in the air and scatters it here and 
there, we must consider the Greek author's own religious or philosophi­
cal biases. Similarly, when Ephraem, a Syrian Christian contempo­
rary of Ammianus Marcellinus, reports that the second century C.E. 
philosopher and Hellenophile Bardaisan of the neighboring city of 
Edessa "looked at the Sun and the Moon; with the Sun he compared 
the Father, with the Moon the Mother," this may reflect the influence 
of astrological doctrine upon Bardaisan's rather eclectic teachings rather 
than ancient Mesopotamian beliefs. 12 

The Goddess in late antiquity 

After the collapse in 538 B.C.E. of the neo-Babylonian empire of 
Nabonidus, whose devotion to the gods of Harran is well-attested to 
by a variety of inscriptions, our historical sources from the Persian, 
Hellenistic and Roman periods reveal little about the religious life of 
Harran except to confirm the continuing attraction of the oracular 
power of its Moon god. It is only with the nominal victory of the 
Church in the fourth century that Harran reappears in our sources, 
chiefly as a useful exemplum for Syriac Christian writers of the wicked 
persistence of paganism; in fact, the obvious polemical intent of their 

111 Caracalla, vii,3-5. 
11 de !side, 43. 
12 Hymni Contra Haereses ed. Beck, LV, I 0. 
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accounts of Harranian religion in late antiquity often makes it diffi­
cult to evaluate their usefulness. It is only at this point in the history 
of Harran that the goddess emerges clearly. 

Several Christian documents, including the late fourth century ano­
nymous Doctrine qf Addai, the hymns of Ephraem Syrus, the fifth cen­
tury homilies attributed to Isaac of Antioch, and the polemical Homily 
on the Fall qfthe Idols by Jacob, Bishop of Sarug (451-521), not only 
make specific reference to the religion of Harran but also allow us to 
consider more generally but with a great deal of caution to what 
degree older particularized beliefs persisted in the face of cultural 
syncretism. The divine names found in these texts present a mixture 
of the familiar and the obscure, and are the best indication of the 
diverse religious traditions that are characteristic of the region. Thus, 
Addai rhetorically asks the Edessans: 

Who is this Nebo, an idol which ye worship, and Bel which you honor? 
Behold there are those among you who adore Bath Nikkal, as the 
inhabitants of Harran, your neighbors, and Tar'atha, as the people of 
Mabbug, and the Eagle as the Arabians, also the Sun and the Moon, 
as the rest of the inhabitants of Harran, who are as yourselves. Be ye 
not led away captive by the rays of the luminaries and the bright star; 
for every one who worships creatures is cursed before God.'3 

Although Jacob's homily provides a slighdy different list, it, too, is 
nevertheless quite specific in its assignment of indvidual deities to 
particular cities: 

He (i.e. Satan) put Apollo as idol in Antioch and others with him, 
lr;1 Edessa he set Nebo and Bel together with many others. 
He led astray Harran by Sin, Ba'alshamen and Bar Nemre 
By my Lord with his Dogs and the goddesses Tar'atha and Gadlat .... 
Mabbug made he a city of the priests of the goddess(es) 
And called it with his name in order that it would err forever 

(going after its idols), 
a sister of Harran, which is also devoted to the offerings; 
And in their error both of them love the springs. 14 

Finally, we have the homilies of Isaac of Antioch, which actually 
deal with Beth Hur, a town founded by Harran, but which make re­
ference to the religious beliefs of the mother city: 

13 The Doctrine t.!f Addai, the Apostle, ed. G. Phillips, (London, 1876), 23 ff. 
14 P.S. Landerdorfer, Die Gotterliste des TTUlT Jacob von Sarog in seiner Homilie iiber der 

Fall der Got;:.enbilder (Munich, 1914), 51-54; 59-62. 
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The founders (i.e. Harran) of the place encouraged it by its very name 
to exchange God for the Sun ... Look at the Sun, your savior, 0 city 
that came forth from Harran . . . The Persians spared her not, for with 
them she served the sun; the Beduins left her not, for with them she 
sacrificed to 'Uzzai ... For the eyes of the Sun they were exposed, 
who worshipped the Sun and the Moon. 15 

And elsewhere, in describing the conquest of Beth Hur, he writes: 
"The demon that is called Gadlat wove his (i.e., Satan's) wrath on 
his servant." 16 

If these documents accurately reflect the admixture of religious 
beliefs in the region, it would demonstrate not only the persistent 
power of the Moon god and other Mesopotamian deities associated 
with the planets, but that other cults, both Western Semitic and Arab, 
had their place; that the Mother Goddess, represented in several forms 
and under several names, had her shrines, festivals and devotees, as 
did numerous local Ba 'als, even if much of this tradition was now to 
be given further explication, at least by some Harranians, by the ad­
dition of various esoteric traditions, including astrology and "the 
magical arts." With the exception of Apollo, noticeably lacking are 
the Greek names of the deities, indicating that despite the late an­
tique sobriquet of "Hellenopolis," traditional Harranian religion was, 
at least on the surface, little influenced by Greek rule. 

The names of the female deities found in our texts represent the 
same admixture of divine attributes and functions that have become 
so intertwined by this period that it is difficult to sort them out ex­
cept by linguistic origin: Bath Nikkal, or lnanna/lshtar, who repre­
sents the oldest strain in Mesopotamian paganism; Tar'atha, or Atar­
gatis, the Dea !iJria, whose Western Semitic origins became buried, 
like those of Ba'alshamen, under a host of local traditions in late an­
tiquity; al-'Uzza, one of a triad of Arab goddesses whose original 
functions cannot be clearly determined, but who was later identified 
with both Venus and Astarte; and Gadlat, whose name is composed 
of semitic elements. Nevertheless, a caveat must be noted in the follow­
ing discussion of these goddesses: although the name of a deity such 
as Atargatis appears over a wide geographical area, it cannot be con­
cluded necessarily that cultic practices are the same everywhere, since 
most often in the traditional popular religions of antiquity, the power 

15 S. Isaaci Antiocheni doctoris syrorum opera omnia, ed. G. Bickell (Gissae, 1873) I, 51-
62, 99-102, 159. 

16 Isaac of Antioch, XI,167-68. 
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and expression of a deity are bound to the group and the place. 
The Doctrina Addai declares that the Harranians honored the god­

dess Bath Nikkal, or the daughter of Nikkal (Ningal). The name has 
been identified as a localized form of Ish tar-Venus, 17 whose worship, 
of course, was widespread throughout the Near East under an in­
creasing variety of epithets in late antiquity. We have already noted 
that the triadic asssociation of the Moon god, his consort and divine 
female child; Inanna as the daughter of the Moon god can be found 
in the Sumerian period, and it has been demonstrated that Sin, Ni­
ngal and Bath Nikkal were the most important deities at Harran 
according to "local cuneiform texts and other Akkadian traditions." 18 

In her function as the planet Venus, Bath Nikkal is linked to the 
Moon god on the stelae of the Babylonian Nabonidus, where her 
sign as the morning star is found along with lunar and solar symbols. 

Bath Nikkal may be a title whose use has specific meaning at 
Harran, and whose history there can be documented, but the ubiq­
uitous Western Semitic Atargatis (Aramaic Tar'atha) presents greater 
difficulty, for the Dea ~ria was worshipped in such a wide variety of 
forms and such a great number of places that it is impossible to 
discern any particularities of her cult at Harran during this period, 
except through inference. The archaeological evidence for her wor­
ship elsewhere in the region is diverse. 19 Our primary literary text, 
the second century C.E. Dea ~ria attributed to Lucian, is far more 
specific; it describes in great detail the worship of the goddess at 
Hierapolis (Mabbug), a city that the Doctrina Addai confirms worshipped 
Tar'atha and which was linked to Edessa by the Doctrine qf Addai, 
and called a sister to Harran by Jacob of Sarug in his homily. 

Jacob's remark that "in their error both of them (Harran and 
Mabbug) love the springs" is the clearest statement of her function 
at Harran and is supported by the goddess' association everywhere 
with the life-giving power of water. At both Hierapolis and Edessa 
were ponds filled with her sacred fish; although there is no such 
reference for Harran, it is possible that the various wells of Harran 
may have been under the protection of the goddess.20 

17 HJ.W. Drijvers, Cults and Beliifs at Edessa (Leiden, 1980), 143. 
18 Drijvers, Cults and Beliefs, 41. cf. E. Dhorrne, Les Religions de Babylonie et d'As.ryrie 

(Paris, 1949), 54-60. 
19 See Drijvers, Cults and Beliifs, 76-121. 
20 Perhaps the most famous of these wells was the one at which Jacob was re­

ported to have met Rachel when he arrived in Harran to find a bride. 
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The water-protecting powers of Atargatis/Tar'atha may have led 
to a later association with the pre-Islamic Arab goddess, Manat, whose 
idol, according to the 9th century Ibn al-Kalbi, "was erected on the 
seashore in the vicinity of Qudayd between Mecca and Medina."21 

Finally, in the iconography of Atargatis from a number of Syrian 
cities, she is accompanied by a variety of male consorts. A relief 
found at Edessa depicting the goddess and a deity has been identified 
by Drijvers as Hadad, the Syrian weather god with whom she was 
joined at Hierapolis, but it is not known which male god, if any, 
served a similar function at Harran. 22 

Nevertheless, although it is tempting to extrapolate from Lucian's 
account of the Syrian Goddess at Hierapolis a deeper understanding 
of her worship in Harran and to look for broader parallels in ico­
nography, we must take note once again of the fact that not only is 
ritual so often tied to place, but that at the same time her various 
representations in Graeco-Roman period show clear signs of an amal­
gamation of symbols that vary with their provenance. Thus she may 
be represented as the Tyche of a city (Edessa), as the consort of the 
Syrian storm god Hadad (Hierapolis, Edessa, and Dura-Europus), as 
the consort of Nergal, the ancient Mesopotamian god of the under­
world (Hatra), or as Cybele seated between two lions (Hierapolis). 
Several coins from Harran suggest that the goddess was venerated at 
Harran, as at Edessa, as the Tyche of the city, although Jacob of 
Sarug's inclusion of both Tar'atha and Gadlat in his list of female 
deities argues against this interpretation, since Gadlat is probably the 
Aramaic equivalent of Tyche.23 

As Drijvers concludes in his analysis of the role of Atargatis at 
Edessa, "The wide range of variants in the cult of the Dea Syria 
most appropriately demonstrates (such) a process of religious assimi­
lation and articulation . . . Although her cult at Edessa may have 
been influenced by her centre at Hierapolis, it certainly belonged to 
the most authentic traditions of the city."24 The same must be held 
true for whatever form the Harranian worship of the goddess might 
have taken. 

21 Ibn al-Kalbi, Kitab al-Asnam; trans. N.A. Faris (Princeton, 1952), 12. 
22 Drijvers, Cults and BeliifS, 80. 
23 As Drijvers notes, "Gadlat is in all likelihood a combination of Gad and Allat." 

the Aramaic word Gad means Tyche, so that Gadlat is the name of Allat in her 
function of Tyche of Harran. Cults and BeliifS, 44. Thus, the name would seem to 
have a generic, rather than specific, function. 

2" Drijvers, Cults and BeliifS, 121. 
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To what extent Atargatis differs in function from the Arab goddess 
al-'Uzza in this period is difficult to say. Al-'Uzza, who according to 
Isidore of Antioch, was worshipped at Beth Hur, which had a large 
Arab population, has been identified with a number of female divini­
ties, including Aphrodite and Astarte; she bore the Syriac epithets of 
Balti (my Lady) and Kawkabta (the [female] star). At Palmyra, Beltis 
is the consort of Bel; Astarte is the consort of Ba'alshamen at Tyre. 

Given the fact that Beth Hur was founded by Harran, it is likely 
that the goddess had her devotees at Harran as well, although what 
form her worship took at Harran, as well as with which male deity 
she might have been associated, is impossible to determine. Her 
original significance in pre-Islamic Arabia remains unclear, although 
she was certainly worshipped at Mecca. The Koran mentions her as 
one of the three false goddesses whom the Quraysh had worshipped 
before Islam (53: 19); according to the Ibn al-Kalbi, the Quraysh re­
garded her, along with Manah and Allat, as the daughters of Allah. 

By Allat and al- 'Uzza, 
and Manah, the third idol besides. 

Verily they are the most exalted females 
Whose intercession is to be sought.25 

Both al-'U zza and Bath Nikkal may be the "Bright Star" of the Doct:rina 
Addai: "Do not be led away captive by the rays of the luminaries 
and the Bright Star." The name 'Uzza has as its Arabic root 'zz to 
be strong, which would link her to Azizos, the male version of the 
morning star, who was worshipped in a triad along with his twin, 
Monimos, the evening star, and the sun god in a number of places 
in northern Syria and Mesopotamia, including perhaps Edessa. 26 

We have already seen the extent of Arab political domination in the 
region around Harran and Edessa in this period, and it is probable 
that they installed their gods alongside the others members of the 
local pantheon. 

In his oration on Helios, the emperor Julian had identified Monimos 
and Azizos as Hermes and Ares respectively, who acted as assessors 
(paredroi) of the Sun GodY In Arabia, Azizos was Abd al-Aziz, which 
name was to become in Islam one of the epithets of Allah. What re­
lationship these male deities had with the female al-'Uzza is not clear, 
although it has been suggested that among the Semites, the Venus 

25 Ibn al-Kalbi, 17. 
26 C£ discussion in Drijvers, Cults and Beliefs, 14 7 ff. 
27 Ju1ianus, Julian I, ed. W.C. Wright (Cambridge, Mass., 1913), 413. 
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star was regarded originally as male, and later became bisexual in 
nature.28 Like Azizos, al-'Uzza seems to have embodied a martial 
nature. The Beduin were said to have offered human sacrifice to 
al-'Uzza; 400 virgins were reported to have been slain at Emesa in 
honor of the goddess, and to her the sixth century Lakhmid prince 
Mundhir sacrificed the son of his enemy. 

The multiplicity of goddesses and the overlap of functions as dem­
onstrated by our textual and iconographical evidence are indicative 
of the various ethnic traditions that were to be found in the region: 
indigenous Mesopotamian, Aramaic, and Arab. To what extent these 
various strands were interwoven in late antiquity cannot be known. 
In general, however, the boundaries between the various functions of 
the divine feminine seem to be less clearly drawn than among the 
male deities; since the political function of the female was, on the 
whole, not as well-defined, these goddesses tended to cross social and 
ethnic boundaries more easily. One may also note as a corollary that 
none of the goddesses became as clearly identified with their Greek 
and Roman counterparts as did the male deities. The question of 
differentiation of function becomes even more complicated when we 
consider the references to traditional Harranian religion found in 
Muslim sources; and it must at once be conceded that once again 
the chain of continuity has been broken, for we are without evidence 
for Harranian religion from the time of the early Christian authors 
discussed above until our first Muslim sources in the 1Oth century. 
What is clear, however, is that while the transformative and pro­
phetic powers of the Moon god provided a place for him in the 
esoteric traditions of late antiquity even into the Muslim period, 
medieval Muslim accounts of Harranian religion demonstrate that 
whatever the forms worship of the feminine took at Harran in the 
last period of the city's history, there seems to be evidence of the 
persistence and continuity of her much earlier traditions in Mesopo­
tamian and Syrian religion. 

The Goddess in the Islamic period 

Perhaps the most difficult material to interpret is that which is found 
in medieval Muslim texts. Muslim interest in Harran was grounded 

28 ]. Henninger, "Uber Stemkunde und Sternkult in Nord- und Zentral Arabien," 
ZE 79 (1954), 82-117. 
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both in the identification of Harran as the birthplace of the biblical 
patriarch Abraham and as the purported source of ancient esoteric 
traditions that found a home in the more radical branches of Islam. 
Nevertheless, there are several Muslim authors whose antiquarian 
interest in Harran provide us with further data concerning the sur­
vival of the mother goddess at Harran. The two most detailed Muslim 
accounts of traditional Harranian religion are found in the Catalog of 
the 1Oth century encyclopedist Ibn al-Nadim29 and in Biruni's 17ze 
Chronology qf Ancient Nations, written in the 11th century.30 Although 
both contain calendars which purport to be accounts of the Harra­
nian festival cycle, the sources and dates for these lists of festival 
days are unclear, and are filled with textual difficulties. Neverthe­
less, although there are many male divinities listed in these calendars 
whose identities cannot be determined with any certainty, we can see 
the persistence of those female deities found in texts of the earlier 
period. It is ironic to note that these accounts contain the only descrip­
tions we have of cultic practices in honor of the goddess at Harran. 

The calendar of the Catalog records the following festivals of the 
goddess. Also listed are the corresponding dates from al-Biruni: 

1. Catalog. On the first three days of Nisan, the Harranians honor 
Baltha, who is Zuharah (Venus). 
Chronology: On the 2nd, is the feast of Damis, on the 3rd is the 
Feast of antimony. On the 5th is the feast of Balin (Balti?), the 
idol of Venus. In the Catalog of Ibn al-Nadim it is recorded that 
on the 30th of Adhar begins the month of Tamr, and during this 
month is the marriage of the gods and the goddesses; they divide 
in it the dates, putting kohl (antimony powder) on their eyes. Then 
during the night they place beneath the pillows under their heads 
seven dried dates, in the name of the seven deities, and also a 
morsel of bread and some salt for the deity who touches the ab­
domen. Such a festival might then correspond to the feast of an­
timony mentioned in Biruni. 

2. Catalog. On the 4th day of Kanun I (December), they begin a 
seven-day festival in honor of Baltha, who is Zuharah, whom they 
call al-Shahmiyah (the glowing one). They build a dome within her 

29 Ibn ai-Nadim, Kitab al-Fihrist, ed. Gustave Flugel (Leipzig, 1871), 318-327. 
·w Biruni, Kitab al-Athar al-Baqiyah 'an al-Qymn al Khaliyah, ed. C.E. Sachau (Leipzig, 

1878); translated as The Chronology qf Ancient Nations, C.E. Sachau (London, 1879). 
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shrine and adorn it with fragrant fruits; in front of it, they sacrifice 
as many different kinds of animals as possible. "They also [offer] 
plants of the water," a ritual which in all likelihood has some 
connection with the springtime offering, widespread in the Near 
East, of "gardens of Adonis" in celebration of the renewed fertil­
ity of the god. 
Chronology: On the 7th is the feast of addressing the idol of Venus. 
In addition, Biruni lists for the same date, one month later (the 
4th of Kanun II) the feast of Dayr al:Jabal (the place of the 
mountain) and the feast of Balti (Venus). This may be the same 
festival recorded in the Catalog, the month's difference being the 
product of scribal error. 

3. Catalog: On the 30th of Kanun I, the priest prays for the revival 
of the religion of Uzuz (sic). 

In addition, the feast of the "Weeping Women" in honor of "Ta-uz" 
celebrated in the middle of the month of Tammuz, according to the 
Catalog, must be added to the list of festivals in which the goddess is 
honored, for clearly this is the ancient Mesopotamian rite which 
reenacted the death of the fertility god Tammuz and the mourning 
of Ishtar. Among the goddesses mentioned in "what is in another 
person's handwriting" in the Catalog is Rabbat al-Thill, "who received 
Tumur (dates)." In ancient Mesopotamian religion, it was Dumuzi/ 
Tammuz who was the power of growth in the date palm; thus, Rabbat 
al-Thill, the Mistress of the Herd, must be Inanna/Ishtar. The anony­
mous author adds that it was Rabbat al-Thill who guarded the sa­
cred goats, perhaps dedicated to Tammuz as the shepherd god, which 
were offered as sacrificial victims. 

Also found in Biruni, but not mentioned in the Catalog are: 

1. On the 9th day of Tishri II (November), Tarsa (Tar'atha?) the 
idol of Venus. 

2. On the 17th day of Tishri II, there is the feast of Tarsa. On the 
same day they go to Batnae (Sarug). On the 18th day of Tishri 
II, there is the Feast of Sarug; it is the day of the renewal of the 
dresses. 

3. On the 25th of Kanun II, there is Feast of the idol of Tirratha 
(sic). 

4. On the 3rd and the 7th of Ab (August), there is the feast of 
Dailafatan (Di1bat), the idol of Venus. 
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Although, as we mentioned earlier, it is often difficult to perceive 
real differences among the various female deities, since their func­
tions and attributes tend to be all-embracing, every layer of Mesopo­
tamian history seems to be represented by the great variety of divine 
female names, ranging from Akkadian to Aramaic, that are used to 
describe the goddess in these texts. Although the significance of many 
of the rituals and festivals included in the Chronology is difficult to 
interpret, it is clear that according to the author of the calendar 
found in the Catalog, the goddess retained her original identification 
as both earth mother and Evening Star, thus demonstrating the 
continuity and survival of the ancient traditions of the goddess in the 
city of the Moon god. The survival of these deities in these medieval 
Muslim texts attests not only to the power of the goddess, but the 
existence of religious beliefs and practices almost completely hidden 
from our view. 



CYBELE AND HER COMPANIONS ON THE 
NORTHERN UTTORAL OF THE BLACK SEA 

Patricia A. Johnston 

In the cities along the northern coast of the Black Sea, the presence 
of the cult of Cybele is attested as early as the sixth century. The 
worship of Cybele was introduced here by Greek colonists between 
the eighth and sixth centuries B.C., 1 often through a process of syn­
cretism with the local cult of the great mother-goddess. Maarten J. 
V ermaseren, in his widely read Cybele and Attis: the Myth and the Cult 
(1977), devoted little attention to this area, other than a few pages to 
Cybele in the Danuoian Provinces. Since then a growing body of 
materials has been gathered, catalogued, and published concerning 
Cybele throughout the Roman Empire, including this region, most 
recently by V ermaseren himself in his posthumously published vol­
ume VI of the Corpus Cultus Cybelae Attidisque, which includes Thracia, 
Moesia, Dacia, and Regnum Bospori, all of which, at some point, 
touch the northern coast of the Black Sea. 2 

In his sixth volume of this collection, V ermaseren distinguishes 
between the Greek Cybele, worshipped in the coastal cities, and 
Roman Cybele, worshipped in the interior, both of them descended 
from the Asiatic Cybele, who had become a national Roman God­
dess during the Republic. The focus in this paper will be to identifY 
some of the characteristic aspects of Cybele and her companions in 

1 Strabo associated various orgiastic rites with one another and drew analogies 
between their gods. He observed that the rites of Phrygian Cybele resembled those 
of Thracian Kotys and Bendis; he also equated Rhea and Cybele, and maintained 
that Thracian music is Asiatic in origin. (10.3.15-16, trans. H.L. Jones, Cambridge 
1954, p. 105). It is now accepted that Cybele originated in Asia Minor, where the 
earliest representation of Cybele, found at Qatal Hiiyiik, has been confirmed by 
carbon-dating to belong to the fifth millenium B.C. cf. MJ. Vermaseren, CCCA, I, 
Leiden 1987, #773 and p. 233. 

2 MJ. Vermaseren, CCCA VI: Gemumia, Raetia, Noricum, Pannonia, Dalmatia, Macedonia, 
1hracia, Moesia, Dacia, Regnum Bospori, Colchis, Scythia et Sarmatia, Leiden 1989, pp. 
141-142; Cybele and Attis: the Myth and the Cult, London 1977. Items from CCCA VI 
will be preceded by a number sign (#). Frequent reference will also be made to 
M. Tacheva-Hitova, Eastern Cults in Moesia Inferior and 1hracia, Leiden 1983, 71-15; 
M.M. Kobylina, Divinitis Orientales sur le Littoral Nord de laMer Noire, Leiden 1976. 
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the cities and towns along the northern shore of the Black Sea, where 
the Greek Cybele predominates, from the sixth century B.C. to the 
second or third centuries A.D. (The increased syncretism of the later 
periods make it difficult to distinguish some of these characteristics, 
so later periods are referred to only for the sake of comparison.) The 
relatively spotty nature of some of the characteristics, which may 
help to establish some thread of consistency, will of course necessi­
tate occasional reference to interior sites in this region and elsewhere. 

Representations of Cybele in the sixth volume of Vermaseren's 
catalog tend to represent her as a young goddess seated on a throne, 
wearing her "usual" dress, which consists of a chiton or tunic, a himation 
or outer garment which sometimes covers her head as well. Her head­
dress varies: sometimes she wears a palos, a flat, rounded hat which 
Kobylina3 associates with Cybele's role as a chthonic deity; some­
times she wears a mural crown, resembling crenelated towers, indi­
cating her role as protectress of cities, and sometimes she wears no 
headdress or it is not identifiable (because of damage to the figure). 
In her left hand she holds a tympanon (a tambourine or drum), and 
in her right hand she holds a patera from which, in several depic­
tions, she is pouring a libation. During the Roman period the tympanon 
is sometimes replaced by a sceptre in the interior sites (but not along 
the coast), a phenomenon which is also seen during the same period 
in the cities of Asia Minor. 4 

Here, as elsewhere, Cybele is frequently accompanied by a lion: 
in the earliest period it tends to be a small lion which rests on her 
lap; as early as the late fifth century she is in a chariot drawn by a 
team of lions, and thereafter is also frequently depicted with one or 
two large lions sitting or standing beside her throne. The presence of 
a lion is a detail that is sometimes cited as evidence that Cybele 
came originally from Asia Minor. Since Greeks were not familiar 
with this animal and the importance attached to it in Asia Minor, 
other creatures, such as a hare or a kid, or the infant Attis some­
times replace the lion in her lap,5 but in the cities lining the north­
ern coast of the the Black Sea, this is not common. Another com-

3 Kobylina, pp. 1-3. 
4 Cf. Tacheva-Hitova, p. 139 and nos. II, 110, 115, and 102 = Vermaseren 

#340. 
5 Tacheva-Hitova, pp. 136-7 and nos. II, 121, 122; the kid: CCCA II, #681, 4th 

century B.C.; the infant Attis: CCCA II, #683, 684, 695, all from the sixth century 
B.C.; the examples come from the cities of Cyprus. 
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mon detail here, as elsewhere, is the placement of Cybele in a naiskos 
or small shrine.6 

Sixth-century depictions qf Cybele 

Five (or perhaps four) of the earliest representations in this area come 
from the northern litoral of the Black Sea. Near the entrance to the 
Black Sea they are found at Salmydessus7 and Apollonia (#361, 362a 
& b, 365 ); the last of the items (#511) comes from Olbia. 

In Vermaseren's item #361, from Apollonia, Cybele sits in a naiskos. 
There appears to be no indication of a lion. She holds a patera in her 
right hand and a tympanum in her left hand. The second two items, 
also from Apollonia (#'s 362a & 362b), consist of two separate marble 
reliefs depicting a goddess enthroned in a naiskos. Two lions in #362a 
are seated on her lap; the goddess in #362b is not accompanied by 
a lion, and may or may not be Cybele. In #365, from Salmydessos, 
she holds a single lion "crouching right to left across her lap."8 

The sixth-century representation of the goddess from Olbia (#511) 
has Cybele sitting on a throne in her usual attire with a lion on her 
lap. She wears earrings, and on each of her shoulders hang three 
hair-tresses (instead of the more usual two), outlining a triangular 
forehead. 9 

The remaining two items which Vermaseren assigns to the sixth 
century are an inscription found at Olbia (#515), and a graffito on 
a vase (#589), indicating that the vase is an offering "'til J.uupi". The 
graffito was found at Myrmekion (near Panticapaeum, on the Crimean 
Peninsula). The inscription from Olbia (#515), on a vase fragment, 
has been summarized by Vinogradov as a message from a priest to 
another highly placed person at Olbia, possibly to the high priest of 

6 cf. Tacheva-Hitova, 136-137. 
7 Aeschylus, Prometheus Bound 726-727, describes Salmydessos as "the rocky jaw of 

the sea, hostile to sailors (£x9po~£vo<; va{rrnm), stepmother of ships (l!T]tpuux vErov)." 
Although for Greeks and Romans the Black Sea was known as Eu~nvo<;, the 'wel­
coming' sea, myths associated with this region (e.g., Tereus and his treatment of the 
Attic sisters Philomela & Procne; Orpheus & Eurydice; Jason & Medea, etc.) suggest 
this is something of a euphemism. Cf. R.F. Hoddinott, Bulgaria in Antiquity, New 
York 1975, p. 33. 

8 Vermaseren, ad #365. 
9 Tacheva-Hitova, p. 136. 
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the town, reporting on an inspection tour of holy places. This person 
reports having found, among other things, newly damaged altars, 
including those of the Mother of the Gods, of the Borysthenes and 
of Herakles. Vermaseren suggests that this report may lend addi­
tional support to Herodotus' story (IV, 76; 78) of Anacharsis, who 
was killed and disowned by his fellow-Scythians because he had joined 
the foreign cult of Cybele. 10 

Two items found in the Scythian barrows below the river Kuban 
should perhaps be added to Vermaseren's list of sixth-century repre­
sentations of Cybele. Two of these items were found in the Kelermes 
mound, dated between 580 and 570 B.C., in the Kuban river valley. 
Artamonov has called the mounds in this region "the oldest Scythian­
type barrows with rich grave goods." 11 Among the items found there 
is a round silver mirror with a gold-plated back. The back of the 
mirror consists of eight sections divided radially; in one of these sec­
tions is a "Near Eastern winged female deity" whom Artamonov iden­
tifies as Cybele. She stand "in a long dress, reaching to her heels, 
holding the forepaws of two lions, their tails submissively tucked 
between their legs." 12 Although these two lions are full-grown, it may 
be observed that in their behavior they are much more like the lion 
cubs that sit in Cybele's lap than the full grown creatures which 
guard her throne. This cub-like behavior, of course, serves to under­
score the power of this goddess. 

A second item from the same barrow is "a silver rhyton, originally 
covered in gold leaf and bearing an engraved design in the same 
East Ionian style as the mirror. ... Its decoration was in three bands." 
In the second band "a figure of. . . Cybele, holding winged griffins 
in her lowered arms is partly visible. In the third row, the large 
figure of a centaur is almost intact." 13 

10 The passage itself is still unpublished; c£ Vermaseren, pp. 151-152; J. Vino­
gradov, Olbia. Geschichte einer altgriechischen Stadt am Schwar;:.en Meer, Konstanz 1981; 
Jeanne and L. Robert, Bulletin epigraphique in Revue des etudes grecques, 1962, p. 249. 
Regarding the Herodotus passage, cf. Vermaseren, Cybele and Attis: the Myth and the 
Legend, London 1977, pp. 28-29. 

11 M.I. Artamonov, Th£ Splendor qf Scythian Art: Treasures from Scythian T omhs, Praeger: 
New York 1969, p. 22. He notes that the people in this area were called Maeotae, 
not Scythiae, but "it is precisely in these barrows that early Scythian culture is to 
be found in its most vivid and characteristic form." Elsewhere, commenting on the 
early Greek influence on Scythian art, he observes "Greek objects and motifs of 
Greek origin appear there simultaneously with Scythian culture." (p. 29). 

12 p. 25; c£ plates 29, 31. 
13 p. 26. 
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Cybele during the fi.fih century 

Four items smvive from the fifth century, tw'O of them showing Cybele 
with one or two lions, and two items which show her standing rather 
than sitting. In #376 she holds the lion in her lap, and in #204, a 
silver medallion found at Olynthus and dated 460-450 B.C, Cybele 
stands in her chariot, which is being drawn by a team of lions. Cybele 
is again standing in #202, a terracotta mould from Olynthus. The 
last of the fifth-century items is a marble head (#538), possibly of 
Cybele, wearing a polos. 

Fourth century and later 

From the fourth century B.C. through the second century A.D. many 
representations of Cybele in this area have been found (approximately 
136 monuments, reliefs, or statues). 14 Depictions of Cybele on the 
Black Sea northern littoral tend to be relatively consistent with the 
"usual" sixth- and fifth-century representations of her dress and her 
seated or standing positions. There are notable modifications to her 
iconography during this period, some of which reflect historical de­
velopments; these tend, however, to be found in the interior rather 
than in the coastal sites. The replacement of the tympanon by a sceptre 
occurs increasingly during the Roman period, beginning about the 
second century A.D., in the interior sites, but apparently not in the 
coastal sites. A marble relief (#341) from Serdica in the interior of 
Thrace, for example, represents various scenes in the circus: we see 
gladiators fighting animals, actors with masks, and fights between ani­
mals. In two of the four panels at the left-hand of the relief are 
Venus and Cybele, and here Cybele holds a sceptre in her left hand 
and a patera in the right; the two lions beside her throne are tumed 
toward her. 15 

14 I count the following numbers, totalling 147, for Cybele in Vermaseren's text: 6th 
century: 7; 5th century: 4; 4th century: 23; 3rd century: 39; 2nd century: 9; 1st century: 
20. A.D. 1st century: 6; 2nd century: approx. 41. The numbers (totalling 88) for 
Attis: 5th century: 3 (possibly); early 4th: 1 ("possibly"); 4th/3rd century: 1; "Hel­
lenistic" & 3rd century: 8 + 52; 2nd century: 5 or 6; 1st century: 4; 1st B.C./ A.D.: 
2; A.D.: 1st century: 7; 2nd century: 5 [2 + 3 (Attis with Cybele)]. These numbers 
are nothing more than estimates, however, since some of their identifications are 
not certain, and some are located in the interior rather than on the coast. 

15 Vermaseren #341; Tacheva-Hitova 103 includes an enlarged photo of the section 
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Another variation is the representation of Cybele seated on a lion: 
again, such variations which can be dated tend to be found in the 
interior, such as those from the second century A.D. (3, 7, 18, 26), 
which were found in Germany, and one from the fourth century 
A.D. (80), which comes from Noricum. Two others survive, one with 
no designated date from Olbia (#527), and one from Scythia (#603) 
which is dated sixth-seventh century A.D. It is possible that varia­
tions such as these, when found in the coastal sites, reflect a later 
date than when they are found in the interior. 

Cybele's companions 

Cybele has a broad range of companions, however, who tend to be 
more in attendance during one era or another. As the great mother 
of gods as well as mortals and all creatures, she of course appears in 
the company of a number of the Olympian dieties. Male deities ap­
pearing with Cybele along the Black Sea coast include not only Attis, 
but also Hermes, Eros, and (probably) Zeus. 16 Female deities appear­
ing with her include Hekate/Kore/Persephone, Demeter, Artemis, 
and Aphrodite. 

Another depiction of a goddess who has been identified as the 
Great Mother is found on a golden, triangular diadem found in a 
fourth-century tomb at Karagodeuashkh, below the River Kuban. It 
is decorated with three bands of figures; in the top register is "a 
female figure with a veil over the lower part of her face." The middle 
register contains what Artamanov describes as "chariot drawn by two 
horses, seen from the front with an upright human figure in it." The 
bottom register shows the seated figure of "presumably a goddess" 
wearing a conical headdress like the triangular diadem on which it 
appears. Blawatsky and Kochelenko identify this goddess as "Ia Grande 
Deese," and the figure in the chariot above her as a "Dieu Solaire". 17 

Vermaseren, however, omits this diadem, perhaps intentionally, since 
it does not include the usual icons associated with Cybele. There is 

of this relief where Cybele is placed, as well as the entire relief; cf. her discussion 
on pp. 119-121. 

16 Other frequent attendants include the Thracian Rider, the Danubian Riders, 
and the Dioscuroi, which have been extensively treated in Tudor's volumes, Tacheva­
Hitova, etc. 

17 W. Blawatsky & G. Kochelenko, Le Culte de Mithra sur Ia COte septentrionale de Ia 
Mer Noire, Leiden 1966; frontispiece. Cf. Artamonov, p. 80, plates 318 and 320. 
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no lion, for example, and the goddess at the base of the headdress 
wears a similar triangular headdress instead of a palos or mural crown. 

Lions, however, are absent from many other depictions of Cybele, 
and there is at least one well-known rock-carved depiction of her in 
Lydia which has been described as having a cone-shaped hat. 18 De­
pictions of Cybele and the solar god or Helios or Sol on the same 
piece appear to be uncommon, both here and elsewhere. 19 There 
are, however, three depictions in CCCA I, which is devoted to Asia 
Minor, of the two deities together. From the Roman period in Phrygia, 
# 139 contains busts of Luna and Sol on the pediment, with Cybele, 
lions, and the Dioscuri on the upper part of the monument. The 
lower part of this monument shows Cybele with the Thracian Rider. 
A second- or third-century A.D. white marble stele, also from Phyrgia 
(# 197), depicts, in the pediment, a seated Cybele with lions seated 
on either side. Sol is depicted below her in a quadriga, and a female 
bust is above the horses. From Lydia, a white marble relief (#485) 
depicts "Artemis-Cybele" in a vault, in the company of Demeter and 
Victory. Among the many details on this complex work is a crescent 
moon and, just outside the vault, a solar disc. 

Attis, Cybele's youthful lover, is first attested alone during the fourth 
or early third century in this region at Olbia (#525),20 where a red 
terracotta figurine representing Attis seated on a rock and playing 
the syrinx has been found. A great many representions of Attis have 
been found in the coastal cities (at least 88 in Vermaseren's catalog). 
The depictions of Attis vary from a conservatively attired youth to a 
wanton little child similar to the Eros-Cupid figure that frequently 
appears in hellenistic and Roman poetry. A key detail in identifying 
Attis is his pointed Phrygian cap. Thus #21 0, which depicts a seated 
woman in chiton and himation holding a sleeping baby is identified as 
"possibly Cybele and Attis," in part because of the infant's cap, al­
though a Phrygian cap could represent other cults as weli.2' 

IB Vermaseren, CCCA I, 440. 
1'' CCCA II (Greece) and CCCA VI contain no examples; CCCA I (Asia Minor) 

contains three: # 139 contains busts of Luna and Sol on the pediment, with Cybele, 
lions, and the Dioscuri on the upper part of the monument; the lower part shows 
Cybele and the Thracian Rider. 

111 The earliest representations of Attis in Vermaseren's catalog are three isolated 
heads of Attis (#'s 207, 208, 214), from the fifth century. As Tacheva-Hitova points 
out (p. 141 ), however, the linkage of heads with Attis is not always reliable, since 
the Phrygian cap, the sole sign of identification, could be related to other cult­
figures. 

11 Vermascrcn, p. 68, #210. Cf. Tacheva-Hitova in previous note. 
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Attis is believed to have been accepted into the cult of Cybele 
relatively late,22 not only in the coastal cities of the Black Sea, but 
also in other parts of the world where Cybele was worshipped. In 
mainland Greece, inscriptions found in the Piraeus indicate that an 
institution was established by foreigners to worship Cybele and her 
cult during the fourth century B.C. Attis was adopted into the cult, 
but "the appointment of a priestess underlines the absence of a priest. 
It was not until A.D. 163/4 that a State priest was appointed side 
by side with the priestess, which may indicate that at that time, under 
Marcus Aurelius, the cult was taken over by the Roman State." In 
Asia Minor, the earliest attestations of his presence also appear to 
belong to about the fourth century B.C.23 

Attis is represented in two very different typologies. In one, he is 
depicted as a youth or young man, fully clothed in tunica manicata, 
anaxyrides, and a long cape, which frequently covers his head, and 
this cape in tum is covered by his Phrygian cap. This Attis frequently 
plays or holds a syrinx. Often he is in a funerary setting, where he 
stands with his legs crossed, in an attitude of mourning, resting his 
head on one hand while the other props up the elbow of the hand 
supporting the head. Often he leans upon a shepherd's crook or has 
one nearby. 

At other times, as at Callatis (#405) he is depicted wearing a short 
cape on his shoulders and a Phrygian cap but has the round face of 
a very young child; his belly is bare and his genitals are exposed. 
This Attis suggests a mischievous child, very much like the romanti­
cized, Eros-Cupid figure of hellenistic and Roman literature and art. 
Sometimes this Cupid-like Attis merges with other deities, such as 
Eros himself, wearing wings, or even as Mithras. In the Mithraic 
cult, depictions of Mithras in the tauroctony usually show an intent 
young man, more like the somber, syrinx-playing or mourning Attis. 

22 Lambrecht's argument that Attis was not originally a god, has been attacked 
by a number of scholars, including Vermaseren; cf P. Lambrechts, Attis: von Herderskntmp 
tot God, Brussel 1962. G. Thomas, "Magna Mater and Attis," ANRW 11.17.3 (1984) 
1500-1535, traces the development of the idea of resurrection with regard to Attis, 
when seems to be firmly established approximately by the time of Firmicius Matemus 
and the Neo-Platonists, i.e., the fourth century A.D. By this time, "Attis is now 
conceived of as a higher cosmic god, even the Sun-god .... At the solstice ... sym­
bolically Cybele is seen to have paled before the ascendant Attis and to have be­
come the subsidiary element of the divine couple," according to Thomas (p. 1521 ). 
cf. G. Sfameni-Gasparro, Soteriology and the Mystic Aspects in the Cult qf Cybele and Attis, 
Leiden 1985, 26-60. 

23 Vermaseren, CCCA II, 68-70, ad #257; cf. Sfameni-Gasparro, 49. 
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But when Mithras is merged with Attis, the childlike face and round 
belly seem to be the inherited characteristics that these two deities 
share. Sometimes the figure is identified as "Attis or Mithras," as in 
#474, where a male body rising from a stone (a common depiction 
of Mithras, who, like Cybele was born from stone) is "possibly" Attis 
but "possibly Mithras."24 

Vermaseren notes hermaphroditic tendencies in the child-like fig­
ure (#405, hellenistic, from Callatis) which he calls "Attis-Dionysus;" 
not only are the child's belly and genitals bare, but he has rounded 
breasts which are also bare. Attis-Dionysus holds in his right hand a 
bunch of grapes, whence the association with Dionysus. In his left 
hand he holds a cock, which is another common piece of Attis ico­
nography. Elsewhere (e.g., #555 [n.d.], #558 [1st century B.C., #'s 
575, 584, 587 [1st century A.D.]) Attis rides on the cock. Vermaseren 
suggests that the cock may allude to the gallus or archigallus, 25 which 
is plausible, since the Latin word gallus means "barnyard cock." It is 
therefore not surprising if the cock alludes to the Pessinuntine priests 
of Attis and Cybele, and who look to Attis to justify their practice of 
self-castration. 

Two hellenistic busts of Attis survive from Olbia (#528 and 529); 
their faces are somewhat child-like. These busts wear fibulae, and the 
hands appear to be crossed over the chest and holding a torch. From 
the same period, possibly also from Olbia, is a statue which is iden­
tified as an actor representing a gallus. This figure wears a long hima­
tion over the back of his body; his stomach and genitals are exposed. 
He holds a silex with his right hand and "with his left hand his pu­
denda (emasculation)."26 During the hellenistic period and later, Attis 
is most often depicted in this Attis-Eros mode, with belly and geni­
tals exposed, and wearing the Phrygian cap which identifies him as 

24 Blawatsky & Kochelenko show two statuettes of child-like figures in the gesture 
of killing a bull which they identifY as "Mithra-Attis" (figs. 8 & 9), from Panticapeum. 
They argue that the cult of Mithras only penetrated the Bosporus under the guise 
of Mithras-Attis, and that Mithras-Attis was unable to occupy a place of importance 
because of the competition from Sabazios (pp. 12-13). For the idea of men being 
born from stone, cf. Vergil, Georgics 1.61--63: ... quo tempore primum/Deucalion vacuum 
Iapides iactavit in orbem,l unde homines nati, durum genus. cf. P.A. Johnston, Vergil's Agricul­
tural Golden Age: A Study qf the Georgics, Leiden 1980, pp. 9-12; I. Borzak, "Von Hippo/crates 
his Vergil," in Vergiliana: Recherches sur Virgile, ed. H. Bardon and R. Verdiere, Leiden 
l97l. 

25 Vermaseren ad #97, p. 32. 
26 Vermaseren ad #530. 
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Attis. Sometimes this infantile Attis is winged, as in #581 and #597, 
the latter from the first century B.C. or A.D., the former slightly 
later, and in that case he is identified as Attis-Eros. 

Cybele and Attis 

There are surprisingly few representations of Attis in the presence qf 
Cybele. The earliest joint appearance of the two deities in Verma­
seren's catalog appears to be a gilt silver plaque, found in Mesembria 
in southern Thrace, on the coast of the Aegean Sea from the fourth 
century B.C. This plaque (#335) was found inside a storage jar in 
an area which apparently was a cult site for the worship of De­
meter and Cybele together with several other silver plaques depict­
ing Cybele. 27 

In #335, Cybele is seated on a low throne in a naiskos with two 
columns and a pediment. On Cybele's right stands a large female 
figure holding two flaming torches, identified as Hecate; on Cybele's 
left a small, standing youth, wearing only a shoulder-cape, is identi­
fied as Hermes. A lion sits next to the throne, behind the youthful 
Hermes, and a male and a female worshipper stand in the fore­
ground, before the goddess. Above the peak of the pediment, sepa­
rated by the roof-top from the gathering below, a small, childlike 
figure plays the syrinx. His legs are crossed, and he wears a peaked 
cap. He is identified as Attis. 

In the second century B.C. the two deities are next seen together 
in a relief (#491) found not in the coastal cities but in Potaissa, in 
Dacia. Again, as in #335, the two figures are separated, this time by 
a straight horizontal line which separates the lower half of a female 
figure (which may be Cybele) in the upper section from the figure of 
Attis, in what is identified as an attitude of mourning in the lower 
section: here Attis stands fully-clothed, cross-legged, and supporting 
his chin on his right hand, as he leans his elbow on a pedum (a shep­
herd's crook). He wears a Phrygian cap, and a syrinx and a dolphin 
are depicted on the wall behind him. 

Their next joint appearance in this area is the only one which 

' 7 Vermascren, p. 98 ad. #334. The other Cybcle items found there are #336 
(Cybele with two lions), #337 (Cybele in the presence of Hermes, Hecate and 
worshippers), and #338 (Cybele with a lioness and male worshippers). 
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actually takes place in a coastal site, and this does not occur until 
the second century A.D., on the disc of a terracotta lamp from Olbia 
(#526).28 Here Cybele sits on her throne, wearing a mural crown, 
with a rympanum in her left hand. According to V ermaseren, her right 
hand rests on her knee. On either side of her is a seated lion. Attis 
(fully clothed) stands on her right holding a syrinx, and on her left 
is a shape that looks like a torch but is identified as a pine tree. The 
figures are framed by a stele, and the letters T AM29 are inscribed on 
the base. 

Cybele with deities other than Attis 

Thus, between the sixth century B.C. and the second century A.D. 
we have a total of three30 items on which both Attis and Cybele ap­
pear, and only one of these comes from the northern coastline of the 
Black Sea. The earliest of these items, which comes from the coast 
of the Aegean Sea, is dated to the fourth century B.C. (in this case, 
they may be even earlier than the artifacts found at Athens or in 
Asia Minor), and the representation of Attis there is the sort one 
would more usually associate with the hellenistic period. The other 
two figures of Attis are the more somber, fully-clothed figures. 

What then of Cybele's other companions? Cybele appears in this 
region in the company of a number of other gods, as well as mor­
tals, animals, and sea creatures, but the lions are undoubtedly her 
most constant companions. In the fourth century, Hermes is a fre­
quent companion, both individually and, with Hekate, forming a triad 
with the Goddess. This pair is seen in three, and possibly four, items 

'" For a photograph of the lamp, see Kobylina, Diu. Or. p. 21 no. 12; Derewitzky­
Pavlovsky - von Stern, Museum Odessaer Ges., p. 44 and pl. XVII, I. It should be 
noted that Kobylina (p. 20) believes Cybele holds a phialos (phiale) in her right 
hand, and wears a kalathos on her head. 

29 There is no explanation what these letters symbolize. The inverse abbreviation 
(in #376a), Ma9, is read as Ma(t'flp) 8(Eiilv). #376 is a fragment of a krater which 
shows a lion, a wild boar, and a tree, dated to about 400 B.C. 

'111 A possible fourth item is #21 0, mentioned above, a figurine depicting a woman 
in a chiton and an himation. She sits on a low throne with a footstool and holds a 
sleeping child on her lap. Her head is missing, but the head of the child has a 
pointed cap, suggesting this "Possibly Cybele and Attis" (Vermaseren, p. 68). No 
date is assigned to it. From fourth century A.D. Byzantium, a white marble relief 
shows Cybele between Attis and Hermes, wearing a mural crown; to the right of 
Hermes is a goddess identified as Demeter, wearing a palos. 
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belonging to the fifth and fourth centuries B.C.31 On the fifth-century 
medallion mentioned earlier (#204), Hermes and a female figure who 
carries two torches accompany Cybele, who, in a charioteer's long 
chiton, drives a team of lions. A winged Victory flies toward her with 
a wreath. Hermes, who leads the procession, is identified by the caduceus 
he carries. He wears a short cape (a chlamys) and the broad-brimmed 
hat (petasus) of an ephebe. It should also be observed that, in this 
region of the world, whenever Hermes appears with Cybele, her 
headdress is a polos, which appears to be associated with their in­
teractive chthonic relationship (Hermes and Hekate, of course, being 
two deities who regularly descend into the underworld). 32 

When the third deity in the triad with Hermes and Cybele is a 
female deity, Vermaseren has tended, in this volume, to identifY her 
as Hekate, except in #204, where it is disputed whether she is Perse­
phone or Demeter. Vermaseren concludes that it is Persephone, and 
that the medallion depicts Cybele's "descent into the Underworld."33 

Mobius34 argues, however, that the female figure who regularly accom­
panies Hermes in #204 is Hekate. Hekate, like Persephone (= Kore), 
regularly carries a torch or torches. These two goddesses are closely 
related in Greek mythology, sometimes as cousins, or sisters, and, al­
though they also appear together as separate entities (e.g., #198), 
they are also sometimes the same person, so that there may not be 
sufficient material here to make a finer distinction concerning this 
particular piece. Hermes' most frequent partner when he attends Cy­
bele in the Black Sea region, however, based on the materials found, 
can certainly be said to be Hekate. 

In Vermaseren's catalog, two, and possibly three items survive from 
the fourth century. Two of them (#335, 337) were among the mate-

31 5th century: #204; 4th century: #'s 335, 33 7, 450, 520, 588. 
32 The only possible exception which I could find is #335: Vennaseren identifies 

her headdress here as a polos, but the photograph, which is quite good, suggests the 
brick-work of a mural tower, which, if it is a mural crown, could perhaps have 
something to do with Attis' appearance here. 

33 This phrase makes me uncomfortable; I have not been able to trace any extant 
mythological or religious tradition whereby she actually descends into the Underworld; 
the traditional number of figures able to descend and return again is strictly limited 
(Hercules, Theseus, Orpheus, Aeneas; Dionysus only in Aristophanes' comedy-unless 
there is some other source of which I am not aware). Her chthonic role seems fairly 
well established, particularly when she is accompanied by Hennes and Hekate, but 
I have yet to find a myth wherein she actually goes down there. 

34 H. Mobius, "Die Gottin mit dem LOwen," in Festschrift W Eilers, Wiesbaden 
1967, 459 ff. and fig. 5. 
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rials found at the Demeter-Cybele cult site in Mesemhria, in south­
em Thrace, as mentioned earlier. #335 is the gilt silver plaque on 
which Cybele is seated on a low throne, between a large female 
figure, identified as (possibly) Hekate, on Cybele's right, and, on her 
left, a smaller male figure identified as (possibly) Hermes. This male 
figure is clothed only in a shoulder-cape. A male and a female wor­
shipper stand in the foreground, facing the goddess in profile, and 
above the pediment sits a naked, childlike Attis, playing the syrinx. 
While the small male figure before her may indeed be Hermes, it is 
curious that he should be so much smaller than Hekate, since he is 
usually equal in size to the deity with whom he jointly attends Cybele. 
Another curious detail is that he holds in his hands something that 
looks very much like a plough. Demeter, of course, taught the art of 
ploughing to Triptolemus, who taught this skill to the rest of human­
kind. It may be reasonable to consider whether this goddess may be 
a blend of Demeter and Cybele, particularly since this was found in 
a cult site for the two goddesses, and to raise the possibility that this 
figure may represent Triptolemos. 

A shape similar to what appears to be a plough can be detected 
at Hermes' feet in #337, a silver plaque from the same cult-site at 
Mesembria. Here, however, the photograph is less clear, and may 
merely represent the folds of his long cape. In this plaque, Hermes 
and Hekate stand outside the naiskos which houses the goddess, Hermes 
to her right and Hekate to her left, and mortal worshippers stand 
behind them, on either side of the shrine. Within the shrine, on 
either side of the goddess, are two other naked, bearded, male fig­
ures which are not mentioned by V ermaseren. They appear to be 
holding items which correspond in angle and shape to the items held 
by the deities outside the naiskos, e.g., the figure on Cybele's left appears 
to hold something similar to Hekate's torches, and the figure on Cy­
bele's right has what may be a scythe, which would correspond to a 
similarly shaped line emerging from under Hermes' right arm. Here, 
too, except for his long cape and hat, Hermes appears to be naked. 

The third item (#450), from the end of the fourth century, is iden­
tified as "a fragment of a marble naiskos . .. possibly from Tomis." 
Here Cybele is depicted seated on her throne, a large tympanon to 
her left, with the bust of a bearded male figure standing behind her. 
The fragment breaks off just below her breasts, and the top of the 
naiskos is not readily visible in Vermaseren's photograph. Bordenache 
reconstructed this fragment on the basis of a number of votive offerings 
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at the sanctuary of Cybele in Ephesus, and demonstrated that the 
bearded male figure standing behind her is probably Zeus and that 
Hermes very likely was once represented standing to her right. In 
Greece and Asia Minor are numerous such figures, so that there is 
ample evidence to support the thesis that there was a third male 
member of the triad, namely Hermes, with Cybele and Zeus. Only 
one such item survives in the coastal cities (#450), and this one relies 
on its similarity to the figures found at Ephesus. The surviving evi­
dence would appear to indicate that this triad was not as widespread 
among the coastal cities as elsewhere.35 

Hermes, then, when compared to Attis, appears in the presence of 
Cybele rather frequently in CCCA, VI. At least five of the Hermes 
appearances belong to the fourth century B.C. His appearance with 
her in these early centuries is also found in other volumes of CCCA, 
particularly volumes I (Asia Minor) and II (Greece and the Islands). 
At Ephesus, moreover, Hermes is Cybele's on!J companion in at least 
seven different items (#'s 616, 617,634, 651, 678, 681, 684), most of 
them belonging to the fourth century B.C. (#634 and 678 have no 
date; #681 is hellenistic). 

Conclusion 

Cybele has of course a number of other companions who have not 
been addressed in this paper--the Thracian Rider, the Danubian 
Riders, and the Dioscuri have all, at one time or another, been 
identified as companions of the great Goddess. A certain amount of 
syncretism between the successive companions may have taken place, 
and Attis, with his bipolar typologies, seems to embody many of the 
characteristics shared in those transitions. Although a fuller study will 
have to be made of this proposition with regard to the Rider gods, 
the evidence advanced here suggests that the frequency of Hermes' 
presence is diminished as Attis becomes prominent, during the 
hellenistic period. In some regions, however, such as this coastal area, 
Attis is not as frequent a companion as his myth would imply, and 

l-, B. Bordenache, &ulture greche e romane del Afuseo nazionale di antichita di Bucarest. I. 
Statue e rilievi di culto, elementi architettonici e decorativi, Bucarest 1969, p. 38 no. 59 and 
pl. XXVI. cf. CCCA, I (e.g., 613, 614, 615, 637, 643, etc.); Tacheva-Hitova, p. 90, 
no. 41; Vermaseren, p. 132 ad #450. 
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therefore Hermes is not completely displaced. Thereafter a branch­
ing and multiplication of regional companions seems to develop; the 
Rider gods, who tend to be much more closely tied to a specific region 
than a Greco-Roman deity such as Hermes would be, retain some 
of the characteristics of Hermes and Attis: the Thracian Rider holds 
sway in Thrace, the Danubian Riders in Dacia, while the Dioscuri, 
like Hermes not associated with a specific location, provide a direct 
Greco-Roman link for the other Rider gods. Mithras, although asso­
ciated with Cybele indirectly, through his syncretism with the childlike 
Attis, also has ties with Cybele insofar as she is equated with Terra, 
who is found on frescoes such as the one at Capua, where she gazes 
with apparent approval at the sight of Mithras killing the bull. 

When the lion(s) is replaced with different animals or even with 
the infant Attis, a very clear diminishment of her power, I believe, is 
taking place. The lions signal her command over wild creatures, and 
implicitly over tame ones, too. The hare is also wild, but much less 
fierce. The kid is a domesticated animal, and of course a . human 
infant is a completely defenseless and dependent creature. 

Her tympanon characterizes the exuberant dancing and singing that 
characterizes her ritual. When this is replaced by a sceptre, the sym­
bol of civil authority, she becomes a very different kind of deity, for 
with the sceptre her spiritual authority is becoming highly formalized, 
more legal than spiritual. 

These changes, however, appear to have arrived later in the cities 
and towns along the coast of the Black Sea, than in the interior 
ones, a rather surprising conclusion, which tends to belie the sort of 
truism once ascribed to Cato the Elder, the conservative Roman states­
man. Cato reportedly observed that long-lasting cities should never 
be founded on the coastline since ships can sail up the the city with 
no advance warning of the sea-borne host. An advancing, marching 
army makes a great deal of noise and even causes a the land to 
shake, so that it can be detected well in advance of its arrival. Even 
more insidious to a coastal city, however, is the readiness with which 
morals are corrupted and undermined not only by foreign merchan­
dise and morals, but even more by the enticement of other lands, 
with the result that, even if the inhabitants of the town stay at home, 
animo tamen exultant et vagantur (Cicero, de re publica 2.1-4 ). Inhabitants 
of the coastline of the Black Sea, by contrast, appear to have settled 
with their Goddess and to have retained her cult's traditional ico­
nography (and, presumably, its ritual), and to have been influenced 
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far less by foreign ideas than were those who settled in the interior, 
where most of the changes in the cult tend to happen first. 
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THE NAME OF CYBELE'S PRIESTS THE "GALLO!" 

Eugene N. Lane 

Singula adferunt errorem cum pluribus rebus aut hominibus eadem 
appellatio est (oJ.LOV'I>J.lia dicitur), ut 'gallus' avem an gentem an nomen 
<fluminis> an fortunam corporis significet incertum.-Quintilian, 7.9.2. 

Single words bring about error when there is the same name for several 
things or people (it is called "homonymy"); for instance, it is uncertain 
whether "gallus" refers to a bird, a people, the name <of a river>, or 
a condition of the body. (N.B.-the addition of "fluminis" is mine.) 

The term ya"A) .. oc, (gallus) is used for the emasculated priests of the 
goddess commonly called Cybele, and also (by Lucian) for those of 
the Syrian Goddess (Atargatis). That it is also used for the Gauls, 
and that a branch of the Gallic race was ruling in Cybele's home 
city of Pessinus from c. 266 B.C. 1 onwards, and that the priests of 
Pessinus bore Gaulish names has been viewed as a mere coincidence, 
both in antiquity and the present day.2 But is it? 

1 E.V. Hansen, The Attalids qf Pergamum2, Ithaca, N.Y., Cornell U.P., 1972, p. 31. 
On the Galatians see also the relevant chapter in R.E. Allen, The Attalid Kingdom, A 
Constitutional History, Oxford, Clarendon Press, 1983, 136-144. 

2 In the famous correspondence with the Pergamene kings, 163-156 B.C., 
Dittenberger, OGIS 315; C.B. Welles, Royal Correspondence in the Hellenistic Period, New 
Haven and London, Yale U.P., nos. 55-61; discussed F. Stahelin, Geschichte der 
kleinasiatischen Galatd, Leipzig, Teubner, 1907, 75-85; Hansen, op. cit., 126 ff. In 
these letters a high-priest with the hieratic name of Attis has a brother with the 
obviously Celtic name of Aiorix. The treatment of the matter in S. Mitchell, Anatolia, 
Oxford and New York, Oxford U.P., 1993, I, 47-50, is typical, but, if one exam­
ines it, very odd. He follows the argument originally advanced by Stahelin that the 
priests who met Manlius Vulso (see below note 16) in 189 B.C. were anti-Gallic 
Phrygians. He further says that the Gauls were interested in the political importance 
of the priesthood, and that "their earliest appearance as holders of the office coin­
cided with the .... end of the ancient practice of castrating the high priests." Actu­
ally, as we will show, their earliest appearance as high priests more or less coincides 
with the beginning of the tradition about castrated priests. He also states that "the 
appearance of Celts in the temple organization by the mid-second century B.C. is 
certain proof that they had adopted the indigenous cult of Cybele and her consort 
Attis"-this in spite of the absence of Attis as an object of worship in Pessinus or 
Anatolia in general, as has been shown by Lynn Roller (see note 6). Most oddly, 
Mitchell nowhere even seems to take notice of the coincidence of the priests' name 
with that of the Gauls! 
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The name for the priests seems to occur first in a possibly apoc­
ryphal witticism attributed to the philosopher Arcesilaus (c. 318--242 
B.C.) by Diogenes Laertius (4.43.2): 

npo<; 'tOV nueoJlEVOV bta 'tl EK JlEV 'tOOV iiA.A.rov JlEta~aivoucrtv Ei<; 't~V 
'EntK01JpElOV, EK i)£ 'tOOV 'EmKoupEirov OU0E1tO'tE, Eq>TJ, "eK JlEV aviip&v yaAAm 
yivoV'tat, EK i)£ yaA.A.rov avbpE<; ou yivoV'tat." 

To the person who asked why people went from other schools to that 
of Epicurus, but never from the Epicureans, he said, "Galloi are made 
from men, but never men from galloi." 

If this anecdote is genuine, then it shows that the word as applied to 
the priests had gained currency by the date of Arcesilaus' death. 
Anyone who has read Diogenes Laertius, however, realizes that his 
account is an uncritical stringing-together of anecdotes, often mutu­
ally contradictory, and likely to contain anachronisms. 

We are on somewhat firmer ground with some of the epigrams of 
the Greek Anthology. Apparently the two earliest of these are by 
Dioscorides~A.P.6.2203 and A.P.ll.l95.4 According to Gow and Page5 

this poet probably flourished in the late third century B.C. The first 
epigram has to do with a gallus called Atys6 who scared away a lion 
with his drum-playing: 

rapOt<; TIEcrcrtVoEvw<; ano <l>puyoc; f\9EA' \xecr9at, 
EKq>prov JlatVOJlEVTJV &ou<; aveJlotcrt 'tptxa, 

&..yvo<; "A'tU<; Ku~EATJ<; 8aAUJlTJ1tOAO<;" aypta &' UU'tOU 
ewuxSTJ XUAE1tf\<; 1tVEUJlU'ta 9Euq>optTJ<; 

E0"1tEptov O"'tElXOV'tO<; ava KVEq>U<;, Ei<; &£ KU'tUV'tE<; 
av'tpov £iiu vEucra<; ~mov iinro8Ev ooou. 

'tOU i)£ Mrov oopoucrE KU'tU O"'tt~OV' av&pacrt OEtJlU 
8apcraA.eot<; r&Uc:p ou&' OVOJlUO"'tOV axo<;. 

3 A.S.F. Gow and D.L. Page, The Greek Anthology: Hellenistic Epigrams, Cambridge, 
Cambridge U.P., 1965, Dioscorides 16. For this group of poems, see A.S.F. Gow, 
"The Gallus and the Lion," ]HS 80, 1960, 88-93. The author is particularly con­
cerned in this article with the identification of the objects dedicated to the goddess, 
such as the mysterious 8aAUJl1] ("chamber"). He concludes that the reference is 
probably to the t{mot KUt7tpocrt1]8i(ha (images and breastplates) of Polybius (see 
below)-i.e., the aedicula-like pectorals known from later figured representations to 
have been worn by the priests of Cybele. 

4 Gow and Page, op. cit., Dioscorides 36. 
5 Op. cit., II, p. 5. 
6 It should be noted that the high-priest from Pessinus, in the correspondence 

noted above (note 2), is also called Attis. On the original use of Attis (Atys) as a 
personal name, rather than that of a divinity, see Lynn Roller, Source, 7, 1988, 
43-50. 
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0~ 1:01:' avav~o~ EJ.lEtVE ~EO'll~ U1t0 Kat 1:1VO~ aupn 
~aiJ.tovo~ £~ 1:ov loov 't:UJ.lnavov ~KE XEtpa~, 

o-\i ~apu J.l'llKlJCJaV't:O~ 0 9apcraAE0>1:EpO~ aMoov 
1:E1:pan6~rov £A.aq>rov r~paJ.lEV o~U1:Epov, 

't:OV ~apuv ou J.lEtVa~ aKoa'i~ ljiO(j>OV. EK ~· E~OTJCJEV 
"Mft1:Ep, Layyapiov xEiA.mt nap 1t01:aJ.lOU 

i.pr]V crot 9aAUJ.lTJV sroaypta Kat AaMYTJJ.la 
1:ouw 1:0 9TJpt q>vyft~ atnov av't:ieEJ.tat." 

119 

Chaste Attis, the chamber-guard of Cybele, furious, giVmg over his 
mad hair to the winds, wished to come to Sardis from Phrygian Pessinus. 
The wild blasts of his harsh ecstasy grew cold in him as he made his 
way through the evening darkness, and he took refuge in a sloping 
cave, leaving the road a bit. A lion rushed after his tracks, a fear to 
courageous men and an unnamable grief to a gallus. He then remained 
speechless out of fear, and by the inspiration of a spirit put his hands 
upon his drum. When this beat heavily, the most courageous of quad­
rupeds ran swifter than the deer, not standing to hear the heavy sound. 
He cried out, "Mother, by the banks of the Sangarius river I dedicate 
a holy chamber as an offering for saving my life, and this noisy instru­
ment, the reason for the beast's flight." 

The second has to do with a dancer who took the part of a Gallus 
and won a contest-unworthily-over the author, who took a tradi­
tional tragic part: 

faAA.ov 'Aptcr't:ayopTJ~ oopxfJcraw, 1:ou~ ~£ q>tAOnAov~ 
TTJJ.lEVt~a~ o KaJ.trov noA.A.a ~tftA.9ov £yoo· 

xoo J.lEV nJ.lTJed~ anEneJ.lnEw, 1:i]v ~£ 1:aA.mvav 
'Y pvTJero Kpo1:aA.rov d~ woq>o~ £~e~aAEv. 

d~ nup i]poorov t't:E 1tPTJ~lE~. EV yap Uj.lOUCJOl~ 
Kat KOp'll~O~ KUKVO'll q>9ey~E1:' aot001:Epov. 

Aristagoras danced the part of a gallus, whereas hard-working I went 
through the business about the Temenids, fond of sailing. And he went 
away with the prize, and one sound of the castanets did away with 
poor Hyrnetho. Then to the fire deeds of heroes, for among the un­
appreciative even a lark sings better than the swan. (Larks do sing 
better than swans, by the way, so the whole poem may be ironic.) 

A third early Hellenistic epigram is among those falsely attributed to 
Simonides-A.P.6,217. 7 It treats the same subject as Dioscorides' 

7 Gow and Page, op. cit., "Simonides" 2; cf. II, 517. A propos of this poem Gow 
and Page note (II, 518) that the name yaAJ..o<; was unknown for votaries of Cybele 
before the third century B.C., and use this as an argument against Simonides' 
authorship. 
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epigram on the gallus who put the lion to flight, and is either an 
imitation of or the inspiration for Dioscorides' poem, but in either 
case not far off in date. 

Xetj.H::ptTJV vupE'tOtO Ka't~A:uow i,v{K' aA.u~a<; 

r&Uo<; EPTJilatTJV i\A.ue· {mo mnA&oa 
uetov &pn KO!lTJ<; anej.l6p~aw, tou oe Kat' l:xvo<; 

~OU(jlayo<; Ei<; KOtATJV atpaltOV tK'tO AEOlV. 
autap 6 ltElttaj.lEVTI j.lrya tUj.lltavov o crx£9e xnpt 

f\pa~EV, Kavaxfl 0' taXEV UV'tpOV UltaV, 
ouo' E'tATJ Ku~EATJ<; iepov ~pOj.lOV UAOVOj.lO<; eTJp 

j.lEtVat, av' uA.ijev 0' OOKU<; €9uvev opo<; 
odcra<; i,j.ltyUVatKa Seij<; Aa'tptv 0<; 'tUOE 'Pd~ 

evOuta Kat ~av9ou<; EKPE!lacrev nA.oKaj.lou<;. 

When, avoiding the wintry snowfall, a gallus came to an abandoned 
cave, he wiped the rain from his hair, and on his tracks came a cattle­
eating lion down the hollow trail. But he beat the great drum which 
he held in his outstretched hand, and the whole cave sounded with the 
noise, nor did the forest-dwelling beast dare withstand the holy sound 
of Cybele, but quickly it darted up the wooded mountain, fearing the 
half-woman worshipper of the goddess, who hung up to Rhea his 
garments and his yellow locks. 

The theme then becomes a commonplace in epigrams of later times, 
which I forbear quoting.8 Before, however, we pass from the subject 
of galli mentioned in Hellenistic epigrams, we must turn our attention 
to a famous fragment sometimes attributed to Callimachus (t c. 240 
B.cv 

faUat llTJtpo<; opetTJ<; (jltA69upcrot opoj.laOE<; 
at<; lfvtea natayEttat Kat xaA.Kea KpotaA.a. 

Gallai, thyrsus-fond runners of the mountain mother, for whom instru­
ments and bronze castanets clash. 

8 See A.P.6,218 (= Gow and Page, Alcaeus of Messene 21) and A.P.6,219 
(= Gow and Page, Antipater of Sidon 64). Gow and Page date these poets respec­
tively to the early and the mid-second century B.C. (II, pp. 7, 32). Other even later 
poems of the Anthology also refer to galli. They are by Erycius (A.P.6,234) and 
Antistius (A.P.6,237). The latter continues the commonplace of the gallus who terrifies 
the lion. It is also worth noting that one of these epigrams (A.P.6,218) calls the 
priest a MT]tpo<; ay\Jptl]<;, an older name, attested in the fourth century B.C. (There 
is a play by the comedian Antiphanes called MT]tpay\Jptl]<;.) Perhaps the term "gallus" 
is a later substitution in an already existing topos. The poem, does, however, as­
sume that the priest was castrated, something which would point to the custom's 
being practiced before the coming of the Gauls (see footnote 27, below). 

9 Frag. 761 Pfeiffer, under Fragmenta Incerti Auctoris. 
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This is the only place where the feminine form is used. It is nowhere 
specifically stated that this passage is by Callimachus. The source of 
it is Hephaestion XII,3, p. 39, l, who cites it as an example of Gal­
liambic verse. He does not attribute the passage to Callimachus, but 
states that the meter is called yaA.A.taJ.L~uc6v or JlTJ'tpq>mc6v, oux 'ta rtoA.A.a 
'tou~ v£m't£pou~ d~ 't~v JlTJ'tEpa 'trov 8£rov ypa\jfat 'tm'l'tq> 'til> JlE'tpq> (because 
the more recent poets wrote a lot of things in honor of the mother 
of the gods in this meter). George Choiroboscus (a sixth-century 
grammarian who inter alia wrote a commentary on the second-cen­
tury metrist Hephaestion) indicates that Callimachus wrote in this 
verse-form. (He may have written in it before it acquired its name.) 
It is at all events exceeding the evidence by quite a lot to attribute 
these verses to Callimachus. 10 

It is on this passage and on the quip ostensibly by Arcesilaus, cited 
above from Diogenes Laertius, that Franz Cumont bases his categorical 
denial that the galli can have taken their name from the Gauls. 11 

Now the Gauls invaded Asia Minor in 278-7 B.C. and before 266 
the Tectosages were settled around Ancyra, perhaps the Tolistobogii 
around Pessinus. 12 Admittedly it is not until the famous correspon­
dence of 163-156 B.C. between the Attalid kings and the priests of 
Pessinus that we see that the cult of Pessin us is completely gallified, 13 

but we must recognize that we have little idea of what the Gauls 
found on occupying Pessinus, or how soon they started assimilating 
it or making it their own. Even if one assumes that the passages 
attributed to Arcesilaus and Callimachus are genuine, it does not 
seem out of the question that if the Gauls started making the cult 
their own almost as soon as they arrived in Galatia, particularly if 
they expanded or even introduced the striking custom of the eunuch 
priests, the fact would have been unknown to these authors before 
they both died c. 240 B.C. 14 (As we will see later, we will have to 
admit that Callimachus knew at least about the renaming of the river 
of Pessinus as Gallus.) And since they are quite possibly apocryphal, 

1° For the whole matter see R. Pfeiffer, Callimachus, Oxford, Clarendon Press, 
1941, I, p. 478. 

11 In his article, s.v., Galloi, in RE. 
12 Hansen, op. cit., 29 and 31. 
13 Hansen, op. cit., p. 126. 
14 Remember that there is no evidence for the custom early on, e.g. in Herodotus, 

and that even Attis joins Cybele iconographically only in the later fourth century 
B.C. (Friederike Naumann, Die Ikonographie der Kjbele in der phrygischen und der griechischen 
Kunst, Tiibingen, Verlag Ernst Wasmuth, 1983, 239 if. See also Lynn Roller, Hesperia 
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we can allow another twenty or so years, until the time of Dioscorides, 
for the news to have gotten about. 

Galli first appear on the pages of history in the events of the early 
second century B.C. First (Polybius, 21.6.6; cf. Livy 37.18.9) in 
reference to a threatened siege of Sestus by C. Livius Salinator in 
190 B.C.: 

'EI;eA.96vu:~ ~LEV r&Uot ouo I!E'ta 'tU1t(t)V K<Xt 1tpOcrTr]9toirov EOEOV'tO I!T]OEV 

av~KEO''tOV ~ouAeum9at 1tEpt TI\~ 1tOAEro~. 

Two galli, coming out with images and breastplates, begged that he 
plan nothing irremediable about the city. 

This passage has remained remarkably uncommented-on. If nothing 
else, it shows that the custom of eunuch priests and their name, galli, 
had spread to the coastal regions of Asia Minor even before it is 
specifically attested at Pessinus! Phocaea is closely involved with these 
events in Livy's account, and it might be suggested that the galli in 
question were from that city, rather than from Sestus itself. As in 
Dioscorides' epigram, galli may have traveled far in their holy mis­
sions. A rock-cut sanctuary of the goddess, of uncertain date, is known 
at Phocaea. 15 

Next in reference to the expedition of Manlius Vulso into Galatia 
m 189 B.C. (Polybius, 21.37.5): 

Kat 1tap' <Xtl'tOV 'tOV 1tO't<XI!OV (Sangarius) cr'tp<X't01tEOEUO'<X1!EVOU (i.e. Manlius) 
1t<Xpayivovmt faAAot 1t<Xp' "A't'ttOO~ K<Xt Ba't'taKOU 'tOOV EK necrcrtVOUV'tO~ 

\.eperov 'tTl~ MT]'tpO~ 'tOOV eeoov' EXOV'tE~ 1tpOO''tT]9tota K<Xt 'tll1t01l~, q>acrJCOV'tE~ 
1tpocrayyEAAEtV TI]v eeov VtlCT]V K<Xt Kpa'tO~. 

And when he encamped right by the river, there came galli from Attis 
and Battakes the priests of the mother of the gods, having breastplates 
and images, saying that the goddess proclaimed victory and power. 

Livy, 38.18.9, tells the same story, also using the term Galli. 16 

63, 1994, 245 ff., especially footnote 81.) There is of course the difficulty that there 
is likewise no evidence for the custom of eunuch priests among the Celts before 
their establishment in Asia Minor. See also footnote 25, below. The question is 
beyond the scope of this article to solve. 

15 Naumann, op. cit., 153-4. 
16 The theory (which originated with Stahelin) that these galli welcomed the Romans 

since they were non-Celts opposed to the Celtic rulers is gratuitous (Hansen, op. cit., 
89--90). At least one Galatian prince, Eposognatus, was on the Pergamene-Roman 
side, and the priests could have sided with him. See also the criticism of S. Mitchell's 
treatment of these events in note 2. Note that in this passage also Attis appears as 
the hieratic name of a priest, rather than as that of a divine being. 
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Now, as we have observed, the ancients, just like the moderns, 
were unwilling to connect the name of the priests with that of the 
ethnic group. There seems to be only one ancient authority who 
makes the obvious connection: namely Jerome, commenting on a 
Hebrew word which he translates "effeminatos." 17 He says: 

Hi sunt quos hodie Romae, matri, non deorum, sed daemoniorum ser­
vientes, Callos vocant, eo quod de hac gente Romani truncatos 1ibidine 
in honorem Atys (quem eunuchum dea meretrix fecerat) sacerdotes illius 
manciparint. Propterea autem Gallorum gentis homines effeminantur, 
ut qui urbem Romanam ceperant, hac feriantur ignominia. 

These are those whom nowadays at Rome they call galli-they serve 
the mother not of the gods but of demons-because the Romans freed 
some priests of this race who were deprived of their sex-drive in honor 
of Atys, whom the harlot goddess made a eunuch. On this account 
therefore men of the Gallic race are made effeminate, that those who 
seized the city of Rome might be struck by this disgrace. 

Rather the ancients generally connected the priests' name with a 
river Gallus, generally said to flow by Pessinus. Actually, although 
there are numerous references to the river, with or without connec­
tion to the priests, there is only one author (and the lexicographical 
tradition dependent on him), to my knowledge, who specifically gives 
a reason for making the connection. That is also the earliest, Ovid, 
Fasti 4,361 ff.: 

"Cur igitur Callos qui se excidere vocamus, 
cum tanto a Phrygia Gallica distet humus?" 

"Inter," ait, "viridem Cybelen altasque Celaenas 
amnis it insana, nomine Gallus, aqua. 

qui bibit inde, furit." 18 

"Why then do we call Gauls (galli) those who have castrated them­
selves, when the Gallic land is so far from Phrygia?" 

"Between," she (Erato) said, "green (Mount) Cybele and high 
Celaenae, there flows a river with insane water, called 'Gallus.' Who 
drinks of it goes mad." 

Strabo knows of the nver, but does not connect it with the priests 
(12.3. 7): 

17 In Osee 1,4 = Migne, PL 25,851C. Although the Migne footnote of 1884 takes 
Jerome to task for this opinion, it was still honored by Mommsen in Rom. Geschichte 
18 869 (non vidi), according to Cumont s.v. Galloi in RE. 

18 Ovid can hardly be pressed on geographical matters. Celaenae is of course in 
an entirely different part of Anatolia from Pessinus. On Cybele as a name for 
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OtEI;etcrt ( 0 :Eayyapto~) or til~ 'EmKTit'tOU ~puyia~ TI,v 7tAetoo, j.LEpO~ OE 1:t Kat 
'tT\~ Bt9uvia~ Wcr'tE Kat til~ NtKOj.LT\Oeta~ a1texnv j.ltKpov 1tAEiou~ ~ 'tptaKocriou~ 
O"'taoiou~. Kae· 0 O"Uj.l~UAA£t 1tO'taj.LO~ au'tcp r&AA.o~. EK Moopoov l!xoov til~ E<p' 
'EAAT\0"1tOV'tCfl ~puyim;. 

(The Sangarius) goes through most of Phrygia Epictetus and part of 
Bithynia, so that it is a little over three hundred stades from Nicomedeia 
and the point where the Gallus River flows into it, coming from Madra 
of Hellespontine Phrygia. 

Pliny, Natural History 5, 14 7, enumerating the geographical features of 

Galatia, connects the name of the river with the priests but fails to 

giVe a reason: 

F1umina sunt in ea praeter iam dicta Sangarium (neuter, sic!) et Gallus, 
a quo nomen traxere matris deum sacerdotes. 

There are rivers in it (Galatia) in addition to those already mentioned­
the Sangarius and the Gallus, from which the priests of the mother of 
the gods drew their name. 

Elsewhere (6,4) Pliny, describing river which flow into the Black Sea 
and other landmarks of its coast, makes the Gallus into a tributary 

of the Sangarius: 

Sangarius ftuvius ex inclutis; oritur in Phrygia, accipit vastos amnes, 
inter quos Tembrogium et Gallum, idem Sagiarius plerisque dictus. 

The Sangarius River is one of the famous ones. It arises in Phrygia 
and receives vast tributaries, among them the Tembrogius and the 
Gallus. It is called the Sagiarius by most people. 

In this passage there is no mention of the connection with the priests. 

mountains, see particularly Mary Jane Rein's contribution to this volume. On the 
Ovid passage in particular, see C. Brixhe, Die Sprache 25, 1979, 43-44. The later 
lexicographers Sextus Pompeius Festus (dependent on Verrius Flaccus, of the Au­
gustan period) and Vibius Sequester closely represent the same tradition as Ovid. 

Festus, De verbomm signf!icatione 7, 7 I : 

Galli qui vocantur Matris Magnae comites, dicti sunt a flumine, cui nomen est Gallo: qua 
qui ex eo biberunt, in hoc furere incipiant, ut se privent virilitatis parte. 

The companions of the great mother, who are called galli, take their name from a river 
called Gallus, because those who have drunk from it begin to go mad this way, that they 
deprive themselves of their virile organ. 

Vibius Sequester, De Jluminibus, no. I 70 (Parroni): 

Gallus in Phrygia, uncle qui bibit insanit more fanatico. 

The Gallus is in Phrygia; who drinks from it goes mad in a fanatic fashion. 

Note verbal echoes of Ovid, even though there in no mention of priests. 
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There is a third passage from Pliny, 31 ,9, citing Callimachus: 

In Aenaria insula calculosis mederi. . . . idem contigit in V elino lacu 
potantibus, item in Syriae fonte iuxta Taurum montem auctor est 
M. Varro et in Phrygiae Gallo ftumine Callimachus, sed ibi in potando 
necessarius modus, ne lymphatos agat, quod in Aethiopia accidere his 
qui e fonte Rubro bibere Ctesias scribit. 

On the island of Aenaria those with bladder-stones can be cured .... 
and the same thing happens to those who drink at the V eline Lake, 
and in Syria at a spring near Mount Taurus-as M. Varro says-and 
in the Gallus River of Phrygia-as Callimachus says-, but there one 
must limit one's drinking, lest it drive people crazy, as Ctesias says 
happens in Ethiopia to those who have drunk from the Red Spring. 

Note that this reference to Callimachus, whom we have already stud­
ied, does not connect the name of the river with that of the priests. 
On the other hand, the reputation that this river had for causing in­
sanity if its waters were overimbibed may lie behind Ovid's tradition. 
The reference to the curing of bladder-stones, which is the only thing 
specifically attributed to Callimachus, is unparalleled in other sources. 

Herodian the historian ( 1, 1, 11 ,2) also mentions the river in con­
nection with the priests, but does not give a specific reason for the 
connection. Note that like Firmicus Maternus (see below) he places it 
right at Pessinus. 

lleacnvouvn 1tUAat ~EV <l>puye~ ropyiasov E1tt 'tcp1to'ta~0 faAAq> 1tapappEOV'tt, 
a<p, ob TI,v E1tCOV\l~tav <pEpouow o\. 'til Seep 'tO~ tat tEpCO~EVOt. 

At Pessinus the Phrygians once held their orgies on the Gallus River 
which flows by it, whence the holy eunuchs of the goddess take their 
name. 

Firmicus Maternus, De errore prqfonarum religionum 3, also speaks of the 
river as being near Pessinus, but does not connect the priests: 

Phryges, qui Pessinunta incolunt circa Galli ftuminis ripas, terrae cete­
rorum elementorum tribuunt principatum et hanc volunt omnium esse 
matrem. 

The Phrygians, who inhabit Pessinus around the banks of the Gallus 
River, attribute to Earth primacy over the other elements and assert 
that she is the mother of all. 

Martian us Capella, VI,687, seems, like Strabo (and Pliny?), to be 
talking of a Bithynian nver. Unlike Strabo, he connects it with the 
priests: 
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Nam Bithynia initium Ponti est et ab ortu Thraciae adversa a Sangari 
ftumine primos habet habitatores, qui ftuvius alio ftuvio Gallo miscetur, 
a quo Galli dicuntur, ministri matris deum. 

For Bithynia is the beginning of Pontus and has its first inhabitants of 
Thracian origin, opposite the Sangarius River, which joins with an­
other river, the Gallus, whence the ministers of the mother of the gods 
have the name "galli." 

So far the references to the river from a pretty much purely geo­
graphical point of view. Hereafter, however, (note that our account 
is not strictly chronological) things become more complicated. We 
encounter 1) Nco-Platonic allegorical interpretations, and 2) a mytho­
graphical tradition professing to go back to a certain Timotheus and/ 
or Alexander Polyhistor. We find ourselves making the acquaintance 
also of a certain Gallus, a mythological character, presumably the 
prototype of the castrated galli. Notably, Gallus is absent from the 
earliest of the accounts of the Attis myth, that of Pausanias-which 
does not claim "Timotheus" as a source-, but appears in Arnobius' 
and Stephanus Byzantinus' accounts, which explicitly claim "Timo­
theus" as their source, 19 as well as in that of Herodian Grammaticus. 

First, the Nco-Platonic accounts. Sallustius Philosophus (1 ,4), for 
instance, continues mentioning the river, but has it as the place where 
the Mother of the Gods fell in love with Attis, and proceeds to read 
arcane meanings into it, which do not concern us here: 

do[ OEt Kat E'tEpov J.ru8ov dJtEtv, 't~v J.lll'tEpa 'tOJV 8Eoov <pacn 'tov "A'tnv 1tapa 
'tip ruA.A.cp KElJ.lEVOV iooucrav 1tO'ta).lip, Epacr81lvai 'tE Kat A.aJ3oucrav 'tOV 
U<J'tEpO>'tOV au'tip 1tEpt8EtVat1ttAoV, Kat 'tOU A.omou J.lE8, i:au'tll~ EXElV 0 0 0 0 0 0 0 0 0 0 

6 o[ "A'tn~ 'toov ywoJ.tevoov Kat <p8EtpoJ.tevoov 011J.twupy6~. Kat ota 'tou'to 1tapa 
'tip fuA.Aq> A.eyE'tat EupE81lvatJtomJ.lip· 6 yap faA.A.o~ 'tov yaA.a~iav aivinE'tat 
KUKAov, a<p' oi'> 'tO JtaS,'tov €pxm8m crooJ.la. 

If one must tell another myth, they say that the mother of the gods, 
seeing Attis lying by the Gallus River, fell in love with him, and taking 
the starry cap put it on him, and for the rest of time kept him with 
herself. ..... Attis is the creator of things that come into being and 
are destroyed, and that is why he is said to have been found by the 
Gallus River. For the Gallus hints at the galaxy, from whence the 
changeable body comes. 

19 The passage in Pausanias is VII, 17,9-12. Note that Pausanias also says that 
because of Attis' death, the Galatians in Pessinus refuse to eat pork. Clearly Pausanias 
is of the opinion that the Galatians have been Cybele-and-Attis worshippers for a 
long time if they have let the related story that Attis was killed by a boar influence 
their dietary habits, as Lynn Roller has kindly pointed out to me. 
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In a similar vein, the Emperor Julian mentions the Gallus River, 
only to invest it with esoteric meanings. He also mentions Gallus, a 
god or hero, who is the prototype of the galli. As to the river, he 
follows the same tradition as Sallustius: 

ov (the antecedent seems to be a conftation of Attis and Gallus) oft 
<pll<HV 6 JlU9o~ av9f\aa.t Jlfv EtC'tE9evta 1tapa faf..A.ou 1tO'taJlOU 'tat~ Otva.t~, Eha 
KaAOV <pavevta lCUt JlEyav aya1tll9T\Va.t 1tapa Til~ Jlll'tPO~ 'tOlV 9Erov ...... ai..A.' 
Ei TIJV KOpU<pfJV GKE1tEt 'tOU "AntOo~ 6 <pa.tVOJlEVO~ oupavo~ oinoai, 'tOV r&A.A.ov 
1tO'taJlOV apa lllt 1t01:E XPTJ 'tOV yal..a~iav aivh'tm9at KUKAov; (On the Mother 
of the Gods, 165 B.C.). 

The myth says he flourished, being exposed by the swirls of the Gallus 
River, and then seeming handsome and tall he was loved by the mother 
of the gods .... but if this apparent heaven covers the top of Attis' 
head, is it not necessary for the Gallus River to hint at the galaxy? 

Clearly for these last authors, the existence or non-existence of a 
geographically fixable Gallus River is immaterial, so long as there is 
such a mythological river which can be identified with the Milky 
Way.zo 

Julian, as we said, also mentions a mythical eponym, Gallus, and 
there also exists a textually confused passage or Arnobius, V,5~ 7 and 
13, already alluded to, naming "Timotheus" as his source, in which 
Agdistis, incensed at the marriage of Attis to a king's daughter, sends 
madness upon the whole assemblage at the wedding, and both Attis 
and the father-in-law castrate themselves. Gallus suddenly appears, 
apparently as the father-in-law's name, although he remains nameless 
in Pausanias' earlier parallel account of the myth (VII, 1 7, 1 0~ 12). 

Stephanus of Byzantium, s.v. faA.A.o~, joins the tradition of the 
galli being named after the river together with that in which Gallus 
appears as a mythical figure, and names sources: 

r&A.A.o~. 1tO'taJlO~ <l>puy{a~. Ot 1tEptOtKOt Ka'ta JlEV TtJl09EOv notaJlOYaAAt'ta.t, 
Ka'ta o£ npoJla9ioav llo'taJloyaAAllVOi, ou~ 1tapa'ti8Etat 6 noA.uianop EV 'tip 
1tEpl <l>puyia~ 1:phcp· Kat on 'tOV r&lliv Kat'tOV "Antv U1tOKO\jlat 'tU aioo'ia, 
Kat'tOV JlEV r&A.A.ov £A.9EtV E1tl1:0V Tllptav 1tO'taJlOV Kat ohcijaat Kat 'tOV 
1tO'taJlOV r&A.A.ov KaAEaat. U1t' EKElVO\J yap 'tOU~ 'tEJlVOJlEVO\J~ 'tU aioo'ia 
fUAAO\J~ KaAoUGt. 

20 Gallus as the (divine) prototype of the galli occurs too frequently in Julian's 
On the Mother qf the Gods for me to quote all the passages: 159A-B, 161C, 165D, 
168D, 169A. 
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Gallus, a river of Phrygia. The nearby inhabitants according to Timo­
theus are Potamogallitai, according the Promathidas Potamogallenoi. 
Both of them are quoted by Polyhistor in the third book about Phrygia. 
And <he also says> that Gallus and Attis cut off their genitals, and 
Gallus came to the Terias River and settled there and called the river 
Gallus. From him (it?) they call those whose genitals are cut galli. 

Note that Gallas is here said to be a new name for a river previ­
ously called T erias. 

The Timotheus of Stephanus and Arnobius is generally held to be 
the same as the Eleusinian Eumolpid who helped Ptolemy I found 
the Sara pis-cult. 20 If this is so, it proves that the Cybele-and-Attis 
story was known in late-fourth-century Alexandria, perhaps with a 
mythical character Gallus involved, or well before the coming of the 
Gauls to Anatolia. But the identification is by no means certain, and 
the name quite reasonably common-77 entries in the RE. All that 
we can say with reasonable likelihood is that "Timotheus" preceded 
Alexander Polyhistor, and that only if Stcphanus can be assumed to 
have known what he was talking about. 21 

It should be observed here in passing that the writers of the Real­
Encyclopadie arc inconsistent in their treatment of the identity of our 
Timotheus. Under Timotheus 14 (col. 1338), we find him listed as a 
separate entity-"Schricb nach Arnob. V.5 tiber den Kult der Magna 

21 It is odd that Stephanus names "Timotheus" and Promathidas as sources of 
Alexander Polyhistor, whereas Herodian Grammaticus, generally acknowledged to 
be Stephanus' source (see note 22), does not. For Promathidas, see F. Gisinger's 
article in RE, s.v. He is apparently a historian of Heracleia Pontica, of the time of 
Pompey, thus not long before Alexander Polyhistor. Can one thus also assume that 
the "Timotheus" in question is of the same period?-that is assuming that Stephan us 
has any basis whatever for the elaboration of the source he depends on otherwise, 
and that his statement does not simply represent a conflation of Herodian's tradi­
tion and that of Arnobius. In that case, one would be free to place Timotheus after 
Polyhistor, even seeing in him a Neo-Platonist, something which would explain his 
late appearance in the tradition. Or, assuming that Polyhistor does indeed mention 
Timotheus as a source, he may have used him only for the ethnic noun, not for the 
myth of Attis, for that is all a strict reading of Stephanus implies. In that case 
Arnobius (or his source) may have been the one who credits the myth to Timotheus. 
At all events, a close reading of the sources discourages jumping to conclusions. For 
an uncritical exaggeration of the role of Timotheus, assumed to be the Eumolpid, 
see, e.g., T. Zielinski, The Religion qf Ancient Greece, Oxford University Press, 1926, 
120-121. 

The texts of Arnobius and Pausanias, although important for the myth, do not 
mention the galli as priests, nor do they speak of the river. For that reason they 
are not given here. The reader may find an interesting parallel presentation of the 
two accounts in H. Hepding, Attil~ seine Mythen und sein Kult, RGVV I, GeiBen 1903, 
37 ff. 
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Mater" (Laqueur). Yet under Timotheus 19 (col. 1342), we find 
Weinreich hesitantly making the identification with Timotheus the 
Eumolpid ("muB wohl. ... sein"). Later in the same article Weinreich 
dissociates a hymnographer of uncertain date, known from Macrobius, 
from the Eumolpid, and at the same time comments on the disparity 
of tone between the Sarapis-story, a genuine product of the Eumolpid, 
and that of Cybele and Attis. 

Herodian Grammaticus22 has exactly the same story to tell as does 
Stephanus, except that he does not trace his sources any farther back 
than Polyhistor (Grammatici Graeci 3,1,156-7): 

ra.A.A.o~ 0 7to'tai-LO~ <l>puyia~ ·~MyEl OE 0 11oA'\lt(J'tffiP ev 'tfP 7tEpi <l>puyia~ 'tphq>, 
'tOV ruA.A.ov Kat 'tOV "A't'tlV U7tOKO'I'al 'tU aioo'ia Kat 'tOV !-LEV ra.A.A.ov eA.fMv 
E7tt 'tOV TT]ptav 1tO'ta!-LOV Kat oilci\aat Kat 'tOV 7tO'ta!-LOV ruA.A.ov KaA.Eaat. U7t' 
EKElVO'\l yap 'tOU~ 'tE!-LVO!-LEVO'\l~ 'tU aioo'ia ra.A.A.ou~ KaAoumv~Kat £6vo~. 

Gallus is a river or Phrygia. Polyhistor says in the third book about 
Phrygia that Gallus and Attis cut off their genitals and that Gallus 
came to the Terias River and settled there and called the river Gallus. 
From him (it?) those whose genitals are cut they call galli. Likewise a 
race. 

But there is another passage of the same author often overlooked in 
the discussion (G.G.3,1,243, line 11 f.): 

11mawou~ 7t0Al~ raA.a'tia~ U7t0 'tlVO~ ra.A.A.ou ITEaatVOUV'tO~. 'tlVE~ OE U7t0 
7tT]yi't~ pEOU<JT]~ 'tOU AO<pOU 'tOU ev 4> E'tU<pT] 0 Mapaua~. 

Pessinus is a city of Galatia named after some gallus (Gaul?) called 
Pessinus. Some people say it is from a spring flowing from the hill in 
which Marsyas was buried. 

It is uncertain whether the Gallos from which Pessinus takes it name 
is supposed to be a Gaul or a gallus, but it is interesting to see even 
the name of the city is capable as being viewed as something which 
came about in historical times. The second clause is equally interest­
ing as with its mention of Marsyas it gets us back to Celaenae, which 
Ovid so far has been the only one to mention in connection with 
the river. It is, admittedly, a little of a geographical stretch to see 
how a river at Celaenae could give its name to the city of Pessinus, 
but it is noteworthy to see the tradition resurfacing.23 

22 Stephan us' source: see Lentz, Grammatici Graeci 3, 1 ,cxxxvi ff. 
23 I list here some other, less informative references: 
Ammianus Marcellinus (26,8,3), speaking of a retreat which the emperor Valens 
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What do we make, then, of this jumble of partially self-contradic­
tory information concerning rivers? The best attempt has been made 
by M. Waelkens.24 He ends up seeing at least three, possibly four, 
rivers by this name: 1) a river of Philomelion, known numismatically, 
2) a large river of Bithynia, tributary to the Sangarios (presumably 
that referred to by Strabo, the second passage of Pliny, and Arnmianus 
Marcellinus)-this river may have to be separated into two, how­
ever, in order to satisfy the details of all sources-, and 3) the river 
of Pessinus, likewise a tributary of the Sangarius. This is definitely 
the river referred to by Herodian and Firmicus Maternus, and was 
earlier called the Terias, the name mentioned by Herodian Gram­
maticus and Stephanus of Byzantium, the sources dependent on Alex­
ander Polyhistor. It is also presumably that referred to by Ovid and 
the tradition represented by the first passage of Pliny and Martianus 
Capella (who may have conflated it with the Bithynian river).25 I 
would submit that the confusion with Celaenae and Marsyas, evi­
denced in Ovid and the second passage of Herodian Grammaticus 
(overlooked by Waelkens), suggests the possibility of a fourth (or fifth) 
river by that name. 

Waelkens points out that the excavations of Pessinus reveal a chan­
nelized river running through the city. Currently it is an intermittent 
stream, coming down from the mountains to the north and losing 
itself in the fields before reaching the Sangarius, 20 or so km. away. 

made from Chalcedon to Ancyra, has him shaking off the pursuing enemy "per. ... 
fluminis Galli sinuosos amfractus" (through the winding reaches of the Gallus River). 

Claudian, without naming the priests, joins the tradition making the Gallus a 
tributary of the Sangarius (In Eutropium, II,262-264): 

Dindyma fundunt 
Sangarium, vitrei puro qui gurgite Galli 
auctus Amazonii defertur ad ostia Ponti. 

Mount Dindyma pours forth the Sangarius, which increased by the pure stream of the 
glassy Gallus, flows down to the mouth of the Amazonian Pontus. 

The Erymologicum Magnum, s.v. ya/../..oc,, gives as an alternative explanation of the 
word: "H U7t0 ra.t..t..ou ltO'taJlOU •ilc, Cl>puy{uc,, 7t!lp' OV ( oi y6.'A'Aot) EtEAOUV"tO. 

Finally, Makarios Chrysokephalos, a 14th-century paroemiographer, tells us (Proverbw 
III,92): ra.At..ot yap lmAOUV"t!l\ oi UltO"tE"tJlllJlEVOl, ~"tO\ U7t0 "tO'U ltO"t!lJlOU r6.At..ou ~ on 
U7t07tE7t"t!OJCUcrtv Eic, h£puv qn)crtv. 

I do not include here all the uninformative lexicographical references, e.g., Hesychius 
or Suidas. 

24 By;::antion, 41, 1971, pp. 349-373. Waelkens knew all of the sources listed above 
except Herodian Grammaticus. 

25 As well as Festus, Vibius Sequester, the Etymologicum Magnum, Makarios Chry­
sokephalos, and presumably Claudian, mentioned only in footnotes 18 and 23 above. 
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This is the Gallus of Herodian and Firmicus Matemus, and is also 
the river shown on coins of Pessinus from the reign of Antoninus 
Pius. It is the Gallus of the Neoplatonists Julian and Sallustius. It is 
also the Terias of the tradition dependent on Alexander Polyhistor. 
In short it is the river of all the mythological lore. Granted that its 
importance may be exaggerated by authors who wish to magnify the 
myth, it may actually have been a somewhat more significant stream 
in antiquity. 

Now there is nothing inherently impossible in the same name being 
applied to rivers in various parts of Asia Minor. Cf. the two lakes 
Askania and the case of Coloe.26 The map of the United States is 
littered with rivers bearing such names as Rocky, Red, White, Black, 
Salt, etc. In that case, Gallos would represent some physical character­
istic of the river, in an indigenous language. But I think a stronger 
case can be made (except perhaps in the case of the river of Celaenae) 
for the rivers to have taken their names from the Gauls, as the Gauls 
passed through and occupied Bithynia on their invasion of Asia Minor, 
and were (as we have seen) high priests of Pessinus. Even Philomelion 
lay in the province of Asia just over the border from the Galatian 
kingdom before its annexation by Rome in 25 B.C. The strongest 
evidence that this is actually the case is the statement of Polyhistor 
that the name of the river was new, having supplanted the name 
Terias~not (we would say) when a mythical eponymous priest Gallus 
came to it, but when the Gauls as a people settled there. Probably 
the new name of the river simply meant the "Galatian River." 

Admittedly, then, on Pliny's evidence~see the third Pliny passage 
above~the change in the river name and (possibly) its reputation 
for causing insanity would have already been known to Callimachus, 
although the name as used for the priests and the connection of the 
insanity with self-castration would not yet have joined the account. 
There is nothing inherently impossible about Callimachus' awareness 
of what we might call a formative version of the later story. He died 
late enough for the re-naming of the river(s) to have reached his 
ears. (But note again that the only characteristic of the river directly 
attributed to Callimachus by Pliny is its otherwise unattested cura­
tive power--we are dealing with a confused tradition here.) 

Mter all, if the whole region could change from being part of 

26 For Askania, see E.N. Lane, Numen, 22, 1975, pp. 235-236; for Coloe, see 
E.N. Lane, Anatolian Studies, 25, 1975, pp. 105-108. 



132 EUGENE N. LANE 

Phrygia to being Galatia, why not see a change in river-names after 
the Gallic invasion? Support for this idea comes likewise from the 
fact that, in the second passage of Herodian Gr(Jmmaticus, the name 
Pessinus also appears to be new, and the passage seems to indicate 
that the city takes its name from a Gaul (or a gallus?) called Pessinus, 
clearly a contrived eponymous founder. (It might then be worthwhile 
to look for a Celtic explanation of the name, but that is a task which 
I leave to the Celtic philologists.) 

In sum, then, there is no compelling reason not to make the ob­
vious connection of Gauls with galli, and with the river(s) in ques­
tion, and thus to reduce to two the homonyms listed at the outset by 
Quintilian. The passage of Diogenes Laertius and the epigram falsely 
attributed to Callimachus, previously used to show that the name of 
the galli antedates the advent of the Gauls, are neither of them re­
liable, although it does seem to be the case that Callimachus knew 
of the renaming of the river. Likewise, the attribution of Arnobius' 
mythological account to Timotheus the Eumolpid, something which 
would likewise prove the antecedence of the name to the arrival of 
the Gauls, is entirely arbitrary, and, as admitted by Weinreich, some­
what unlikely on general stylistic grounds. Furthermore, there is the 
evidence of Polyhistor that Gallus as a river-name was an innova­
tion. What applies to the river could equally well, or better-since 
we are talking about transference of names from people to people 
this time-apply to the priests. The obvious thing, then, is to assume 
that the Gauls gave their name to the priesthood, even though they 
may not have created it. If most ancient authorities are of a different 
opinion, it is probably because our proposed solution is too obvious, 
and their aetiology, involving such picturesque details as a river that 
causes madness, makes for better stories. 27 

27 One cannot treat this subject without examining the entire tradition of eunuch 
priests in Anatolian and Near Eastern religion. There seems to be less evidence for 
it than is generally thought. The "Megabyzoi" of Artemis of Ephesus have generally 
been held to be an example of this phenomenon. But as it shown by the article by 
James 0. Smith in this same collection, the evidence for them, and especially for 
their being eunuchs, vanishes under close inspection. In particular, the archaic so­
called Megabyzos ivory statuette from Ephesus has been shown to be a woman 
(A. Bammer, ]GAl 1985, 57). The silver statuette of a priest from Elmali, of the 
Phrygian period, now in the Antalya Museum (Engin Ozgen et al., Anta!Jia Museum, 
Ankara 1988, no. 41) has also been held to represent a eunuch, but that is a mere 
surm1se. 

Eunuch priests of the Syrian Goddess are known from Apuleius' Metamorphoses 
and Lucian's On the Syrian Goddess, both works of the second century A.D., although 
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only Lucian uses the term y&A.A.ot for them. Indeed, Lucian's account includes an 
elaborate aetiological story for the origin of this practice, set in Hellenistic times. 
Relevant also is the account of the Syriac-writing historian Bardasanes that a King 
Abgar of Edessa-presumably of this time of Caracalla-abolished the practice of 
self-emasculation in honor of Atargatis. (See Fergus Millar, The Roman Near East, 
Cambridge, Mass., Harvard University Press, 1993, 475~76.) There can be no doubt 
but that self-castration was practiced in this cult also, but there is no more reason 
to project it into the immemorial past any more than there is in the case of the 
devotees of Cybele. 





THE GODDESS CYBELE IN FUNERARY BANQUETS 
AND WITH AN EQUESTRIAN HERO 

Elpis Mitropoulou 

I have concerned myself several times in the past with the goddess 
Cybele and with Attis. (Apart from the studies which I refer to be­
low there is another one insufficiently known to archaeological circles: 
E. Mitropoulou, TEppaKO'ttE~ tOU ewu Attll, Aqn£roprof.1a El~ flVTJ!lll K. 
Bou~£ropll, APETHL MNHMH, Athens 1983, pp. 219-249 (EAAllVtKTJ 
Av8pro7tumKfl Etatpda, no. 35, in which I discuss 38 figurines of Attis, 
18 of which were unpublished. I divide the figurines of Attis into 
different types). Now I will concern myself with other facets of Cybele's 
iconography. Be it noted in advance, however, that the name "Cybele" 
is used only as a convenient and conventional, if somewhat mislead­
ing, term for a goddess probably better referred to simply as the 
Great Mother, or Mother of the Gods. 

A. 7he goddess Cybele in fUnerary banquets 

Friederike Naumann has already treated Cybele as she is represented 
in funerary banquets (p. 193-194). Her treatment however is extremely 
summary and mentions only two examples. Therefore we have con­
sidered it necessary to concern ourselves with the same subject, hav­
ing additional examples which lead us to certain significant conclu­
sions. We have attempted to locate the beginning of this subject, 
that is, the representation of Cybele in funerary banquet reliefs. 

Catalogue: 
Kl. Marble relief in Bursa Museum, no. 8500, from Sultaniye vil­
lage, Karacabey. Graeco-Persian, early fifth century B.C. Height: 2.45; 
width 0.55; thickness 0.12. There are three zones. The upper one is 
a banquet scene. In the middle zone a youth with a pointed Persian 
hat leads a wagon that probably is carrying some kind of grain, which 
has just been reaped, and is being taken to the threshing floor. In 
the third zone is a scene of deer-hunting, and below it an Aramaic 
inscription. The details were shown in color. 
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In the first zone we have to the right two seated musicians, play­
ing a lyre, and (according to the catalogue) a flute, or possibly a 
bagpipe-like instrument. Although this scene has been interpreted as 
a man (husband) reclining and a woman (wife) seated, it seems to 
me that the man is standing with his hands open in an attitude of 
worship. Thus he is the dedicant. The seated female figure holds a 
round object in each hand (pomegranates?), as is perhaps also the 
case in the next relief. To the left of the seated woman are two fig­
ures, a man holding a towel (according to the catalogue), and a woman 
holding a disk with fruit, which must have been painted. Behind 
them is a tripod with cauldron. The second zone has been consid­
ered to represent a funeral carriage followed by three mourning 
women, but it seems to me that the three figures are in a well-known 
attitude of prayer, rather than mourning, and that the carriage is 
transporting grain. Thus the family would have offered this relief to 
the goddess of the fertility of the earth to ask for the prosperity of 
their fields and their farming, The deity is probably "Cybele," Aphro­
dite, or another similar divinity. In the absence, however, qf a reading qf 
the Aramaic inscription, all this must remain tentative. (Further publication 
rights are reserved, and the existing photograph does not reproduce 
the inscription well enough to permit reading.) 

Bibliography: Exhibition catalogue, 7he Anatolian Civilizations, II, Greek/ 
Roman/ Byzantine, Istanbul. May 22-0ctober 30, 1983, no. B 141. 

K2. Marble banquet relief in Istanbul, Archaeological Museum no. 
5763, from Daskyleion (Aksakal, Manyas) in Mysia, Graeco-Persian, 
early fifth century B.C. Height:, 2.21; width, 0.62; thickness 0.20. 

It is a tall, narrow stele. Again there are three zones. The top one 
apparently was an anthemion with palmette and volute, but is now 
broken off. The second one represents a carriage followed by two 
female figures in an attitude of worship. The carriage here is similar 
to that on our no. Kl. Our three examples show a wagon where 
only grain can be transported and there is a cover for adverse weather 
conditions. The bottom zone is a banquet scene. On the right is a 
tripod with traces of a vase. Next to it is a youth, clad, probably a 
cup-bearer, ready to take the drinking bowl from the male figure on 
the couch and fill it with wine. On the couch is a bearded male 
figure, reclining on two pillows, with a himation around the lower 
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part of his body. In his left hand he holds a fruit or an egg which 
he has just received from his female companion who sits next to him 
on the couch. The seated female figure wears earrings and a mural 
crown over a long veil which runs down over her chiton. She rests 
her feet on a long footstool, and in her left hand she holds a flower. 
Behind her is a young girl (priestess?), wearing a long chiton with 
overfold, and holding in her left hand a basket with fruit and in her 
right a piece of fruit which she is preparing to give to the seated 
female figure. As the female figure wears a mural crown, it is un­
likely that she is simply the deceased or a relative of the deceased. 
She is probably rather a goddess who is concerned with the fertility 
of the earth and is at the same time the goddess of the city, of order, 
and of punishment. In other words, she is the Great Mother, other­
wise known as "Cybele." (fig. 1) 

Bibliography: 
N. Doluney, Istanb.A.Muz.Yi/.13114, 1967, 19 ff. 103 ff., pl. 3, 8, 5, 10. 
E. Akurgal, lr .Ant.6, 1966, 14 7 ff. pl. 36.3 7. 
]. Borchardt, Ist.Mitt.18, 1968, 196 ff., pl. 40.1. 
J.M. Deltzer, RA 1969, 201, fig. 2 
H. Moebius, AA 1971, 445 ff., 451 ff., fig. 2. 
B. Fehr, Orientalische und Griechische Gelage (1971) 967 ff., pl. 363.364. 
Pfuhl-Moebius, I, no. 4, pl. 2 (with further bibliography). 
Anatolian Civilizations, p. 57, no. B. 142 (only second frieze illustrated). 

K3. Relief of gray marble in Istanbul Museum, no. 5762, from Das­
kyleion. Pfuhl-Mobius date this stele later than the preceding ones 
on stylistic grounds, largely on the basis of the remains of the anthe­
mion, to the last third of the fifth century B.C. At the bottom there 
is a tenon for insertion into a base, at the top a badly damaged an­
themion. There are three friezes: The topmost shows what Pfulh­
Mobius call a "verhangter Sarkophag mit hohem Deckel" on a car­
riage to the right, in front of it a man, and behind it presumably 
two women. The frieze is continued on the sides of the stele: to the 
right is a laden mule, and to the left are a man and a woman riding 
mules. The woman holds a swaddled child on the lap. The middle 
frieze seems to have portrayed a funerary banquet, with a woman 
seated facing right, a reclining man, and behind the woman a ser­
vant in front of a hanging animal (?). The third frieze contains re­
mains of a hunting scene, apparently never completed. The carriage 
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of the first frieze is exactly the same as in the preceding examples. 
We would be inclined to the opinion that this is a votive stele refer­
ring to the Great Mother. 

Bibliography: 
N. Doluney, lac. cit., 28 f., I 06 f., pl. 3, 5; 6, ll-13. 
G.M.A. Hanfmann, BASOR 184, 1966, 10 ff. 
]. Borchhardt, lac. cit., 194 ff., pl. 40,2. 
H. Mobius, lac. cit., 449 f., fig. 3. 
Pfuhl-Mobius I, no. 7 4, pl. 19, with further bibliography. 

K4. Marble relief in Museum of Myon Karahissar, no. E 1858, from 
Altin Tas (Phrygia), Graeco-Persian, c. 460 B.C. Height, 0.94; width 
0.66; thickness, 0.22. 

The relief is divided into three zones. The upper zone shows two 
facing sphinxes with poloi. Between them is a tree. The middle zone 
shows to the right a figure lying on a couch. It appears to be female. 
Behind her stands a figure in a long gown, who is crowning her. At 
the end of the couch sits another female figure, who holds a flower. 
Behind this figure stands a youth holding a fan, creating a breeze for 
the seated figure. Behind him, two worshippers approach from the 
left, apparently a father and son. Behind them is a table with offerings. 
In the third zone, which is damaged, there is a procession of four 
musicians with flutes and cymbals, and behind them can be distin­
guished the horns of a bull, apparently for sacrifice. (fig. 2) 

Bibliography: 
MAMA VI, no. 369, pl. 65. 
Seidl, Das Totenmahlreliif, no. 566. 
R.N. Thonges-Stringaris, AM 80, 1965, 94, no. 170. 
Pfuhl-Moebius, I, no. 7 5, pl. 19, with further bibliography. 
Anatolian Civilizations, p. 59, no. B. 145. 

K5. Votive relief in Cos Museum, no. 12. From Cos. The shape of 
the relief is unusual. It is oval, without any frame. Dimensions: 0.43 
x 0.29 - 0.22 x 0.065 x 0.01. Marble; end of fourth century B.C. 

This relief in the upper zone shows a banquet scene to the left 
with a divine couple identifiable either as Zeus Meilichios and Hera 
Meilichia, or as Asclepius and Hygeia. The male divinity reclines to 
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the left and holds in his right hand a rhyton and in his left a phiale. 
He wears a himation which covers the lower part of his body. At 
the end of the couch a female divinity is seated looking at him. She 
wears a chiton and long himation over it. Her feet rest on a foot­
stool. She holds in both hand a long, unusual object. In front of 
them is a rectangular table full of food. Next to them to the right is 
the goddess Cybele. She is seated and her feet rest on a footstool. 
She wears a Doric belted chiton and a himation over it; she also has 
a palos. In her right hand she holds a phiale and in her left a tym­
panon. There is a lion in her lap. To the right in the lower frieze is 
a male worshipper, wearing a long himation. His right hand is raised 
in a gesture of prayer. In front of him is a huge snake coiled up­
wards toward the god, reaching as far up as his left shoulder. 

Bibliography: 
Laurenzi, ASAtene 33/34 (1955/56) 80, no. 13. 
Stringaris, loc. cit., no. 154, pl. 23, fig. 1. 
Mitropoulou, 1977, p. 137, no. 62, fig. 62. 
Neumann, p. 193, no. 423. 

(From Cos also there is another banquet relief with a huge snake­
Pfuhl-Moebius fig. 1546. It is possible that both reliefs represent the 
divine couple Zeus-Hera or Asclepius-Hygeia. Pfuhl and Moebius 
consider this to be a funerary stele.) 

K6. Votive relief in Corfu Archaeological Museum. From Corfu. 360-
350 B.C. Only a fragment from the upper left is preserved. It shows 
a banquet scene. It is hesitantly included here. It shows a male wor­
shipper, a cup-bearer, and a goddess seated at the end of a couch, 
whom Vermaseren considers to be Cybele, because of the palos. I 
do not however find this identification plausible. There was also a 
reclining male figure on the couch, but all that is preserved is the 
upper part of the rhyton held in his right hand. 

Bibliography: 
Stringaris, loc. cit., no. 187, p. 11, 1. 
Vermaseren, CCC4 II, no. 519, with further bibliography. 

K7. Votive relief, found in Italy, Pieve di Vallechia (Pietzasante), 
Lucca, National Museum. Height, 0.665; width, 0.731; thickness, 0.08. 
It is of Greek marble and dates to the second century B.C. 
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To the left is a banquet scene with a god reclining on a couch 
towards a goddess who sits on the end of the couch. He wears a 
long himation which comes round the lower part of his body. The 
goddess wears a chiton with a himation over it. The divinities are 
again probably to be identified as Zeus Meilichios and Hera Meilichia 
or as Asclepius and Hygeia. In front of them there are traces of a 
rectangular table and perhaps part of a coiled snake under it. To 
our right is Cybele seated on a throne with a high elaborate back 
with three acroteria. To her left are traces of her tympanon. In the 
background is a curtain behind which three armed men appear from 
the chest upwards. They carry shields and wear helmets. They move 
to the left. They are probably to be identified as Corybantes. Pfuhl 
and Moebius consider this to be a grave relief. 

Bibliography: 
S. Ferri, NSc 1947, 46 ff., fig. 1. 
Pfuhl-Mobius, pl. 268, fig. 1869. 
0. Walter, Oe]h 31, 1938/9, 73, fig. 28. 
Seidl, no. 403. 
Stringaris, p. 92, no. 161. 
Vermaseren, CCCA IV,84, pl. 77, no. 204. 
Neumann, no. 424. 
Turcan, pl. VII. 

K8. A votive banquet relief from the Athenian Agora. Agora Mu­
seum Athens S732. Found in late fill, section T 535, 73/ All April 
24, 1936. Dimensions 0.10 x 0.125 x 0.034 x 0.01. It is of Hymettian 
marble and shows traces on the back of a fine point chisel. Only the 
left middle fragment is preserved. It shows a banquet scene which 
includes a divine couple (Zeus and Hera?), Cybele, and cup-bearer. 
To the right, which is broken, one can reconstruct a god lying on a 
couch. At the end of the couch sits a goddess who is preserved as far 
as the waist. She wears a chiton and a himation and holds an object 
which presumably is incense for a censer which would have been 
on a table in front of the divine pair, but is now lost. Behind her we 
see the goddess Cybele. The figure is preserved as far as the waist. 
She wears a chiton and a himation. With her left hand she holds a 
tympanon from underneath. Behind her is a cup-bearer of whom 
only the head is preserved. Previously unpublished. Early third cen­
tury B.C. (fig. 3) 
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(There is another votive relief of approximately the same period 
from the Agora, Agora Museum Athens S 1101, where the figures 
probably are Zeus and Hera accompanied by a large coiled snake~ 
Mitropoulou 1976, p. 113, no. 53, fig. 53.) 

K9. Previously in the collection of the Evangelike Schole, Smyrna. 
A banquet scene showing a seated goddess with palos. At the top 
left are the busts of three armed figures (riders?) with shields. Al­
though this piece is generally considered to be a grave relief, I think 
that it can be considered votive and that the main figures are Cybele, 
her priests, and the Corybantes. It is of late Hellenistic date. 

Bibliography: Pfuhl-Moebius, p. 126, fig. 21. 

KlO. Marble banquet relief in the Alexandria Museum, no. 3460. 
Dimensions unavailable. To the right is a goddess seated on the end 
of a couch, wearing a palos, a chiton, and a large himation. She 
holds with both hands a large tympanon over a square table, of 
which only the left part and one leg are preserved. Behind her is an 
animal followed by two worshippers. End of fourth century B.C. or 
beginning of third century B.C. (fig. 4) 

Bibliography: Kater-Sibbes, Mitteilungen DAI Abt.Kairo, 197 5, pl. l 0 lb. 

Cf. the temple with Cybele which one can see on the example 
Vermaseren CCCA III, pl. XCIX, fig. 20 l. 

Kll. A terracotta mold votive banquet relief in the Louvre, Paris, 
no. l 083, from Collection Greau. 

To the right is Dionysus reclining on a couch. He is represented 
in an archaic style, especially his head with its ornamentation. He 
wears a long chiton. With his right hand he holds a mesomphalos 
phiale. His left arm from the shoulder and the left part of his body 
are missing. Cybele is seated at the end of the couch. She wears a 
chiton and a himation over it, which is drawn over the back of her 
head. With her left hand she holds a tympanon from above. She 
rests her feet on a lion. Between and behind them is a horse which 
looks at Cybele. Only the head and the neck are visible. As the head 
of Dionysus is similar to archaic terracotta heads of this divinity from 
Taras, it is possible that our relief came from there. 
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Bibliography: 
Gardner, Sculptured Tombs, p. 101. 
Winter, I, 204, 5. 
]di 37 (1922) p. 204, fig. 1. 

B. Cybele with a mounted god or hero 

Kl2. Marble votive relief in Bucharest, Archaeological Institute, for­
merly in National Museum. From Tomis (Constanta). Second cen­
tury A.D. Dimensions: 0.33 x 0.52 x 0.11. 

To our right is Cybele seated on a throne with a high back. She 
wears an Ionic belted chiton and a himation, as well as a mural 
crown, as protectress of the city. Her feet rest on a footstool. With 
her right hand she holds a phiale and with her left a tympanon. On 
each side of her stands a lion. Next to them is a rectangular altar, 
and behind it is a tree with coiled snake which moves to drink from 
a phiale which is held by a rider. He wears a short chiton and a 
chlamys which flies out behind him. Below the horse is a dog. 

Bibliography: 
M. Tacheva, 7hracia ECMI TH pl. XXXIV, fig. 55a. 
D.M. Tudor, CNA 11, 1935, 109, 113. 
R. Vulge, Histoire ancienne de la Dobrogea, Bucharest 1939, pl. XXXIII, 

fig. 57. 
AI. Stefan, "Problemes du syncretisme religieux concernant le cava­

lier thrace en Dobroudja a l'epoque romaine", Le monde thrace, Actes 
du II. Congres International de 7hracologie, Bucharest 19 79 (Paris-Rome­
Montreal 1982) pp. 140-150, pp. 140, 142, pl. I, 1. 

Vermaseren, Cybele and Attis, fig. 77. 
Opperman in Vermaseren, ed., Die orientalischen Religionen im Roemerreich, 

Leiden 1981, p. 531, fig. 1. 
Vermaseren CCCA, VI, 1989, no. 446, pl. CVI 

Kl3. A marble votive relief from Tomis (Constanta), in Constanta 
Archaeological Museum, Height, 0.33; width, 0.52; thickness, 0.11. 
2nd or 3rd century A.D. 

Similar to the one mentioned above. To the left we have two 
columns with Corinthian capitals, and inside them a mounted hero 
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with dog and bow. Outside to our right is Cybele seated on a throne 
with high back, putting her hands on two lions, which flank her. 

Bibliography: 
G. F1orescu, "Monuments antiques du Musee regional de Dobrugea", 

Dacia V-VI (1935-36), p. 430, no. IX, and fig. 9. 
Hampartunian, Corpus Cultus Equitis Thracii (CCET) IV,46, no. 30. 
Tacheva-Hitova, 98 f., no. 56. 
Scorpan, no. 38, fig. 38. 
Vermaseren, CCCA VI, no. 433, pl. CIV. 

Kl4. A marble votive relief perhaps from Tomis or surroundings, in 
London, private collection. Second or third century AD. 

There is a two-line inscription on the plinth: 

rA,t>KOVtuVO~ Aucroviou/ 9ero(t) Kapioo(t) euxftv 

To our right Cybele is seated on a stool. She wears a belted Ionic 
chiton and a himation, as well as a polos. Her right hand rests on 
a tympanon holding a patera, and her right offers liquid from a 
phiale to a coiled snake. From our left a rider approaches. He wears 
a short chiton and a flying chlamys. In his left hand he holds a 
double-headed ax. 

Bibliography: 
Sotheby's Catalogue, lst July 1969, p. 54, no. 113. 
Vermaseren, CCCA VII, fig. 90. 

Kl5. Marble votive relief in Constanta, Muzeum Regional, 15762. 
From the collection of H. Slobozianu. Height, 0.36; width, 0.51; thick­
ness, 0.93 (?). Only the lower left part is preserved. From our left a 
rider approaches an altar, next to which a goddess is seated. Of the 
goddess only a small portion is preserved, not enough for a certain 
identification, but Vermaseren considers her to be Cybele. Third 
century A.D. 

Bibliography: 
Scorpan 67, no. 33, fig. 33. 
Tacheva-Hitova 107, no. 75. 
Vermaseren, CCCA VI, pl. CIII, fig. 432. 
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Discussion if salient iconographic features displayed by these pieces: 

I. The Carriage 

There is a carriage on our reliefs nos. Kl, K2 and K3. From Das­
kyleion, where our nos. K2 and K3 originated, there is another re­
lief (Pfuhl-Moebius no. 1) with a similar scene, now in Istanbul Ar­
chaeological Museum 5761 and 5764. It has been dated by a number 
of scholars to 500 B.C., by others to the third quarter of the fifth 
century and even by Dentzer to 400 B.C., but we do not think there 
should be a 1 00-year diference between the two pieces. Rather they 
both belong shortly after 500 B.C. The carriages on our reliefs Kl, 
K2, and K3 are completely different from the one on the second 
relief from Daskyleion. That on the second relief from Daskyleion is 
square in shape and has three columns on the long side. What is 
significant is not a presumed difference in date between the two re­
liefs, but a difference in the purposes to which the carriages were 
put. The one was used to carry people and the other to transport 
grain. The carriage with columns is one in which people can travel. 
The closed carriage of nos. Kl, K2, and K3, on the other hand, 
was used to transport grain and protect it from adverse weather 
conditions. 

II. Polos and Mural Crown 

Cybele always appears with one or the other of these types of head­
gear. She usually wears a polos as on our nos. K4, K5, and Kll. 
She wears a mural crown in our examples K2, Kl2, and Kl3. This 
indicates that she is the protective goddess of a city. I mention only 
a few of the long list of possible parallels: 

1. A bronze relief from Razgrad (Abritus) in Bulgaria: R.F. Hoddinott, 
Bulgaria in Antiquity: an Archaeological Introduction, London 1975, p. 165, 
fig. 109. 

2. A bronze relief from Valene (Drone): Vermaseren, CCCA VII, no. 
1 09, pl. LXXVI. 

3. A marble votive relief in the Louvre, Paris, MA 2871, from the 
Choiseu1 Collection. It has the inscription: AN.:1IPHNH ..... : ]HS 
22 (1902) 191, fig. 2; Schwertheim p. 814 ff., pl. CXCIII, fig. 25; 
Vermaseren, CCCA I, no. 339, pl. LXXII. For the inscription cf. 
Strabo, XIII 614: uno 0£ tot<; 'AvopEiwpot<; (a place in the Troad) 
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i£p6v EO''tt Mrp:poc; 9Erov 'AvOpEtP'TIVTlc; aywv Kat UV'tpov tl1tOVOJ.lOV f.lEXPt 
1taJ.muc;. 

4. A votive relief from Cyzicus with representation of Cybele and 
Hermes, bearing the inscription ..... A.ov 9Erot avOEtpEtOt/IlEpyaJ.lOU: 
Vermaseren, CCCA I no. 286. 

5. Terrracotta statuette from Olynthus, Thessaloniki AM 524: Verma­
seren, CCCA V, no. 201. 

6. A terracotta mold from Olynthus in New York City, collection of 
Prof. Simkovitch of Columbia University: Vermaseren, CCCA V, 
no. 203. 

III. Fan 

The fan is particularly characteristic of the art of the Middle East, 
where, because of the heat, fans were frequently used. The fan may 
be held by Cybele herself, as in the first of the examples cited below, 
or by the seated female figure in a banquet relief, as in the second 
example, or by a girl standing behind the female figure, as in the 
remaining examples. 

1. Bronze votive relief in Sofia AM 3849, second century A.D.: Ver­
maseren, CCCA VI, no. 377, pl. XCIV. In this case the fan has 
sometimes been held to be a leaf. 

2. A banquet relief from Kyzikos in the Louvre, Paris, MA 2854 
where the female companion of the reclining male figure holds a 
fan (or leaf) in her left hand: Stringaris pl. 26,2. 

3. A banquet relief in Oxford, Ashmolean Museum: Michaelis, no. 
142; Pfuhl-Mobius no. 1629. A girl standing behind the seated 
female figure holds a fan. 

4. A banquet relief in London, British Museum 733: Pfuhl-Mobius, 
p. 136, fig. 27. 

5. A marble banquet relief in Delos: BCH 1906, p. 6541, fig. 1. 
6. A votive banquet relief in London, British Museum 725. In this 

case both the girl standing behind the female companion of the 
reclining male figure, as well as the female companion herself, 
may be holding fans. The relevant part of relief is broken off, but 
if we compare this figure with the figure on the previous relief we 
will see that the position of the hand is the same. It is also possible 
that the seated female figure held a distaff. The way the hand is 
turned on relief no. 2 above lends credence to this interpretation. 
In this case too the object has been interpreted as a leaf. 
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7. Bronze votive relief, possibly from Africa, in Paris, Bibl. Nat. 616. 
In this case Cybele holds the fan. Roman: Vermaseren. CCCA II 
(1982) no. 308, pl. LXXV. 

IV. Curtains 

The idea of curtains behind the main figure in votive reliefs first 
appears in the Hellenistic period, and increases in the Roman pe­
riod. It is more frequent in grave art of Asia Minor than in that of 
mainland Greece. 

1. A votive relief in the Vatican Museum, presumably of the 3rd 
century B.C.: unpublished. 

2. A banquet relief from Teas: Stringaris no. 140, pl. 28, fig. 2. 
3. A Capitoline votive relief M617: H. Stuart, Museo Capitolino 113, 

fig. 63. (I have doubts about the genuinity of this relief, which 
I discuss elsewhere, specifically in a lecture given in Berlin in 
1988, at the invitation of Humboldt University and the Pergamon 
Museum.) 

V. Throne with very high back 

There are many examples which show Cybele seated on a throne 
with a very high back which reaches as far as her neck, but there 
are no other examples with a chair-back so high as to reach the 
level of her head, or with elaboration at the top. We can see a high­
backed throne, for instance, in the Cybele-procession from Pompeii, 
Vermaseren CCCA IV, pl. IX-XVII, fig. 42, and on a silver brace­
let, probably from Asia Minor, in Boston, Museum of Fine Arts. 
nos. 61-1130. The idea has, of course, passed on to Christianity, 
where one sees it in representations of the Virgin Mary, and in the 
episcopal thrones. Some examples in funerary art are provided by 
Pfuhl-Mobius pl. 167, fig. 1107 (third century B.C.) of unknown origin, 
and pl. 135, figs. 901 and 904 (c. 150 B.C.) both from Samos. 

VI. The flower 

A flower is held by the female figure at the end of the couch on our 
K2. There are very few other examples, to our knowledge, of votive 
reliefs on which the figures hold flowers. 
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1. Cybele holds a flower on a gem which shows her seated wearing 
a mural crown, while a lion gazes at her: Miller, LXIII, fig. 807. 

2. A bronze relief with Cybele and Attis in Berlin, Pergamon Mu­
seum 8169-90, on which Attis holds a flower: AA 7, 1892, III, 
no. 15; Vermaseren, CCCA III, pl. CLXVIII, fig. 304. 

3. Relevant also is the well-known votive relief from the Piraeus in 
Berlin, Pergamon Museum 1612. This relief of the late 4th cen­
tury B.C. shows Cybele and Attis, and is the earliest example of 
Attis being illustrated in art: Vermaseren, CCCA II ( 1982), no. 
308, pl. CLXXXVI. Naumann, no. 552, pl. 40, fig. 1. It was 
previously thought that Cybele in this relief held a pomegranate 
flower, but Vermaseren realized that it was a jug. Naumann (1983, 
pp. 240-241) and Roller (1994, p. 256) have emphasized the simi­
larity between this vessel and that carried by the Phrygian Matar. 

4. Other divinities may also hold flowers, such as the Eumenides, in 
a relief from the Argos Museum: Harrison, p. 281, fig. 72. The 
flower is an obvious symbol of the fertility of nature and as such 
is still in use especially at Easter time. A similar thought lies be­
hind divinities holding ears of grain, such as the mother goddess, 
Potnia, from the Citadel House in Mycenae: ]. Chadwick, 7he 
Mycenaean Religion p. 93, fig. 40. 

VII. 7he tree 

There is a tree shown on our K4. A similar tree may be seen with 
a Mother Goddess (Cybele) on the votive relief from Vezirhan, Bilecik, 
in Ankara, AM 6219/71.27, a Greco-Persian work of the end of the 
fifth century B.C.: Anatolian Civilizations p. 60, no. B 146. The tree in 
this case seems to serve as the goddess's headdress. I forbear mention­
ing trees in religious scenes on Hittite and other Near Eastern seals. 

VIII. 7he sphinx 

On our K4 there is a tree and on either side of it a sphinx with 
palos. A possible parallel is provided by an ivory inlay from Arslan 
Tash in the Louvre, Paris, showing two ram-sphinxes with double 
crown and between them a sacred tree: ]. Chadwick. 7he Mycenaean 
World, 1976, p. 319, fig. 379. In Greco-Roman art we have a sphinx 
with Cybele on a relief from Thasos, Thasos Museum 18: Vermaseren, 
CCCA II, no. 529, p. CLIX. Likewise there is a large sphinx next to 
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Cybele's armchair in a statue from Baalbek, now in Istanbul AM: 
S. Ferri, Arte Romana sul Danubio, 1933, p. 291, fig. 542. To be com­
pared also is the statue of Cybele found in Panticapaeum on Mount 
Kaya, s. of Doger; on the pediment here are two sphinxes: first cen­
tury B.C., Vermaseren, CCCA I, no. 104, pl. XIV. 

IX. 17ze snake 

In our relief K 14 the Great Mother offers liquid from a phiale to 
a snake. Likewise in our K5 the snake is connected with the reclin­
ing figure who may be the chthonian Zeus Meilichios. (See Burkert, 
p. 159, for the chthonian aspect of Zeus and his connection with 
Demeter.) 

1. In the archaic period we have the Great Mother and snake on 
the shrine-model relief block from Sardis, Manisa Museum 4029, 
which is generally held to represent a shrine of Cybele: G.M.A. 
Hanfmann-N.H. Ramage, Sculpture.from Sardis, thefinds through 1975 
(1978), 15 ff., no. 7, figs. 20-50; D.G. Mitten, BASOR, 174 (1964) 
39-43, figs. 25-26; Naumann, no. 34, pl. 12, fig. 3: Rein, figs. 6 
and 7; Vermaseren, CCCA I, no. 459, pl. CI. 

2. Relief in the Louvre, Paris, MA 3592, from Kula in Lydia. This 
relief has three friezes. In the second one, according to the inscrip­
tion, the figures are Demeter, Artemis, and Nike. "Artemis" rests 
her hands on the heads of two lions. Between "Demeter" and 
"Artemis" is an eagle inside a crescent. Over "Demeter" is a coiled 
snake, and another one is coiled next to "Artemis". "Artemis"' 
throne also has two coiled snakes: Vermaseren, Cybele and Attis, 
fig. 16; I. Diakonoff, BABesch 54 ( 1979) p. 150, no. 30, fig. 32. It 
is obvious in this case that we have syncretism, and that "Artemis" 
has taken over the iconography of the Great Mother (Cybele). 

3. A votive relief in Paris, Louvre, MA 3316, of the late Roman 
period, where Cybele offers liquid from a phiale to a snake: Ver­
maseren, CCCA I, no. 104, pl. XIV. 

4. It is perhaps unnecessary to point out that snakes accompanied 
fertility goddesses also in the Minoan period, such as the well­
known, and frequently illustrated, faience statuette from Knossos 
of the New Palace period in the Herakleion Museum. Examples 
can also be adduced from Mesopotamia and India. 
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X. 1jmpanon and lion 

A. The tympanon is connected with Cybele in our K5, K7 (?), K8, 
KlO, Kll, Kl2. 

a. Cybele holding a tympanon from below occurs on nos. K5, K7 
(?), K8, and Kl2. The prototype may be the statue of Cybele in 
the Athens Metroon or that in the Piraeus. 

b. On our Kll Cybele holds a tympanon from above. This is also 
a common type, and perhaps derives from the Pergamene cult­
statue of Cybele. 

c. In our no. Kl4, Cybele leans on the tympanon with her left hand. 
This type is less common than the two preceding, but examples 
can be adduced from Rizzo, pl. Ace. B, 4; a gem, Rizzo, p. 95, 
fig. 20; a marble statue in Bursa, AM, Pfuhl-Moebius, no. K557, 
pl. 42; also from Vermaseren, CCCA IV, no. 45, pl. 19, and no. 
268, pl. 107. 

d. There is no parallel to my knowledge for Cybele holding the tym­
panon with both hands over a table in banquet relief, such as we 
see m our no. KlO. 

B. Lion 

a. Cybele is represented with a lion on her lap in our K5. 
b. Cybele has two lions, one on each side of her in our Kl2 and 

Kl3. 
c. Cybele rests her feet on a lion in our no. Kll. 

C. Tympanon and lion 

a. In our K5 Cybele holds the tympanon from below and has a lion 
on her lap. This is a very common type. 

b. In our K 12 Cybele holds the tympanon from below and has two 
lions, one on each side of her. This type is common. 

c. In our Kll Cybele holds the tympanon from above and has a 
lion under her feet. This combination is unique. 

The statue of Cybele from Moschato (E((J. Apx. 1973, 213, p. 89), the 
statue from Gordian (Neumann no. 626, pl. 47,4) and the terra-cotta 
statuette from Pergamon (AA 1960, 465, fig. 42) show Cybele hold­
ing the typanum from above. Obviously the original idea derives 
from the Moschato example. 

The idea of Cybele resting her feet on a lion (although to my 
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knowledge there are few examples of it) goes back to Middle Eastern 
civilization where we see various divinities standing on animals. The 
idea of course is to show the power of the divinity over the animal 
and nature in general. (The idea is carried over into Christianity, 
where Christ or a saint such as St. George may put his foot on the 
back of a reclining human figure. This represents the triumph of 
good over the prostrate evil.) 

Other examples of Cybele with her feet on the back of a lion are 
provided by 

1. A marble votive relief from Samos, Pythagoreion, now in Kastro 
ofTigani. Late 2nd century B.C.: Vermaseren CCCA II, no. 572. 

2. A marble naiskos from Pannonia in the National Museum of 
Slovenia, Ljubljana, no. 7923, Vermaseren CCCA VI, no. 124. 

3. A terracotta figurine in the Vienna Kunsthistorisches Museum, 
no. 1112, of Roman date: Vermaseren CCCA VII, no. 178. 

4. A naiskos showing Cybele with her feet on the back of a lion, 
from Ephesus:]. Keil, Oe]h 18 (1915) 63, fig. 37; Reeder, p. 434, 
fig. 9. 

5. A statuette from Soli, Cyprus, of the second century A.D., in which 
Cybele rests her feet on a lion: Nicolaou, p. 174, l. XXVI, 8. 

6. A curved relief from the sanctuary of Akrai in Sicily. Cybele 
looks as if she were dancing, and has her left foot on the back 
of a lion: Vermaseren, CCCA IV, no. 154. 

7. A Hellenistic bronze matrix in the Metropolitan Museum of Art, 
New York no. 20.2.24: Reeder p. 424, fig. 1. 

Other relevant examples involving various divinities include 

8. The Hittite Kubaba (whose relation to Cybele it is beside the 
point to discuss here), shown on the orthostat from Malatya in 
Ankara, where both Kubaba and her consort have animals un­
der their feet. 950-750 B.C.: Naumann, no. 1, pl. 1, fig. 2. 

9. The relief on the orthostat from Carchemish, also showing Ku­
baba. Ninth century B.C.: Naumann, no. 2, pl. 1, fig. 3. 

10. The three gods standing on the backs of animals in the frieze 
of the sanctuary of Yazilikaya, near the Hittite capital of Bog­
azkoy, illustrated H. Frankfurt, 1he Pelican Book rif Art, 1963, 
p. 226, fig. 261. 

Further examples can be multipied from Phoenician and ancient 
Mesopotamian civilizations. 
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XI. The musicians 

There are four categories of musicians: flute players, lyre players, 
cymbal players, and bagpipe players. The first two can be seen in 
our Kl. The second and third can be seen on our K4, although the 
bagpipe player there has been misidentified as a flute player. 

First among parallels I would like to cite five examples of reliefs 
showing dinners, music, and dancing in the festivals of various di­
vinities. (I have collected them previously, for another article.) All 
are of Hellenistic or Roman date, none classical. 

1. A votive relief dedicated to the Great Mother (Cybele) and to 
Apollo. It was said to be from Nicaea in Bithynia, but Perdrizet 
showed that it must come from Triglia near Mudanya in Mysia. 
It is now in the National Archaeological Museum of Athens, no. 
1485, and is of Hellenistic date (Mitropoulou 1988, no. 2). 

2. A relief from Bursa, Archaeological Museum 2579, showing Ascle­
pias and Hygeia (Mitropoulou 1988, no. 3). 

3. A relief from Pantema, near Cyzicus, in the British Museum, Lon­
don. It shows Apollo Kitharoidos, Dionysus, and Zeus Hypsistos, 
and is of Roman date (Mitropoulou 1988, no. 4). 

4. A relief from Qanakkale, Qanakkale Museum no. 2653. Perhaps 
Athena figured in the broken part, in so far as we can assume 
from the broken inscription. (Mitropoulou 1988, no. 5). 

5. A bronze relief in New York showing Cybele with musicians and 
dancers: Reeder, figs. 1 and 3, mentioned above already as an 
example of Cybele with her feet on the back of a lion. 

6. A terracotta votive naiskos from Kalymnos, now in London, show­
ing Cybele, Pan, and a cup-bearer: AM 13 (1888) pl. V., p. 205. 

7. A relief from Cyprus, specifically from the temple of Golgoi, in 
the Metropolitan Museum of New York, no. 74.51.1238. It is of 
Roman date and shows Apollo Kitharoidos. In this case there is 
not just single dancer, as in the other examples, but a number of 
people, as there are in contemporary rural religious dances (Mitro­
poulou 1988, no. 6). 

Other parallels may be provided by the following: 

8. A limestone statue group from Biiyiik Kale which stood in a niche 
in the southeastern city gate. It is now in the Ankara Museum. 
We see a flute player and a lyre (or harp) player (could one call 
them Couretes?) accompanying a native Mother Goddess with a 
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very high palos and a pomegranate as symbol of fertility. It is 
from the post-Hittite period, and may represent the earliest ver­
sion of the Phrygian Mother Goddess. (Vermaseren, CA pl. 1 0; 
Vermaseren, CCCA I pl. IV, fig. 32; Naumann no. 23, pl. 7, fig. 
1; Rein, p. 31, pl. 183). 

(This goddess shows many similarities to the goddess from Salmankoy 
in Ankara, of which only the head, with high palos and a star, is 
preserved, and probably represents the same divinity: Naumann no. 
24, pl. 7, fig. 2; Rein, p. 31. The goddesses in naiskoi shown by 
Naumann as no. 18, pl. 5, fig. 2; no. 19, pl. 5, fig. 3; and no. 20, 
pl. 5, fig. 4 also show the same divinity, but are not relevant here as 
they do not involve musicians.) 

Vermaseren, CCCA I, pl. IV, fig. 32 (a terrra-cotta figurine from 
the neighborhood of Eskisehir in the Istanbul Museum) provides a 
statuette of Cybele with musicians, and pl. XXXVII, fig. 200 (as 
well as no. 277, pl. LVIII) one of Cybele with a double-flute player, 
second century A.D. 

9. A coin from Patras where we see a goddess wearing a mural 
crown and two smaller-scale female figures on either side of her, 
who are represented dancing. Although there are admittedly no 
musicians here, music must have been present in order for the 
dancing to be carried out. (Pausanias, ed. Papachatzis, Achaika, 
p. 104, fig. 56.) There is also from Patras a relief, now in the 
National Museum, Athens, with eight Corybantes dancing (ibid., 
p. 105, note 1; Thomopoulos, p. 157, 5), as well as a temple of 
the Mother of the Gods, in which Attis was also worshipped. The 
statue of Cybele was of stone, whereas that of Attis was said not 
to be visible. From Patras there is likewise a statuette of Roman 
times with a seated Cybele holding a cornucopia. A lion is at 
her right side: dEAtiov 29 (1973-4) XpovtKa B II, 406, pl. 260b 
(P. Angelopoulou). 

Cymbals 

A. Simple cymbals 
Cymbals can be seen on our no. K4. Attis is also connected with 
cymbals. Here we will mention some other examples where Cybele 
appears in connection with cymbals. 



CYBELE IN FUNERARY BANQUETS 153 

1. Bronze medallion from Lydia (?). Brussels, Musee du Cinquante­
naire. Late Roman. Bust of Cybele, two lions. There are two cym­
bals in the tympanon: Vermaseren, CCCA I, no. 493, pl. CVIII. 

2. Votive relieffrom Rome, in Vatican Museum, no. 3378: Verma­
seren, CCCA III, no. 25 7, pl. CXUX. 

3. Terracotta lamp from S. Italy, Museo Civico di Storia ed Arte, 
no. 4059: Vermaseren, CCCA IV, no. 144, pl. XLVI. 

4. Circular marble oscillum from Sousse. Sousse, Municipal Mu­
seum: Vermaseren, CCCA V, no. 73, pl. XXVII. 

5. Reddish terracotta vase with two medallions, probably found 
in the Rhone valley. St. Germain-en-Laye, Musee des antiquites 
nationales 9864: Vermaseren, CCCA V, no. 383, pl. CXXIX. 

6. Bronze bust of Cybele, found in the village of Tours, near Abbe­
ville. Paris, Bibl. Nat. 611. First century A.D.: Vermaseren, CCCA 
V, no. 468 (no photo). 

7. Bronze medallion, found at Csaksar. Szekesfehervar AM, no. 3516. 
Bust of Cybele, to the right a pair of cymbals, to the left a pair 
of flutes: Vermaseren, CCCA IV, no. 123, pl. XXX. 

8. A terracotta mold from Olynthus. Cybele holds a cymbal with 
her right hand and a torch with her left. Fifth to fourth century 
B.C. Thessaloniki, AM 524: Vermaseren, CCCA VI, no. 211, pl. 
XUV. 

9. A similar mold in the collection of Prof. Simkovitch of Colum­
bia University, New York. Fourth century B.C.: Vermaseren, 
CCCA VI, no. 203, pl. XLV. 

B. Cymbals with a dedication to the Mother of the Gods 

10. Marble relief from Cyzicus. Paris, Louvre 2850. Two cymbals 
hanging from a tree and a long inscription describing how the 
dedication was made to Meter Kotiane by a gallus called Soterides 
in thanks for the escape from captivity of his brother, who had 
been captured while taking part in a campaign of Julius Caesar 
in Libya in 46 B.C.: Vermaseren, CCCA I, no. 287, pl. LXII. 

C. Cymbals accompanying Cybele in conjunction with other deities 

11. A votive relief showing Cybele with Hermes and Hecate, now 
lost. In the field were a crescent and two cymbals: V ermaseren, 
CCCA I, no. 893, p. 262, fig. 46. 
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12. The well-known red-figure volute crater by Polygnotus in the 
Ferrara Archaeological Museum which shows Cybele with Dio­
nysus, Muses, musicians, etc., also includes cymbals: Vermaseren, 
CCCA IV, no. 213, pl. LXXXXVIII. 

D. A priest of Cybele with cymbals 

13. A relief found between Lanuvium and Ganzano in 1736. Rome, 
Museo Capitolino no. 1207: Vermaseren CCCA III, no. 466, pl. 
CCXCVII. 

E. A priestess of Cybele (?) with cymbals 

14. A grave relief in the Ashmolean Museum, of 150 B.C. Two 
cymbals, a tympanum, and a snake are present: Vermaseren, 
CCCA I, no. 574 (no photo); Pfuhl-Moebius, I, p. 233, no. 898, 
pl. 134. 

XII. Corybantes 

Corybantes (or Couretes) appear on our no. K7 and Kll. Couretes 
were represented as armed warriors carrying shields and protecting 
the goddess Rhea and the child Zeus from Kronos. From the sixth 
century B.C. onwards they were identified with the Asiatic Corybantes, 
or followers of Cybele (see I.M. Linforth, "The Corybantic Rites of 
Plato," CPCP 13 (1949) 19-57; Reeder, p. 434). According to Strabo 
(472.19) Corybantes was merely the Asiatic name for the figures who 
in mainland Greece were called Couretes. Further syncretism took 
place with the Cabeiri, the Great Gods of Samothrace, and the Dios­
curi (who, however, were always two in number. For the whole matter 
see B. Hemberg, Die Kabiren, Uppsala, 1950.) There are several ad­
ditional examples where the Corybantes are illustrated with Cybele: 

1. A Hellenistic marble votive relief in Athens, Acropolis Museum 
2455: Vermaseren CCCA II, no. 190, pl. 38. 

2. A Hellenistic marble votive relief from the Piraeus, Piraeus Mu­
seum £15/1165: 0. Walter. Oe]h 31 (1938) fig. 22; Vermaseren 
CCCA II, no. 270, pl. LXIII; Reeder p. 434. 

3. A fragmentary marble votive relief from Potidaea in the Polygeros 
Museum. It is of Attic workmanship and dates to 330 B.C. It 
shows one of the Corybantes, and six worshippers: 0. L'tE<pavioou, 
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"Ava9ru.tattK6 avayA.u<po an6 tl\V ITon:iSata," MaJ(£00Vll(fX 13 (1973) 
p. 107 ff., pl. 1. 

4. A marble votive relief from the temple of Cybele in Patras, Athens 
National Museum. It shows eight Corybantes dancing with their 
instruments: Thomopoulos, p. 198; Papachatzes, Attica, p. 105. 

5. A marble votive relief from Lebadeia in Athens National Mu­
seum no. 3942, dated 350-340 B.C.: Vermaseren CCCA II no. 
432, pl. 127.; Naumann no. 422, pl. 28, fig. 1. 

6. A bronze relief from Sorento in Naples Museum: Vermaseren 
CCCA IV, fig. 76. 

7. A votive relief from Amphipolis in Thessaloniki, AM 7 38. On 
the pediment are three standing Couretes with a shield and a 
lance each: Vermaseren CCCA VI, no. 291, pl. LXIX. 

8. A plaster votive relief in the Cairo Museum: Ch. Picard, MonPiot 
49 (1957) p. 41, pl. V; Naumann no. 141, pl. 31,1; Vermaseren 
CCCA V no. 28, pl. 13. 

9. A marble votive relief in London, British Museum no. 788: Ver­
maseren CCCA VII, fig. 69, pl. 51. 

10. A terracotta votive relief, previously in the collection of the Poly­
techneion, Athens, now presumably in Athens National Museum: 
Winter, III, 2, p. 175, 4. 

11. Reliefs in the rock-cut sanctuary of Akrai in Sicily: Vermaseren, 
CCCA IV, fig. 16lc; fig. 153b; fig. 160, pl. 59. 

12. Bronze votive relief from Mesembria, in Komotini Archaeolo­
gical Museum 1589, of Hellenistic date: llpaiCrl/(a 197 3, ntv. 
82a ... MaK't:OOVli((X 13 (1973) 112-113; BCH98 (1974) 681,684, 
fig. 245. 

13. A lamp from south Italy now in Trieste, Museo Civico, 4059: 
Vermaseren CCCA IV, no. 144, pl. 46. 

14. The well-known silver lanx from Parabiago near Milan. Cybele 
is on a chariot drawn by lions. Among the other figures are 
three dancing Corybantes. The date is probably second century 
A.D.: Vermaseren CCCA IV no. 268, pl. 107. 

15. A marble floor in Paris, Bibliotheque Nationale: Schauenberg, 
Helios (1955) pl. 29; Vermaseren, Attis, p. 37; CCCA IV, no. 465, 
pl. 155. 

16. A relief from Rome, Villa Albani, dated 43 A.D.: Vermaseren, 
CCCA III, no. 9, pl. IX. 

17. The Hellenistic bronze matrix in New York, which we have al­
ready mentioned: Reeder p. 424, fig. 1. 
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18. A relief from Thasos, Thasos Museum no. 18: Vermaseren CCC4 
II, no. 529, pl. 159. 

19. A gold triangular diadem, found in the Nablus region. Jerusa­
lem, Israel Museum no. 76.63.50. One of the Couretes is danc­
ing, holding a shield and a dagger: Vermaseren, CCC4 I, no. 
896, pl. CXCVIII. 

Couretes protecting the child Zeus can be seen on a Roman-period 
terracotta relief, H.B. Walters, Catalogue if the terracottas in the De­
partment if Greek and Roman Antiquities in the British Museum, p. 378, 
D 501, pl. 

(There are also some banquet reliefs, which have nothing to do 
with the Great Mother, but still have three armed warriors in the 
upper part of the relief. A good example is a banquet relief from 
Teos previously in the Evangelical School of Smyrna, which shows 
two reclining male figures and behind a curtain the busts of three 
armed men with shields: Pfuhl, Jdl, 1905, p. 123, no. 2, fig. 20; 
Stringaris K140; Pfuhl-Mobius, no. 1908.) 

XIII. 7he divine couple 

The reliefs K1, K2, K3, and K4 have been thought to be grave 
reliefs and the two figures on the couch to be the deceased. We 
rather believe that on K 1 we have a reclining goddess and on K2 
and K3 a reclining god with his partner. A banquet scene with a 
reclining female figure is quite rare, but there are some parallels. 
(See Mitropou1ou 1974 for further discussion.) The reclining female 
figure can be Demeter, Isis, Tyche, or Hygeia. 

a. Demeter and Kore 

1. A votive relief in Mytilene Museum, 3823, showing Demeter and 
Kore: Mitropoulou 1974, no. 1, fig. 1. 

2. A votive relief from the Naucratis Museum, now in London, 
BM 728. It shows Demeter and Kore: Mitropoulou 1974, no. 2, 
fig. 2. 

3. A relief in Stanford University Museum 21449. It has been 
thought to be a grave relief, but this possibility is ruled out by 
the presence of worshippers. The reclining deity wears a chiton 
with a himation over it, and holds a drinking rhyton. There is a 
female partner seated at the end of the couch, as well as a male 
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partner. Three worshippers follow: a father with his two sons. If 
the reclining deity is female, as can be concluded from her breasts, 
then the deities in question are Demeter, Kore, and Euboulos. In 
the upper left corner there is the head of a horse. It is interesting 
that the reclining figure, even though female, holds a rhyton: DAI 
Mitteilungen Kairo 1975, pl. 98b. 

b. Isis 

4. A relief from Thasos in the Louvre, Paris, MA 3575 (MND 266). 
It represents Isis with a high palos, and presumably her priestess. 
Three symbols of Isis including a sistrum, are hanging on the 
wall: BCH 26 (1902) 477, fig. 45; Fr. Dunand, Le culte d'Isis dans 
le bassin oriental de la Mediteranee, II- Culte d'Isis en Grece, 1973 p. XX 
fig. 2. 

c. Tyche 
The goddess Tyche takes on the character of the Great Mother or 
Cybele in the Hellenistic period, and competes with her as the god­
dess who rules over all life and death. She becomes the city goddess 
in many places, and her best-known representation is the Tyche of 
Antioch (illustrated, Burkert, Greek Religion, p. 168). 

5. A relief in Palermo, National Museum 1551. Tyche is reclining 
holding a horn of plenty and offering liquid to a snake. There is 
an inscription: MOMH~HC EllOEI. From the lunate sigma of the 
inscription we conclude that the relief is of the Roman period: 
Mitropoulou 1976, p. 122, no. 69b. 

6. Coins of Alexandria in Egypt showing Tyche reclining within a 
naiskos and holding a rudder. An example is provided from the 
reign of Antoninus Pius (138-161 A.D.), with obverse head of 
Antoninus Pius, R. Plant, Greek Coins and their Identifications, 1979, 
no. 2063. 

d. Hygeia 

7. A marble votive relief from Ephesus in the Ephesus Museum. 
With her right hand she offers food to a snake. There is also a 
cup-bearer and the head of a horse. The piece is to be dated to 
the late fourth century B.C.: Mitropoulou, 1976, p. 65, no. 80, 
fig. 80. 
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The interpretation of the reclining god in the banquet reliefs, such 
as our K3 and K4, is perhaps to be suggested by the fact that in 
other cases Cybele is shown with more definable gods. For instance 
on K5, the Great Mother may be shown with the chthonian couple, 
Zeus Meilichios and Hera Meilichia. We also find the Great Mother 
with Zeus to her left and Hermes to her right in numerous represen­
tations, of which one example is 

1. A votive relief from Kayalt Dag at Bayramic. Roman: V ermaseren, 
CCCA I, no. 334, pl. LXXI. 

Other reliefs showing the Great Mother with Zeus are 

2. one from Tenos in the Benaki Museum, Athens, dated to the 
second century B.C.: Vermaseren, CCCA II pl. 176, fig. 583. 

3. one in the Hermitage, St. Petersburg: J. Keil, Oe]h 18, 1915, 74, 
no. M, fig. 46; Vermaseren, CCCA VII, no. 64, pl. XLV. 

4. Also, a marble statue of the Great Mother from Tomis in the 
Bucharest Museum. Here she is seated with Zeus standing to her 
left in a much smaller size. The Corybantes are also present: Bor­
denache, no. 61, pl. 28, fig. 61, and finally 

5. A marble relief from Cyzicus in London, BM 788, of early Roman 
date: Mitropoulou 1977, 138, note 29; Vermaseren CCCA, I, fig. 69. 

6. A votive relief in Bursa, AM ( 1 007) 3231, Hermes and other deities 
are also present: Vermaseren, CCCA I, no. 430, pl. XCIV. 

The Great Mother is also found with Dionysus, such as in our no. 
K 11. Other instances of this are found 

1. On a red-figured volute krater of the painter Polygnotus. 440-
430 B.C. in the Ferrara archaeological museum, from grave 128 
in the Valle Trebba, discussed previously. It shows Cybele and a 
bearded Dionysus seated close together, as well as a priestess, 
Maenads dancing, and two flute-players: Vermaseren CCCA IV, 
no. 213, pl. LXXXVIII (with the misleading identification Dio­
nysus-Sabazius). 

2. and on a votive relief from Lebadeia in the Athens National Mu­
seum, of Hellenistic date: Vermaseren CCCA II, no. 432, pl. 
CVVVII. 

As Burkert says (p. 179), "Meter Kybele is seen as one with the Dio­
nysian throng. The abandonment of ordered existence, the procession 
to the mountain, and the ecstatic dancing go to establish the identity." 
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XIV. A god being crowned 

On our K4 a female figure crowns the reclining deity who presum­
ably is the Great Mother. Similar scenes are to be found 

I. on a votive banquet relief from Eleusis, in Athens National Mu­
seum 1519. Here there are two banquet scenes, one of them with 
Zeus Meilichios and Hera Meilichia, and the other with Kore, 
who crowns Demeter with a wreath. All the gods are seated, none 
of them reclining: Svoronos, pl. 88; Mitropoulou, 1977, p. 131, 
no. 60, fig. 60, with further bibliography and discussion. 

(In later Roman banquet reliefs, such as Pfuhl-Moebius pis. 242, 243, 
we can see one of the reclining figures holding a wreath towards his 
partner.) 

2. On the relief of the apotheosis of Homer, signed by Archelaus of 
Priene, from Bovillae, Italy: B.S. Ridgeway, Hellenistic Sculpture I 
(1990), p. 257, pl. 133. 

3. On a relief in the Louvre, Paris, MA 3592, from Kula in Lydia, 
with "Demeter," "Artemis" (Anaeitis), and "Nike," discussed al­
ready above. There are three friezes. In the first of them we see 
a coiled snake and in the two corners a round floral decoration. 
In the second are the three goddesses indicated by the inscrip­
tion. "Artemis" (Anaeitis), who has the iconography of the Great 
Mother, rests her hands on the heads of the two lions which flank 
her. On her head is a crescent moon. Her chair has two coiled 
snakes. Between her and "Demeter" is an eagle inside a crescent. 
Over "Demeter" is a coiled snake, and another one is coiled next 
to "Artemis." What makes this interesting syncretistic relief rele­
vant here is that Nike is crowning "Artemis." It is illustrated and 
discussed by, I. Diakonoff, "Artemidi Anaeiti anestesen," BABesch 
54 (1979) pp. 139-188, esp. p. 150, no. 30, fig. 32; Vermaseren, 
CA pl. 16; CCCA I, no. 485, pl. CVII. If the bird in the crescent, 
generally taken as an eagle, can be taken as a hawk, then we 
would have a closer connection between this piece and the earlier 
Phrygian representations of the Great Mother. 
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Figure 2 
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Figure 3 



CYBELE IN FUNERARY BANQUETS 165 

Figure 4 





PRIVATER DANK- SILBERVOTIVE AUS NORDAFRIKA 

Friederike Naumann-Steckner 

"II n'y a pas possibilite d'imaginer ni d'etablir des categories dans 
l'ex-voto. Celui-ci affecte le plus souvent la figure reduite d'un mem­
bre, d'un objet usuel. Les sanctuaires sont remplis de ces figurines 
en eire, en bois, en marbre, ou encore de membres pastiches, de 
bequilles, de bandages, qui temoignent d'un soulagement obtenu, ou 
encore d'images rappelant un peril evite. Parfois c'est une promesse 
qu'on veut tenir d'une maniere solennelle et durable par une plaque 
de marbre gravee". Mit diesen Worten leitet Henri Leclercq sein 
Lemma "ex-voto'' im Dictionnaire d'archeologie chretienne et de 
Liturgie ( 1922) ein. Seine Beobachtungen sind noch immer giiltig 
und konnen ohne Einschrankung auf die griechisch-romische Antike 
iibertragen werden. 

Der Gottheit urn eine Bitte zu verstiirken oder als Dank ein wiir­
diges und dauerhaftes Geschenk zu machen, scheint ein uraltes 
Anliegen des Menschen. Die groBen Anatheme sollten neben der 
Frommigkeit auch das wirtschaftliche Vermogen des Stifters bzw. der 
weihenden Gemeinde deutlich werden lassen.' GroBere Stadte er­
richteten in wichtigen Heiligtiimern Schatzhiiuser fur die Weihgaben 
ihrer Biirger.2 Bothroi in oder bei den Tempeln zeugen davon, daB 
unbrauchbare oder altmodische kleinere Geschenke der Glaubigen 
auf wiirdige Weise zur Seite geriiumt werden muBten, urn Platz fur 
neue Gaben zu schaffen. 3 

Eine besondere Form der exvota sind kleine und diinne Metall-, 
oft Silberpliittchen mit Bild, von denen schon E. Will bemerkte, daB 
sie wegen der maBigen Erhaltung nur ein unvollkommenes Bild der 

1 EAA I, Roma 1958, s.v. anathema (S. Ferri). 
2 Pausanias VI, 19, I ff. X, II, I ff. 
3 U. Zanotti-Bianca - P. Zancani Montuoro, Capaccio, Not.Scavi 1937, 299 ff. 

M. Launey, Le sanctuaire et le culte d'Herakles a Thasos, Etudes Thasiennes I, 
Ecole franc;aise d'Athenes (Paris, 1944) 174 ff. T. Linders - G. Nordquist (Hrsg.), 
Gifts to the Gods. Symposium Uppsala 1987 (Uppsala, 1987). S. auch die Rezension 
'Votive Deposits in Italy: New Perspectives on Old Finds' von B. Ginge, JRA 6, 
1993, 285 ff. 
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urspriinglichen Vielfalt und Verbreitung zulieBen.4 Aus AnlaB der 
Veroffentlichung der Funde im Dolichenusheiligtum von Mauer an 
der Uri hat R. Noll Material, Form, Darstellung und Adressaten der 
sehr verstreut publizierten romischen exvota in einer Liste zusammen­
gestellt.5 Bezieht man griechisch-hellenistische Votivbleche6 und Ma­
trizen aus Moesien und Thrakien7 ein, so ergibt sich ein etwas ande­
res Bild. 

Eine Erwerbung der Archiiologischen Gesellschaft ftir das Romisch­
Germanische Museum Koln erweitert unsere Kenntnis und veriin­
dert dieses Bild erneut ein wenig. Die sieben Bleche stammen nach 
zuverliissiger Angabe aus Nordafrika (Mitteltunesien).8 Je ein Blech 
zeigt die auf dem Lowen reitende Kybele bzw. Fortuna-Tyche in 
einer Aedikula, zweimal ist eine Gottertrias zu sehen, auf drei Ble­
chen die Biiste der Minerva. 

Die Votive bestehen aile aus sehr diinnem, fast folienartigem Blech. 
Die heiden Trias-Votive und die drei Minerva-Votive sind jeweils 
tiber dem gleichen Model gearbeitet, auch wenn sich dabei manche 
Details starker oder schwiicher ausgepriigt haben. Die Ieicht unter­
schiedliche GroBe der Minerva-Votive liiBt erkennen, daB die Punz­
reihe am Rand nicht zum Model gehorte, sondern in einem zweiten 
Arbeitsgang separat nach BlechgroBe zugefiigt wurde. Die Riicksei-

4 E. Will, Le relief cultuel greco-romain (Paris, 1955) 37 ff. 
5 R. Noll, Das Inventar des Dolichenusheiligtums von Mauer an der Uri. Der 

ri:imische Limes in Osterreich 30 (Wien, 1980) 72 ff. Erganzungen bei HJ. Kellner~ 
G. Zahlhaas, Der ri:imische Tempelschatz von WeiBenburg in Bayern (Mainz, 1993) 
69. Altere Zusammenstellung:]. Toynbee, A Londinium Votiv Leaf or Feather and 
its Fellows, Collectanea Londiniensia. Studies in London Archaeology and History 
presented to Ralph Merrifield (London, 1978) 129 ff. Nachzutragen ist:]. Corrocher, 
Sources et installations thermales en Bourbonnais, in: Les eaux thermales et les cultes 
des eaux en Gaule et dans les provinces voisines. Actes du colloque 1990, Aix-Les­
Bains, hrsg. von R. Chevallier (Tours-Turin, 1992) 177 ff. Abb.l7. I. Fauduet, 
Sanctuaires associes a l'eau en Gaule Centrale, ebd. 199 ff. E. Kiinzl ~ S. Kiinzl, 
Aquae Apollirtares/Vicarello, ebd. 273 ff. Katalog Dieux guerisseurs en Gaule romaine, 
hrsg. von C. Landes (Lattes, 1992) 224 ff. 

6 Treasures of Ancient Macedonia. Ausstellung Thessaloniki 1978 (Athen, 1978), 
105 Nr. 434~457. K. Reber, Antike Kunst 26, 1983, 77 Taf.21. 

7 V.P. Vasilev, Bronzene Matrizen aus Mi:isien und Thrakien. Recherches sur Ia 
culture en Mesie et en Thrace. Bulgarie le-4e siecle. Bulletin de l'institut d'archeologie 
37, 1987, 177 ff. 

8 Erworben 16.8.90. Inv. Nr. RGM 90,514a~g. Hansgerd Hellenkemper, Ki:iln, 
danke ich fur die Erlaubnis zur Publikation, ausfiihrliche Diskussion, zahlreiche 
Literaturhinweise und die kritische Durchsicht des Manuskripts, Franc;:ois Baratte, 
Paris, und Kenneth Painter, London, gaben vielfaltige Hinweise, woftir ich herzlich 
Dank sage. Thomas Quaink, Ri:imisch-Germanisches Museum Ki:iln, reinigte und 
restaurierte die Votive. 
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ten der Votive sind mit eingefarbtem Epoxyharz dick verstrichen, so 
daB keine Arbeitsspuren mehr festzustellen sind.9 

Eine energiedispersive Rontgen-Mikroanalyse (EDAKS) im Elektro­
nenrastermikroskop ergab folgende Materialzusammensetzung (in %). 10 

Ag Cu Cl 
Kybelevotiv lnv. 90,514b 43,79 56,21 
Fortuna-Tychevotiv lnv. 90,514c 42,67 52,27 5,06 
Votiv mit Trias lnv. 90,514d 82,96 17,04 
Votiv mit Trias lnv. 90,514e 90,96 7,07 1,97 
Votiv an Minerva Inv. 90,514a 39,35 54,08 6,57 
Votiv an Minerva lnv. 90,514[ 76,15 23,85 
Votiv an Minerva Inv. 90,514g 36,56 59,55 3,89 

Bei der Interpretation der EDAKS kann das Chlor vemachlassigt 
werden, da es sich sekundar aus dem Boden an dem Metallblech ab­
gelagert hat. 11 Der sehr unterschiedliche Gehalt der Votive an Silber 
und Kupfer besagt, daB die Votive nicht aus demselben Rohblech 
gefertigt sind: entweder waren die Model tiber lange Zeit in Ge­
brauch oder aber die Votive wurden jeweils aus kleinen Resten von 
Silber/Kupferblech geschnitten, das fur andere Zwecke geschlagen 
worden war. 

Aile Votive weisen Nagellocher auf, die in der Regel von vome 
nach hinten ausgestanzt oder durchgebohrt sind; je nach Position 
der Locher waren die Votive wohl mit zwei, drei oder vier Nageln 
(auf einem Holztrager) befestigt worden. Ein zusatzliches Loch bei 
einem der Minervavotive kann freilich nicht, wie bei einem der Trias­
votive, als Ersatz fur ein ausgerissenes Loch angesehen werden; viel­
leicht wurde das-kleinere-Loch notwendig, weil der Nagel an der 

9 An den einfacheren Silbervotiven aus Water Newton stellte Jane Lang, British 
Museum Research Laboratory, folgenden Arbeitsvorgang fest: " ... they were not 
pressed into moulds but were all hammered out from sheet metal. The resulting 
sheets were then cut to shape with shears. For the decoration the metal was sometimes 
worked from one side and sometimes from both; but there is no bruising of the 
metal, and so it must have been backed with pitch or a similar material during 
working. To make the Chi-Rho on plaque no. 10, a broad central vertical line was 
drawn lightly on the back. Dots were punched on to the line from the back with a 
finely pointed tool. The relief was then emphasised with neater lines drawn on the 
front. The surrounding 'veins' were worked from front and back ... " (Briefliche 
Mitteilung von K. Painter am 9, September 1993). 

1° Kurt Hangst, Museum ftir Ostasiatische Kunst, ftihrte die Analyse am Physika­
lischen Institut der Universitat Koln durch. Er half mir auch bei der Interpretation. 

11 Bereits kleine Unterschiede in der Lagerung konnen stark differierende Auf­
nahme von Chlor bewirken. 
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Abb. la 

Abb. lb 
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vorgesehenen Stelle keinen Halt fand. Das Tyche-Votiv war ursprung-
1ich wohl nicht mit Befestigungslochern ausgestattet; die heiden Lo­
cher sind in unregelmaBiger Position und Form von hinten nach vorne 
durch das Blech gestoBen. 

N agellocher find en sich an relativ wenigen Votiven: beispielsweise 
an den Blechen aus Mesembria, den Augenvotiven aus Wroxeter und 
Alesia, an Votiven in Form von Tabulae ansatae und an den christ­
lichen Votiven aus dem Schatzfund von Ma'aret en-Norman; ein 
Votiv aus diesem Fund und zwei aus Mesembria sind mit einer Hange­
ose versehen.'2 Fur die Votive aus WeiBenburg wird vermutet, daB 
sie in einem Stander aus organischem Material eingeklemmt aufge­
stellt waren. 13 

Kybelevotiv, RGM lnv. 90,514b (Abb. Ia). Erh. max. H. 6,2 
em, erh. max. B. 4,8 em. Das Blech ist allseitig bestoBen, rechts 
unten fehlt ein groBerer Teil. Aus drei Fragmenten zusammenge­
setzt. Ein Nagelloch rechts oben; ein zweites links oben ausgerissen. 

Kybe1e sitzt frontal auf einem seitlich stehenden Lowen, der den 
Kopf dem Betrachter zugewandt hat. Sie tragt eine niedrige Mauer­
krane. In der rechten, zur Seite gestreckten Hand halt sie die Spende­
schale, die linke ruht im SchoB. Vor der Gottin-zu ihren FuBen­
steht ein Altar(?) mit auskragender, geschwungener Deckplatte, ihr 
zur Seite ein Thymiaterion(?). Uber ihrer rechten Schulter ist ein lie­
gender Halbmond zu sehen. Spuren oberhalb der Darstellung scheinen 
anzudeuten, daB das Bild von einem Perlkreis eingefaBt war, was 
freilich nicht zu der horizontalen oberen und unteren Kante paBt. 

Auf dem LOwen reitend wurde Kybele seit der Mitte des 4. Jahrhun­
derts dargestellt. 14 Ob die Ubertragung des Kultbildes von Prokonessos 

1 ~ Treasures (Anm.6) Nr. 452.453. K. Painter, A Roman Gold Ex-voto from 
Wroxeter, Shropshire. Antiquaries Journal 51, 1971, 329 ff. Katalog Dieux guerisseurs 
(Anm.S) 224 ff. Nr. 101.102.104.107. J. Kellner, Die Romer in Bayern (Miinchen, 
1972) I 09 Abb.50. Die Schweiz zur Romerzeit. Katalog Colonia Raurica 195 7 (Hrsg. 
von R. Fellmann, Basel 195 7) Abb.l2.13.15.16.17. M. Mundell Mango, Silver from 
Early Byzantium (Baltimore, 1986) 242 ff. Ein Votiv in Form einer Tabula ansata, 
wohl aus Kleinasien, war mit eincm Kcttchen vermutlich an dem Weihgeschenk 
befcstigt, s. !dole. Friihe Gotterbilder und Opfcrgaben/Katalog dcr Ausstellung 
Miinchen 1985 (Mainz, 1985) Nr. 96. Die Locher in der Mitte des P bei cinigen 
Votivcn aus Water Newton sind wohl nicht als Nagelli:icher zu deuten, vgl. K.S. 
Painter, The Water Newton Early Christian Silver (London, 1977) z.B. Nr. 
10.11.13.16, s. auch Nr. 12.15.17. 

11 Kellner-Zahlhaas 1993 (Anm.S) 70 mit Anm.222. 
'" F. Naumann, Die Ikonographie der Kybele in der phrygischen und der gric­

chischen Kunst (Tiibingen, 1983) 233 f. MJ. Vermaseren, Matrem in leone sedentcm 
(Leiden, 1970) war mir nicht zuganglich. 
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nach Kyzikos AnlaB war, dort Statere mit dem Bild der reitenden 
Kybele zu pragen, laBt sich nicht schliissig beweisen. 15 Verbreitet war 
dieses Bild erst in hellenistischer und romischer Zeit, wo es-mogli­
cherweise seit Claudius---zur Ausstattung der Spina im Circus maximus 
in Rom gehorte. 16 

Silberne Kybelevotive stehen in einer langen Tradition. Der groB­
te erhaltene Bestand stammt aus einem Demeter-Heiligtum im thra­
kischen Mesembria. 17 In dem kleinen, an die Stadtmauer angebau­
ten Gebaude wurden u.a. Terrakottastatuetten, schwarzgefirniste 
Keramik, Miinzen und eine rotfigurige Pelike gefunden, die 24 bron­
zene, silberne, goldene und vergoldete Votivplattchen enthielt. Bleche 
mit Adoranten-Darstellungen und Augen iiberwiegen, neben einzelnen 
Votiven mit dem Bild von Demeter und Kore, der Nymphen, einer 
Hand und eines Widders lassen sich drei mit Sicherheit Kybele zu­
ordnen.18 

Ein Votivblech zeigt die thronende Kybele mit Palos, Schale und 
Zepter in einem Naiskos, umgeben von einem Lowen, Hermes und 
dem "Madchen mit den Fackeln"; Adorant und Adorantin sind vor 
die Gottin getreten. 19 Bei einem zweiten Votiv halt die Gottin im 
Tempel zwischen Hermes und Madchen den Lowen auf dem SchaB; 
Adoranten, in unterschiedlichem MaBstab gebildet, flankieren das 
Tempelchen.20 Diesen heiden Votivblechen aus Mesembria ahnelt ein 
(stark fragmentarisch geborgenes) Silbervotiv aus Eretria, das Kybele 
zwischen Hermes und Kore zeigt und das K. Reber ebenfalls ins 4. 
Jahrhundert v. Chr. datiert. 21 Die Silberbleche wurden sicherlich iiber 
bronzenen Matrizen gepreBt, wie man sie aus romischer Zeit kennt: 
insbesondere eine Fundstelle bei Abritus hat zahlreiche solcher Ma-

15 H.v. Fritze, Nomisma VII (Berlin, 1912) Taf.VI, 18. 
16 J.H. Humphrey, Roman Circuses (London, 1986) 273 ff. Beispiele fiir Mar­

mor-, Ton-, Silber- und Bronzestatuetten, Marmor- und Tonreliefs, Lampenbilder: 
MJ. Vermaseren, Corpus Cultus Cybelae Attidisque (Leiden, 1977~1989), EPRO 
50, I Nr. 365. II Nr. 43. III Nr. 330.439.470. IV Nr. 37.143. V Nr. 12~14.56.67~ 
71.398. VI Nr. 3.18.26.80. VII Nr. 3.52.126.134. Naumann a.O. Kat. Nr. 610~ 
617. Greek and Roman Sculpture in Gold and Silver, Museum of Fine Arts, Boston 
(Boston, 1974) Nr. 77. Dieser (unvollstandigen) Zusammenstellung laBt sich keine 
lokale Praferenz gerade dieses Kybeletypus ablesen. 

17 A.K. Vavritsa, Praktika tes en Athenais Archaiologikes Etaireias 1973 (1975) 
77 ff. mit Taf.89~96. Vermaseren, CCCA VI Nr. 334 mit Lit. 

IR Treasures a.O. (Anm.6) Nr. 446.447.448. Vielleicht auch 453. 
19 11,9 x 9,2 em, Vavritsa a.O. Taf.92 a. Treasures a.O. Nr. 447. Vermaseren, 

CCCA VI Nr. 335. 
~0 6,8 x 4,6 em, Vavritsa a.O. Taf.94 a. Treasures a.O. Nr. 448. Vermaseren, 

CCCA VI Nr. 337. 
21 6,3 x 7,4 em, Reber, a.O. (Anm.6) 77 Taf.21. 
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trizen fur Votive der unterschiedlichsten Gottheiten erbracht.22 Ma­
trizen fur Votive an K ybele sind die Bronzeplatte "a us Thessaloniki" 
in Lyon und die Doppelmatrize fur Kybele und Artemis-Luna (?) in 
Sofia;23 von einer im Typus genau entsprechenden Einzelmatrize fur 
Votive an die letztgenannte Gottheit vermutet Vermaseren, daB sie 
in Afrika erworben wurde.24 Das sehr detaillierte Gipsrelief im Agyp­
tischen Museum Kairo konnte ein-hellenistisches-"Zwischenmodel" 
zur Verbreitung des Typus-in diesem Fall einer besonderen Vari­
ante-sein.25 Nach solchen Modeln wurden freilich nicht nur Votiv­
gaben aus dunnem Silberblech, sondern sicherlich auch der stabilere 
Priesterschmuck und Kastenbeschlage gearbeitet.26 

Ein drittes, einfacheres Votivblech aus Mesembria ist annahernd 
dreieckig und wird von einer gepunzten Perlreihe eingefaBt. Darge­
stellt ist die stehende Gottin zwischen zwei Lowen.27 Ahnlich schlicht 
gibt ein bronzenes Votivplattchen ( oder ein Model?) das Gotterbild 
auch im 2. oder 3. Jahrhundert n. Chr.: frontal thronend, die FuBe 
auf einem liegenden Lowen, die Hande auf zwei sitzenden Tieren. 28 

Ob auf einem weiteren Votiv aus Mesembria in der thronenden 
Gottheit mit Zweig in der Linken, auf die sechs Adoranten zugehen, 
ebenfalls Kybele zu sehen ist, wie MJ. Vermaseren annimmt, mag 
offen bleiben.29 Auf einem runden Medaillion unbekannten Zwecks 
aus gepreBtem Silberblech, das aus Olynth stammt,30 ist Kybele, 
begleitet von Hermes und dem "Madchen mit den Fackeln", den 

22 Vasilev, Matrizen (Anm. 7) II 7 ff. 
23 Vermaseren, CCG4 VI Nr. 198. Naumann a.O. (Anm.I4) Nr. 444. V.P. Vasilev, 

Matrices en bronze dans Ia toreutique romaine provinciale des IU-Ille siecle, Annales 
de l'universite Jean Moulin. Lettres Actes du IVe Colloque International sur les 
bronzes antiques (1976) 187 Abb.5. Vermaseren, CCG4 VI Nr. 377. 

24 Vermaseren, CCCA VII Nr. 108. Vasilev, Matrizen (Anm.7) 183 f. mit 
Anm.2I. 

25 Naumann a.O. (Anm.I4) Nr. 441 mit Lit. Zu Technik und Verbreitung s. Vasilev, 
Matrizen (Anm. 7), 177 mit Anm.I.3. 

26 sog. Priesterkrone in Berlin mit Kybele- und Sabaziosrelief; Bronzetafel, abge­
bildet in den "Bi:ittigerschcn Papicrcn"; Vcrmascrcn, CCG4 III Nr. 304. Zu den 
Kastchcn s. H. Buschhausen, Die spatri:imischen Metallscrinia und friihchristlichen 
Reliquiare. Wiener Byzantische Studien 9 (Wien - Ki:iln - Graz, 1971 ). 

27 6, 7 x 5,2 em, Silber. Treasures (Anm.6) Nr. 446. Vermaseren, CCCA VI 
Nr. 336 Taf.84. 

28 Sotheby's Antiquities, London 9, 12, 1985, Nr. 120.20 x 14 em. 
29 Vcrmascrcn, CCG4 VI Nr. 338 Taf.85. Treasures (Anm.6) Nr. 453 Taf.62. Die 

im Naiskos stchcndc, cine Schlange fiitternde Gi:ittin auf einem Votivblech aus Tekija 
ist wahrscheinlich nicht Kybele, s. Vcrmascrcn, CCG4 VI Nr. 382 zu D. Mano­
Zissi, Les trouvailles de Tekiya (Belgrad, 1957) 94 Nr. 34 Taf.23. 

30 Vermaseren, CCG4 VI Nr. 204 mit Abb.IO. Naumann a.O. (Anm.l4) 229 ff. 
mit Parallelen zur Darstellung. 
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Lowenwagen lenkend dargestellt; Nike mit Kranz fliegt auf die Got­
tin zu, ein Stern im Halbmond ist in den Zwischenraum gesetzt. 
Das Bild wird von einem feinen Perl- und von einem Buckelkranz 
eingefaBt. Moglicherweise war auch das Bild der lowenreitenden 
Kybele auf dem Kainer Votiv von einem entsprechenden Perlkranz 
umgeben, von dem noch wenige Reste zu sehen sind. Mit dem Me­
daillon aus Olynth verbindet das Kolner Votivblech schlieBlich noch 
der Halbmond. Er ist fiir Kybele allerdings nicht charakteristisch, 
sondern findet sich eher bei Darstellungen, bei denen die Gottin syn­
kretistisch mit anderen Gottheiten vermischt oder verbunden ist­
etwa den Bronzematrizen in Sofia und in Paris und bei zwei Biisten­
und einer Bendismatrize aus Abritus;31 als Giebelspitze ziert er bei 
exvota den Naiskos der Donaulandischen Gottertrias und den von 
Jupiter Dolichenus und Juno Regina und ist-mit Stern-iiber dem 
Naiskos des Sabazios zu sehen.32 Bei zahlreichen der aquitanischen, 
Mars geweihten Votivblechen aus dem Hortfund von Hagenbach ist 
eine groBe Lunula ein wesentlicher Bestandteil des Votivs. 33 

Auch in Mrika war in romischer Zeit der Kult der K ybele ver­
breitet. Vielleicht besaB Kybele in Karthago am Tempel der Tanit/ 
Dea Caelestis, mit der sie auch gleichgesetzt wurde, ein Heiligtum.34 

Augustinus berichtet von Feiern am Tag der Lavatio der Berecynthia 
mater in Karthago.35 Die in Mrika gefundenen Bildwerke der Kybele 
unterscheiden sich nicht von den romischen Kybelebildern in ande­
ren Provinzen;36 auf dem Lowen reitend ist die Gottin nur auf Mo­
saiken mit Zirkus-Darstellung und auf dem Spiegel kleiner Tonlampen 

31 Vasilev, Matrizen (Anm.7) Abb.19.27.13.14.5. 
32 G. Ristow, Festschrift fur Klaus Wessel (1988) 237 ff. K. Gschwantler, Romi­

sches Osterreich 1!112, 1983/84 Taf.9 Abb.15. E. Schwertheim, Die Denkmaler 
orientalischer Gottheiten im romischen Deutschland. EPRO 40, (Leiden, 1974) Taf.l06. 
Lunula und Stern sind i.iber Nero-Helios zu sehen auf einem Goldplattchen aus 
Gorgippia, das als Teil eines Priesterdiadems gedeutet wird, s. Rome face aux Bar­
bares. Centre Culture! Abbaye de Daoulas ( 1993) 130 Nr. 63.0 I. M. Almagro, Las 
necropolis de Ampurias II (Barcelona, 1955) 199 f. Taf.XI. Zur Deutung s. auch 
E.N. Lane, Corpus Cultus Jovis Sabazii III, EPRO 100 (Leiden, 1989) 22. 

33 H. Bernhard, HJ. Engels, R. Engels u.R. Petrovszky, Der romische Schatz­
fund von Hagenbach (Mainz, 1990). So auch bei einem Votiv aus Thun-Allmendigen 
und einem Sabazios-Votiv aus Heddernheim, G. Behrens, Mainzer Zeitschrift 36, 
1941, 18 Nr. I Abb.l7,11 und Nr. II Abb.l7,13. 

34 Roscher, Mytholog.Lexikon 2,2 Sp.2927 f. s.v. Meter. Metroon am Ostabhang 
der Byrsa in Karthago: Vermaseren, CCCA V 34 Nr. 92. Ein Heiligtum der Magna 
Mater ist in Mactar belegt. 

35 Augustinus, De civ. dei II 4. 
36 Vermaseren, CCCA V Nr. 34-154; auf dem Lowen: Nr. 56.57.60.62-71. 

76.83.101.106.109-111.113.116.133.137. 
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dargestellt, deren Model woh1 von Werkstatt zu Werkstatt getauscht 
oder verhandelt wurden. 

Votiv an Fortuna-Tyche, lnv. RGM 90,514c (Abb. lb). Erh. 
H. max. 6 em, B. 5,1 em. Das Blech ist oben und unten abgebro­
chen und an der 1inken. Seite der Gottin stark verletzt. Zwei zur 
Vorderseite durchgestochene Nagellocher sitzen an der breitesten Stelle. 

Es handelt sich urn ein palmblattformiges exvotum: der Naiskos in 
der Mitte ist beidseitig von aufsteigend geripptem Blech umgeben. 
Fortuna-Tyche steht frontal in einem Tempelchen, bekleidet mit einem 
langen Gewand und einem tiber die linke Schulter gelegten, urn den 
Unterkorper geschlungenen Mantel. In der Rechten halt sie das auf 
eine Kugel gestiitzte Steuerruder, die Linke war vermutlich erhoben. 
Spuren eines Fiillhorns sind nicht auszumachen. 

"Toto quippe mundo et omnibus locis omnibusque horis omnium 
vocibus Fortuna sola invocatur ac nominatur, una accusatur, rea una 
agitur, una cogitatur, sola 1audatur, sola arguitur et cum conviciis 
colitur: volubilis, a plerisque vero et caeca existimata, vaga, inconstans, 
incerta, varia, indignorumque fautrix, huic omnia expensa, huic omnia 
feruntur accepta, et in tota ratione mortalium sola utramque paginam 
facit, adeoque obnoxi sumus sorti, ut sors ipsa pro cleo sit, qua deus 
probatur incertus." So beschreibt Plinius, n.h. II.V.22, Charakter und 
Wirken der Gottin Fortuna. Ihre Erscheinung in Rom charakterisiert 
Plutarch, de fortuna Romanorum 4: sie werde ohne Fliigel, ohne 
Sandalen, ohne die unzuverlassige und instabile Kugel dargestellt, 
das Ruder, das sie fuhre, sei nicht doppelt. Und sie halte das be­
rtihmte Horn der Fiille in der Hand ... 

Darstellungen der Fortuna (-Tyche) in ihren verschiedenen Aspek­
ten finden sich haufig auf kaiserzeitlichen Miinzen. Typische Miin­
zen, auf denen das Bild der Gottin dem exvotum in Koln ahnelt, 
wenngleich die Gottin auf den Miinzen den Kopf meist zur Seite 
gewandt hat, sind beispielsweise ein Sesterz Kaiser V espasians mit 
Fortuna redux aus dem Jahr 71 n. Chr., ein Aureus des Nerva mit 
Fortuna Augusti von 96 n. Chr.,37 Denare Hadrians wohl aus dem 
Jahre 118 n. Chr. und ephesische Goldpragungen desselben Kai­
sers, ein Denar des Antoninus Pius von 152/3 n. Chr., ein Aureus 

37 H. Mattingly - E.A. Sydenham u.a., The Roman Imperial Coinage (London, 
1923 ff.) 422 var. J.P.C. Kent ·· B. Overbeck - A.U. Stylow, Die romische Miinze 
(Miinchen, 1973) Nr. 230 R.H. Mattingly, Coins of the Roman Empire in the Brit­
ish Museum (London, 1923 ff.) III,5 Nr. 36 Taf.l,\9. 
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des Severus Alexander aus dem Jahr 231 n. Chr., schlieBlich ein 
Antoninian des Postumus von 267 n. Chr.;38 in Trier gepragte Folles 
fUr Constantius' Verteidigung der Rheingrenze imjahre 299 n. Chr. 
und imjahre 309/310 n. Chr. in Siscia ausgegebene Folles scheinen 
als letzte das Bild der Fortuna zu tragen.39 

Silberne exvota fur Fortuna-Tyche kennt man in groBerer Zahl. 
Dem Kolner Votiv gleicht besonders das Votiv Inv. 2771 aus dem 
Depotfund von Tekiya:40 auch hier ist der schlichte Naiskos von unre­
gelmaBig gefalteltem Silberblech umgeben und das sehr gedrungene 
Gotterbild, obwohl im Stil anders, hat die gleichen Attribute. Der 
Schatz von WeiBenburg enthielt drei Votive an Fortuna, alle groBer 
und mit ihren Palmblattaufsatzen auch reicher als die Votive in Koln 
und aus Tekiya; zweimal steht die Gottin mit Fiillhorn und Steuer­
ruder unter einer Bogenarkade, beim dritten Votiv ist zusatzlich das 
Gliicksrad an ihrer Seite und die Gottin ist in einem Tempelchen 
mit teilweise tordierten Saulen und verziertem Giebelfeld dargestellt.41 

Auf dem sehr reichen Silberrelief aus Nicderbieber stehen Fortuna 
und Mars, jede Gottheit in ihrer Aedikula, sozusagen als Bekrafti­
gung iiber der zentralen Figur des Merkur,42 auf dem Silbervotiv fur 
die donaulandische Gottertrias im Romisch-Germanischen Museum 
Koln schlieBlich nimmt Fortuna-Tyche zwischen Fisch, Hahn und 
Widderkopf das Giebelfeld ein.43 Wahrend der Widderkopf Sol, der 
Hahn Luna zuzuordnen sind, die die seitlichen Giebclakrotere bil­
den, darf man den Fisch wohl auf die im Hauptfeld stehende groBe 
Mutter beziehen: von den Matrizen aus Abritus geben zwei die Biiste 
einer Gottin mit Fisch.44 Die Nahe mag gleichwohl auch auf den 
Synkretismus der beiden schicksallenkenden und segenspendenden 
Gottinnen anspielen.45 

38 Mattingly a.O. III 262 Nr. 170 f. Tafel 50,8.9; 395 Nr. * Taf.75,2. IV 115 
Nr. 791 Taf.16,17.VI 188 Nr. 739 Taf.25. A.S. Robertson, Roman Imperial Coins 
in the Hunter Coin Cabinet, University of Glasgow (Oxford, 1977 ff.) IV 92 Nr. 56 
Taf.24. 

39 C.H.V. Sutherland, R.A.G. Carson, The Roman Imperial Coinage VI (Lon­
don, 1967) 149.185.480. 

40 Mano-Zissi a.O. (Anm.29) Nr. 37 Taf.26. 
41 Kellner- Zahlhaas, WeiBenburg 1993 (Anm.5) 67 ff. Nr. 35.36.37. Inv. 1981, 

4366; 1981, 4367; 1981, 4369. 
42 P. La Baume, Bjb 177, 1977, 567 Abb.2. Romer am Rhein. Ausstellung Koln 

1967 (Koln, 1967) Nr. C 210. 
43 Ristow, a.O. (Anm.32). 
44 Vasilev, Matrizen (Anm.7) Abb.9.14. 
45 Ristow a.O. (Anm.32) 244. 
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Abb. 2 

Formal ganz ahnlieh ist sehlieBlieh die Fortuna auf dem Besehlag­
bleeh eines serinium aus Trier, das ja aueh teehniseh ahnlieh gear­
beitet ist. 46 

Fortuna-Tyehe in ihren versehiedenen Aspekten wurde von Einzel­
personen, den untersehiedliehsten Personenkreisen und Korpersehaften 
angerufen; auffallig zahlreich sind Weihungen des Militars und­
zusammen mit Merkur--von Gewerbetreibenden; die Verehrung laBt 
sieh nieht auf bestimmte Regionen eingrenzen. Fi.ir Mrika sei nur an 
den Fortuna-Tempe! in Thugga und an die Tyehe neben Jupiter­
Septimius Severns und Juno-Julia Domna am Tetrapylon von Leptis 
Magna erinnert. 

Votive mit Trias, lnv. RGM 90,514d,e (Abb. 2). Inv. 90,514d: 
erh. H. 6,5 em, B. 9,6 em, beide oberen und die reehte untere Eeke 
bestoBen, mehrere Risse. Zwei Nagelloeher unten erhalten. 

Inv. 90,514e: erh. H. 6,3 em, B. 9,8 em, beide oberen und die 
reehte untere Eeke bestoBen, tiefer RiB an der mittleren Aedikula. 
Links oben ein Nagelloeh neben einem ausgerissenen Nagelloch, links 
unten ein weiteres. 

46 Buschhausen a.O. (Anm.26) 49 f. Nr. A 18. Siehe auch S. 77 Nr. 36, Beschlag 
mit frontal stehender Fortuna. 
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Das Si1berb1ech ist durch drei Aediku1en gegliedert, die Stutzen 
bi1den glatte Sau1en mit nicht ausgearbeitetem Kapitell, die heiden 
auBeren Giebel haben glatte Simen und Geisa, beim mittleren bil­
den Zweige das Gebalk. 

In der linken Aedikula steht Merkur, nackt bis evtl. auf ein Schulter­
mantelchen, den Petasos auf dem Kopf, einen Beutel in der rechten 
Hand, den Caduceus im linken angewinkelten Arm. 

Die mittlere Aedikula nimmt eine stehende, langgewandete Frau 
mit Kopfbedeckung ein. In der erhobenen linken Hand halt sie einen 
Stab mit knospenartigem Ende, die rechte ist gesenkt, ein Attribut 
nicht auszumachen. Zu FuBen der Stehenden befinden sich zwei Ge­
genstande, links ein Zylinder mit zugespitztem Aufsatz, rechts ein 
spindelartiger Gegenstand. 

In der rechten Aedikula schlieBlich steht ein bartiger Gott mit Mo­
dius und einem kurzen, geschurzten Gewand; ein Mantel fallt ihm 
von der Schulter bis zu den Waden. Der Gott halt links ein Zepter 
mit Knauf; an seiner rechten Seite steht ein zy1indrischer Gegen­
stand mit Querho1m, wohl ein Altar. 

Si1bervotivplattchen an mehrere Gottheiten sind nicht selten. Er­
wahnt wurde bereits das Votiv aus Niederbieber mit zwei kleinen 
Aediku1en fur Tyche und Mars uber einer groBeren fur MerkurY 
Zwei Aedikulen nebeneinander weisen auch eine Matrize aus Abri­
tus und eine Matrize in Sofia auf; bei ersterer steht Juno-Hera ne­
benjupiter-Zeus, bei der anderen thront Kybele neben Artemis-Luna, 
doch konnten uber dieser Matrize evtl. auch unabhangige Einzelvotive 
gepreBt werden. 48 Mindestens zwei Aedikulen zeigte ein fragmentarisch 
erhaltenes Votiv, das 1789 mit weiteren 50-60 Fragmenten in einer 
Urne bei Stony Stratford gefunden wurde.49 Auf der 1inken Seite sieht 
man Mars mit Helm, Rustung und Stiefeln, in der Rechten den Speer, 
die Linke auf einem Schild; in der anderen Aediku1a ist an Fliigeln, 
Palmzweig und wehendem Gewand Victoria zu erkennen. Drei Naiskoi 
nebeneinander sind schlieBlich auf einem Go1dplattchen aus Ratia­
ria eingepreBt.50 Die darin stehenden Personen-zwei weiblich, eine 
mannlich-sind nicht zu benennen, da Attribute fehlen. Neben-

47 s. Anm.42. 
48 Vasilev, Matrizen (Anm.7) Abb.4.19. 
49 H.B. Walters, Catalogue of the Silver Plate, Greek, Etruscan and Roman in 

the British Museum (London, 1921) S. 63 Nr. 239. 
50 Vasilev, Matrices (Anm.23) 189 mit Abb.9. 
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einandergereiht findet man Aedikulen auch auf scrinia-Blechen: der 
bereits genannte Beschlag aus Trier zeigt Apollo, Bacchus, Fortuna, 
Mercur undjupiter oder Poseidon, ein jeder in seinem Tempelchen.51 

Und bei einem Beschlagblech aus Mathay in Saint-Germain-en-Laye 
ist der mittlere Giebel iiber der Manacle spitz, wahrend Bacchus und 
Mars rechts und links unter Perlbandbogen stehen.52 

Bei anderen Votiven sind mehrere Gottheiten in einem Tempel 
vereint, so bei zwei Votiven aus dem Schatzfund von WeiBenburg 
Minerva, Merkur und Apollo,53 auf einem Votiv aus London-Moor­
gate drei Matronen.54 Eine Regel fur die Zusammenstellung bestimmter 
Gottheiten laBt sich bei Votiven aus so unterschiedlichen Regionen 
natiirlich nicht feststellen, es wird sich jeweils urn lokale Kultgemein­
schaften handeln. Eine Deutung der Dreiergruppe auf den neuen 
Kolner Votiven kann also nur von der Ikonographie der Dargestell­
ten ausgehend, versucht werden. 

Leicht identifiziert werden kann Merkur in der linken Aedikula. 
Bis auf die Kopffiiigel statt des Petasos ist er auf dem Votiv aus 
Niederbieber in gleicher Weise dargestellt, 55 Petasos mit Kopffiiigeln 
hat er auf drei Votiven aus WeiBenburg"6 und einem aus Tekiya,57 

ohne Petasos zeigt ihn schlieBlich eine Matrize aus Kravenik bei Veliko 
Tamovo.58 Ziegenbock und Hahn fehlen allerdings auf den Votiven 
in Koln.59 

Den Gott in der rechten Aedikula charakterisieren Bart, kurzes 
Gewand und Kopfbedeckung. Bei Mars, bei dem unter den Pteryges 
des Panzers stets das kurze Gewand sichtbar wird, wiirde man Helm 
und Schild erwarten-wie beispielsweise bei den Votiven aus Barkway, 
Stony Stratford, Niederbieber und WeiBenburg.60 Vulkan tragt auf 

51 Buschhausen a.O. (Anm.26) 49 f. Nr. A 18. 
52 ebd.l71 Nr. A 106. 
53 Kellner- Zahlhaas a.O. (Anm.5) 71 Nr. 29; 30 Taf.57; 58. 
54 R. Merrifield, The Roman City of London (London, 1965) Taf.89. London in 

Roman Times (London, 1930) 47 Taf.20. M. Green, The Religions of Civilian Roman 
Britain. A Corpus of Religious Material from the Civilian Areas of Roman Britain. 
(Oxford, 1976) Taf.XVIb. 

55 s. Anm.42. 
56 Kellner- Zahlhaas a.O. (Anm.5) 71 f. Nr. 29.30.31. 
57 Inv.2773. Mano - Zissi a.O. (Anm.29) 106 Nr. 39. Taf.27. 
58 Vasilev, Matrizen (Anm. 7) 180 Nr. 20 Abb.20. 
59 Auf den scrinia-Blechen sind sie Attribut des Gottes, vgl. Buschhausen a.O. 

(Anm.26) Nr. A 18.A 19.A 65. 
60 Walters a.O. (Anm.49) 59 ff. Nr. 231-234.237.239-241. Bjb 177, 1977, 567 

Abb.2. Kellner - Zahlhaas a.O. (Anm.5) 76. Nr. 39. Auf scrinia-Beschlagen: Busch-
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Votiven aus Barkway zum kurzen Gewand den lang herabfallenden 
Mantel, dazu aber einen spitzen Pilos, Zange und Hammer--kein 
Zepter mit Knauf.61 Jupiter Dolichenus ist entweder his auf den Mantel 
nackt, tragt auch keine Kopfbedeckung und halt auBer dem Zepter 
das Blitzbiindel-so auf drei Votiven aus Heddemheim62-oder er 
wird in orientalischer Art auf dem Stier stehend mit Labrys und Blitz­
biindel wiedergeben.63 Den-bartlosen-Gott in Panzer und kurzem 
Gewand auf einem Votiv aus Pessinus deutet Walters als Mithras;64 

Mithras zeichnen auBerdem die Hosen aus, die man auch bei Sabazios 
auf einem Votiv a us Ampurias sieht. 65 Sara pis schlieBlich, zu dem 
der Modius paBt, ist in der Regel mit langem Chiton, selten nur mit 
Himation wiedergegeben-nicht aber in kurzem Gewand.66 Die ge­
nannten Gi:itter wurden in Afrika mehr oder weniger stark verehrt, 
vielfach mit einheimischen Gottheiten identifiziert oder an sie angegli­
chen;67 die nicht iibermaBig stark belegte V erehrung der orientalischen 
Gottheiten nahm nach der Stationierung ri:imischer Soldaten zu.68 

Einen Hinweis darauf, daB in dem Gott in der rechten Aedikula 

hausen a.O. (Anm.26) Nr. A 2l.A 65.A 106. Der sitzende Mars kann hier auBer 
Betracht bleiben, vgl. J. Werner, Die heiden Zierscheiben des Thorsberger Moor­
fundes (Berlin, 1941) Taf.8. Ders., Germania 27, 1943, 96 f. Taf.22. s. auch 
G. BauchhenB, LIMC II, I, 1984 s.v. Ares/Mars III. 

61 Walters a.O. (Anm.49) 61 f. Nr. 235.236. 
62 Schwertheim a.O. (Anm.32) Nr. 78.81.82. 
63 ebd. Nr. 80. Noll a.O. (Anm.5) Nr. 7. 
64 Walters a.O. (Anm.49) 58 Nr. 229. Toynbee a.O. (Anm.5) 135 stellt ihn neben 

den Kriegsgott von Palmyra. 
65 Almagro a.O. (Anm.32) 199 f. Taf.XI. E.N. Lane - MJ. Vermaseren, Corpus 

Cultus Jovis Sabazii, II EPRO 100 (Leiden 1989) 85. Zu Kultgemeinschaften s. 
Lane (Anm.32) 13 ff. 

66 W. Hornbostel, Sarapis EPRO 32 (Leiden, 1973) passim. z.B. auf goldenen 
Votivblechen aus Douch/Oase Khargeh, M. Redde, Le tresor de Douch. Comptes 
rendus des seances de l'Academie des Inscriptions et Belle lettres 1989, 428-445. 

67 G.-Ch. Picard, Les religions de !'Afrique Antique (1954). s. dazu M. le Glay, 
Les syncretismes dans !'Afrique ancienne in: F. Dunand- P. Leveque, Les syncretismes 
dans les religions de l'antiquite, EPRO 46 (1975) 123 ff. Cicero, de natura deorum 
1,84, sagt in bezug auf Vulcan: "ut primum, quot hominum linguae, tot nomina 
deorum: non enim, ut tu Vellaius quocumque veneris, sic idem in Italia Volcanus, 
idem in Africa, indem in Hispania. Lane (Anm.32) 39. 

68 M. Leglay, Les religions orientales dans !'Afrique ancienne. in: Les Confer­
ences visites du Musee Stephane Gsell (Paris 1956). Jupiter Dolichenus in Afrika: 
M. Hi:irig - E. Schwertheim, Corpus Cultus Iovis Dolicheni, EPRO I 06 (Leiden, 
1987) Nr. 615-631. Mithras in Afrika: MJ. Vermaseren, Corpus lnscriptionum at 
Monumentorum Religionis Mithriacae (The Hague 1956) 87-98. Zu Sabazios: 
R. Fellmann, Der Sabazios-Kult. in: Die orientalischen Religionen im Ri:imerreich, 
EPRO 93 (Leiden, 1981) 316 ff. 
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evtl. Ba'al-Saturn gesehen wurde (z.B. die Harpe), gibt es m.E. bei 
der Darstellung nicht. 69 

Die Gottin in der mittleren Aedikula ist durch das Knospenzepter, 
vielleicht auch den Giebelschmuck aus Blattreihen als Vegetations­
oder Fruchtbarkeitsgottin charakterisiert. Mit dem sog. Tannzweig­
muster gegliederte Giebelgeisa sind bei den Votivblechen nun nicht 
selten, sie kommen sowohl an der Aedikula des Mars auf einem Votiv 
aus Barkway und an Votiven aus Tekiya wie auch an Matrizen aus 
Thessaloniki, Razgrad und Abritus vor, und auch eine Tonmatrize 
aus Montana hat diese Geisonzier. 70 Ein richtiger Blattschmuck ziert 
die Giebel der Naiskai von Hygieia und Diana bei goldenen Votiven 
a us Germisara/ Geoagion und den Grottenrand der Mithrashohle auf 
einem versilberten Bronzevotiv aus Stockstadt, was F. Drexel als In­
diz fur pannonische Herkunft wertet; 71 bei dem scrinium aus Kai­
seraugst sind die Bogen iiber Minerva und Mercur mit Blattreihen 
geschmiickt. 72 

Erkennt man in der Kopfbedeckung einen Helm, so sprechen doch 
das Fehlen von Aegis mit Gorgoneion, die deutlich als Knospe, nicht 
als Spitze ausgebildete Bekronung des Stabes und die geringe GroBe 
des freilich schildartig gewolbten Gegenstandes zur Linken der Ste­
henden gegen eine Deutung als Minerva. 

Vom Bild der langgewandeten Frau mit Knospenzepter ausge­
hend, ist eine auch nur einigermaBen begriindbare Identifikation mit 
Juno, Ceres, Ops, Caelestis, Tanit oder Astarte nicht moglich. Auch 
die Gottinnen auf zwei goldenen exvota ehemals Sammlung L. Pol­
lak~die eine mit Zepter im rankengeschmiickten Naiskos, die andere 
evtl. mit Fiillhorn und pilosartiger Kopfbedeckung~sind nicht zu 
benennen. 73 

69 M. Leglay, Saturne Mricain I.II (Paris 1961.1966) passim. 
70 Walters a.O. (Anm.49) 59 Nr. 232. Mano-Zissi a.O. (Anm.29) Nr. 34 Taf.23, 

Nr. 35 Taf.24. Vermaseren (Anm.I6), CCCA VI Nr. 198. W. Gerassimowa-Tomawa, 
Beitrag zur thrakischen Religion und Ethnographic, Dritter internationaler thrakolog. 
KongreB I (1984) 286 Abb.3. Vasilev, Matrizen (Anm.7) Abb.4.6.9-11.13.14. 
L. Ognenova-Marinova, Un atelier plastes imagenarius a Montana. Recherches sur 
Ia Culture en Mesie et en Thrace. Bulletin de l'institut d'archeologie 37, 1987, 173 
ff. Abb.5. 

71 Goldhelm, Schwert und Silberschatze. Reichtiimer aus 6000 Jahren Rumani­
scher Vergangenheit. Ausstellung Frankfurt 1994 (Frankfurt a.M., 1994) 217 f. 
Nr. 87.1 und 2. Schwertheim, Denkma1er a.O. (Anm.32) Nr. 117g. F. Drexel in: 
W. Schleiermacher, Germania 12, 1928, 54, Anm.8. 

72 Buschhausen a.O. (Anm.26) Nr. A 19. 
73 L. Pollak, Catalogo della Collezione oggetti di scavo del fu Prof. P. Sarti (Rom 

1906) Nr. 260.261. 
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Votive an Minerva, lnv. RGM 90,514a; 9,514f; 90,514g (Abb. 3). 
Inv. 90,514a, H. 8,3 em, B. 5,4 em. Oben links und unten beidseitig 
V erletzungen, quer gerissen. Das Votiv war moglicherweise urspriing­
lich mit vier Nageln in den Ecken befestigt; das unregelmaBige Loch 
unten in der Mitte konnte von einer zweiten Befestigung, nachdem 
die seitlichen Locher ausgerissen waren, stammen. 

Inv. 90,514f, H. 7,4 em, B. 5,7 em. Oben links und unten beid­
seitig beschadigt, links oben ein kleines und ein groBes Nagelloch, 
rechts oben und in Hohe des Schriftfeldes ein Befestigungsloch. 

Inv. 90,514g, H. 7,6 em, B. 5,4 em. Oben links, rechte Kante 
und rechte u. linke untere Ecke beschadigt. Das Nagelloch links oben 
ausgerissen und durch ein etwas tiefer angebrachtes ersetzt, das Nagel­
loch unten links zur Vorderseite durchstoBen. 

Die drei Votive zeigen dieselbe Darstellung: eine Biiste der Minerva. 
Die Gottin hat auf dem lang herabfallenden Haar einen Helm mit 
Helmbusch und ist in ein faltenreiches Armelgewand gekleidet, iiber 
dem sie die Aegis mit Gorgoneion tragt. Neben dem Kopf sind beid­
seitig ein sechsstrahliger Stern iiber einem Halbmond zu sehen. Unter 
der Biiste sitzt ein bei allen drei Votiven leeres Schriftfeld. 

Durch Helm und Gorgoneion ist Minerva, deren Bild dem der 
Athena angeglichen wurde, leicht zu identifizieren. Unter den bekann­
ten Silbervotiven ist nur eines mit ihrem Bild: ein Votiv aus dem 
Tempel-einem Dolichenus-Heiligtum-in Maiden Castle, Dorches­
ter. 74 Es zeigt ein Gesamtbild der Gottin: Minerva mit Helm, Speer, 
Schild und Aegis mit Gorgoneion steht frontal in einem abgegrenz­
ten Feld. An der Basis meint C.D. Drew einen Inschriftenrest zu 
erkennen. Danebenzustellen ist eine 11 em hohe, 1 em dicke Bron­
zeplatte der Samm1ung H. Scheufelen, "woh1 zur Herstellung von 
Si1berreliefs", wie G. Hafner schreibt. 75 

Silbervotive mit Biisten sind relativ haufig belegt, so ein rundes 
Votiv aus Pessinus mit So1-Biiste im Perlkranz, bekront von einem 
"Palmblatt", ein rechteckiges Votiv mit Zeus/jupiter-Biiste im Medail­
lon und ein palmblattformiges Votiv mit Selene/Luna-Biiste aus 
Tekiya sowie Votive mit Luna-und mit Venusbiiste aus Vichy.76 

74 Toynbee, a.O. (Anm.5) 138 Nr. 22 mit Anm.26. A.B. Cook, Zeus III,2 (Cam­
bridge, 1940) 1098 Abb.877. Green (Anm.54) 276 Taf.VIII h. 

75 G. Hafner, Die Bronzen der Sammlung H. Scheufelen (Mainz, 1958) Nr. 415. 
76 Walters a.O. (Anm.49) 58 Nr. 228 Abb.66. Mano-Zissi a.O. (Anm.29) Nr. 36 

Taf.25 und Nr. 38 Taf.27. Corrocher a.O. (Anm.5). 
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Dazu kommen mehrere Matrizen mit Biisten einer Gottin, meist im 
Epiphaniegestus, a us Abritus. 77 

Gerade Minerva wurde auch in anderen Gattungen oft zur Biiste 
verkiirzt, so an Geratschmuck, als Zierknopf, Mobelzier oder Messer­
griff.78 Dem stark schematisierten, vereinfachten Bild kommt das Brust­
bild der Roma auf Kontorniaten noch am nachsten, wobei Roma 
manchmal mit Aegis, manchmal mit nackter Brust abgebildet wurde79 • 

Die Bedeutung von Mond und Stern neben Minerva bleibt un­
klar, Parallelen wurden bei dem Kybele-Votiv genannt. Die Gestirne 
konnten als allgemeines Zeichen der Gottlichkeit oder der aeternitas 
gewertet werden, doch steht ein Beweis daftir noch a us. 80 

Datierung und Einordnung 

Kybele-, Fortuna/Tyche- und das Merkurbild der Trias-Votive ge­
hen auf Bildformen zuriick, die im Hellenismus geschaffen wurden 
oder sich verfestigt haben und die, mehr oder weniger abgewandelt, 
his in die Spatantike fiir kleinere Gotterbilder--insbesondere an 
Gerat-beibehalten wurden. 81 Anders die Minerva-Votive. Vergrobe­
rungen wie die rudimentare Form des Helmes, das unformige Ge­
sicht mit den hervorquellenden Augen, der groBen Nase und dem 
nur als Kerbe angegebenen Mund, die abrupte Abkiirzung von Korper 

77 Vasilev, Matrizen (Anm.7) Abb.8.9.10.11.12.13.14.23 (aus Opaka). 
78 A. Leibundgut, Die romischen Bronzen der Schweiz II. Avenches (Mainz, 1976) 

Nr. 71. III Westschweiz, Bern und Wallis (Mainz, 1980) Nr. 110. G. Faider-Feytmans, 
Les bronzes romains de Belgique (Mainz, 1979) Nr. 251-253.283. H. Menzel, Die 
romischen Bronzen aus Deutschland. I. Speyer (Mainz, 1960) Nr. 55. II. Trier (1966) 
Nr. 183e. III. Bonn (Mainz 1986) Nr. 207.218.312.314.332.337.371. R. F1eischer, 
Die romischen Bronzen aus Osterreich (Mainz, 1967) Nr. 27-35. H. Rolland, Bronzes 
antiques de haute provence (Paris, 1965) Nr. 72.73. 

79 B. Kleer, Roma auf Kontorniaten, in: SpiHantike und friihes Christentum. 
Ausstellung Frankfurt 1984 (Frankfurt, 1984) S. 70 ff. 

80 Mond und Stern erscheinen beispeilsweise auf der Riickseite hadrianischer 
Miinzen, s. Mattingly a.O. (Anm.37) Taf.55, 13.14.15; 57, 1.2; 70,6, dazu S. 
CXXXVI.CLV. Ein Stern ist auch auf der "BegriiBungsszene" zwischen Mann und 
Frau auf einem Kastenblech a us Trier dargestellt, s. Menzel a.O. (Anm. 78) Trier, 
Nr. 298 Ta£95. 

81 Bestes Beispiel fur diese Kontinuitat sind die kleinen Medaillions mit Biisten 
paganer Gottheiten an den sog. Hochzeitsgiirteln, wohl des 6. oder 7. Jhs. n. Chr., 
vgl. M.C. Ross, Catalogue of the byzantine and early medieval antiquities in the 
Dumbarton Oaks Collection II (Washington, 1956) 37 ff. Nr. 38 Ta£30-32 mit 
Zeit- und Stildiskussion. 
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und Annen sind vor dem 4. Jahrhundert nur im 'barbarischen' pro­
vinziellen Kunsthandwerk denkbar.82 Almliche Stilmerkmale weisen 
dann die Athena auf einem Goldarmband im Metropolitan Museum 
of Art oder die Biisten und Gorgoneia auf Beschlagblechen des 4. 
Jahrhunderts auf.83 So ist anzunehmen, daB die Kybele-, Fortuna­
Tyche- und Trias-Votive nach hellenistisch-romischen Vorbildern, die 
Minerva-Votive als eigene Schopfung eines provinziellen Handwerkers 
vielleicht im 3. Jahrhundert entstanden sind.84 

Die silbernen Votivbilder stehen in einer lang en Tradition, friihe 
Belege sind freilich nur schwer greifbar. Ob die ausgeschnittenen und 
gravierten Bronzeplattchen aus dem Hermesheiligtum Kato Symi/ 
Symi Viannou auf Kreta bereits dazu zu rechnen sind, muB offen 
bleiben. 85 Silberne Blechvotive sind aber sicherlich in einer attischen 
lnschrift aus der 1. Halfte des 2. Jahrhunderts v. Chr. gemeint, die 
G. Hirschfeld besprochen hat:86 es wurde der Antrag gestellt, die 
"Typoi" des "Herosjatros" einzuschmelzen und daraus eine Oinochoe 
zu gieBen. Aus den Gewichtsangaben vermutet Hirschfeld, daB es 
sich bei den "Typoi" urn gepreBte GliedmaBen, wahl auf Silberblech, 
gehandelt hat. Eine Vorstellung von deren Aussehen vermitteln, ne­
ben den Augenvotiven a us Mesembria, vielleicht die 57 Gold- und 
20 Silbervotive ehemals Sammlung L. Pollak, die stilisierte Augen, 
Briiste und Gesichter wiedergeben.87 In ihrer Nachfolge stehen die 

82 Age of spirituality. Hrsg. von K. Weitzmann (New York, 1979) 181 Nr. 160. 
Romans and barbarians. Museum of Fine Arts Boston (Boston, 1976) 70 Nr. 95. 
M. Vilimkova, Roman art in Africa (Boston, 1963) Nr. 33~36. 

83 Romans and barbarians 182 Nr. 205. Buschhausen a.O. (Anm.26) Nr. A 9.A 
33.A 50.A 60.A 61 s. auch A 82 mit Portrats. 

84 Diskussion der Zeitstellung der wenigen Stucke mit bekanntem Fundzusammen­
hang: Toynbee a.O. (Anm.5) 144. Toynbee kommt zu dem SchluB, daB die bei ihr 
aufgeftihrten Votive nicht genauer eingeordnet werden konnen als 2.~3. Jahrhun­
dert n. Chr., das grobe Minerva-Votiv aus Maiden Castle jedoch in der 2. Halfte 
des 4. Jahrhunderts entstanden ist. Moglicherweise wurden die Votive in verschie­
denen W erkstatten hergestellt. 

85 J.A. Sakellarakis, Museum Heraklion. Illustrierter Fuhrer (Athen 1979) I 06 f. 
Kellner und Zahlhaas a.O. (Anm.5) 69 rechnen silberne Idole des 2. Jahrtausends 
aus K.leinasien und urartaische Bronzebleche mit vereinfachten Menschenbi1dern zu 
den friihen Votiven. 

86 G. Hirschfeld, Hermes 8, 1874, 350 ff. Zur Praxis, Weihegaben einzuschmel­
zen s. Decret CIG IF 839 und B.D. Meritt, Hesperia 16, 1947, 164 ff. Nr. 64; 
ders., Hesperia 32, 1963, 33 ff. Nr. 32. Der Thesauros faBt "Typos" weit: "itidem = 
'Typos' in numo argenteo aureove dicitur Nofa quae impressa est." Moderne Bei­
spie1e s. W.H.D. Rouse, Greek Votive Offerings (Cambridge, 1902) 237. 

87 s.o. Anm.17. Pollak a.O. (Anm.73) Nr. 252.254. Weitere Augenvotive z.B. Dieux 
guerisseurs (Anm.5); Fauduet (Anm.5). 
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modernen G1iedervotive, die insbesondere R. Kriss aus den unter­
schiedlichsten Landern, besonders mit katholischer und orthodoxer 
Bevolkerung, gesammelt hat:88 Augen, Arme, Lungen, Beine, andere 
Korperteile, fiir deren Heilung der Glaubige Dank aussprach. 

Auf Votive mit dem Bild der Gottheit bezieht R. Noll die lnschrift 
auf einem Altar aus dem Tempel der Noreia im Glantal:89 der Decurio 
der ala I Thracum, G. Fabius Modestus aus Rom, hat der Noreia 
Augusta eine Silberschale im Gewicht von 2 1/3 Pfund und "emble­
mata Noreiae aurea uncias duas" geweiht. Es sei in diesem Zusammen­
hang daran erinnert, daB auch die Votive aus Allmendingen bei Thun, 
lnnichen, Carnuntum, Wroxeter und einige Votive aus Mesembria 
a us Goldblech sind. 90 Drei lnschriften a us Afrika nennen schlieBlich 
eine palma argentea:91 zwei der silbernen Votive offensichtlich in Form 
eines Palmzweiges wurden in Henchir Kasbat Saturn, ein weiteres in 
Maxula Aesculap geweiht. Das Wort "palma" ist dabei eine treffende 
Beschreibung ftir Votive wie insbesondere Nr. 38 und Nr. 39 aus 
Tekiya,92 kann aber natiirlich auch auf Votive bezogen werden, die 
wie die Dolichenus-Bleche aus Mauer an der Url einen "lilienfor­
migen"93 oder noch starker differenzierten AbschluB haben.94 

88 Wallfahrt kennt keine Grenzen. Katalog der Ausstellung im Bayerischen Natio­
nalmuseum Miinchen (Miinchen, 1984) 31 Nr. 23a.e.(k.m.t.u. L. Kriss-Rettenbeck, 
Bilder und Zeichen religiosen Volksglaubens (Miinchen, 1963) Abb.386.388.389. 

89 R. Noll, Ojh 38, 1950, Beibl. 142 (GIL III,4806). Emblema bedeutet nach dem 
Thesauros linguae Latinae freilich in der Regel "de figuris et ornamentis argenteis 
(aureis) in vase quolibet illigatis". 

90 ebd. S. 135. R. Lunz, Urgeschichte des Oberpustertales (Bozen, 1977) Abb.55. 
R. Noll, Eine goldene Votivgabe fur Sol aus Carnuntum. Romisches Osterreich. 
Jahresschriften der Osterreichischen Gesellschaft fur Archaologie 3, 197 5, 167 ff. 
Painter, Wroxeter (Anm.12) 329 ff. Treasures (Anm.6). 

91 lnscr.Lat.Afr.256, aus Henchir Kasbat, im Bardo-Museum. Weihgeschenk 
an Saturn: palma argentea im Wert von * XXV. lnscr.Lat.Tunesien 709, aus 
Hcnchir Kasbat. Weihgeschenk an Saturn: palma argentea im Wert von * X. 
lnscr.Lat.Tunesien 868, Maxula (Rades). Weihgeschenk an Aesculap: palma argentea. 
s. auch F. Baratte, Les tresors de temples dans le monde romain in: Ecclesiastical 
silver plate in sixth century Byzantium, hrsg. von S. Boy u.M. Mundell Mango 
(Washington, 1993) 114 mit Anm.3 7. Fraw;ois Baratte, Paris, danke ich flir diese 
Angaben. 

92 Mano-Zissi a.O. (Anm.29) Nr. 38.39. 
93 Noll, Mauer an der Uri a.O. (Anm.5) Ta£20.21. Zur Formdiskussion s. 

R. Noll, Ojh. 38, 1950 Beiblatt 126 ff. 
94 Als "Siegeszeichen" war der Palmzweig auch im christlichen Kult und sogar 

der kaiserlichen Reprasentation ein geeignetes Geschenk, s. Toynbee a.O. (Anm.5) 
144.146 mit Hinweis auf das Insignienbild des Comes sacrarum largitionum in den 
Notitia Dignitatum, B. Overbeck, Argentum Romanum (Miinchen, 1973) 57. 
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Abb. 4 
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Der uralte Brauch wurde bruchlos in den christlichen Kult hinu­
bergetragen, wie nicht nur Theodoret von Kyros und Paulinus von 
Nola bezeugen,95 sondern in friihchristlicher Zeit auch der Schatzfund 
von Water Newton96 und eine Gruppe von Votiven aus Syrien in 
der Walters Art Gallery belegen.97 Die Votivgaben des 17.-20. Jahr­
hunderts sind noch in vielen orthodoxen und katholischen Kirchen, 
insbesondere in Griechenland, ltalien und Lateinamerika zu sehen 
(Abb. 4). Form und Darstellung haben sich nur wenig gewandelt. 
Dominierten-soweit die geringe Materialbasis solche Aussagen iiber­
haupt zulaBt-in der romischen Antike palma-fdrmige Votive, Votive 
mit dem Namen der Gottheit und des Stifters98 und Bleche mit dem 
Bild der Gottheit vor Votivblechen mit Korperteil oder Adoranten, 
so sind unter den neuzeitlichen Votiven solche mit dem Abbild oder 
Symbol des Gegenstandes, fur den eine Gunst erbeten oder Dank 
gesagt wird, besonders haufig (Korperteil, Baby, Person, Tier, Auto). 
Sie aile konnen durch ein Herz als allgemeine Dankesgabe vertreten 
werden. Votive mit Maria und Kind sind vergleichsweise selten.99 

Die Karte (Abb. 5) gibt-ohne zeitliche Differenzierung-die Fund­
orte der mir bekannten Votivbleche. Die Fundpunkte belegen natiirlich 
nicht die Verbreitung der Votive, sondern vielmehr Ausgrabungs-, 
Konservierungs- und Publikationsstand. Es bleibt jedoch auffallig, wie 
bereits j. Toynbee betonte, 100 daB die palma-formigen romischen 
Votive iiberwiegend aus den Provinzen mit keltisch durchmischter 
Bevolkerung stammen und sich in Gebieten, in denen Truppen sta­
tioniert waren, haufen. Die Hinzunahme der vorromischen und der 
christlichen Votive, der Model sowie der literarischen Belege modi­
fiziert dieses Bild. Hinzu kommt, daB viele Votive offensichtlich nicht 
"im Tempelschatz" amOrt, an dem man sie stiftete, gefunden wurden, 
sondern als Beutegut weit verschleppt. 101 Die meisten Votive fanden 

95 Theodoret von Kyros, Graec.affec.cur.8,64. Paulinus von Nola, Carmen XIV, 
Corpus scriptorum ecclesiasticorum latinorum (1866-) 30.7. 

96 Painter, Water Newton (Anm.l2) Nr. 10-27. 
97 G. Vikan, Byzantine pilgrimage art. Dumbarton Oaks 1982, 45 mit Abb.38. 

Mundell Mango, Silver (Anm.l2) 240 ff. Nr. 71.72. 
98 Auffallig bei den Schatzfunden von Vichy, Hagenbach und auch Mauer an 

der Uri, s. F. Baratte, Le tresor d'argenterie gallo-romaine de Notre-dame- D'Allen­
con (Paris, 1981) Taf.38; Bernhard - Engels - Engels a.O. (Anm.33); Noll a.O. 
(Anm.5). 

99 Wallfahrt a.O. (Anm.88) 159 f. Nr. 233.234 (Mariazeller Muttergottes). 
100 Toynbee a.O. (Anm.5) 143. 
101 Bernhard - Engels - Engels a.O. (Anm.33). 
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sich in Schatz- oder Hortfunden, manche als Streufunde, wenige lassen 
sich einem Heiligtum zuordnen. 102 Nur das goldene Votiv von Innichen 
stammt vermudich a us einem Privathaus, 103 die heiden versilberten 
Bronzeplatten von Ampurias aus einem Brandgrab. 104 Fur die Matri­
zen aus Abritus ist eine Werkstatt als Fundort wahrscheinlich, ein 
Nachweis liegtjedoch nicht vor. 105 Der Erhaltungszustand der Votive 
in Koln-insbesondere die ausgerissenen Nagellocher und die Er­
satzlocher fiir eine zweite V erwendung--lassen darauf schlieBen, daB 
sie aus einem Heiligtum stammen, vielleicht einer Tempelanlage, die 
von Kultstatten anderer Gottheiten umgeben war. 106 

102 Am klarsten Mesembria und Germisara, sicher Alesia, Stockstadt, Mauer an 
der Uri und Carnuntum, wahrschein1ich Bewcastle, Maiden Castle, Vichy, WeiBen­
burg und Pessinus, vielleicht auch Barkway. S. auch Toynbee a.O. (Anm.5) 143. 

103 Lunz a.O. (Anm.90). 
104 Almagro a.O. (Anm.32) 199 f. Abb.1.2 und Taf.XI. 
105 Vasi1ev, Matrizen (Anm.7) 177. G.I. Kazarov, AA 37, 1922, 187 ff. 
106 Viele der gesch1ossenen Funde von Votivb1echen enthalten Votive an verschie­

dene Gottheiten, bei denen keine ausgepriigte Kultgemeinschaft nachgewiesen ist, 
z.B. Barkway: Mars und Vu1kan; Stony Stratford: Jupiter, Vu1kan, Apollo, Mars, 
Victoria; Vichy: Jupiter, Sabzios; WeiBenburg: Apollo, Minerva, Merkur, Fortuna, 
Mars, Herku1es, Luna, Victoria, Genius; Mauer an der Url: Jupiter Do1ichenus, 
Herkules. 
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Legende zur Karte 

1 Bewcasde 
2 Wroxeter 
3 Water Newton 
4 Godmanchester 
5 Cavenham Heath 
6 Stony Stradford 
7 Barkway 
8 London 
9 Maiden Casde 

10 Notre Dame d'Al1enc;:on 
11 Antigny 
12 Pouille 
13 Vichy 
14 Alesia/ Alise Sainte Reine 
15 
16 
17 
18 
19 
20 
21 
22 
23 
24 
25 
26 
27 
28 
29 
30 
31 
32 
33 
34 
35 
36 
37 
38 
39 
40 
41 
42 
43 
44 
45 
46 
47 
48 
49 

Deneuvre 
Niederbiber 
Heddernheim 
Stockstadt 
Dhronecken 
Kleinwintemheim 
Neupfotz (Rheinzabern) 
Hagen bach 
Isny 
WeiBenburg 
Kastell Bohming 
Kastell Eining 
Thun-Allmendingen 
Martigny 
GroBer St. Bernhard 
Mechel/Valemporga di Meclo 
Sanzeno 
Innichen/San Candido 
Vicarello 
Linz a.d. Donau 
St. Margarethen i. Lavanttal 
Mauer a.d. Uri 
Carnuntum 
Adony 
Ilidze bei Sarajevo 
Tekiya 
Apulum 
Barbo§i 
Mesembria 
Eretria 
Pessin us 
Ma'arat en Norman 
Douch/Oase Khargeh 
Ampurias 
Germisara/ Geoagion 





"faA.A.a\ov Ku~f.A.11~ oA.OA.uyJ.!a" (ANTHOL.PALA T.VI, 173). 
L'ELEMENT ORGIASTIQUE DANS LE CULTE DE CYBELE* 

Panayotis Pachis 

Certains epigrammes de l'Anthologie Palatine constituent des temoigna­
ges caracteristiques concernant la presentation du culte de Cybele 
pendant les temps hellenistiques. Ces epigrammes appartiennent au 
IIIe-ne siecle avant J.-C., et leurs auteurs presentent d'une maniere 
unique la physionomie mystique-orgiastique des ceremonies de la 
deesse phrygienne, qui lui est, d'ailleurs attribuee dans les temoigna­
ges d'ecrivains des !'apparition de son culte en Grece. 1 Cette forme 
du rite-culte continue de constituer encore pendant cette epoque, 
comme nous constaterons a la suite de notre etude, la maniere prin­
cipale de son expression. 

L'element qui constitue l'indice le plus significatif de ce groupe 
d' epigrammes est la reference concrete aux Galles, la presentation 
des pretres eunuques de la deesse.2 Cette particularite pourrait etre 
consideree comme une innovation qui se presente pour la premiere 

* Les abreviations des noms de revues sont celles de l'Annee Philologique. 
Je voudrais remercier en particulier le professeur Eugene N. Lane pour ses con­

seils precieux pendant Ia redaction de cet article. 
1 Cf. H. Hepding, Attis seine Mythen und sein Kult (RGVV I, Giessen 1903) 710, ou 

sont reunies les references de l'Anthologie Palatine. Voir aussi A.S.F. Gow, 7he Greek 
Anthology. Hellenistic Epigrams, vol. II (Cambridge 1965); I.U. Powell, CollectaneaAlexandrina 
(Oxford 1970 [1925]); Uoydjones and Parsons (edd.), Supplementum Hellenisticum (fexte 
und Kommentare. Eine altertumwissenschafdiche Reihe, II, Berlin-New York 1983). 
Cf. aussi MJ. Vermaseren, Cybele and Attis (London 1977) 126, A.S.F. Gow, "The 
Gallus and the Lion", ]HS LXXX (1960) 88-93; G. Sfameni Gasparro, "Significato 
e ruolo del sangue nel culto di Cibele e Attis", in Atti della Settimana di Studi "Sangue 
de antropologia bib lie a nella letteratura cristiana ", Roma 29 novembre-4 dicembre 1982, 
cur. F. Vattioni (Roma 1983), vol. I, 219 n. 71; cad., Soteriology and Mystic Aspects in 
the Cult qf Cybele and Attis (Etudes Pre!iminaires aux Religions Orientales dans !'Empire 
Romain, 103, [dans Ia suite EPRO], Leiden 1985) 20; H. Hepding, Attis 139-140. 

2 H. Hepding, Attis 160-165, 217-220; H. Graillot, u culte de Cybele, Mere des 
Dieux a Rome et dans !'Empire romain (Paris 1912) 287-319; F. Cumont, "Gallos", RE 
XIII (1910) col. 675, 681sq.; A.D. Nock, "Eunuchs in Ancient Religion", ARWXXIII 
(1925) 25-33, repr. in Z. Stewart (ed), Essqys on Religion and the Ancient World, vol. I 
(Oxford 1972) 7-15; J. Carcopino, "La reforme romaine du culte de Cybele et 
d'Attis II. Galles et Archigalles", Aspects mystiques de Ia Rome paienne, (Paris 1942) 76-
109; G. Sanders, "Gallas", RAG VIII (1972) 993-1025; G. Sfameni Gasparro, 
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fois selon les temoignages qui concernent les ecrivains a l'epoque hel­
lenistique. Meme une reference pareille etait inconcevable pour les 
Grecs de l'epoque classique, parce que ces pretres provoquaient une 
repugnance particuliere. Cette reaction s'observe a partir du moment 
ou le culte est apparu sur le territoire grec. Le culte de la deesse est 
connu en Grece a la fin de l'epoque archai:que et etait presente prin­
cipalement par les pretres missionnaires mendiants (!lll'tPO.rUP'tll~? qu'il 
faut considerer comme les responsables principaux de !'extension du 
culte dans toute la Mediterranee. Ils rodaient sans organisation con­
crete et n'appartenaient pas a un temple. Le poete comique Kratinus 
(Ve siecle avantj.-C.), confirme leur caractere par le terme "&Yilpcruru­
~eA.t~" (pretre ambulant et mendiant de Cybele).4 Le meme auteur 

Soteriology, 26-43; W. Burkert, Ancient MJ.>stery Cults (Cambridge 1987) 35-36; G. Sanders, 
"Les Galles et le Gallat devant !'opinion chretienne", M.B. de Boer-T.A. Edridge 
(edd.), Hommages a MJ. Vennaseren (EPRO 68) vol. III, 1062-1091. Cf. aussi Plinius, 
HN 35,165: " ... Matris Deum sacerdotes, ... qui galli uocantur .. . ". 

3 Pour repandre le culte en Grece, cf. E. Will, "Aspects du culte et de Ia legende 
de Ia Grande Mere dans le monde grec", Eliments orientaux dans Ia religion grecque 
ancienne. Colloque de Strasbourg 22-24 mai 1958 (Paris 1960) 95-111; G.M. Sanders, 
"Gallos", 987,990; W. Burkert, Structure and History in Greek MJ.>thology and ritual (Berke­
ley-Los Angeles 1982 [1979)) I 03; I.K. Loucas, H PEa-Ku~EATtJCat ot yovtJltlCE~ Aa'tpELE~ 
'tTl~ ll>Aum; (Chalandri [Athenes] 1988) 18; R.E. Wycherley, 7he Athenian Agora, Ill· 
literary and Epigraphical Testimonia, (Princeton 1957) 156 n. 492, G. Sfameni Gasparro, 
"Connotazioni mctroache di Demetra nel coro dell Elena (vv. 1301-1365)", M.B. 
de Boer-T.A. Edridge (edd.), Hommages a MJ. Vennaseren, 1154-1158, ead., Soteriology, 
12; MJ. Vermaseren, Cybele and Attis 99. 

Cf. aussi Photius, Lexicon "MTt'tpijlov" (ed. S.A. Nader, vol. I, 1864-65, 422): 
" ..... Jlll'tpayUp'tTt~ EJlUEt 'ta~ yuvatJCa~ 't"fi Jlll'tPl 'tOOV 8Eiilv"; Suidas, uxicon, (ed. A Adler, 
vol. III, 1953); Pollux, 3,11; Diod.Sic.3,13, Plutarque, Marius, 17; Clearch. fr. 47 
(Wehrli) = Athenaios, Deipnos.541cd; cf. aussi Apuleius (Metam.VIII,24) qui decrit 
exactement ces pretres de Ia deesse. 

4 Kratinus, ilpa1tE'ttOE~, fr. 66 (62) (ed. R. Kassel-C. Austin, Poetae comici Graeci, 
vol. IV, Berlin-New-York 1983, 154-155): Hesych. A 461 ayEpcrtJCU~EAt~ Kpa'ttVO~ EV 
ilpa1tenmv (avopa1tE'tllcrtv) cod.Corr.Bergk.Rel. 46) Eltt AaJllt<ovo~. Tov ainov ay{Jp'tTtv JCai 
lC\l~Atcr't'i]v EtltEV, ol.ovEi eu'tllv JC(ll J.lUV'ttV. !CU~aAtV yap EAEyOV 'tOV 1tEAE1CUV Oac.Ind.Bergk.). 
o8Ev Kat AucrtltltO~ EV BUJCXat~ (fr. 6K) 'tOV ainov (w~ add.Bergk.) UyUP'tllV lCCOJ.lCOtOEt ... 
Suid. JC 2595 lC\l~aAicrm 1tEA£JCi]crat. Ku~11Ai~ yap o 1tEA£JCU~ (hucusque = Phot. p. 183, 
4 = Hesych. K 4377) codd.). Kat ay£pcrtKU~11At~ 0 SU'tll~· Kpa'ttVO~ EV LlpU1tE'tlcrtV (-'tTtcrtV 
codd.) Eltt AUJ.lltCOVO~ Et1t£ 'tov ay{Jp'tllV JCUtlC\l~llAtcr't'i]v. Phot. (b,z) a 146 = Lex.Bachm. 
p. 21' I 7 ayEpcrtJCU~llAtV Kpa'ttVO~ AUJ.lltCOV(l 'tOV JlUV'ttV cO~ JC(lt Su'tllV. K u~aAt~ yap 0 
7tEA£1CU~. ol. oUy£pcrt!CU~TtAtv (ay- Phot. Z, om. B) iv •iil opaJ.lan ypaq>Oucrtv, 'tov EIJl' ea\l'tov 
iydpOV't(l 'tOV 1tEAE1CUV. Et.Magn. p. 8, 9 Et.Sul. a 49S.) Lass-Liv. ayEpcrtKU~llAtV 
K~~TtAt~ AEyE'tm o 1tEA£1CU~ o J.laVnJCo~ ( cf. Lex.Bachm. p. 9, 15 ). ol. of: 'tov EIJl' ea\l'tov 
iydpovm 'tOV 1tEAE1CUV. f\ 8u'tTtV. ayEpcrt~ yap UVEPJ.lOV f\ a8potOJlOV. Kpaiivo~ EV ilpa1tE'ttOtV. 

Cf. aussi "mihi quidem Cratinus videtur scripisse, ut notaret ILmponem tamquam sacrificulum 
stipem colligentem, tamquam avarum hominem et alieni appetentem" Bergk.Vid. Ad fr. 352 et 
de Lampone ad fr. 62. Etiam Cratini verba esse ante Bergkium et Meinekium putabatur, 
recte siquidem Hesychius his verbis explicationenm adiungit. 'Hunc ipsum' Lamponem, 
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les caracterise aussi comme theoporteurs (ri]~u~o~). Selon le temoi­
gnage de Photios, les Ioniens les appelaient metragyrtai dans un passe 
indetermine; "maintenant" (vuv) le terme Galles est en usage.5 C'est 
justement ce temoignage qui nous oblige a nous demander pendant 
queUe periode ce changement du nom des pretres de Cybele est sur­
venu. Nous croyons meme que cela devrait etre extremement impor­
tant, etant donne que, d'apres le passage susmentionne de Photios, 
cette innovation a eu lieu dans le milieu ou le culte de la deesse 
apparut originellement. Or, il ne faut pas oublier que c'est justement 
par ce nom que les pretres du culte seront principalement connus 
dans le monde greco-romain au sens large du terme. Par consequent, 
selon les donnees de la recherche contemporaine, nous croyons que 
!'hypothese la plus possible serait que le changement de leur nom est 
survenu juste apres !'invasion de Galates en Asie Mineure au ne siecle 
avant J.-C.6 Ce n'est done pas du tout par hasard que ces pretres 
sont designes precisement par leur nouveau nom, comme l'on a deja 
mentionne plus haut, dans les epigrammes de l'Anthologie Palatine, qui 
appartiennent a un epoque posterieure. 

Cette caracteristique est d'ailleurs aussi connue par les sources qui 
temoignent de !'entree du culte de Cybele a Athenes. D'apres les 
temoignages posterieurs de Photios, de Suda, de Julien et de certains 
commentateurs, qui sont consideres comme les plus importants temoi­
gnages de cet evenement, les Atheniens ont execute l'un de ces pre­
tres, car il enseignait a leur femmes le culte de la deesse. La mort de 
ce pretre a provoque le courroux de la deesse et la peste dans la 
ville. Cette situation a pris fin seulement quand les Atheniens ont 

cf. Quae mox de Lysippo dicit. Sic etiam Sudae verba intellegenda. lncertum tamen 
utrum in eadem fabula an in alia his verbis usus sit poeta c£ Hesych. (uy\JptTJ~), 
K 4374 (KU~ll~tKov 1:p61tov), fr. Adesp.869K), 4375 (KU~llAtcr'ta~), 4376 (JC6~11A.t~), cf. 
Phot. p. 183, 5 "06A.tov uy\JptT]v Oedipus Sophocleus Tiresiam compellat Or.388". 
Cf. Plat. Rep.364b, Hippocr. Morb.sacr.l, I 0; cf. Arist. Rhetor.l405a20; c£ W. Burkert, 
A{ystery Cults, 35. 

5 Kratinus, 8p~1:1:at fr. 9 (82 ed. Th. Cock, 1,38), c£ aussi Photius, Lex.l83, I: 
"Kt)~ll~Ov" : "Kpa'ttVO~ 8p~'ttat~. Tov 8EOcp0p1l1:0V. "!rovE~ o£ 'tOV !!111:P!XyUp1:1lV Kat yuA.A.ov 
vuv KaA.ou!iEVOV. 0\l'tro~ l:t!!roviO,~ (ed. A. Meineke, Fragmenta poetarum comoediae antiquae, 
Berlin 1840, 11,65), c£ Gesneri, Thes.L.Lat.V. Cybebe et Cybe!e. Voir aussi E. Laroche, 
"Koubaba, deesse anatolienne et le probleme des origines de Cybele", Eli:ments orien­
taux dans la religion grecque ancienne, 115 n. 2; G. Sfameni Gasparro, Soteriology, 15 n. 35. 

6 Voir C. Schneider, Kulturgeschichte des Hellenismus (Miinchen 1967) vol. I, 810-
814. Mes remerciements au professeur E.N. Lane pour cette information qu'il m'a 
fournie par lettre (28.3.1995). 
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exp1e en construisant, au centre de la ville, un temple, hommage a 
la deesse. 7 

Cet incident, presente d'une fa~on concrete dans les temoignages 
susmentionnes, doit etre considere plutot avec defiance, en tant que 
non correspondant a la realite historique, etant donne que les ecri­
vains qui le citent sont d'une epoque posterieure.8 Cependant, on ne 
peut pas contester !'importance des ces temoignages pour la compre­
hension des circonstances de l'entree du culte de Cybele dans le ter­
ritoire grec. Leur particularite devient plus accentuee si on les con­
sidere comme le resultat d'une elaboration survenue a des periodes 
posterieures. Par cette approche, nous crayons qu'on peut compren­
dre la realite historique concernant !'acceptation des cultes etrangers 
par les Grecs pendant, en principe, les temps classiques.9 D'ailleurs, 
nous essayons ainsi, comme dans des cas pareils, d'expliquer l'entree 
d'un culte etranger dans le milieu des cites grecques. Les Grecs, et 
plus particulierement les habitants d'Athenes, etaient generalement 
mefiants a l'egard des cultes etrangers et, surtout, de ceux dont le 
rite venait en opposition avec la religion traditionnelle. Ils croyaient 
que l'entree d'un nouveau dieu pourrait perturber le status quo reli­
gieux mais aussi social de leur cite, ce qui entrainerait la rage des 
dieux du pantheon traditionnel. La maniere dont le culte en ques­
tion a ete accepte dans la milieu de la cite d' Athenes, ainsi que les 
circonstances sous lesquelles il a ete repandu, peuvent etre mieux 

7 Cf. Photius, ux.; Suidas, "~apa6pov"; Schol. in Arist. Plutus, v. 431; Julien, Dis­
cours sur la Mere des dieux, l, l59ab; Plutarque, Nicias, 13,34, R.E. Wycherley, The 
Athenian Agora, 155 n. 488, 156; MJ. Vermaseren, Corpus Cultus Cybelae Attisque, Graecia 
atque Insulae (dans Ia suite CCCA) (EPRO 50, Leiden 1982) vol. II, 3-109. Cf. aussi 
MJ. Vermaseren, Cybele and Attis 72; M.P. Nilsson, Geschichte der griechischen Religion3 

(dans Ia suite GGK; (Mtinchen 1976) vol. I, 688; P. Boyance, Etudes sur la religion 
romaine (Rome 1972) 223 et surtout n. 2; R. Turcan, us cultes orientaux dans le monde 
romain (Paris 1989) 37; F. Graf, "The Arrival of Cybele in the Greek East", Actes du 
VII' Congres de la FIEC (Budapest 1983), vol. I, 11 7-120, I.K. Loukas, H Pea-Ku~EATJ, 
15-23; G. Sfameni Gasparro, "Significato e ruolo del sangue", 219. 

8 Voir M.P. Nilsson, GGR 1,630; D.M. Cosi, "L'ingresso di Cibele ad Atene e a 
Roma", Atti XI (N.S.I.) 198Q-1981 (Centro di ricerche e documentazione sull'an­
tichita classica, Rome 1984), 81-91; G. Cerri, "La Madre degli Dei nell' Elena di 
Euripide : tragedia e rituale", Qyaderni di Storia 18 ( 1983) 155-195 et surtout 160-
180, 183. Par contre, MJ. Vermaseren (Cybele and Attis 32-33) croit a Ia base his­
torique precisement de ces temoignages posterieurs de Photios et de Suda. 

9 Voir W. Burkert, Griechische Religion der archaischen und klassischen Epoche (Religionen 
der Menschheit, 15, Stuttgart 1977) 273-278; H.S. Versnel, Ter Unus. Isis, Dionysos, 
Hermes: Three Studies in Henotheism (Inconsistencies in Greek Religion, I, Leiden 1990) 
I 02-123; R. Garland, Introducing New Gods (London 1992). 
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comprises si nous considerons un temoignage posterieur, mais tres 
caracteristique, provenant de Julien, qui ecrit: "on dit en effet que 
les Atheniens outragerent Gallas et le chasserent pour innovation en 
matiere de religion, ne comprenant pas a quelle Deesse ils avaient 
affaire, et qu'elle etait adoree chez eux sous les n.oms de la Deo, 
Rhea et Demeter" (A.£yov'tat yap of>'tot m:ptu~picrat Kat a1tEAcXO"at 'tOV 
r&Uov roc; 'ta SEta KatVO'tOJlOUV'ta, ou ~UVEV'tEc; 01tOtOV 'tt 'tllc; 8EOu XPilJla 
Kat roc;~ 7tap'au't0tc; 'ttJlO>JlEVTl ~TlcO Kat 'P£a Kat ~TlJl~'tTIP). 10 

La disposition mefiante, voire hostile, a l'egard des cultes etrangers, 
et surtout orientaux, a atteint son point culminant principalement 
apres les guerres perses. C'est precisement a partir de cette epoque 
que predomine l'idee que tout element etranger pourrait etre une 
menace continue, comme de !'invasion perse. Ce fait pourrait expli­
quer la disposition des Atheniens envers le culte de la deesse, ce qui 
avait pour resultat une expansion plutot limitee de celui-ci dans le 
milieu de leur cite. 11 Par contre, il est remarquablement repandu 
dans d'autres cites grecques, comme par exemple dans le Piree, ainsi 
que sur le reste du territoire grec. 12 

Il en resulte qu'il est done normal que, pendant l'epoque classi­
que, absolument aucune relation n'ait existe entre le mythe et les 
ceremonies, elements dont la synthese sera la base du rituel de ce 
culte a des epoques posterieures. Cela est d'ailleurs veritable par les 
temoignages qui sont lies a !'ambiance cultuelle de la deesse et qui 
datent de cette periode. Ces informations nous permettent de com­
prendre d'ailleurs la repugnance particuliere que provoquait chez les 
Grecs de l'epoque classique le rite du culte tel qui se pratiquait, tres 
probablement, de la meme fa<;on que dans son berceau originel, en 
Asie Mineure. 

Parmi les particularites qui font leur apparition apres l'entree et la 
propagation du culte de la deesse dans 1' espace grec, et surtout dans 
le milieu de ses bandes sacrees, predomine une image de la deesse 
en tant que Mere-deesse misericordieuse qui assiste et secourt ses 

10 Julien, Or.VIII,(V),l59a-b (ed. G. Rochefort, I, 102-103). 
11 Voir Lynn E. Roller, "Attis on Greek Votive Monuments. Greek God or 

Phrygian?", Hesperia 63,2 (1994) 245-262 et surtout 252. 
12 En ce qui concerne les temoignages epigraphiques sur le culte de Cybele dans 

le Piree, voir W.S. Ferguson, "The Attic Orgeones", H7hR 37 (1944) 64--144 et 
surtout 107-115; R. Garland, The Piraeus.from thefiflh to thejirst Century B.C. (London 
1987) 235-237; MJ. Vermaseren, CCCA vol. II, nos. 258-266, pp. 68-70; L.E. 
Roller, "Attis on Greek Votive Monuments", 257 n. 77. 
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fideles dans les moments difficiles de leur vie. 13 Cependant, l'autre 
aspect de son image, celui lie a son element orgiastique, n'est pas 
abandonne. D'ailleurs, c'est cet element-la qui revele son origine 
orientale. Nous crayons que la coexistance de ces deux images sur le 
visage de la deesse exprime, de fa~_;on tout a fait reussie, son caractere 
omnipotent et absolu dans le milieu cultuel de la realite · grecque. 
Cela peut etre mieux compris meme a l'aide de ses representations 
cultuelles. D'ailleurs, depuis des temps tres anciens, l'art constitue 
l'un des moyens principaux pour la comprehension de la realite 
cultuelle de la Grece ancienne. Nous pouvons done, egalement dans 
le cas present, eclaircir, a l'aide des representations de la deesse, les 
conditions d'acceptation et d'adaptation d'une divinite etrangere dans 
le milieu cultuel de la realite grecque des temps classiques. Ainsi, en 
ce qui concerne la fa~_;on dont la deesse en question est representee, 
nous pourrions signaler !'evolution suivante depuis son milieu cultuel 
originel en Asie Mineure, jusqu'a l'epoque de la propagation de son 
culte sur le territoire grec: pour la premiere fois au cours du vre 
siecle avant J.-C. et dans le milieu des cites grecques de l'Anatolie, 
se developpe un type de representation plus simple, semblable a celui 
rencontre plus tard dans le milieu de la Grece continentale. 14 Cepen­
dant, son hellenisation s'acheve a la fin du vre siecle avant J.-C., ce 
qui a donne la figure connue de la deesse, rencontree dans le monde 
grec et plus tard dans }'ensemble du monde greco-romain; a la base 
de celle-ci etait la statue celebre creee par Agorakritos au ye siecle 
avant J.-C. qui se trouvait dans l' Agora d' Athenes. 15 Cette pratique 
d'hellenisation continue et atteint son point culminant dans l' esprit 
du syncretisme et de l'cecumenisme de l'epoque hellenistique et, sur-

13 Voir MJ. Vermaseren, CCCA vol. II, nos. 273, 275, 276; cf. aussi L.E. Roller, 
"Attis on Greek Votive monuments", 38. 

14 Pour Ia propagation du culte de Cybele de I'Asie Mineure dans l'espace grec, 
voir S. Reinach, "Statues archa!ques de Cybele", BCH 13 (1989) 543-560; E. Will, 
"Aspects du culte et de legende de Ia grande mere dans le monde grec", 95-111; 
F. Naumann, Die Ikonographie der lfybele in der phrygischen und der griechischen Kult (1st 
Mitt, Beiheft 28, Tiibingen 1983) 136; L.E. Roller, "Phrygian Myth and Cult", 
Source 7 (1988) 43-50 et surtout 45-47; ibid., "Attis on Greek Votive Monuments", 
249. 

15 En ce qui concerne cette statue de 1a deesse, voir 1es temoignages de Pausanias 
1,3,5; Arrian, Periplous 9; P1inius, HN 36, 17. Cf. aussi A. Von Salis, "Die Gottermut­
ter des Agorakritos", ]dl 28 (1913) 1-26; G. Despinis, rw[3oA.n wu epyou 'tOU 
AyopaKpitou (Athenes 1971) 111-123; F. Naumann, Die Ikonographie der lfybele, 159-
169; L.E. Roller, "Attis on Greek Votive Monuments", 249. Cf. aussi Ia repre­
sentation sur un cratere en figure rouge provenant d'Athenes, Spina, ARV2 1052, 
no. 25. 
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tout, romaine. Un exemple illustrant tres bien ce phenomene est celui 
d'lsis, dont la figure a subi une hellenisation complete depuis son 
entree et propagation en Grece. 16 

II faut signaler que les auteurs grecs du ye siecle avant J.-C. eVI­
taient de maniere systematique les diverses appellations de la deesse 
qui rendaient evidente son origine orientale. De cette facon, Cybele 
acquiert une figure nouvelle qui caracterisait les deesses grecques. 
Elle s'identifie alors a la deesse cretoise Rhea, a la grecque Mere des 
dieux et des hommes, allors que, plus tard, son association avec 
Demeter est un exemple caracteristique de !'association de divinites 
analoguesY Cette association justement correspond a !'image d'une 
divinite omnipotente qui, avec son caractere absolu, domine sur la 
vie et la mort des regnes animal et vegetal, ainsi que sur les hom­
mes. Ces trois noms de la deesse, Mere des dieux, Rhea et Cybele, 
proviennent d'un fond religieux commun et ils s'identifient a certains 
degres. Ces noms designent la meme deesse qui dans ce syncretisme 
particulier des cultes homologues retrouve pendant cette epoque son 
unite. 18 II faut souligner ici que cette association est possible princi­
palement grace a la nature commune et analogue de ces divinites. 
Cela peut etre mieux compris, si on tient compte du temoignage de 
Julien concernant !'entree de la deesse dans la cite d'Athenes, temoig­
nage deja mentionne. 

A ce propos il faut aussi faire remarquer qu'a part les essais per­
manents de la part des Grecs, pour helleniser le caractere de la deesse 
ayant comme base les donnees du pantheon grec, on remarque en­
core une forte resistance dans le nouveau milieu ou se repandait le 
culte de la deesse. Cette resistance concerne la conservation de cer­
tains Clements qui discernent particulierement la figure initiale de la 
deesse. Dans ces elements, c'est !'element orgiastique qui predomine. 
C'est exactement cette forme qui la place dans !'ensemble des dees­
ses qui viennent a cause de leur caractere en opposition avec le respect 
du religieux tel qui s' exprimait pendant les annees classiques. Ce fait 

16 Voir Johannes Eingartner, Isis und ihre Dienerinnen in der Kunst der riimischen Kaiser;:.eit 
(Supplements to Mnemosyne, 115, Leiden 1991). 

17 Voir M.P. Nilsson, GGR 1,298; I. Loucas, H Pea-Ku~eA.11, 139-147. 
18 Cf. MJ. Vermaseren, Cybele and Attis 22; R. Duthoy, The Taurobolium. Its Evo­

lution and Terminology (EPRO 10, Leiden 1969) 63-64; I.K. Loukas, H Pea-Ku~eA.11, 
21-23; N. Papachatzis, naucraviou EA.A.aoo~ 1tEpt~YJlcrt~ (Athenes 1974) vol. I, 184-
185; E. Wycherley, The Athenian Agora, 15Q-160 n. 456-519; D. Sabbatucci, Il misticismo 
greco2 (nuovi saggi, n. 71, 2, Roma 1979) 215-226. Voir aussi Hesiodus, Theog.453, 
Pindare, Nemean 6, 13; Strab. Geogr.X,3, 1; Soph. Phi/.391-393. 
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a eu comme resultat dans quelques regions la mise en relation de 
son rite avec les indices qui distinguent les cultes qui ont un vif car­
actere mystique-orgiastique. Il se poursuit ainsi !'acquisition de !'ex­
perience qui exprime la relation profonde et reciproque qui se cree 
entre l'element divin et l'element humain. Cette influence de l'un sur 
l'autre s'exprime principalement dans le culte de la deesse par la 
participation d'un groupe particulier de fideles qui atteignent une 
situation qui se caracterise comme "enthousiasmos". 19 Aussi le seul ele­
ment qui caracterise particulierement pendant cette epoque la vie 
cultuelle du rite metroaque est la manie sacree qui constitue l'aspect 
principal de !'ensemble mystique du culte. 

Comme nous l'avons deja dit, les relations ecrites sur les Galles 
commencent au rne siecle avant J.-C. Mais I' element qui continue a 
jouer un role dans le rite, comme on peut le comprendre dans ce 
cas particulier, c'est la situation d'enthousiasme des fideles et non 
pas la pratique des ceremonies qui aboutit a la tres nai:ve offrande 
du caractere viril des pretres a la deesse. Au contraire, par les temoi­
gnages concrets des epigrammes qui existent dans l'Anthologie Palatine, 
les pretres ou les pretresses avaient coutume de donner des offran­
des, mais celles-ci etaient completement differentes de celles que nous 
avons citees plus haut. Leurs actes doivent etre consideres comme 
une preuve qui manifeste leur soumission et leur respect envers la 
toute-puissante deesse phrygienne. 

Dans le meme esprit, on a le temoignage de Rhianos de Crete, qui 
est compris dans les epigrammes de l'Anthologie Palatine. 2° Cet ecrivain 
qui, selon Suda, a vecu au milieu du rne siecle avantJ.-C., nous donne 
les informations les plus caracteristiques sur le rituel du culte: 

19 Pour le caractere mystique-orgiastique du culte, cf. U. Bianchi," Prolegomena 
I: Mysticism and mystery Religions", U. Bianchi (ed.), Mysteria Mithrae (dans Ia suite 
MM) (EPRO 80, Leiden 1979) 7; G. Sfameni Gasparro, "II mitraismo nella feno­
menologia misterica", ibid., 314. 

Pour Ia definition des concepts "mystique" et mysterique" par rapport a Ia Grece 
et au Proche-Orient ancien, cf. U. Bianchi, "Initiation, mysteres, gnose (Pour l'his­
toire de Ia mystique dans Ia paganisme greco-oriental)", CJ. Bleeker (ed.), Initiation, 
(Leiden 1965) 154--171; id., 17ze Greek Mysteries (Leiden 1976) 18, id., Prometeo, Orfeo, 
Adamo (Roma 1976) 59sq., 71-94, 129-143, 188sq., id., "Prolegomena", 360; 
G. Sfameni Gasparro, "Riflessioni ulteriori su, Mithra 'dio mistico'", in MM 397-
408, ead., "Soteriologie dans le culte de Cybele et d'Attis", U. Bianchi-MJ. Ver­
maseren (edd.), La soteriologia dei culti orientali nell Impero Romano. Atti del Colloquia In­
ternationale su La soteriologia dei culti orientali nell Impero Romano, Roma 2 4--2 8 settembre 
1979 (dans Ia suite CSCO) (EPRO 92, Leiden 1982) 478 n. 5. 

20 Rhianus Cret. Anthol.Palat.VI,l73 = H. Hepding, Attis 7. Cf. aussi I.U. Powell, 
Collectanea Alexandrina, 18-19, A.S.F. Gow-D.L. Page, 17ze Greek Anthology, 506-507, 
Suidas, Lexicon, "'Pta.vo~, 6 ml. Kpf]~, wv B11va.'io~ (BfJvTI o£ ~t6A.t~ KpfJtTI~) · ollto~ o£ ~v til~ 
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Achrylis, Ia pretresse phrygienne qui si souvent a laisse ftotter ses bou­
cles sacrees au milieu des torches de resine et pousse de sa bouche ces 
clameurs profondes que les Galles font entendre en l'honneur de Cy­
bele, a consacre ces cheveux a Ia deesse des montagnes en les suspen­
dant aux portes de son temple, maintenant qu'elle a arrete ses pieds 
ardents de fureur. 

'Axpul.li;, it ~puyi11 6aAuJlT)n6A.o~. it nepl. nE{llm~ 
noAAaKt 'tou~ iepou~ nAoKaJlOU~, 
yal.l.aicp KuP£!.11~ 61.ol.uyJlan noi.AaKt ooucra 
'tov papuv d~ aKoa~ ~xov &no cr'toJla'trov, 
'tcXO"OE een xaim~ nEpt OtKAtOt 6TjKEV opd~. 
6EpJlOV end AUO"O"T)~ eM' &v£naucrE n6oa.21 

On voit, done, que Ia personme qui joue le premier role dans cette 
epigramme est une femme, Ia pretresse de Ia deesse, qui s'appelle 
Archylis et designee par le terme 8aAaJ.lT}1tOAo~ (pretresse de chambre), 
et non pas les pretres Galles.22 De cette fac;on !'auteur veut peut-etre 
reveler Ia repugnance qui a encore ete provoquee par les pretres du 
culte metroaque, aupres des citoyens des villes grecques. C'est pour 
cela qu'il presente dans son epigramme une femme comme Ia per­
sonne principale. Les femmes sont celles qui, comme nous le verrons 
par Ia suite, jouent le premier role dans les ceremonies mystiques 
offertes a Ia deesse par les Grecs. Ce comportement pourrait etre 
considere comme une indication du respect religieux qui caracterise 
les conceptions de l'epoque de !'auteur. De cette fac;on il prend soin 
de rester fidele aux principes de Ia mentalite grecque, a laquelle le 
culte s'est d'ailleurs adapte et s'est, ensuite, repandu dans l'espace 
grec. Sa fac;on de s'exprimer est aussi tres significative de Ia disposi­
tion des Grecs a l' egard des cultes etrangers mais egalement de Ia 
devotion de !'auteur a Ia religion de ses ancetres. 

Jt<XA<XtO'tp<X<; 7tpO'tEpov qn)A.a~ K<Xt oouA.o<;, ucr'tepov ol: Jtatoeu9d<; €:yevE'tO YP<XIlll<X'ttKO<; 
crunpovo<; 'Epa'tocr9£vou<;, £yp<XIIfEV EllllE'tpOl<; E~UilE'tp<X (Meineke, Anal.Alex.20 I) JtOtTt­
ll<X't<X ... 'Hp<XKAELO<X EV ~t~A.iot<; o'". D'apres Suidas, Rhianos etait contemporain d'Era­
tosthene qui est mort pendant le regne de Ptolemee V Epiphanes (an de succession 
204/5 avant J.C.); Uoyd Jones and Parsons (edd.), Supplementum Hellenisticum, 346~ 
34 7, Stephan us Byzantius, "Bitv11. JtoA.t<; Kpft'tll<; {mo fop'tuv11v 'tE't<XYilEVTt. To a\9vtKov 
B11va'io<;", Pausanias IV,6, I: "'tou'tov yap 'trov llEOOTtvirov 'tov JtOAEilOV 'Ptav6<; 'tE a\v 'tOt<; 
EJtmtv EJtOtTtOEV o ~TtV<Xto<; K<Xt o 7tptTtVEU<; Muprov"; cf. aussi N. Papachatzis, naucravia<; 
(Athenes 1979) vol. III, 9~ 11, 52. 

21 Anthologie Grecque. Premiere Partie, Anthologie Palatine, tome III aivre VI, texte 
etablit et traduit P. Waltz, Paris 1931, 31 ). 

22 Cf. Suidas, "9aA<XIl1l1tOAO<;" (II,681 ): "~ ltEpt 'tOV eaA<XIlOV UV<XO'tpE<j>OilEVTt, K<Xt 
cpuAa't'toucra ... ~ veroKopo<; 'AxpuA.1.<; ~ ct>puyi11 9aA<XIlTtJt6A.o<;, ~ 7tEpt JtEUK<X<; JtOAAUKt 'tou<; 
tEpou<; XEUUilEVTtltAoKUilOU<;". Une autre epigramme de Dioscur. (Anthol.Palat.VI,220 
= H. Hepding, Attis 7) parle d'un Galle qui s'appelait Attis et qui est designe comme : 
"&.yv6<; ... Ku~£A.Tt<; 9aA.allTt1toA.o<;". 
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Bien-sur, il ne faut pas oublier que de meme, dans ces epigram­
rues, nous observons une evolution sur la forme du culte qui surviendra 
pendant l'epoque hellenistique. Cette evolution est liee a !'apparition 
d'Attis aux cotes de Cybele. Selon ces temoignages litteraires, avec 
son bien-aime confidant apparaissent aussi les pretres eunuques de la 
deesse.23 Attis apparait pour la premiere fois dans l'espace grec au 
cours du IVe siecle avant J.-C. Sa representation dans le cadre de 
l'art cultuel est, le plus souvent, nettement orientale, meme si elle ne 
correspond pas du tout au milieu oriental originel du culte, selon les 
chercheurs contemporains. 24 Ainsi comme nous avons pu constater, 
l'auteur Rhianos fait une comparaison entre la disposition de la pre­
tresse et celle des Galles. L'auteur veut ainsi peut-etre presenter aussi 
d'une maniere indirecte la realite qui continue encore d'etre un ele­
ment completement etranger a la pensee grecque, et de cette fa<;on 
cree alors une image unique dans son genre et peut-etre plus accor­
dee a une epoque posterieure. 

De plus, il est interessant pour cet auteur, suivant probablement 
l'exemple des autres auteurs de l'Anthologie Palatine, de montrer dans 
ces epigrammes l'offrande par la pretresse de ses cheveux ala deesse.25 

Cette action se realise peu avant qu'elle abandonne les services du 
culte metroaque. On pourrait supposer que cela est lie exactement a 
l'habitude grecque du service annuel des pretres dans le rite de religion 
traditionnel. 26 Certaines similitudes se voient-au dela du cadre de 
la religion officielle-aussi dans le rite des autres cultes orientaux, 
qui ont commence a se propager dans l'espace grec pendant l'epo­
que hellenistique. Ainsi, nous trouvons le culte d'Isis et de Serapis, 

23 G. Sfameni Gasparro, Soteriology, 26-28; 49; P. Foucart, Des associations religieuses 
chez les Crees. 7hiases, Eranes, Orgeons (Paris, 1873 [reimpr ... New York 1975]), 84-
10 1 et inscr. n. 418, c£ le catalogue des inscriptions en ordre chronologique in 
W. Scott Ferguson, "Attic Orgeones", 108: IG IP,1316 (246/45 B.C.?); 1301 (220/ 
19, B.C.); 1314 (213112 B.C.); 1315 (211110 B.C.)= H. Hepding, Attis no. 9, 79--
80; /G IP, 1328 I (183/82 B.C.) = H. Hepding, op. cit., no. 10, 80-81; /G IF,1327 
(178/77 B.C.); 1328 II et 1329 = H. Hepding, op. cit., no. 11, 81 et les deux ins­
criptions de 175/74 B.C. et IG IP,l334 (70 avant J.C.). 

24 Voir L.E. Roller, "Attis on Greek Votive Monuments", 252-253. 
25 C£ H. Hepding, Attis 710, voir aussi notamment Thuillos, Anthol.Palat.VII,223,13 

(ed. P. Waltz, Paris 1960, 152sq.): "i]Kp01:6:A.otc; opxtcrtptc; 'Aptcrtiov, i]JtE{muc; I Kat tTl 
Ku~£A.n 7tAoKatwuc; ptiJiat £mcrtaJlEVTI, A.rotljlKEpoEvn t:popouJlEVll". Pour !'habitude de 
l'offrande des cheveux aux dieux cf. W. Burkert, Griechische Religion, 120-121; 
S. Eitrem, Opjerritus und Voropfer der Griechen und Romer (Kristiania 1915, Nachdr. 
Hi1desheim-New York 1977) 34 4-415; W.H.D. Rouse, Greek Votive ()jferings. An Essay 
in the History qf Greek Religion (Cambridge 1902). 

26 W. Burkert, Griechische Religion, 157-163; N. Papachatzis, H SpllcrKEiacr'tllv apxaia 
EAA.O:I>a (Athenes 1987) 177-178. 
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c'est-a-dire des pretres et des pretresses dont le service est soit an­
nuel soit a vie. Il faut rappeler que le cas du service a vie suit na­
turellement la tradition orientale des cultes que nous etudionsY 

Une autre explication qu'on pourrait donner a l'epigramme de 
Rhianos sur la pretresse est la suivante: la pretresse est arrivee a la 
fin de sa vie, et prend des forces, peu avant de mourir en pratiquant 
avec l'aide de la deesse ses ceremonies. Ce qui a une importance 
particuliere, dans toutes les explications qu'on peut donner, c'est le 
respect particulier que la pretresse montre envers la deesse en prodi­
guant ses services zeles. Sa soumission se declare par la pratique des 
ceremonies et encore plus en consacrant ses cheveux longs au tem­
ple de la deesse. La pretresse accroche ses cheveux, selon les informa­
tions des auteurs, aux flambeaux qu'elle tenait souvent pendant les 
ceremonies nocturnes. Il vaut encore noter que ce flambeau prove­
nait de pins du petit elysee qui existait autour du temple de la deesse.28 

Apres, elle les pose a l'entree du thalame c'est-a-dire dans le souterrain 
du sanctuaire de la deesse, afin qu'ils constituent la preuve eternelle 
du respect religieux et de la devotion envers la deesse toute-puissante. 

Cette offrande, comme on a deja mentionne plus haut, et, d'apres 
les informations de Nicandre, peut etre consideree comme analogue 
a celles des Galles qui deposent leurs membres coupes dans le thalame 
du culte metroaque. 29 Cet acte est considere comme une preuve 

27 F. Cumont, Die orientalischen Religionen im riimischen Heidentum7, (Stuttgart 1975) 
38-39; W. Burkert, Mystery Cults, 31-53. 

Pour les pretresses au culte de Cybele voir aussi H.R. Goehler, De Matris Magnae 
apud Romanos cultu, (Diss. Leipzig, Meissen 1886) 39-51; Fr. Bomer, Untersuchungen 
iiber die Religion der Sklaven in Griechenland und Rom (Abhandlungen der Akademie der 
Wissenschaften und die Literatur in Mainz, Geistes und Sozialwissenschaftliche Klasse, 
Jg. 1963, Nr. 8), vol. 4 (Wiesbaden 1963) 29-37; H. Graillot, u culte de Cybete, Mere 
des Dieux, a Rome et dans !'Empire romain (BEFAR, 107, Paris 1912) 238-253; MJ. 
Vermaseren, Cybele and Attis 104-111; id., CCCA vol. II, 14 n. 23, 64-65 n. 245, 75 
n. 262, 76-78 n. 263, 146 n. 469; G. Thomas, "Magna Mater and Attis", ANRW 
II 17.3 (1984) 1525-1533. Cf. aussi /G IIP,2361 = S/G3 1111 lin. 70: " ... \.epna 
'Opaim; ou'x ~iov". 

Pour le culte de Isis/Sarapis, voir L. Vidman, Sylloge lnscriptionum Religionis Isiacae 
et Sarapiacae (RGVV XXVIII, Berlin 1969), index s.v. Isiastai, Sarapiastai, Anubiastai, 
hiera-phoroi, melanophoroi, pastophoroi; id., Isis und Sarapis bei den Griechen und Riimern 
(RGVV XXIX, Berlin 1970), 69-94; H.B. Schonborn, Die Pastophoren in Kult der 
iigyptischen Gotter (Meisenheim am Glan 1976). 

28 Des bois de pins semblables, se trouvaient egalement autour des temples de Ia 
deesse dans le milieu originel du culte en Asie Mineure. Sur le bois de pins consa­
cre sur !'Ida a Cybele, voir surtout Vergil, Aen.IX,85sq.; Sen. Troad.l734sq. e. 

29 Voir Nicandri Alexipharmacon, 68 et schol. ad lac. = H. Hepding, Attis 89. Cf. 
aussi P. Pachis, "Kernophoros", SMSR 50 (n.s. VIII,!) (1984) 125-129; I.K. Loucas, 
H Pea Ku~eA.fl, 155-168. 
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supreme de leur offrande et de leur soumission a la volonti: absolue 
qui constitue un trait particulier de l'image orientale de la deesse. 
De toute fa~on il ne faut pas oublier que dans le premier cas nous 
avons une offrande completement indolore, tandis que la consecra­
tion des Galles etait particulierement penible et que son resultat mar­
quait leur vie entiere. Mais il faut remarquer que leur acte se realisait 
pendant une period~ transitoire de leur vie. Dans le premier cas, 
nous avons des indications concernant la mort biologique de la pre­
tresse et dans le deuxieme, nous avons la mise a mort de la vie 
precedente de l'homme social qui etait impie et son entree dans une 
nouvelle situation qui s'oppose a la sphere d'influence par le sacre. 
Naturellement il faut que nous parlions aussi des offrandes tradition­
nelles des cheveux et des habits des Galles a la deesse.3° C'est encore 
une acte par lequel ils voulaient montrer exactement leur relation 
intime avec la deesse. Nous crayons, done, qu'il est bien naturel que 
la pretresse demande ainsi le secours de sa deesse-protectrice, qui 
regne, avec sa presence omnipotente, sur la vie et la mort, afin de 
franchir le seuil de la mort sous sa protection continue. D'ailleurs, il 
ne faut pas oublier le secours et !'assistance remarquables que celle­
ci offrait en tant que mere-deesse, aux hommes et, surtout, a ses 
fideles. C'est precisement ce trait de misericorde qui la distingue, 
comme on a deja mentionne, de l'element orgiastique, caracteristi­
que de son origine orientale, particulierement apres la diffusion de 
son culte dans l'espace grec. 

Des offrandes telles que celle de la pretresse, citee dans l'epigramme 
que nous examinons peuvent etre examinees dans le cadre des "rites 
de passage".31 Nous crayons que, par cette approche la particularite 

3° C( Simonid. (Anth.Pat.VI,21 7) qui tt~moigne que les pretres consacrent : "ev8uta 
Kat l;av6ou~ JtAoKaJlou~"; Erycius, Anth.Pal.VI,234 = H. Hepding, Attis 10: 'TaA.A.o~ o 
XClltUEl~. 0 vd]tO)lO~. UltO TU)liDAoU A~8to~ OPXllOta~ JlUKp' oA.oA.ul;;o)lEVO~, t~ 1tapa I:ayyapicp 
ta8E MatEpt tU)lltaV' ayau~ t, OPElXUAKOU A.UA.a KUJl~aA.a Kat JlUpOEVta ~6otpuxov' EK 
A.ucrcra~ aptta JtaU<rUJlEVO~"; Suidas, (111,555): ""Opna ou8EtEpro~. ta toil opou~. 0~ tali' 
opna ev8utaKat l;av6ou~ EKpEJla<TE ltAOKUJlOU~ Kat <l>rotto~ 0 llatptUPXll~ opEta crot ta 8&pa, 
KUcrtaVaKat UJlaVttCll" et 'TaA.A.o~ U1tOK01tO~ EV Eltt')'pU)l)lacrt. yaA.A.o~ 0 xatt~El~, 0 VEIDtO)lO~, 
"~ ltOtE TJliiJ A~8to~ OPXll<TtO~ JlaKpa~ oA.oA.ul;;o)lEVo~". Voir aussi A.S.F. Gow, "The 
Gallus and the Lion, Anth.Pal.VI,217-220,223", ]HS LXXX (1960) 88-93 et surtout 
89-90; S. Eitrem, Opferritus und Voropfer, 347. Pour !'apparition des Galles en general, 
cf. MJ. Vermaseren, Cybele and Attis fig. 65; id., CCCA vol. III, fig. CCXCVI, 
CCXCVII. 

Pour de pareilles offrandes dans l'ancienne religion grecque, c( aussi Aesch. Ag.1268; 
Eur. !A 1073, Ion 223, Tr.257. 

31 Cf. Arnold van Gennep, The Rites qf Passage (London 1977 [1909]), E. Leach, 
Kultur und Kommunikation. Zur Logik symbolische Zusammenhiinge (Suhrkamp Taschenbuch 
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de cette pretresse peut etre comprise. Ainsi, pendant les ceremonies 
dont on parle, l'homme essaie de maintenir sa relation personelle 
avec le lieu sacre, par le moyen de telles offrandes, mais en meme 
temps, cherche a exprimer les relations de superiorite et de subordina­
tion, existant entre le domaine du sacre et celui du profane. L'homme 
sent le besoin de demander !'assistance des dieux, particulierement 
pendant des periodes de transition qui laissent leur marque sur sa 
vie personnelle (naissance, adolescence, marriage, mort). Il pense 
qu'une telle transition a unc nouvelle situation s'effectuera en toute 
securite seulement avec l'aide et !'assistance sans limites des dieux. Il 
croit que !'incertitude et, tres souvent, meme la crainte provoquees 
par le changement peuvent etre surmontees seulement avec la pro­
tection des dieux, dont il demande le secours. D'apres W. Burkert 
qui a commente le temoignage que nous examinons, "par la conse­
cration de ses cheveux, la personne cede une partie de soi-il s'agit 
bien-sur d'une perte indolore qui est tres vite reparee-exactement 
comme le sacrifice comprend un element de la conscience lourde et 
de la reparation, de la meme fa<;on ici, l'angoisse creee par les chan­
gements de la vie devient un symbolisme de delivrance des forces 
qui, jusqu'alors, regissaient la vie humaine". 32 Cette offrande de 
l'homme a un tournant de sa vie reste dans l'espace du sanctuaire et 
a un caractere permanent, puisqu'elle est le plus souvent accrochee 
en haut. De cette fa<;on, l'offre au-dela du desir de parade, montre 
ainsi, de fa<;on marquee, la reconnaissance d'un acte superieur. 

L'offre des cheveux aux dieux de la part des hommes est un phe­
nomene tres repandu dans le monde grec.33 Des l'epoque homerique 
on trouve ce genre d'offrandes dans le cadre de ceremonies fune­
bres. 34 Dans de nombreuses regions les gar<;ons et les filles coupent 
leurs cheveux et les consacrent a une divinite, un fleuve, un heros­
dieu locai,35 quand ils atteignent leur majorite,36 ou, meme, avant 

Wissenschaft, 212, Frankfurt/M 1987) 98-100; U. Bianchi (ed.), Transition Rites. Cosmic, 
Social and Individual Order (Storia delle Religioni, 2, Roma 1985). 

32 W. Burkert, Griechische Religion, 121. 
33 Pour Ia signification de l'offre des cheveux en Grece, voir W.H. Rouse, Greek 

Votive Qfferings (Cambridge 1902), 241-245; L. Sommer, Das Haar in Aberglauben und 
Religion der Griechen (Diss. Miinchen 1912), Evans, 1he Palace qf Minos, IV (London 
1936) 480; S. Eitrem, Opjerritus und Voropfer der Griechen und Romer, 344sq. 

34 Voir Homer, /!.23,135, et 151; Od.4,196-197, et 24,46; Herodot.IV,34; Soph. 
El.52,448sq.; Eur. Hel.90sq., Or.96; Pausanias I,43,4; Kallim. Hymn IV,296sq. Cf. 
aussi M.P. Nilsson, GGR I,l36,149,180-181. 

35 Voir M.P. Nilsson, GGR I,l36,238. 
36 A. Brelich, Paides e Parthenoi, (Incunabula Graeca XXXV, Roma 1981 [1969]) 
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leur mariage. 37 Les offrandes de ce genre sont aussi un phenomene 
ordinaire, chaque fois que l'homme se trouve face a un danger (nau­
frage, maladie, etc.). 38 Leur importance devient meme plus primor­
diale quand il s'agit des divinites qui protegent la vie des hommes 
d'une maniere absolue. On peut comprendre cela si on prend en 
consideration que la deesse Artemis qui etait la protectrice des en­
fants et de l'accouchement, rassemblait des offrandes de cheveux. De 
plus, les gens avaient coutume a consacrer leur cheveux a la deesse 
en faisant un vreu, et tout particulierement quand ils affrontaient un 
danger. 39 C'est ainsi qu'Artemidore nous dit: "cela indique des cha­
grins d'un caractere personnel ou quelque affliction soudaine qui a 
provoque une grande douleur; car les gens qui se trouvent dans des 
situations pareilles necessairement se coupent les cheveux" ('t&v iS{rov 
1tev81, ~ ai<pv{St6v ttVa cruJl<popav JltyaA.rov 1caK&v ava1tA.erov <Jllfla{vn · oi. 
yap EV tOtoUtOt~ YEVOJ.I.EVOt £autou~ avayKU7t£ptKdpoucrt). 4° Cette action 
doit etre consideree, comme on a deja mentionne plus haut, comme 
une sorte de sacrifice (aparchi) que les hommes etaient accoutumes a 
pratiquer envers les dieux. 

Nous trouvons aussi ces offrandes dans le rite d'autres cultes de 
caractere mystique-orgiastique, comme le culte dionysiaque. Euripide 
dit dans les Bacchantes que "sacrees sont mes meches, soignees pour 
le dieu" (it:: poe; o 7tAOKaJ.loc; tiP 9t::fil S 'a{nov tpe<pro).41 Ce temoignage nous 
permet de comprendre la valeur qu'avait la consecration faite par les 
hommes envers les dieux. Et pour cela ils soignent leurs cheveux 
pour pouvoir a un moment donne les consacrer aux dieux. Cet acte 

31, 34, 37, 71-72 n. 59, 8()-81 n. 88, 115, 129, 358-360, 446-447, 464; M.P. 
Nilsson, GGR 1,136-138; F.T. van Straten, "Gifts for the Gods", 89. Cf. aussi Theophr. 
Char.21.3. 

37 Voir Aphrodite Avagianou, Sacred Marriage in the Rituals qf Greek ReligWn (European 
University Studies, XV,54, Bern-Berlin-Frankfurt/M-New York 1991), 3, 11-12. Cf. 
Aussi Hesych. s.v. "yUf.l<J)V elh]. ta !tpotO .. na KUl a!tapxaiKal tptxiilv acpatpE<JEtc; ti\ 9Ei/J 
alto f.!tUt; tii\v "(Uf.lWV tile; 1tap8£vou". 

38 Voir F.T. van Straten, "Gifts for the Gods", in H.S. Versnel (ed.), Faith, Hope 
and Worship. Aspects qf Religious Mentalit;y in the Ancient World (Studies in Greek and 
Roman Religion, 2, Leiden 1981) 90, 97-98. Cf. aussi Pausanias II, 11, 16; Robuck, 
Corinth XIV, no 116. 

39 Cf. Anth.Pal.VI,59,200,20l,27l,274,276sq., 280; Herodot.IV,34. Voir aussi 
S. Eitrem, Opferritus und Voropfer, 365; M.P. Nilsson, GGR 1,137-138, 493; A Brelich, 
Paides e Parthenoi, 44 7. 

40 Artemid. Oneir.I,22 cf. aussi Plut. Qy..Rom.267 A--c: "Kat yap !tap· "EA.A.11mv otav 
Oucrruxia nc; yEVTjtat, KElpovtat f.lEV oi yuvatKEc; KOf.liilcrt 0' oi avO pEe;". 

41 Bacchae, 494, cf. E.R. Dodds (ed.), Euripides Bacchae (Oxford 1989 [repr.]), 139, 
voir aussi Eur. Bacch.ll2 et E.R. Dodds, op. cit., 81, Eur. Hipp.202, Aesch. fr. 313. 
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etait pratique primitivement par les femmes et par les hommes pour 
montrer leur foi envers les dieux. Mais plus tard, a partir du ye 
siecle, il caracterisait seulement le temperament religieux des fem­
mes.42 Elles se distinguaient par leur sensibilite particuliere et s'adres­
saient aux dieux, en leur consacrant comme vceu leur cheveux longs 
ou seulement des boucles de cheveux. C'est de cette fa~on qu'elles 
voulaient montrer leur reconnais~ance infinie envers Ia divinite, en 
donnant ce qui etait pour elles le plus precieux. Cet acte constitue 
l'offrande supreme d'une partie de Ia personnalite entiere des fideles 
(pars pro toto), et !'habitude d'accrocher leurs cheveux aux portes des 
temples des dieux etait assez repandue chez les Grecs et chez les 
Romains.43 Un tel geste est temoigne dans l'epigramme de l'Anthologie 
Palatine que no us etudions, mais aussi dans une serie d' epigrammes 
contenues dans le VIe livre de la meme collection.44 Nous pouvons 
ainsi comprendre qu'il s'agit d'une action de piete qui caracterise le 
rite de Ia religion traditionnelle et les cultes mystiques. 

De plus, dans notre epigramme nous observons qu'il existe une 
description realiste de }'ambiance dans laquelle se pratiquaient les 
ceremonies. On y voit Ia nature Sauvage et Ia disposition orgiastique 
des fideles qui etaient representees par Ia pretresse de la deesse. L'am­
biance entiere dans laquelle se realisaient d'ailleurs tous ces temoi­
gnages, comme nous verrons par Ia suite, pourrait etre consideree 
comme une expression des efforts que donnent les fideles pour en­
trer dans un milieu domine seulement par la deesse. II y a aussi un 
ordre constant dans lequel les hommes chantent des hymnes et ex­
priment d'une maniere paradoxale leur reconnaissance et leur sou­
mission envers la Grande Mere de la nature et des etres humains. 

II nous faut encore parler, en prenant comme cause le temoignage 
concret de Rhianos, du role que jouent les femmes dans le rite, ou 

42 S. Eitrem, Opferritus und Voropfer, 348-349, c£ PLG 208, nr. 5 (Bergk.): "&~ Kai 
cl7tO<p9tllEVCl~ 7tilcrat veo9iiyt crtoapcp aAtKE~ lllEp'tUV 1Cp(lt0~ £9eto 't~V KO!lClV"' Theodor. 
Prodr.VI,439sq.: "EKK01jlov (hpav tft 9avoucrn t~v KOilllV, cme"icrov mKpov M.Kpuov EK 
~A.e<papiorov". 

43 S. Eitrem, Opferritus und Voropfer, 379-380; Christian Jacob, "Paysage et bois 
sacn~s : iil..cro~ dans Ia Phiegese de Ia Grece de Pausanias", in Les bois sacres. Actes du 
Colloque international du Naples (Collection du Centre Jean Berard, Naples 1993) 
31-44, et surtout 39; Claudia Montepaone, "L'alsos/ Iucus, forma idealtipica arte­
midea: il caso di Ippolito", Les bois sacres, 69-79, et surtout 72-74; Olivier de Caza­
nove, "Suspension d'ex-voto dans les bois sacres", Les bois sacres, lll-126, et surtout 
115, 120, 122. C£ aussi Plinius, HN XXVIII,86. 

44 Anthol.Palat.V1,35,5 7 ,96, 106,168,221,255,262,331. 
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leur vive sensibilite avait une importance particuliere. Il faut encore 
ajouter que les manifestations religieuses des femmes a l'epoque clas­
sique et dans les annees posterieures renferment plus de passion que 
la religion traditionnelle qui se caracterise justement comme andro­
cratique.45 Les femmes, bien qu'elles aient eu une petite influence 
dans la formation de la religion officielle, jouaient souvent un role 
assez important dans les formes mystique-orgiastiques. Cela nous 
permet de conclure qu'a ces cultes participaient principalement des 
individus, ou des groupes sociaux qui ne participaient pas normale­
ment a la vie publique ni au culte de la ville. Cet evenement nous 
montre encore une fois que la religion avait aussi un aspect senti­
mental qui eclatait a la fin. Et pour cela justement que M.P. Nilsson 
dit que les femmes jouent un role de dissolvant dans la religion grec­
que traditionnelle.46 

Les ceremonies de la deesse sont habituellement pratiquees dans 
une ambiance orgiastique, qui est accentuee, comme nous verrons 
plus tard, par l'usage d'instruments musicaux divers, de la danse et 
de cris de ddire. La description de l'epigramme de Rhianos nous 
introduit, d'une maniere tres caracteristique, dans un milieu pareil. 
Cette situation effrenee est indiquee precisement par la mention du 
cri fort jete par la pretresse pendant la pratique de ces ceremonies. 
Il se rendait par le terme "oA.oA.uy116~", c'est-a-dire "cri fort de joie".47 

45 W. Burkert, Griechische Religion, 350, 365-370; G. Sfameni Gasparro, Misteri e 
culti mistici di Demetra (Storia delle Religioni, 3, Roma 1986) 223-307, B. Gladigow, 
"Die Teilung des Opfers", Friihmittelalterliche Studien, 18 (1984) 26-27; P. Ardesmann, 
"Thesmophorien", RE VIAl (1936) col. 1518; P. Foucart, Associations religieuses, 58-
66; M.P. Nilsson, EA.A.,vtKT, A.ai:KT, flpl]cncdu (EAAl]v. J.!Etuq>p. I. 0. Kwcptli~<;) (BtPA.w~K'Tl 
tou q>tA.oA.Oyou, 8, Athenes 1979) 92-94, Ulrike Huber, Die staatlichen Frauenfisten Athens, 
(Magisterarbeit Tiibingen 1984); G. Duby-M. Perror (ed.), Geschichte der Frauen, vol. I: 
Antike, Pauline Schmitt Pantel (Hrsg.) (Frankfurt/M.-New York 1993). 

Pour Ia participation particuliere des femmes en-tant que pretresses dans le culte 
de Cybe!e voir MJ. Vermaseren, CCG4, vol. II. Pour !'interdiction des femmes a 
participer au culte public de Ia ville, cf. aussi W. Burkert, Griechische Religion, 382-
388, Sokolowski, LSCG 82,96; LSS 56,63,66,88,89; LSAM 42; R. Wachter, Re­
inheitsvorschrijten im griechischen Kult (Giessen 191 0) 125-129. 

46 Cf. M.P. Nilsson, EAA.l]vtKT, A.ai:KT, flpl]crKEia, 94. 
47 Cf. Eur. Bacch.24-25,689-690; E.R. Dodds (ed.), Bacchae 66,162; Etym.Magn. 

"oA.oA.uylj · q>mv~ yuvatKil>v ~v ltOtoi!vtat ev to'i<; tEpo'i<; Ei>XOJ.!EVat"; Pollux.I,28; Eur. Or.ll37, 
Heracl.782, Aesch.17zAg.28 cf. 595, Ch.387. Cf. aussi Orphei Hymni (ed. G. Quandt, 
Berlin 1962 [1955] 15); Eust. ad Od.4,767. Lc terme "oA.oA.u~" apparait pour Ia 
premiere fois au culte de Ia deesse Athena, cf. Hom. /l.6,301. Voir aussi MJ. Ver­
maseren, 17ze ugend of Attis in Greek and Roman Art (EPRO 9, Leiden 1966) 42, A.S.F. 
Gow ("The Gallus and the Lion", 91) qui se refere au terme "A.uA.aYllJ.!u". 
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A ce cas concret, ce terme a comme but principal d'exprimer la re­
connaissance de la pretresse envers la deesse et en meme temps la 
situation particuliere ou elle se trouve. Il faut encore accentuer que 
cet "6A.oA.uyJ.16~" est aussi lie au cri des femmes qui est souvent aussi 
particulierement caracteristique pendant les ceremonies qui concer­
nent les morts. Des reactions semblables sont, d'ailleurs, ordinaires 
pendant les sacrifices, ou les femmes y assistant jettent de hauts cris 
aigus. Ce cri indique clairement un imperatif emotif. Ce cas a fourni 
a un chercheur contemporain l' occasion de lier le temoignage que 
nous exarninons aux ceremonies qui ont un caractere mortuaire d' Attis. 
Il est possible, comme le pretend le chercheur, que les clameurs 
profondes que les Galles font entendre-le "yaA.A.a'iov 6A.6A.uyJ.1a" de 
Rhianos (A.P. VI, 17 3) et le "ioa'io~ uA.ayJ.16~" de Nicandre (Alex.220)­
puissent s'interpn':ter comme des chants funebres. 48 

Dans ce cas concret, ce que l'auteur veut reveler, c'est seulement 
la situation de la manie sacree dans laquelle se trouve la pretresse de 
la deesse. Cela se voit d'ailleurs aussi par le fait que ce cri ceremo­
nial qui est rapporte dans les divers temoignages comme "aA.aA.a{" 
s'unit principalement aux cultes qui ont un caractere mystique­
orgiastique.49 D'ailleurs, l'emploi susmentionne du terme "uA.ayJ.16~", 
qui signifie "aboiement", par Nicandre vise a decrire le plus claire­
ment possible l'etat particulier atteint par les fideles au cours de ces 
ceremonies.50 Ainsi, Pindare dit: "et que s'elevent les sourds gemisse­
ments des Nai:des, et les cris de delire et les hourras qu'accompagne 
la brusque secousse du cou rejete en arriere" (Naiorov £p{yooultot 
CJ'tovaxal Jlfi.Vtm 't '&A.aA.ai .. V' Contrairement a la citation de Rhianos 
les ceremonies orgiastiques se realisaient avec l'accompagnement des 
instruments que tenaient les fideles. Ceci apparait dans les temoigna­
ges des auteurs du ye siecle avant J.-C.52 L'importance que ces ins­
truments avaient pour le rite du culte etait tellement grande que leur 

48 D. Cosi, "Salvatore e salvezza nei misteri di Attis", Aevum L (1976) 69 et sur­
tout n. 169. D'apres LS], "oA.of.:uy~o~" le terme est utilise "rarely of lamentation". 
Voir aussi Ant.Pal.VII,l82. 

49 Menandr., fr. 326 (ed. Kock); Lucian., Tragop.30sq., Dion.4; Livius, 39,10; 
Aristoph. Lys.129! ~ 1294; Eur. Bacch.592~593; Pind. 01.7 ,68. Cf. aussi R. Kanicht, 
Euripides Helena, vol. II (Kommentar) (Heidelberg 1969), 350~351. 

50 Voir LS], s.v. uA.ay~6~. 
51 Pind. Dithyr.II, fr. 70b (ed. B. Snell, Pindari carmina cum fragmentis, Leipzig 1964, 

pp. 74~75); L.A. Farnell, Pindar. Critical Commentary to the works qf Pindar, Amsterdam 
1961, repr. [1932]), 423. 

52 Diod.Sic.5,49,1; Apol.Rhod.I,1138~1140 et schol.ad.loc. Luc. Dial.deor.20 (12), 
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utilisation est sous-entendue dans tous les temoignages. En ecoutant 
le son des instruments, une situation orgiastique nait chez ceux qui 
participent aux ceremonies et generalement dans toute l'assemblee; 
ceci, selon les temoignages des auteurs, etait d'ailleurs connu dans 
tout le monde hellenique.53 

Parmi ces temoignages la relation faite par Pindare possede une 
place particuliere. II y decrit !'atmosphere des ceremonies pour la 
deesse.54 La description de !'ambiance cultuelle trouve son sommet 
dans un autre temoignage du meme auteur, qui se rapporte au culte 
de Dionysos a Thebes. Comme nous le savons, la divinite de Diony­
sos est analogue quant au caractere orgiastique, a la Grande Mere 
et c'est precisement pour cette raison qu'elles sont comparees, en 
tant que cultes analogues.55 Cela devient plus clair, si on prend en 
consideration le temoignage de Strabon qui dit que dans ce cas on 
"reunit done en commune description les rites des Grecs dans le 
culte de Dionysos et ceux des Phrygiens dans celui de la Mere des 
dieux" (ti]v Kotvrov{av t&v 7tEpt tov ~t6vucrov a7toOnx9£vtrov VOJ.ltJ.l<OV 1tapa 
tot<; "EAAT]crt Kat t&v 1tapa tot<; <l>pu~l. 7tEpt tilv MT]t£pa t&v 9E&v 
<JUVOtlCEt&v aAA~Aot<;) (X,3, 12). Et la ceremonie d'ailleurs de la Grande 
deesse asiatique etait elle aussi restee proche de la ceremonie diony­
siaque. La musique frenetique des tambourins, des cymbales, des 
cliquettes et des flutes, des instruments qu'utilisaient les Menades du 
culte de Dionysos, etait 1a seule qui pouvait creer !'ambiance neces­
saire a la pratique des ceremonies metroaques. 11 est alors assez normal 
que dans une telle sorte de culte domine la description que Pindare 
nous donne de maniere caracteristique, "voici que, pres de l'auguste 

233-234; Strab. Geogr.X,3, 17; Athenaios, Deipnos.636a; Eur. Palamid. fr2• 586 (ed. 
Nauck, 545), Hfl.1313sq., 1346,1352, Bacch.5559; Eumel. fr. 10 (ed. Kinkel); Apollod. 
3,5,1; Eupol. fr. 1, 15. Cf. aussi M.P. Nilsson, GGR vol. I, pp. 16o-161, G. Sfameni 
Gasparro, SoteriologY, 9-11, ead., "Helena", 1151, 1158-1159, 1162, 1164; E.R. Dodds, 
Bacchae 76-77, R. Canicht, Euripides Helena, 11,350-351; I.K. Loucas, H P(a- Ku~EI .. l], 

19-20 et surtout n. 38. 
53 Arist. Pol. VIII, 1340al 0: "(ta o"OA.uJ.!1tOU JlEAT]]1totEt ta<; ljfllXCx<; £v9oucrtacrm:a<;"; 

G. Sfameni Gasparro, "Helena", 1151-1152 et n. 18; E. Moutsopoulos, "Euripide 
et Ia philosophie de Ia musique", REG LXXV (1962) 42o-425, 436-438; G. Quasten, 
Musik und Gesang in den Kutten der heidnischen Antike und christlichen Friih::_eit (Liturgie­
gesch. Quellen und Forschung, 25, Munster i.W. 1930) 45-58. 

54 Pindare, 3 l)th.137-140. 
55 C£ Strab. Geogr.X,3, 13: "i] KOtvOlVl<X 'tWV rrEpt 'tOV .1-tovucrov arroonx9€vtOlV VOJllJ.!OlV 

1tapa tot<; "EA.A.T]crt Kat t&v 1tapa tot<; <ppu~im;pi ttlV MT]'tEpa t&v 9Erov", Aesch. Edonoi, fr. 
71 (ed. Mette); Eur. Palam. fr2• 586 (ed. Nauck, 545); E.R. Dodds, Bacchae 76-77, 
83-85 et passim; R. Kanicht, Euripides Helena, 11,33lsq., 357; G. Sfameni Gasparro, 
"Helena", 1152-1153, 116-1165; ead., SoteriologY, 11-19 et surtout 15. 
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Mere, les timbales rondes ouvrent le ban, et que bruissent les cym­
bales, et la torche ardente, dont la blonde resine entretient la flamme" 
( GEj.LV~ j.LEV lC<X.'tapxn/Ma.'tEpl 7tap !l[EY ]&A.a. pOj.L~Ol 'tU7tavrov ,/f.v oe 
KexA.a.O[Ev] Kpo'ta.A.' a.iOoj.Leva. 'tEo~~ u1to l;a.v[Sa.]'im 7tEUJCa.t~). 56 C'est le 
meme esprit d'ailleurs qui s'exprime dans l'hymne homerique consa­
cre a la Mere des dieux. Dans cet hymne, la majestueuse deesse se 
presente baignee dans la joie. "Elle aime le son des cymbales et des 
tambourins, ainsi que le tremissement des flutes" (n Kpo'taA.rov 'tU7tavrov 
da.x~ cruv 'tE ~pOj.LO~ a.uA.&v). 57 Le lien qui existe entre les instruments 
et la personne de la deesse est tellement grand que Cybele dans 
toutes les sources est caracterisee par ces instruments. C'est d'ailleurs 
pour cette raison que 1' on utilise des instruments concrets pour son 
culte. Cela est visible aussi dans l'hymne orphique consacre a la deesse 
Rhea qui y est caracterisee comme deesse "xa.A.KoKpo'to~". 58 Pour ce 
point particulier il faut que nous rapportions aussi !'importance de 
!'utilisation des tambourins dans le rite du culte metroaque. Les tam­
bourins qui se caracterisent comme des instruments orientaux, etaient 
SOU Vent qualifies de "~upcrO'tEVf\". 59 Ils etaient tellement apprecies par 
la deesse qu'elle y fut plusieurs fois appelee "'tUj.L7t<X.VO'tEp7t~~". 60 On 
retrouve cela dans un certain nombre de temoignages qui sont lies 
d'une maniere directe ou indirecte au rite du culte. Euripide dans 
les Bacchantes, en decrivant les habitudes qui predominaient dans le 
culte de Dionysos, dit que ces tambourins sont consideres comme 
une invention des Kouretes qui etaient les compagnons constants de 
la deesse. Ils 1es laissaient, d'apres l'auteur, entre les mains de 1a 
deesse afin qu'ils constituent son symbole permanent.61 On trouve 
aussi la meme idee dans les temoignages des trouvailles archeologiques. 

56 Dithyr.II, fr. 70b (ed. B. Snell, Pindari carmina cum .fragmentii', Leipzig 1964, vol. 
II, 74-75). Voir aussi Diogene Athenaeus, TrGF I 45 Fl, TrGF II 629, II, 188 f.; 
Emilio Suarez de Ia Torres, "Experience orgiastique et composition poetique: le 
dithyrambe II de Pindare (Fr. 70B Snell-Maehler)", Kemos 5 (1992) 183-207. 

57 H.Hom. ad Matr.3. Cf. T.W. Allen-R. Halliday-E.E. Sikes, The Homeric Hymnl 
(Oxford 1936) 394-395; J. Humbert, Homere Hymnes, (Paris 1967). 

58 Orph.H.I4,3 (p. 14), 38, I (p. 30): "xaA.JCoJCpotou~ Koupfjte~"; Hesychius, Lexicon, 
"xaA.JCoJCpoto~". 

59 Eur. Bacch.l24,205. En ce qui concerne Ia signification des tambourines dans le 
cadre du culte de Ia deesse, voir aussi Aisch. TrGFIII 57,10; Eur. HF889, Het£n.l347; 
Cyc.65,205; TrGF II,629,9. Cf. E.R. Dodds, Bacchae 83-84; R. Kanicht, Euripides 
Helena II,351-353; F. Naumann, Die Ikonographie der ~bele 136, L.E. Roller, "Attis on 
Greek Votive Monuments", 246. 

60 Orph.H.27, II (p. 23). 
61 Eur. Bacch.123-124, cf. E.R. Dodds, Bacchae 84-85. 
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Selon ces temoignages les tambourins constituaient le moyen princi­
pal de l'equipement sacerdotal de la deesse.62 

Mais !'instrument qui saisit d'un transport divin, tant dans la poe­
sie que dans l'iconographie plastique, est la flute. Aristote la caracte­
rise comme !'instrument orgiastique par excellence.63 11 se caracterise 
d'ailleurs par son lien avec la pratique des ceremonies orgiastiques et 
a cause de son bruit profond, comme "~apuOpoJ.Lo<;" (la flute au bruit 
profond).64 Cet instrument d'apres une tradition est considere comme 
une invention de l'epoque de Kronos.65 Pausapias dit aussi, de ma­
niere caracteristique, que le chant de la Mere qui s'accompagnait de 
sa flute, etait une invention de Marsyas.66 

Ce serait une exageration si on rapportait au cas present les te­
moignages posterieurs des Grecs et des Latins ou on trouve la des­
cription de toute !'atmosphere qui se creait grace a !'utilisation de 
ces instruments dans le rite du culte. Nous pensons qu'il vaut mieux 
ne faire mention que des autels que consacraient les fideles pendant 
la pratique de la ceremonie de taurobole.67 Les instruments y sont 
souvent representes accroches aux branches d'un pin sacre qui avait 
une tres grande importance pour le rite du culte metroaque. Ce fait 
nous permet de comprendre encore une fois la place particuliere que 
ces instruments prenaient dans les ceremonies du culte et constitue 
encore une preuve de la capacite de la musique a provoquer chez 

62 C£ MJ. Vermaseren, CCCA vol. I-VII (Leiden 1987-1989), ou se trouvent 
reunies les representations relatives a Ia deesse. 

63 Arist. Pol. VIII, 1341 a,21-22: "ouK f(J'tlV 0 IJ.UAO<; i]OtKOV a'J...'J...&. f.LUAAOV opytacr'tlKOV' 
rocr!E 1tp0<; WU<; !Ot01J!OU<; IJ.U!cp KUtpou<; XPTIIJ!EOV EV Ot<; i] Oeropia KaOapcrtv f.LUAAOV MJVIJ.!at 
~ f.LU6T]crtv", cf. ibid., 1342bl6. 

64 Eur. Helen.l350-1352, cf. R. Kanicht., Euripides Helena II,353, voir aussi, 
Athenaios, Deipnos., 185a. 

65 M. Rocchi, Kadmos e Harmonia un matrimonio problematico (Storia delle Religioni, 
6, Roma 1989), 31; M. Wegner, Das Musikleben der Griechen (Berlin 1949) 32sq. Voir 
aussi Nonn. Dion.XLV,43; Catull.63,22; Lucr.2,620. 

66 X,30,9: "oi o£ Ev KEAEVIJ.t<; Eee'J...oucrtf.LEV !OV 1tO!IJ.f.LOV o<; OlE~El<JlV IJ.U!Ot<; ou~ Til<; 1tOAE<O<; 
EKElVOV 1t0!E dvat !OV auMtrtv' £0£'J...oucrt o£ KIJ.l EUpflf.LIJ. dvat !OU Mapcruou !0 f.lfl!pcpov 
IJ.UAflf.LIJ.. q>acr! o£ m<; KIJ.l !WV ra'J...a!&v amocratV!O cr!pU!eliJ.V !OU Mapcruou crq>icrtv E1tl WU<; 
~ap~apou<; UOIJ.!l !E EK !OU 1tO!IJ.f.LOU KIJ.l f.LEAEl !OOV au'J...&v Uf.LUVIJ.V!O<;", c£ Steph.Byz. 
"Ilecrcrtvou<;"; Diod.Sic.3,58,23; Apollod.l,4,2. Voir aussi MJ., Vermaseren, Cybele 
and Attis 19. 

67 R. Duthoy, 1he Taurobolium, 9-11 no. 5, 11-13 no. 6, 14, no. II, 15-16, no. 17, 
17-18, no. 22, 22-24, no. 33, 24, no. 34; MJ. Vermaseren, CCCA vol. II, no. 389 
(pl. CXVII, CXXI) no. 390 (pl. CXXI, CXXII) vol. III, no. 226 (pl. CXIX) n. 236 
(pl. CXXII, CXXIII) no. 239 (pl. CXXIV), no. 241 b (pl. CXXVII, CXXIX, CXXX, 
CXXXI) no. 357 (pl. CCVII, CCIX); id., 1he Legend qf Attis 26 et pl. XV; I.K. 
Loucas, H PEa-Ku~e'J...fl, figs. 6-7, I 0-11. 
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les hommes des sentiments orgiastiques. Ceci etait d'ailleurs connu 
dans tout le monde ancien, particulierement chez les fideles qui partici­
paient aux ceremonies qui avaient un caractere orgiastique. Menan­
dre d'ailleurs nous informe que les hommes a cause de !'influence 
que la deesse elle-meme exercait sur eux a travers le son orgiastique 
de la musique, ressentaient une sorte de "manie".68 

Mais !'element qui complete d'une maniere particuliere l'image du 
caractere inspire du culte est la realisation par les fideles de danses 
frenetiques. 69 Les fideles etaient particulierement tentes par les dan­
ses metroaques qui constituaient un des elements principaux du culte 
de la deesse. D'ailleurs ces danses, qui se realisaient dans le cadre 
particulier du culte orgiastique constituent un des principaux moyens 
pour provoquer des sentiments religieux chez les participants a la 
ceremonie. A son epoque Lucien disait: "il est impossible de trouver 
meme un culte mysterique ancien qui ne possede pas !'element de la 
danse" (n~Aet&v OUOE l!lClV apxaiav ecrttv £Up£tV UV£U opx~cr£ro<;f0 et 
nous pensons qu'il a raison en ce qui conceme les ceremonies mys­
tique-orgiastiques. Une des manieres de theomixie ou union du fidele 
avec le divin, qui etait le but principal de ceremonie, etait l'enthou­
siasme. Le fort rejet de la tete en arriere est plus frequent que vers 
l'avant. L'exaltation de la danse se manifeste aussi par les nombreux 
mouvements et les cheveux delies. 71 Cette image est confirmee par 
une serie de petites statues qui representent, comme on le croit, les 
partisans du culte metroaque. Ces trouvailles proviennent de sites 
archeologiques de Grece et d'Asie Mineure. Ces figurines portent 

68 Theophoroumene, 25sq. (ed. A. Koerte, Menandri Reliquiae, vol. I, Leipzig 1957, 
101). 

69 Cf. Eur. Phoen.655, Bacch.482; P1aton. ~mp.215e, Ion 555e; Apollod.2,2,2; 
E. Rohde, Psyche. Seelenkult und Unsterblichkritsglaube der Griechen2 (Darmstadt 1980) (repr. 
Nachdr. Freiburg-Tiibingen 1898) vol. I, 287; P. Boyance, Le culte des Muses che::. les 
philosophes grecs. Etudes d'histoire et de psychologie religieuses, (Paris 1936) 64sq., MJ. Ver­
maseren, CCCA vol. II, 17, no. 49, 117, no. 379, vol. V, 5, no. 9, 38, no. 104, 
41-42, no. 115; E.R. Dodds, Bacchae XV,87,159. Voir aussi Dionysos qui danse 
au monte Parnasse (Macr. Sat.1,18 4); cf. Eur. fr 2• 752 (ed. Nauck), Aristoph. 
Ran.1211sq. 

70 Lucian, de salt.15. 
71 MJ. Vermaseren, The Legend qf Attis 43 et n. 1, 49; S. Eitrem, Opfirritus und 

Voropfer, 398-399; H. Graillot, Le culte de 0bele, 304. Cf. Aisch. TrGF III 57; Soph. 
Ant.152,1154; OT1093; Eur. HF68D--686, 889 f.; Ion 1079, 1084; Heten.1312f., 1345; 
Phoin.655,788-791,1756; Bacch.114,189,190,195,205,220,323,379,862; Eur. N 2 752; 
Pratinas, TrGFI 4F3,1.5.17; TrGFII 629,6; Phi1odamos, Paian 8sq., 19sq., 40, 133sq., 
146sq.; Serv. ad Aen.X,22: "Semper Galli per fUrorem motu capitis comam, rotantes ululatu 

fotura pronuntiabanf'. 
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des habits orientaux, elles ont les mains levees et la tete tournee en 
arriere ("oklasma"). 72 Ce fait nous permet de comprendre qu'il s'agit 
d'un temoignage montrant clairement la place caracteristique de la 
danse et !'ambiance qui s'instaure durant la ceremonie. Cette danse 
de la manie pratiquee par les fideles de Cybele est comparable aux 
danses analogues des Corybantes, les accompagnants constants de la 
deesse. Dans !'ambiance cultuelle de Samothrace ils se caracterisent 
aussi precisement, a cause de leur nature, comme "~TJ1:UpJ.love~" (dan­
seurs).73 Le terme "~TJ'tapwov" (danseur) se trouve pour la premiere 
fois chez Homerel4 et plus tard chez Apollonius de Rhodes. 75 Chez 
le dernier, ce terme qualifie les Argonautes en armes qui ressemblent 
a la troupe mythique des Coryba!J.tes, quand ils dansaient en l'hon­
neur de Cybele. D'ailleurs le caractere intense de ses manifestations 
montre d'une maniere toute particuliere leur origine orientale. 76 

La danse pratiquee par les partisans de la deesse et surtout par les 
femmes pourrait etre liee a une autre cause. II nous est possible de 
supposer qu'elle pourrait constituer une partie des ceremonies ma­
giques qui visaient principalement a faciliter la germination. 77 C'est 
d'ailleurs un phenomene assez frequent et nous le trouvons dans }'at­
mosphere cultuelle des divinites de la fecondite. Un tel acte peut 
trouver place dans le cadre de la magie homeopathique dont les 
donnees jouent un role particulier dans la vie des hommes qui vivent 
dans les regions agricoles. II est alors normal que les fideles agissent 
de la sorte. De ce fait ils essayaient peut-etre de rendre favorable la 

72 MJ. Vermaseren, The Legend qf Attis 48-53 et pl. XXVIII,2,3,4, XXIX,1,2, 
XXX,1,2, XXXI,1,2, XXXII,1,2,3, XXXIII,1,2,3, XXXV,2,3; MJ. Vermaseren­
M. De Boer, "Attis", llMC III (1986) 22-44, et surtout nos. 56-76, 240-278. Voir 
aussi Ia representation du cratere en figure rouge d'Athenes, Spina, ARV2 1052, 
no. 25. 

73 Strab. Geogr.X,3,21; Verg. Aen.IX,617,X,552; Horat. Od.I,16; Etym.Magn. 
"~ll'tUpJ!OVE~". Cf. Aussi M. Rocchi, Kadmos e Harmonia, 33,71, G. Sfameni Gasparro, 
Soteriology, 15, n. 37. 

74 Hom. Od.8,250, c£ 383; Eust.ad Hom.Od.VIII,250,264, Schol.Hom.VIII,250: "mxpa 
'tO EV apj!ovia ~aivnv ~'tOt OPXllO't<Xt ... UltO 'tOU ~<XtV£tV clpj!o/Hro~". 

75 Apoll.Rhod.325 7sq., 4, 1142; cf. aussi P. Boyance. Etudes sur la religion romaine, 
222, n. 4. 

76 Pour des habitudes pareilles qui ont survecu a !'entourage de l'Asie Mineure, 
c( R. Turcan, Les cultes orientaux dans le monde-Romain (Paris 1989) 37. Nous rencon­
trons pareilles habitudes d'une part chez les Montanistes ryv. Schepelern, Der 
Montanismus und die phrygishen Kulte, Tiibingen 1929, 146sq.) et d'autre part dans 1e 
mysticisme musulman (Sufism), voir Gr. D. Ziakas, 0 J!UO'ttl((J~ 7tOtllnl~, Maulana ]alaladin 
Rumi Kat 11 lhoaoJCaA.ia tou, (Thessalonique 1987 [1973]). 

77 E.R Dodds, Bacchae XIII-XVI; M.P. Nilsson, GGR vol. I, 161-162; U. Bianchi, 
"Prolegomena", MM; N. Papachatzis, H 6p110Kda O't11V apxaia EA.A.O:oa 171-172. 
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deesse qui regne d'une maniere absolue sur 1a nature et 1es hommes. 
Le fait que tous les ans a une certaine epoque, une telle danse se 
realisait peut nous conforter dans cette idee. C'est par cette manifes­
tation que les hommes de certaines regions voulaient symboliser et 
rendre favorable la production annuelle de leurs biens. C'est pour 
cette raison que les fideles realisaient souvent ces danses pendant le 
printemps, au temps ou la nature entiere manifeste la grandeur de la 
deesse. Euripide met en scene une telle situation, quand il decrit 
dans les Bacchantes, avec les couleurs les plus vives, la disposition d'es­
prit qui dominait les fideles pendant les danses orgiastiques. C'est 
autant l'intensite qui predomine que, comme dit l'auteur, "toute la 
terre deviendra une bande de danseurs" (ya 1tacra xopEucrn) (v. 114). 
Naturellement il faut signaler que l'auteur de ce dernier temoignage 
se refere au rite du culte de Dionysos. Mais ceci ne pourrait certain­
ement pas constituer un facteur suspensif qui nous empecherait de 
comprendre la nature particuliere du culte metroaque. D'ailleurs il 
ne faut pas oublier, comme nous l'avons deja dit et comme nous le 
verrons par la suite, que ces deux cultes sont consideres comme si­
milaires a cause de leur nature orgiastique. L'image du temoignage 
d'Euripide peut sans doute etre comparee a un temoignage archeo­
logique posterieur: la tablette en argent de Parabiago qui remonte 
au IVe siecle apres J.-C. 78 Dans cette trouvaille on retrouve l'inten­
site et le mouvement que presente !'entourage naturel et cosmique 
qui se trouve sous la surveillance de la Grande Mere. Le temoignage 
archeologique susmentionne constitue une preuve de plus en ce qui 
concerne la modification du caractere originel de la deesse, selon 
"l'esprit du temps" de la basse antiquite. Il existe encore une autre 
decouverte qui confirme la place particuliere de la deesse. Elle se 
trouve dans la collection des monuments du culte metroaque qu'a 
presentee MJ. V ermaseren. Ce temoignage provient de Colonos Ago­
raios a Athenes (lie siecle avant J.-C.) et le chercheur le caracterise 
comme "terracotta polos". 79 Sur cette trouvaille on trouve quatre 
femmes qui dansent devant une divinite feminine qui, sans aucun 

78 Voir Luisa Musso, Manifattura suntuaria e commitenza pagana nella Roma del IV secolo: 
indagine sulla lanx di Parabiago (Roma 1983) 13, 15, 22-49, 87-88, I 06-148; MJ. 
Vermaseren, 1he Legend qf Attis 27-28, id., Cybele and Attis 72 et pl. 53; A. Levi, La 
patera d'argento di Parabiago (R. Istituto d'Archeologia e Storia dell'Arte. Opere d'Arte, 
fasc.5, Roma 1935), id., "La lanx di Parabiago e i testi orfici", Atheneum (N.S.) XV 
(1937) 187-198 et pl. 1-3. 

79 Cf. MJ. Vermaseren, CCCA vol. II, 719, no. 36 (pl. IV,36). 



216 P ANA YOTIS PACHIS 

doute, est Cybele. Ce temoignage pourrait encore constituer une 
confirmation indubitable de la place des femmes dans le rite des cultes 
de la fecondite. Des actions de ce type doivent etre considerees comme 
des efforts pour rendre favorable la deesse, et pour fortifier les forces 
seminales de la nature. Il faut dire egalement que l'on essaie ainsi de 
ramener la nature a l'harmonie perdue et d'assurer le bonheur de 
!'ensemble de la communaute sociale en general. 

Le lieu ou se realisaient les ceremonies orgiastiques de la deesse 
etait-comme nous l'avons deja dit a propos de l'epigramme de Rhia­
nos-les elysees sacres et les montagnes, qui constituent 1' expression 
principale de la nature libre, ou regnait la deesse. Ceci est justifie 
d'ailleurs aussi par !'expression "ll~'tTJP opda" (Mere qui regne sur les 
monts) que nous trouvons dans les temoignages du ye siecle avant 
J.-C., ce qui veut dire que la deesse domine des milieux entoures de 
montagnes escarpees de forets denses et de lieux isoles.80 Dans ce site 
naturel, tous les elements de la nature, les regnes vegetal et animal, 
ainsi que les hommes s'inclinent avec crainte devant la majeste ab­
solue de leur mere. La relation particuliere de Cybele avec le monde 
des montagnes, des forets et de la nature sauvage en general, peut 
etre mieux comprise, si on prend en consideration son rapport etroit 
avec Pan, ce dieu des forets singulier, protecteur de la vie pastorale. 
Le culte simultane de ces deux dieux fait son apparition des le ye 
siecle avantj.-C. Cela est evident principalement grace a un nombre 
de temoignages archeologiques concernant le domaine cultuel, qui 
representent le dieu comme la personne qui est toujours le paredros 
de Cybele.81 De meme, on trouve le culte commun de deux divinites 
dans un grand nombre de textes de cette periode. Ce caractere se 
retrouvait par ailleurs dans l'hymne orphique qui est lui consacre. 

80 Eur. Or.l453, Hipp.l41-144 et Schol. in Hipp.I44 (ed. E. Schwartz, vol. II, 24); 
Soph. Phi/.391-394 et Schol. in Phi/.391, (ed. P.N. Papageorgius, Scholia in Sophoclis 
Tragoedias vetera, Leipzig, 1888, 362); Schol.Pind. III Jyth.I39b ( ed. A.B. Drachmann, 
Scholia vetera in Pindari Cannina. Scholia in Jythonicas, Amsterdam 196 7 [repr.], vol. II, 
81); Timoth. fr. 15 in D.L. Page, Poetae Melici Graeci (Oxford 1962) 401, n. 791; 
Diod.Sic.3,58,3; Nonn. Dion.XIII, 137 ,XVII,63,XUII,22; Apol.Rhod. Argon. I, 1118-
1119; Aristoph. Av.746; Suidas, (III,555): '"Opda· i] EV opEcrtV avacrtpEq>Oj!Evll. 'tUOOE 
9en xaitac; 1tfpll(Afl0l 9ilKEV opda til EV opecrt"; IG IV2,I, 131 '16. Cf. aussi G. Casadio, 
"I Cretesi di Euripide e l'ascesi Orfica", Didattica del Classico, Nr. 2 (Foggia 1990), 
287-310, voir surtout 292, 293; G. Sfameni Gasparro, "Helena", passim; R. Kanicht, 
Euripides Helena II,358-359. 

81 En ce qui concerne Ia relation entre Cybele et Pan, voir F. Brommer, "Pan in 
5. und 4. Jahrhundert v. Chr.", Marburger Jahrbuch for Kunstwissenschafl 15 (1949/ 
1950) 5-42, et surtout 5, 12, 30-35; P. Borgeaud, The Cult if Pan in Ancient Greece 
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D'apres cet hymne elle se caracterise comme: "Mere des Dieux, 
nourrice de tous, honoree comme les dieux .... " (&Sa.va'trov 8£0'ttjl£, 
Se&v llfi'tEp, 'tpo<pE 1tclV'trov ... ).82 Il est alors naturel que ce milieu soit 
le lieu supreme ou se realisent les ceremonies qui ont comme but 
principal de glorifier sa grandeur. 

Euripide dans "Helene", commence un hymne a la Grande Mere 
avec la description: "Mere des Dieux, qui regne sur les monts" 
(opda. ... ll~'tTIP 8e&v).83 Selon nous on trouve ici de la meilleure 
maniere la fonction de la physionomie orientale dans la forme grec­
que. L'auteur presente dans son ceuvre, d'une maniere tres caracte­
ristique, une sorte de syncretisme religieux, par lequel coexistent, dans 
l'espace grec, les cultes de deux divinites semblables, liees aux no­
tions de fertilite et de fecondite. Il ne faut pas bien-sur oublier les 
differences entre les caracteres des deux divinites. L'une est associee 
a la nature sauvage et sans ordre, alors que l'autre, particulierement 
dans le milieu cultuel d'Eleusis, est liee a la propagation de la culture 
des cereales et au developpement de la civilisation. Cette ceuvre d'Euri­
pide presente, done, les deux type de culte, c'est-a-dire le caractere 
mystique-orgiastique du culte de Cybele, ainsi que la nature mystique­
initiatique du culte d'Eleusis. Ces deux types de religiosite sont les 
plus significatifs de la maniere par laquelle le Grec des temps classiques 
essayait de concevoir sa relation reciproque avec le milieu divin. C'est 
precisement cette figure de la deesse qui regne sur les montagnes et 
l'environnement naturel au sens large du mot qui est presentee par 
l'auteur que nous examinons.84 C'est cette deesse encore qui court 
avec manie sur son char tire par des lions, dans les forets ombragees, 

(Chicago/London 1988) 52-53, 82-83;J.A. Haldane, "Pindar and Pan: Frs. 95-100 
(Snell)", Phoenix 22 (1968) 18-31, L.E. Roller, "Attis on Greek Votive monuments", 
252; MJ. Vermaseren, CCCA II, nos. 66, 180, 182, 339 (Athenes), no. 279 (Piraeus), 
no. 432 (Leibadia); E. Suarez de la Torre, "Le Dithyrambe II de Pindare", 196-
198. Cf. Aussi Pindar, 3. J}th.l37-l40, Fragm.95 (Snell); Schol.3. J}th.l37-l39 (at­
tribue a Aristodemos); Pausanias IX,25,3; Eurip. Hippo/.141-144. 

Contre cette union Cybele-Pan dans le culte local de Beotie s'est elevee recem­
ment F. Bader, "Autobiographic et heritage dans la langue des dieux : d'Homere a 
Hesiode et Pin dare", REG l 03 ( l99Q-l992) 383-408. 

82 Orph.H.27, l (pp. 22-23). 
83 Vv. 1301-1307: "6pEia !tOtE lipoJ.Ullh KcOAqJ j.UltllP 8Erov £cru!h] av' i>Mavta Valtll/ 

ltOtaiJ.tOV tE XEUIJ.' Uliatrov/~apulipoiJ.OV tE rill!' aAtOV lt08rp/tii~ altotxo!!Eva~ appf]tou/ Koupa~" 
cf. R. Kanicht, Euripides Helena., II, 338-339, H. Gregoire, Euripide, vol. V, Hetine­
Les Pheniciennes (Paris 1950) 946. 

84 Voir G. Cerri, "La Madre degli Dei nell' Elena di Euripide", 155-195; Anton 
F. Harald Bierl, Dionysos und die griechische TragiJ'die (Classica Monaciensa, I, Ti.ibingen 
1991), 163-172. 
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dans les vallees creuses, dans les rivieres. Sur son passage frenetique 
les arbres s'inclinent devant elle. Ces images nous permettent de 
comprendre que la sauvage et inquiete deesse ne laisse en paix ni le 
regne vegetal, ni le regne animal ni les hommes. La nature se trouve 
comme la deesse elle-meme en extase et ce fait se passe particuliere­
ment au printemps et en hiver. Pendant ces periodes tous les milieux 
se soumettent a l'implacable volonte de la Grande deesse.85 Cette 
situation est presentee d'une maniere des plus expressives par la trou­
vaille archeologique de Parabiago dont nous avons deja parle. Dans 
ce temoignage sont presentes d'une maniere caracteristique l'espace 
cosmique et la nature qui se trouvent sous le pouvoir de la deesse 
majestueuse. Ainsi ne faudrait-il pas oublier que dans le cas present, 
l'artiste, en obeissant a l'esprit de son epoque, ait adapte sa repre­
sentation de la deesse a !'interpretation symbolique que donnaient 
les Stoiciens (Cornutus), les Epicuriens (Lucrece) et la pensee poste­
rieure des neoplatoniciens. 86 

Ces £etes, comme nous l'indiquent les temoignages des auteurs, se 
realisent a la lumiere de tisons pendant la nuit. La marche cultuelle 
dans la montagne visait a faire se rencontrer des fideles et la Grande 
Mere et a etudier la nature sauvage et dominee par la deesse.87 Ce 
fait est confirme par un commentaire de la troisieme ode pythique 
de Pindare qui date de l'epoque hellenistique. Dans ce commentaire, 
il existe une description qui montre le style particulier des ceremo­
nies "nocturnes, puisque les mysteres en son honneur ont lieu pen­
dant la nuit" (£vvuxw.t o£, E1tEl VUK'tO<; a\)'tn 'tfx J.LUcr'tftpta 'tEAEt'tat).88 

L'heure nocturne d'ailleurs, comme nous verrons par la suite, et la 
marche dans la montagne assurent la situation mystique des ceremo­
nies de la troupe. De cette facon, les pannychides de la Grande Mere 
qui se distinguent par leur caractere mystique-orgiastique et qui se 
pratiquent dans un lieu naturel isole doivent etre consideres comme 

85 F. Cumont, Orientalische Religionen, 46-47; MJ. Vermaseren, The Legend of Attis 
26-27 et pl. XIV,3,4; G. Sfameni Gasparro, "Helena", 1166-1168; R. Kanicht, 
Euripides Helena, II, 338; C. Christou, Potnia Theron (Thessalonique 1968). C£ aussi 
Soph. Phil. 400-40 I: ''!.uiKatpu tuvpoKtOVOJV AEOVtOJV e<pdlpE" et Schol. in 40 I. 

86 Cf supra n. 78. 
87 Pind. 3 JYth.l37-140; Herod.IV,76 =H. Hepding, Attis 6; Eupol. fr. I, 15. Cf. 

G. Sfameni Gasparro, "Helena", 1163, ead., Soteriology, 20; P. Lekatsas, 11t6vucro.; 
(Athenes 1971) 39-41. 

88 Pind. 3 l)th.137-140, cf Schol. in 140 (ed. A.B. Drachman, Scholia vetera in 
Pindari Cannina, 81). 
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un effort d'expression libre des adeptes du culte, au-dela des lieux de 
la religion traditionnelle. 

Les marches nocturnes dans les montagnes, les flambeaux et le 
sens de la presence permanente de la deesse preparent les eclats de 
delire amenes par les cris de la ceremonie, la danse et la musique. 
L'agitation commence avec la musique qui eclate dans la tranquillite 
de la montagne et de la nuit. Les tambourins, les cymbales en cuivre, 
les flutes, provoquent de plus en plus la musique demoniaque, d'une 
maniere orgiastique jusqu'a ce que s'unissent les sons des cliquettes, 
des battements des mains et des longs cris des adeptes. La danse 
frenetique les saisit par des sauts, les mains se secouent, le corps se 
convulse, la tete se rejette en arriere avec des cris effrayants. Dans 
cette course frenetique et cette danse, la manie captive toute la na­
ture. Dans l'extase se delie l'ordre du Monde.89 Toute cette situation 
est rapportee par les temoignages des auteurs qui donnent a la deesse 
le surnom de Cybele Dindymene.9° C'est de cette maniere qu'ils font 
allusion a son berceau micrasiatique originel ou ces caracteristiques 
sont particulierement vives. Ce climat d'ailleurs de !'entourage phry­
gien qui presente des alterations climatologiques brutes pendant l'al­
ternance des saisons constitue le lieu ideal ou le drame de la nature 
devient perceptible aux fideles. C'est dans ce lieu que se deroulent 
les ceremonies, comme nous le transmettent d'ailleurs aussi les te­
moignages des epigrammes de l'Anthologie Palatine qui proviennent de 
l'epoque alexandrine. Ainsi les fideles penetrent dans un lieu ou la 
presence de la deesse est extremement forte, et ceci constitue un 
moyen qui contribue essentiellement a la charge emotionelle des fideles 
et a leur liberation-comme nous l'avons deja dit-par rapport aux 
liens de !'entourage quotidien. C'est exactement dans ce lieu qu'ils 

89 P. Boyance, Etudes sur La religion romaine, 224; E.R. Dodds, The Greek and the 
/rrationa/6 (Berkeley-Los Angeles 1968 [1951]) 75-82; H.Jeanmaire, ilt6vuao~. Im:opia 
tTl~ Ampda~ tou B<h:xou (EAAT)V. J.!Etacpp. A. MEptavT) -Ai~a, Patras 1985) 148-286; 
P. Lekatsas, iltovuao~, 37-39, 41-49; R. Turcan, Cultes orientaux, 37-38, 45; MJ. 
Vermaseren, Cybele and Attis 19 (II cite !'entree d'un temple de Smyrne qui se trouve 
aujourdhui au Musee de !'Hermitage (St. Petersburg). Sur les piliers ("antae") de 
!'entree du temple que nous avons cite, il y a des representations de Mainades); 
G. Sfameni Gasparro, "Helena", 1152, 1162, 1169, 1179; ead., Soteriology, 9-18; 
E.R. Dodds, Bacchae, 115-116, 20 1-205; E. Rohde, Psyche, II, 4G-43. Cf. aussi Eur., 
Bacch.359, 981-1015; Hipp.141-144, et Schol.ad loc. (Ed. E. Schwartz, vol. II, 1891, 
23-24); Hipp. Morb.sacr.I,VI,360, 13sq; Apo1.3,5, I; Martial, Ep.V,41 ,3,XI,84,4. 

90 MJ. Vermaseren, CCCA, vol. III, 62-64, no. 24, 100, no. 355; R. Duthoy, The 
Taurobolium, 21, no. 28. Cf. Diod.Sic.3, 58-59, 8; Anthol.Palat.VI,51 = H. Hepding, 
Attis 8; Catull, 63, 13; Martial, Ep.Il,81. 
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peuvent la rencontrer et c'est pour cette raison qu'ils essaient de l'ob­
tenir en imitant la manic de la nature. Et ils croient que plus vite ils 
arriveront a cette situation plus n':ussie sera leur identification avec 
elle. Leur desir s'exprime dans le culte par le surnom donne aux 
fideles de "Ku~TJ~o<;" (kybebos), c'est-a-dire de theophore.91 De cette 
maniere ils se declarent possedes par la Grande-Mere. Cette deesse 
a d'ailleurs la possibilite d'animer le fidele, comme dit Euripide, d'un 
transport divin.92 Avec cette possibilite elle entraine l'homme comme 
l'orage, avec comme resultat de le faire echapper au milieu etroit ou 
il se meut ordinairement. Ainsi le fidele peut s'identifier a la deesse 
qui se distingue par son caractere maniaque supreme. D'ailleurs son 
surnom de "Ku~f1~11" (Kybebe) montre la particuliarite de sa physio­
nomie.93 Le temps et l'espace n'ont dans cette situation aucune im­
portance pour l'etre humain. Le fidele se meut deja dans une autre 
dimension qui lui donne la capacite de se sentir comme un dieu. 

L'identification du fidele avec !'entourage sauvage et isole ou se 
pratiquent ces ceremonies, peut etre consideree comme une sorte 
d' echappee hors de la civilisation, et comme une marche ou le fidele 
a pour but principal d'arriver, a travers une situation chaotique, a 
l'eudaimonia recherchee. C'est alors de cette fa<;on que se manifeste 
la majeste de la deesse, a ceux qui ont montre le respect qu'il fallait 
et Ia soumission a Ia mere absolue et souveraine de Ia nature et des 
hommes. Selon nous cette action des fideles pourrait s'etendre au 
cadre general des "rites des passages" dont nous avons deja parle. 

C'est qui fait se mouvoir le fidele, c'est l'idee qu'en vivant dans 
des situations specifiques et hors de la communaute; il lui est possi­
ble de se trouver aussi hors du monde humain. La situation d'ailleurs 
de la manic a pour resultat principal la transformation de la person­
nalite du fidele. Un texte de Philon, qui appartient a un epoque 
posterieure, decrit cette etat ou arrive le fidele de Cybele comme 
une "vT]q>aAto<; J.lE9rt" qui est provoquee sans !'influence du vin.94 Cet 
etat justement contribue sans aucun doute a la creation des liens 

91 Erym.Magn.: "K\J~fi~ElV ... ai-tia evSoucrtCXCJJ.lOU 'tOt\; I!UCJ'tCXt\;", VOir aussJ G.M. 
Sanders, "Gallos", col. 987; 990. 

92 Eur. Hijlp.l41-144. 
93 Kui}f]i}fl: Herod.V,l02; Hipponax, fr. 125; cf. aussi r;rbebe: Verg. Aen.X,22; Jru~EA:rt: 

Eur. Bacch.79; Kl>~TIAt\;: Hippon. fr. 167 (ed. H. Began). Cf. W. Burkert, Structure and 
History, 102-104, 120; R. Turcan, Cultes orientaux, 35-36; E. Laroche, "Koubaba, 
deesse Anatolienne", Elements orientaux, 113-128. 

94 Phi1on, De opificio. mundi, 71: "!!£Sn Vfl(j)aAicp Katacrxe8d\; Wcr7tEp oi Kopu~avnii'>vtE\;", 
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d'une relation reciproque avec la deesse. Par cette relation, le fidele 
acquiert le salut auquel il aspire tellement. 

Apres cet etat d'agitation qui mene le fidele a un etat d'exaltation 
vient la serenite. 11 faut dire que ce passage de la situation chaotique 
ou le fidele etait par la manie a la situation physiologique est carac­
terise par le terme "cbtOJlatvEcr8at".95 De cette maniere est montre le 
passage par le fidele de l'intensite a la mesure qui caracterise sa vie 
quotidienne. Le temps sacre ou est entre le fidele est termine pour 
lui et il retourne au cadre du temps commun (profan) et quotidien. 
L'element qui continue a le fortifier est le sens de la protection per­
manente de la deesse. C'est pour cette raison que nous crayons que 
le fidele continue a s'identifier avec la deesse. D'ailleurs cette sere­
nite qui succede a la manie caracterise particulierement la figure de 
la Grande Mere, car l'autre aspect qui la distingue est celui de la 
serenite et de la souffrance.96 

Ceci est normal puisque la deesse aussi presente dans sa physiono­
mie l'aspect analogue. Ainsi la manie a-t-elle des resultats bienfaisants 
pour le fidele, quand il se trouve dans les cadres du rite cultuel. Le 
meme phenomene constitue parallelement une punition implacable 
pour l'homme impie. La Grande-Mere est caracterisee par sa double 
nature; compatissante et solidaire de ceux qui lui sont entierement 
fideles, mais, au contraire, cruelle avec ceux qui manquent a leurs 
obligations. Cette situation se declare d'une maniere caracteristique 
dans la variante phrygienne du mythe du culte.97 Selon le recit 
mythique, Attis et les autres protagonistes arrivent a une situation de 
manie effrenee qui a pour eux des resultats tragiques. Cette situation 
maniaque d' Attis est appellee par Ovide "perbacchatus". 98 

cf. P. Boyance, Eliments sur la religion romaine, 203; G. Filoramo, A History rif Gnosticism 
(Cambridge, MA-Oxford 1994 [1990)) 32. 

95 Aretaeus, 3, 6, 11; Caelius Aurel.l52. Voir aussi R. Renehan, Greek uxicigraphical 
Notes (Gottingen 1975) 37. 

96 R. Turcan (Cultes orientaux, 40-41) qui se rapporte a Agdistis: "assuma dans 
son recit les aspects negatifs et violents de Ia Mere amoureuse d'Attis. Chez Arnobe, 
Cybele joue un role normalisateur"; G. Sfameni Gasparro, Soteriology, 31-43 et sur­
tout 41; P. Pachis, To vEpo JCat to ai~a crtt~ ~ucrtTIPtaJCE~ A.atpEiE~ tTl~ EAATIVOpro~ai:ri]~ 
E7tOX~~ (Diss. Thessalonique 1988) 93. 

97 Cf. Agatharch., dejl111J.X,5 (ed. F. Diibner, 88), X.II,l,89,XIII,1,90; Eur. Bacch.882; 
E.R. Dodds, Bacchae 188; G. Sfameni Gasparro, Soteriology, 69, 87 et nos. 11, 123 
(ou elle se refere au resultats actifs de Ia manie). 

98 R. Turcan, Cultes orientaux, 39; M. Meslin, "Agdistis ou !'Androgyne malseante", 
M.B. Boer-T.A. Edridge (edd.), Hommages a M.J., Vermaseren, val. II, 772, n. 27; 
Arnob. adv..Nat.V,7 = H. Hepding, Attis 40,109. Voir aussi Ia qualification "raptus" 
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Pour terminer il faut aussi mettre l'accent sur le fait que ces cere­
monies, au moins pendant les epoques classique et hellenistique, 
n'etaient pas encore liees a !'initiation des fideles. Ce fait est certain, 
bien que, selon certain temoignages qui appartiennent au ye siecle 
avant J.-C., et a l'epoque ou les epigrammes de l'Anthologie Palatine 
SOnt ecrites, les ceremonies nocturnes soient appelees "JlUO''t~pta". 99 

Ainsi, selon ces relations precises il faut insister sur le fait que le 
terme "JlUO''t~ptov" (mystere) est lie dans CeS cas specifiquement a la 
signification de !'entourage isole et le caractere nocturne du culte. 
De cette maniere se manifeste l'effort pour l'isolement qui protege 
!'ensemble des fideles de la deesse des yeux impies, des personnes 
qui n'appartiennent pas a leur troupe sacree. Ces deux elements dont 
nous avons parle constituent d'ailleurs des indices qui president de 
maniere supreme aux ceremonies de la Grande-Mere. 100 Les cere­
monies du culte metroaque se caracterisent egalement, particuliere­
ment a l'epoque que nous examinons, comme "opyta" (orgia). 101 Ce 
terme a pour but principal de manifester, outre la forme mystique 
de son rite, ce que Strabon decrit comme: "toutes les manifestations 
de caractere orgiastique ou relevant du delire des Bacchants, ainsi 
que toutes les danses et les rites propres a la celebration des mysteres 
initiatiques" (-ro opytaO''tllCOV 1tUV Kat 'tO ~aKXlKOV Kat 'tO xoptKOV Kat 'tO 
7tEpt -rae; 'tEA£-rac; J.lUO''ttKov). 102 

d'Attis; Catul.63. Cf. E. Parratote, "Motivi soteriologici nella letteratura latina della 
tarda d'eta republicana", CSCO, 334. 

99 G. Sfameni Gasparro, "Dai misteri alia mistica: Semantica di una parola", La 
Mistica. Fenomenologia e rifflessione teologica (Roma 1984) 73-113; ead. Soteriology, 14, 
nos. 20-25, 31-32; ead., "Ancora sur termine TELETH. Osservazioni storico­
religiose", Filologia e forme letterarie. Studi i!lferti a Francesco della Corte, vol. V (U rhino 
1987) 137-152; cf. aussi Philod. Anthol.Palat.VII,222 (ed. P. Waltz, Paris 1960, 152); 
Thuillos, Anthol.Palat.VII,223, 1-3 (op. cit., I 52sq.); P. Foucart, Des associations religieu­
ses, I 58-I 59. 

100 Cf. Soph. Ant.IOI2sq., Trach.765sq.; L. Ziehen, "orgia", RE 35 (1939) col. 1026-
1029; G. Sfameni Gasparro, Soteriology, 9-19. 

101 En ce qui concerne Ia signification du terme "opytov", voir A. Motte -
V. Pirenne-Delforge, "Le mot et les rites. Apen;u des significations de opyta et de 
quelques derives", Kernos 5 ( 1992) 119-140. 

102 Geogr.X,3.1 0. 



PHRYGIAN MATAR: EMERGENCE OF AN 
ICONOGRAPHIC TYPE' 

Mary Jane Rein 

The earliest Greek representations of the mother goddess Kybele are 
in the form of a simple architectural frame or "naiskos" containing 
an image of the goddess. These so-called "K ybele naiskoi" emerge 
in western Anatolia during the middle decades of the sixth century 
B.C. The source for their iconography can be recognized in a series 
of Phrygian stelai from the vicinity of Ankara and in the rock-cut 
monuments of the Phrygian highlands.2 A variety of literary, inscrip­
tional, and lexical references, documenting the Greek belief that Kybele 
came from Phrygia, complement these iconographic origins. 3 In par­
ticular, several late Classical lexica, such as the Suda and Stephanos 
of Byzantium, derive the name Kybele from a mountain in Phrygia 
named lfybeleia. 4 The aim of this paper will be to demonstrate that 
the iconography of these Phrygian monuments is shaped by this con­
ception of the goddess as "mountain mother". A review of the Greek 
K ybele naiskoi will suggest, in turn, that their standard architectural 
format is dependent for meaning on the mountain imagery of the 
Phrygian monuments. 5 The colonizing history of the important Ionian 
city Miletus in the region of the Hellespont and Propontis will, more­
over, emerge as a significant factor in this Greek adaption and dis­
semination of the Phrygian image of the mother. 

1 This study was originally presented as a paper at the 94th Annual Meeting of 
the Archaeological Institute of America: AJA 97 (1993) 318 (abstract). I am grateful 
to Professors Lynn Roller and Eugene Lane for their valuable assistance in provid­
ing additional bibliography and advice. 

2 R. Temizer, "Un bas-relief de Cybde decouvert a Ankara," Anatolia 4 (1959) 
183~ 187; C.H.E. Haspels, Highlands if Phrygia (Princeton 1971) llQ-111; MJ. Mellink, 
"Comments on a Cult Relief of Kybele from Gordion," Beitriige zur Altertumskunde 
Kleinasiens: Festschri.fl fiir Kurt Bittel, ed. R.M. Bohmer and H. Hauptmann (Mainz am 
Rhein 1983) 349~360, esp. 359. 

3 Diodorus 3.58.1; Etym.Mag. s.v. Kybelon; Hesychius s.v. Kybeleia; Hipponax, 
fr. 167 (Degani); St. Byz. s.v. Kybeleia. 

4 References to a Phrygian mountain named Cybele also occur in Virgil, Aeneid 
III.lll; XI. 768 and Ovid, Fasti 4.249, 363. 

5 A corpus of Kybele representations is included in F. Naumann, Die Ikonographie 
der Kjbele (Tiibingen 1983). 
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The Phrygian iconography of the Mother serves as a clear comple­
ment to the Greek sources which derive the name Kybele from a 
mountain located in Phrygia. The natural rock outcroppings of the 
Phrygian highlands furnish numerous cliff faces designed in the form 
of a building fac;ade with a prominent doorway. These monuments 
celebrate a goddess identified from inscriptions in old Phrygian as 
Matar.6 On the best known of these fac;ades, the so-called "Monu­
ment of Midas," usually dated to the late eighth century, Matar is 
mentioned three times and the doorway, now empty, would origi­
nally have contained her image.7 The relevance of this Phrygian 
Mother to Greek Kybele is demonstrated by two inscribed monu­
ments from the Highlands on which the goddess is named Matar 
Kubileya.8 This titular compound resembles the common designa­
tion for the Greek Mother, "Meter Kybele". These inscribed Phrygian 
monuments, therefore, supplement and confirm the sources which 
represent K ybele as Phrygian in origin. 9 

That the Phrygian form Kubile is the source for the Greek theonym 
Kybele has been recognized since the late nineteenth century. 10 The 
decipherment of Hittite hieroglyphs in the 1920's led the semiticist 
William Albright to recognize a further resemblance between the Greek 
theonym Kybele and that of the North Syrian goddess Kubaba. 11 

The full extent of this phonetic similarity was explored in a seminal 
article by Emmanuel Laroche, in which he proposed that the Phryg­
ians were responsible for transforming the north Syrian theonym into 
the form eventually adapted by the GreeksY This suggestion cor­
rectly preserves the Phrygian intermediary advertised by the ancient 
sources. Political and cultural relations between Karkemish, 13 the chief 
site for the worship of Kubaba, and the Phrygian capital, Gordian, 
strengthen the view that the theonym Kubaba was somehow the in­
spiration for the Phrygian form Kubile. 

6 C. Brixhe and M. Lejeune, Corpus des Inscriptions Palaio-Phrygiennes (Paris, 1984) 
W-Ola-b; W-04; W-06; B-01; M-Dlc-e. 

7 Brixhe & Lejeune, M-Olc-e; Haspels 73-76, figs. 8, 598. 
8 Brixhe & Lejeune, W-04; B-01. 
9 For a discussion of the evidence pertaining to the Phrygian cult of the Mother, 

see L. Roller, "Phrygian Myth and Cult," Source 3-4 (1988) 43-50. 
10 W.M. Ramsay, "Studies in Asia Minor," ]HS 3 (1882) 33 ff.; S. Reinach, "Cybele 

a Kyme," BCH 13 (1889) 556-558. 
11 W.F. Albright, "The Anatolian Goddess Kubaba," Archiv for Orieniforschung 5 

(1928-1929) 229-231. 
12 E. Laroche, "Koubaba, deesse Anatolienne, et le probleme des origines de 

Cybele," in Eliments orientaux dans la religion grecque ancienne (1960) 113-128. 
13 H. Giiterbock, "Herrin von Karkemis," ]NES 13 (1954) 109 ff. 



PHRYGIAN MATAR 225 

Figure 1. Stele of Kubaba from Karkemish, Courtesy of the British Museum 
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Phrygian depictions of the mother appear, moreover, to have been 
adapted from late Hittite representations of Kubaba. The pivotal mon­
ument for illustrating this iconographic relationship is a stele from 
Karkemish in which the frontal pose of the goddess and her place­
ment within a frame are suggestive of the Phrygian type of naiskos 
with standing, frontal representation of the mother (figure 1 ). 14 A 
further similarity between the north Syrian and Phrygian goddesses 
can be recognized in their shared association with the hawk. In Luwian 
hieroglyphic, the writing used in the late Hittite period at Karkemish, 
Kubaba is spelled with the phonetic element KU~followed by a 
logogram of a hawk. 15 The hawk is also a standard attribute in the 
iconography of Phrygian Matar, as well as the subject of numerous 
votive offerings from Gordian. 16 This predatory bird expresses an 
important quality of the mother goddess who oversees the cycle of 
life and death. 

These iconographic and other similarities have tended to support 
the reasoning that Kubaba is an immediate ancestress of Matar 
Kubile. 17 Close examination, however, reveals that the phonetic resem­
blance is superficial. Claude Brixhe's study of the old Phrygian cor­
pus emphasizes the fact that in the two inscriptions in which "Matar 
Kubile" is apparently mentioned, the true reading is actually "kubi­
leya". He interprets Kubileya as a feminine adjectival epithet, corre­
sponding in form to the Latin masculine Pompeius/feminine Pom­
peia. 18 Kubileya therefore serves to modifY the real Phrygian theonym, 
which is simply Matar. Kubilon/ -a can be understood here as refer­
ring to (a) specific mountains in Phrygia or as the generic Phrygian 
word meaning mountain(s). Matar Kubileya can thus be translated 
either as "Mother from Kubilon/ -a" or "Mountain Mother." Brixhe 
further suggests that Kybele as theonym represents a blending of 
"kubeleya" and Kybebe. This reading requires a reassessment of Laro­
che's hypothesis regarding a linguistic relationship between Kubaba 

14 L. Woolley and R.D. Barnett, Carchemish III (London 1952) B62, 254; Mellink, 
354--355. 

15 J.D. Hawkins, "Kubaba, A Philologisch," Rea/lexicon der Assyriologie V (1980) 
257-261. 

16 R.S. Young, et a!., Three Great Tumuli (Philadelphia, 1981) pl. 28. 
17 Most references to Kybele's origins depend upon Laroche's conclusions, cf. 

P. Chantraine, Dictionnaire Etymologique de Ia langue Grecque I (Paris, 1970) 598. 
18 I owe this comparison to Professor Calvert Watkins, who kindly discussed the 

linguistic evidence with me; see also, Brixhe, no. 32. 
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and Kybele. Indeed, Brixhe suggests that the epithet Areyastin, which 
also occurs on one of the monuments in the Highlands, 19 might be 
understood as another Phrygian epithet for Matar.20 Other thus-far 
unattested names are also possible as epithets. The similarity of the 
Syrian name and the Phrygian toponym is, nonetheless, undeniable. 
Perhaps syncretism and Phrygian knowledge of the cult of Kubaba, 
in the context of the late eighth century alliance between Gordion 
and Karkemish, helped to promote a preference for the similar-sound­
ing epithet Kubile. 21 

The phonetic similarity observed between Kubile and Kybele re­
mains unaffected by this new reading. Phrygian influence on the Greek 
theonym seems likely, beginning with the slightly variant form Kybelis 
which appears in a fragment of the Ephesian poet Hipponax. 22 The 
accustomed form, Kybele, first occurs in Pindar,23 although Meter 
remains the most common designation in the ancient sources. In fact 
the syntactic unit Matar Kubile (or Matar Areyastin) is comparable 
to the many Greek compounds in which Meter is qualified by a 
mountain name.24 The form Kybebe, which occurs in Hipponax, as 
well as in Herodotus and Charon of Lampsakos, is probably a trans­
literation of the Lydian form Kuvava. This is suggested by the fact 
that the fragments of Hipponax include many Lydian words, while 
Herodotus uses this version expressly in reference to the Lydian god­
dess. In the case of Lydian Kuvava there is a more transparent rela­
tionship to Hittite Kubaba. 25 Kybebe survives in both Greek and 
Latin sources as an alternative literary form whose earlier history 

19 Brixhe and Lejeune, W-01a. 
20 Brixhe, 43. 
21 Mellink, 359. 
22 Hipponax, fr. 125 (Degani). 
23 Pindar, fr. 80 (Snell). 
24 Meter Oreia: Eur. Hippofytus 144; Eur. Helen 1301; Scho1, in, Arist. Birds 876; 

Kall fr. 761.1 (Pfeiffer); ]. Keil, O]h 23 (1926) 258-261; Meter Idaia: Eur. Orestes 
1453; Dindymene: Hdt. 1.80; Strabo, 12.5.3; Sipylene and Idaia: Strabo 10.3.12. In 
addition, Lynn Roller brings to my attention that Kybelaia is attested several times 
as a Greek toponym, possibly in reference to two mountains, one in Erythrai, and 
one on Chios: Strabo 14.1.33; Hekataios (FGrHist I F230); H. Engelmann and 
R. Merkelbach, Inschriften von Erythrai und Klazomenai, val. II, 365-366. 

25 R. Gusmani, "Der Lydische Name der Kybele," Kadmos 8 (1969) 158 ff. and 
Neue Epichorische Schri.fizeugnisse aus Sardis, Sardis M3, (Cambridge, Mass. 1975) 28-30; 
Herodotus 5.102; Hipponax no. 167 (Degani); Photius s.v. kybelos, FGH 262 F5. 
I.M. Diakonoff discusses the linguistic background for long a and long e in early 
Lydian words transmitted from Hittite in "On Cybele and Attis in Phrygia and 
Lydia," Acta Antiqua Academiae Scientiarum Hungarica 25 (1977) 336-337. 
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and transmission remain quite separate from the more commonly 
known form of the name.26 

This early instability of the theonym and its late appearance in 
Greek sources, confirm the reports that Kybele's origins were non­
Greek. Yet the concept of the Great Mother is a very ancient ele­
ment in Greek religion. The goddess-centered worship of Minoan 
Crete is well known and involves worship in caves and on mountain 
peaks. Although the name of this Bronze Age goddess is unknown, 
a tablet from Pylos preserves a reference to the "Mother of the Gods" 
in linear B, ma-te-re te-i-jaY In Hesiod, the Mother emerges as the 
earth mother Gaia or as the mother of the gods Rhea. When the 
Greeks, long familiar with a great goddess, came into contact with 
Phrygian Matar they must have recognized and conftated their own 
mother goddess with her. The point of contact that facilitated this 
fusion was certainly in Anatolia, as has long been suspected. 

A key piece of evidence is furnished by an inscribed sherd, read­
ing Qubalas, excavated from a late-seventh-century stratum of the 
south Italian city, Lokri Epizephyri.28 Worship of the Mother is well 
attested at this site in later periods, and the form Qubalas may be 
an early adaptation of Kubile, the epithet for the Phrygian Mother. 
Guarducci proposes that the cult was introduced to the west by 
Colophonians, who fled Anatolia after their city was taken by the 
Lydian King Gyges. 29 This scenario implies that the cult of Kybele 
was known to the Greeks of western Anatolia by the mid-seventh 
century. The Greek adoption of the Phrygian goddess, however, re­
quires a situation of cultural contact. 

Archaeological and literary evidence demonstrate that there was 
active Phrygian communication with the Greek world by the end of 
the eighth century. Herodotus mentions the throne of the Phrygian 
king Midas, still seen at Delphi in his day. A fragment of Aristotle 
further records that Midas married an Aeolian Princess, Hermodike, 
daughter of King Agamemnon of Kyme.30 The probable burial mound 
of Midas, at Gordion, contained several bronze bowls inscribed in 

26 Vergil, Aeneid 10.220; cf. Servius ad loc. 
27 J. Chadwick and M. Ventris, Documents in Mycenaean Greek (Cambridge, 197 3) 

410. 
28 M. Guarducci, "Cibele in un' epigrafe arcaica di Locri Epizefiri," Klio 52 ( 1970) 

135-138; the initial Q reflects the use of the koppa in place of the kappa before o 
and u, L.Jeffery, Local Scripts qf Archaic Greece (1989) 2nd edition, ed. A. johnston, 33. 

29 Herodotus 1.14; Strabo 6.1.14; Guarducci, 137. 
30 Herodotus 1.14; Oscar White Muscarella, "King Midas of Phrygia and the 
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old Phrygian script, using an alphabet considered by many as an 
adaption from the Greek alphabet.31 Metal goods of Phrygian manu­
facture are also found in this period in the major Greek sanctuaries. 
East Greek fibula types and pottery are, in turn, recognized from the 
Cimmerian destruction level at Gordian. 32 The means which allowed 
for this exchange of Phrygian and Greek goods are not certainly 
established, athough they are often imagined as traveling by overseas 
trade. Overland trade is also likely along river valleys, such as that 
of the Hermus river, which provide convenient and passable routes 
from the interior of Anatolia to the Aegean coast. The other prob­
able overland route lies in northwest Anatolia, along the coast of the 
Black sea. 

The region of the Pontos and Propontis becomes a focus for Greek 
colonization from the late eighth through the sixth centuries B.C. 
Miletus, the leader in this effort, founded such important cities as 
Kyzikos, Sinope, and Trapezus. I suggest that these colonies, located 
along the borders of the Phrygian Empire, facilitated the Greek adop­
tion of Phrygian customs, including worship of the Phrygian mother. 
The cult of Meter is extensively documented throughout this region 
during the Hellenistic and Roman periods. 33 The early history of the 
cult of Meter in this region of northwest Anatolia is likely to be 
greatly clarified by the current excavations at Troy, where an ar­
chaic sanctuary of K ybele is presently a focus of excavation and re­
search. 34 Ancient sources on the Milesian colony of K yzikos provide 
further evidence for the worship of Meter in northwest Anatolia. The 
epithet Dindymene originates in connection with Kyzikene Mt. 
Dindymos, and a sanctuary on its peak devoted to the great mother 
was reputedly a foundation of Jason and the Argonauts. 35 Herodotus 
also reports on rites for Meter within the city of K yzikos. 36 Close 
religious ties, which are characteristic of relations between a colony 
and its mother city, support the thesis that the worship of Kybele 

Greeks," in Anatolia and the Ancient Near East, Studies in Honor if' Tahsin O<giir, ed. 
K. Emre, et al. (Ankara, 1989) 337. 

31 Young et al., 275. 
32 Muscarella, 333-344. 
33 E. Schwertheim, "Denkmaler zur Meterverehrung," in Studien zur Religion und 

Kultur Kleinasiens, ed. S. ~ahin, et al. (Lei den 1978) 791-83 7. 
34 C. Brian Rose, "Greek and Roman Excavations at Troy, 1991-1992," A]A 97 

(1993) 341. 
35 Apo1l.Rhod., Argonautica 1.985; Paus.8.46.4; Strabo 12.8.11. 
36 Hdt.l.476. 
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was introduced to the Greeks from Phrygia, through Milesian con­
tact with her northwest Anatolian colonies. 

Excavations at Miletus have thus far yielded sixteen naiskoi repre­
senting Kybele, a quantity which far exceeds the number of naiskoi 
found at any other east Greek site. Four of these, recovered over the 
last decade, postdate the corpus of Kybele representations compiled 
by NaumannY Nor does this corpus include three Milesian examples 
in the Berlin Museum,38 nor at least three more naiskoi, currently on 
display in the on-site museum at Miletus. 39 As a leader of the Ionian 
league, Miletus must have exercised considerable religious influence 
over the other Greek cities of coastal Anatolia. Her prolific sculp­
tural workshops were also the source of a distinctive style. She is 
credited with the invention of the seated male and female statuary 
types and the seated Kybele may have developed from these, since 
the Phrygian prototype is always standing.40 The seated version be­
comes the standard K ybele type in Aeolis and later emerges as the 
Classical type associated with the cult image of the Metroon in the 
Agora of Athens-this is also the preferred type on Chios, where 
the rock monument known as the seat of Homer is actually a seated 
Kybele.41 Through her northern colonies Miletus was certainly in 
contact with Phrygian traditions. In this climate, it is easy to assign 
her the role as primary adapter and disseminator of the Phrygian 
image of the mother. 

The simple architectural frame of the Greek naiskoi is clearly de­
rived from the Phrygian iconography of Matar. The type of building 
fa<;ade depicted on these rock monuments conforms to the contem­
porary architecture of Phrygia, as suggested by doodles of houses 
with similar gabled roofs and curling akroteria discovered on one of 
the megara at Gordion.42 On the best preserved of the Greek naiskoi 

37 V. von Graeve, "Milet," Ist.Mitt 36 (1986) 45-47, taf.ll and "Neue archaische 
Skulpturfunde a us Milet," in Archaische und klassische griechische Plastik, ed. H. K yrieleis 
(Mainz am Rhein 1986) 21-25, pl. 6. 

38 C. Bliimel, Die archaisch griechischen Skulpturen der Staatlichen Museen zu Berlin (Ber­
lin 1963) Nr. 44-45. 

39 Miletus inv. nos. 261; 263; 800. A naiskos in the Museum courtyard and a 
weathered block stored with fragments of classical architecture in a shed beside the 
Museum, appear to be reused naiskoi; neither have Museum inventory numbers. 

40 R. Ozgan, Untersuchungen zur archaischen Plastik loniens (Bonn, 1978) 23-25; 29-41. 
41 H. Kaletsch, "Daskalopetra-ein Kybeleheiligtum auf Chios," in Forschungen und 

Funde: Festschriji for Bernhard Neutsch, ed. F. Krinzinger et al. (lnnsbruck 1980) 223-
235. 

42 Mellink, 356-359. 
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Figure 2. Miletian Kybele Naiskos, Courtesy of Professor Volkmar von Graeve 
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Figure 3. Kybele Naiskos from Edik, Ankara, 
Courtesy of the Ankara Archaeological Museum 
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recently discovered from Miletus (figure 2),43 traces of a painted me­
ander on the projecting frame may even mimic the geometric deco­
ration commonly seen on the fa~ades of the Phrygian highlands and 
on the stelai from Ankara (figure 3). The design of the fa~ade seems 
to derive from its conception as an entrance into the mountain dwelling 
of the goddess. The emergence of this iconographic type definitely 
occurs among the monuments of the highlands, where Phrygian ar­
chitectural elements are applied to the iconography of the mother 
goddess standing within her shrine.44 

The iconography of Matar in the Phrygian Highlands begins with 
the so-called stepped altars or throne monuments. These are flat, 
aniconic representations with squared bodies and rounded heads that 
are free-standing or incised on the rock face. That they represent the 
Phrygian Mother Goddess seems likely from their prominence through­
out the Highlands. Some which are designed with two identical figures 
may represent the Mother Goddess with consort, or the doubling 
may simply increase her potency. An example from a shrine in the 
east Phrygian city of Bogazkoy is decorated with scenes of hunters 
and wildlife which reflect the goddess' concern over the cycles of 
nature.45 The schematic form of these representations enhances the 
expression of natural power, as does their placement in a landscape 
where the presence of the goddess must have been sensed through­
out. Their aniconic form is reminiscent of the stone described by 
Roman sources, which was worshipped at the Phrygian sanctuary of 
the Mother at Pessinus until it was brought to Rome.46 This unworked 
rock, possibly a meteorite, was not only considered an appropriate 
representation of the goddess but was also her most famous image. 

In a different, probably later, type of monument the Phrygian god­
dess is represented in human form. This development of her anthropo­
morphic representation was probably inspired by late Hittite iconog­
raphy.47 Nevertheless these fa~ade monuments clearly remain within 
the old stepped-altar tradition. The relationship to the rock landscape 

43 von Graeve, "Neue archaische Skulpturfunde aus Milet," 23, fig. I. 
44 MJ. Mellink, 35 7, observes that the Phrygian fa~ade was designed to give an 

architectural framework to the goddess' natural mountain dwelling, although she 
also stresses the likelihood of a temple prototype, perhaps located at Gordion and 
possibly to be recognized in the excavated building, Megaron 2. 

45 K. Bittel, "Phrygisches Kultbild aus Bogazki:iy," Antike Plastik II (1963) 8. 
46 contra Naumann, who, in her discussion of the ancient evidence concerning the 

Pessinuntine stone, concludes that its aniconic form had no precedent, 283-285. 
47 Mellink, 354-356. 
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remains a primary feature. Linking the two types is also their com­
mon use of a stepped approach, as well as their orientation toward 
the rising sun. Preserved in several niches is a worn female figure 
carved from the cliff face, in one piece with the fac;ade. In other 
fac;ades, in which the niche is now empty, a similar draped female 
figure can be reconstructed on the basis of tenon holes and back­
ground weathering.48 

An affinity for entrances and boundaries also emerges in the high­
lands as a meaningful element in the iconography of the Phrygian 
Mother. This is not only expressed by the goddess' consistent pres­
ence in the doorway. At Midas City, the fac;ade monuments favor 
the edges of the settlement-as though encircling it for protective 
purposes. A sculptural group of the goddess and her two compan­
ions, originally set into a naiskos within the east Phrygian gateway at 
Bogazkoy was incorporated into the fabric of the city wall.49 In this 
position, at the interface of interior and exterior space, the goddess 
served as both protectress of the city and guardian of those depart­
ing. A similar dichotomy is expressed in her cult, in which she is 
both the protectress of wild, mountainous places and patroness of 
the city. It is therefore understandable that her worship involved 
portable naiskoi and outdoor monuments. 

The doorway depicted on these rock fac;ades represents an entrance 
into the mountain and evokes the goddess' natural cave dwelling. 
The association of the mother with her mountain home becomes so 
total that her image need not even be included-as is evident from 
a small-scale representation of a Phrygian building fac;ade inscribed 
on a cliff face at the site of Fmd1k in the Highlands-labelled in old 
Phrygian as Matar. One of two Phrygian monuments inscribed with 
the name Matar Kubile is the cliff monument at the site of Germanos 
which bears the longest extant inscription in old Phrygian and is 
located in a remote area of Bithynia (figures 4 and 5). The goddess' 
power must have been very potent to bring worshippers to this dis­
tant spot, which today is approached by jeep but must finally be 
reached on foot. The representation of the niche is diminished to a 
summary entrance into the rock. The unadorned cliff face at Ger­
manos stands for the mountain which represents the goddess' home 
and by metonomy the goddess herself. This imagery is similarly ex-

48 Haspels, 75. 
49 Bittel, 8-21. 
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Figure 4. Inscribed rock monument at Germanos, 
Courtesy of Professor Claude Brixhe 
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pressed by the mountain epithet Kubile which m Greek becomes 
interchangeable with the name Meter. 

On a cliff in the Kohnii§ valley of the highlands, another niche 
labelled Matar Kubile, is carved with a wide opening in the form of 
the mouth of a cave. This is reminiscent of the gloss on Kybele in 
Hesychius which reads av'tpa Kat SaAaJlOl~"caves and inner cham­
bers". This definition is an extension of Kybele's association with the 
mountain. In the more sophisticated iconography of the fa<;ade monu­
ments, the entrance to the cave is reinterpreted as a real Phrygian 
building fa<;ade. Yet the meaning remains the same as that conveyed 
in Pausanias' description of the Phrygian site of Steunos at Aizanoi, 
where there was a cave consecrated to Meter Steunene, in which a 
statue of the goddess stood.50 This cave has been discovered and 
excavated and is a vivid illustration of the goddess dwelling within 
her mountain home.s' 

These meaningful features of the iconography of the Mother clearly 
take shape in a Phrygian setting and correspond to the more abbre­
viated imagery of the east Greek naiskoi. The design of the Greek 
naiskos makes little sense without reference to the mountain mean­
ing conveyed by the Phrygian rock monuments. The opportunities 
for cultural contact between Greeks and Phrygians are suggested by 
the foundation of Milesian and other Greek colonies in northwest 
Anatolia. The Greeks adopted both the iconography and meaning of 
the mother within her natural mountain dwelling-this is expressed 
by the many archaic Greek Kybele naiskoi, and this is also the sense 
behind her name, which the Greeks long remembered as a Phrygian 
borrowing. 

50 Paus.l0.32.3. 
51 R. Naumann, "Das Heiligtum der Meter Steunene bei Aezani," Ist.Mitt 17 

(1967) 218-247. 





THE ANCIENT MOTHER OF THE GODS 
A MISSING CHAPTER IN THE HISTORY 

OF GREEK RELIGION* 

Noel Robertson 

I. Introduction 

The subject of the missing chapter is a goddess familiar to everyone 
who has explored Greek literature, art, or documents. She dwells in 
the mountains, and sits enthroned between two lions, and is wor­
shipped with tumultuous rites. Her name, however, will vary accord­
ing to the sources we consult. 

In the actual record of cult-inscriptions, Pausanias, any sort of 
antiquarian comment-her constant tide is Mfrcrw ('to>V) 9Eo>V "Mother 
of the Gods" or simply M~'tTJP "Mother". Literary sources-poets, 
historians, and the rest-often agree, and further describe her as M~'tT]p 
opda "mountain Mother". But in place of these transparent tides 
they also use the names 'P£a "Rhea" and Ku~D .. TJ "Cybele". "Rhea" 
was always current, from Homer onwards. Yet it never occurs in 
cult, with a single unexplained exception, a civic cult on Cos, where 
"Rhea" makes a contrast with the usual title elsewhere on the island. 
"Cybele" appears towards 600 B.C., first as a graffito on a sherd, then 
in the poet Hipponax; from the late fifth century it has an ever in­
creasing vogue. Whereas the origin of "Rhea" is unknown, that of 
"Cybele" is not in doubt. It is Phrygian, and means something like 
"rock" or "mountain"; in a Phrygian inscription an adjective form 
serves as epithet of the native Phrygian Mother. But like "Rhea" it 
is almost never used in cult in the Greek world (including Hellenistic 
and Roman Anatolia). 

The goddess so named is not a new-comer to Greece, nor do her 

* The argument has already been briefly indicated in M. Silver (ed.), Ancient Economy 
in Mythology. East and West (Savage, Md. 1991) 8-10, and at Festivals and Legends. 1he 
Formation qf Greek Cities in the light qf Public Ritual (Toronto 1992) 27-30. I thank 
Professor Lane for allowing me to honour the memory of a scholar whose seven 
volumes, Corpus Cultus Cybelae Attidisque, are a resource unmatched in the study of 
any other major deity in the Greek and Roman world. 
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characteristic rites undergo any significant change at any time, in so 
far as they belong to the general custom of Greek cities (from the 
fourth century onward, certain elements of Anatolian worship were 
brought to Greece by private persons). Any Greek deity, be it Zeus 
or Apollo or Demeter, is revealed to us by a gradual process during 
the Archaic and Classical periods, as literature and art develop, and 
as documents appear. Literature speaks of "Rhea" and the "Mother" 
from the outset. The enthroned figure with lion or lions is rendered 
in sculpture and terracottas from the mid sixth century onward. The 
Mother's shrines, if we gather up all the indications, are found through­
out the Greek homeland and the colonies. At a few places, notably 
Athens and Thebes, the evidence is early; and the cult is carried 
from a mother city to its colonies, notably from Miletus to Cyzicus. 
It is not surprising that one of the few major deities named in Lin­
ear B is M~'tllP Seta "Mother of the Gods" ("Divine Mother", as it 
is sometimes translated, is not plausible as a cult title). 

The Mother then is age-old in Greece. Yet this is not the picture 
presented in the handbooks and elaborated by current research. It is 
always assumed that the Anatolian cult of "Cybele" was introduced 
to Greece in the late Archaic period or at the beginning of the fifth 
century, when the Mother happens to be suddenly illuminated at 
Athens and at Thebes, by the remains in the Agora and by several 
passages of Pindar. Some have even maintained that begging eu­
nuch priests arrived at the same time. Quite recently, since Locri in 
Italy yielded a sherd inscribed with the name "Cybele", conjecture 
has traced various routes by which the cult may have passed from 
Phrygia to Ionia, then to the Greek peninsula, and finally to Magna 
Graecia. And we are often told as well that the Anatolian Mother 
coalesced in Greece with some vestige of a putative "great mother" 
formerly worshipped by Minoans and perhaps Mycenaeans. The 
insubstantiality of these notions is well evinced by the name "Cybele", 
which is by far the favourite name in modern accounts, and yet was 
scarcely ever used by ancient worshippers. 

The misunderstanding of the Mother has led to other misunder­
standings. They concern the god Cronus and the infant Zeus. Cronus 
is a vivid figure of myth, the Mother's consort and the chief repre­
sentative of an older world (for the other Titans are plainly fictitious 
and secondary). Yet he is virtually unknown in cult, except as a 
consequence of his literary renown. And yet again we find a festival 
"Cronia", a month "Cronion", places called "Cronian", the personal 
name "Cronius". The fullest studies have arrived at opposite results. 
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On the one view, he is a high god, a very ancient one, dispossessed 
by Zeus; on the other, he is a mere personification of the old days, 
though no one has been able to say why the old days should be 
called "Cronus". The infant Zeus belongs to the same story, as the 
Mother's child who in the best-known version is hid and reared in 
a mountain cave on Crete. A huge edifice of speculation now exists 
about a mystic fertility spirit worshipped in a cave, where he dies 
and is reborn each year. For anyone who seeks to understand Greek 
religion, Cronus and the infant Zeus are what Wilamowitz called 
"agonizing" problems. 

The purpose of the present essay is to demonstrate, with the strict­
ness that the term implies, that the Mother was always a principal 
deity in Greek cities, and had a function as practical and important 
as the other principal deities. The demonstration relies on two forms 
of evidence for the same thing: the antiquarian and documentary 
notices referring to the Mother's festivals, and the aetiological myths 
arising from these festivals. Festivals are the essential mode of wor­
ship in the ancient Mediterranean and Near East, and in many other 
societies. Apart from festivals, the term "cult" is an abstraction. A 
god's festival or festivals are celebrated at the time his help is wanted. 
The direct evidence for ancient festivals, as for all ritual and custom, 
is painfully limited. But aetiological myth is abundant and also, when 
properly handled, quite as revealing as any literal report. We shall 
see how to handle it as we proceed. 

The Mother has two seasonal festivals, in spring and summer. The 
direct evidence, including the calendar of months at some Ionian 
cities, shows that they are very old. So do the related myths and 
legends, among them some very familiar stories. The stages of the 
argument are as follows: the direct evidence for the spring festival 
(§ II), and its aetiology (§ III); the direct evidence for the summer 
festival (§ IV), and its aetiology (§ V); our conclusion (§ VI). 

II. The spring festival Galaxia 

The festival Galaxia is attested at Athens and, in virtue of the month­
name Galaxion, on Delos and Thasos. 1 Only at Athens are we in­
formed of the deity honoured by the festival: the Mother of the Gods. 

1 The Delian calendar: A.E. Samuel, Greek and Roman Chronology (Munich 1972) 
99. The Thasian: Samuel 130; F. Salviat, BCH 82 (1958) 215~18. Earlier studies of 
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Thus the lexica, and thus the record of offerings by the Councillors, 
and by the ephebes in the late second century.2 It is noteworthy that 
in both literary and epigraphic sources the Mother alone is named, 
mostly with her full title, il M~tTJp t&v S~::&v; there is no mention of 
Cronus, her partner in myth. 

On Delos and Thasos the festival will again be hers. Paras should 
be added to the tally, for it is very likely, if not quite demonstrable 
as yet, that the Thasian calendar was adopted without change from 
the mother city.3 There is plenty of evidence for the Mother at all 
these places. On Delos it is, as usual, Hellenistic;4 on Paras it goes 
back to the fourth century,5 and on Thasos to the Archaic period.6 

At Athens the calendar date does not appear. On both Delos and 
Thasos, however, the month Galaxion takes the place of Elaphebolion, 
March/ April. Other indications agree. A sacrificial calendar of the 
Imperial period, issued by some private group in Athens, honours 
Cronus on 15 Elaphebolion. 7 Here it is indeed Cronus and not the 
Mother; but the name was doubtless substituted by the author of the 
calendar, who inclines to picturesque deities of the countryside. 

Further afield, at Olympia, Cronus receives sacrifice at the spring 
equinox, in the month Elaphius.8 It is likely again that Cronus has 
superseded the Mother. Her cult is well attested at Olympia, but 
Cronus is more prominent in local myth, inasmuch as Mount Cronius, 
though named for the summer festival, was inevitably understood as 
his abode. 

the Galaxia are confined to Athens: A. Mommsen, Feste der Stadt Athen (Leipzig 1898) 
449; L. Deubner, Attische Feste (Berlin 1932) 216. 

2 Bekker, Anecd.l.229, Hsch., s.v. faMi~ta. Councillors: Theophr. Char.2l.ll, t\IMoJlEV 
oi Jtputuvn<; tilt MT]tpl. tiiiv 9Eiiiv ta raMi~ta (Wilamowitz: ta yap &~ta mss.). Ephebes: 
JG 22 lOll line 13 (107 /6 B.C.), £6ucrav ohal.toi<; faA.o.~iot<; tilt MT]tpl.'tiiiv 9Eiiiv. 

3 M. Wi:irrle, Chiron 13 (1983) 352-7. 
4 P. Bruneau, Recherches sur les cultes de Delos (Paris 1970) 431-5; Vermaseren, CCCA 

2.188-204 nos. 587-646, pis. 177-91. Bruneau assumes that "the Metroum" is al­
ways the same in Delian documents; but the chapel associated with the Egyptian 
gods is likely to be distinct from "the Metroum on Delos" where public records 
were kept, just as at Athens. 

5 0. Rubensohn, RE 18.2 (1949) 1855-6 s.v. Paras; Vermaseren, CCCA 2.205 
nos. 647-9; F. Naumann, Die Ikonographie der lfybele (Tubingen 1983) 196-202,343, 
pis. 28-9. According to the Parian Chronicle (FGrHist 239 A 10), the Mother and 
her Phrygian tunes are as old as the reign of Erichthonius. 

6 F. Salviat, BCH 88 (1964) 239-51; Vermaseren, CCCA 2.169-76 nos. 529-48, 
pis. 159-67; Naumann, Ikonographie 147-9,308-9, pl. 21. 

7 JG 22 1367 (= LSCG 52) lines 23-6. 
8 Paus.6.20.1; c( Dion.Hal. Ant.Rom.l.34.3-4. 
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On Thera a cult foundation of the fourth century prescribes sacrifice 
to the Mother on the fifth of Artemisius and the fifth of Hyacinthius.9 

Although the calendar of Thera is not in order, these dates very 
likely match the spring and summer festivals; the common month­
name Artemisius vel sim. seems always to come in spring, in the place 
of Elaphebolion or Munichion. Cos likewise honours "Rhea" at two 
junctures in the year, in the month Pedageitnyus and in some later 
month, on a day before the tenth. 10 The month Pedageitnyus may 
correspond to Anthesterion. 

The festival business is little known. As we might expect, there 
was a banquet. Athens' Councillors and ephebes are said to offer 
sacrifice, and an ox is specified on Thera. 11 But the distinctive ritual 
was something else. The festival name raA.U~ta, a differentiated form 
of *yaA.aJC't-ta, means "Milk-rites". According to the lexica already 
cited, a porridge was made of boiled milk and barley meal, also 
called yaA.a~ia. It was obviously an offering to the goddess and per­
haps also a refreshment for the worshippers. Long after, milk was 
consumed at the spring festival of Magna Mater: whether the cel­
ebrants drank it or ate a milky mixture does not appear. 12 

In either case, as an offering or as a meal, the porridge requires 
a suitable vessel, and this can only be the bowl, phiali, which is one 
of the Mother's attributes. Athens' famous statue of the Mother, 
attributed to either Pheidias or Agoracritus, holds a phia/i in the right 
hand and a tympanum in the left, a pose that was widely adopted 
thereafter. 13 As the tympanum evokes the summer festival, the phiale 

9 /G 12.3.436 (= S/G3 1032, LSCG 134) lines 15-18. 
10 Heil.Gesetz. Cos 2 (S/G3 1026, LSCG 151 B) lines 2-5. The offerings in this 

month are to be the same "as are prescribed in Pedageitnyus". The present month 
is not Cameius, as some have thought. The biennial Cameia which are referred 
need not be concurrent; cf. n. 1 to SIC3 1026. Admittedly, the order of the Coan 
months cannot be firmly setded without reference to inscriptions still unpublished; 
yet it is clear that Cameius preceded Pedageitnyus in the same semester. For a 
provisional arrangement, see M. Segre, ASAtene n.s. 6/7 (1944/45) 170; Samuel, 
Chronology 112; S.M. Sherwin-White, Ancient Cos (Gottingen 1978) 193 n. 110. As to 
the day of.the month, see n. 175 below. 

11 In the private calendar from Athens (n. 7 above), where the offerings are al­
most entirely vegetarian, there is the usual cake, and then, in Sokolowski's restora­
tion, Eltt[!tM]oEt\; ~ouv "you shall fashion an ox" (out of a measure of flour). 

12 Sallust.4, yciA.aKtoppocp~. Cf. H. Hepding, Attis (Giessen 1903) 197-8; Nilsson, 
GG/{2 2.645. Since Sallustius interprets the "feeding on milk" as a symbol of rebirth, 
it would not be to his purpose to mention any mixture. Hepding thinks of a mix­
ture of milk and honey, which as Usener showed was a baptismal sacrament in the 
early church. 

13 For this type, see Naumann, Ikonographie 159-69. It is true that many a deity 
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will evoke the one in spring. In ephebic inscriptions a phiali is dedi­
cated to the Mother year by year; the occasion is specified only once 
as the Galaxia, but will always be the same. 14 It was also a custom­
ary dedication at the Mysteries of Eleusis, where iconography sug­
gests that the phiale was a familiar implement of ritual. 15 

At this point the direct evidence for the spring festival has been 
exhausted. Most of it, consisting of documents and of a single entry 
in the lexica, refers to the Athenian instance, and even there it is 
so slight that with only a little less luck we would never have heard 
of the festival at all. Nonetheless, there can be no doubt that it 
was very widely celebrated. For the Mother herself was very widely 
worshipped, as both literature and inscriptions go to show, and the 
worship, as with other gods, consisted of calendar festivals at the 
appropriate seasons. The Mother's summer festival has left fuller traces, 
for reasons that will emerge hereafter. But the spring festival was 
just as integral to the worship, and can be postulated wherever the 
Mother occurs. 

Every festival has a purpose; we should note the purpose here be­
fore going any further. The purposes are always practical. Various 
gods promote the various resources and livelihoods of the commu­
nity, and are summoned to help at the appropriate time. As the 
Mother is a pastoral goddess, ruling the hills and mountains where 
animals are grazed, she will be asked to produce a favourable envi­
ronment for this immensely important undertaking. The need is for 
water sources and green herbage, and is especially felt at two sea­
sons, in spring and summer. Spring shows what the conditions are, 
and whether the animals will flourish in the months ahead. Summer 
threatens ruinous heat and drought. Hence the Mother's two festivals. 

is depicted as holding a phiale and pouring libation, a gesture that evidently signifies 
a blessing. But despite Naumann 70-1, the Mother's phiali requires a more specific 
explanation. 

14 Hesperia 24 (1955) 228-32 lines 27-8, 125-6 (128/7 B.C.); IG 22 1006 lines 
23-4, 79-80 (123/2); Hesperia 16 (1947) 170-2 no. 67 line 31 + IG 22 1009line 37 
(117/16); IG 22 lOll line 13 (107/6), naming the Galaxia; 1028lines 40-1 (10211); 
1029 lines 24-5 (97 /6); 1030 lines 35-6 (after 97 /6). 

15 For a list of phiale dedications, see Chr. Pelekidis, Histoire de l'ephibie attique (Paris 
1962) 212, 223 (Demeter and Core), 225 (the Mother), 246 (Dionysus), 277. The 
dedication to Dionysus was not typical, occurring in only one year, but both at 
Athens and at Peiraeus. In Eleusinian ritual, a phiali came into use at more than 
one juncture, for in scenes of Heracles' initiation a priest holds a phiali containing 
fruits or poppy-heads, and in other scenes a phiali with liquid contents is held by 
one of the Eleusinian goddesses or by Triptolemus. In this case the significance of 
the ephebic dedication can only be conjectured, but it was once known to everyone. 
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The "Milk-rites" of spring are a magic means of inducing nature, 
both earth and sky, to yield abundant moisture. The related myth, 
as we shall see in a moment, says that Zeus himself, the sky god, is 
nursed on the milk of a mother goat. Myth is a projection of magi­
cal practice and belief. Consider for a moment ·the more prolific 
myths attending the winter festival of Dionysus; for they express the 
same magic notion. 16 The purpose there is to revive the ravaged 
vine, rather than grass and foliage; a mimic suckling is again the 
means. The myths say either that the infant Dionysus was nursed by 
nymphs on the mountain Nysa, an ideal version of all upland vine­
yards, or that when Dionysus arrived at a given city the royal women 
were nursing new-born sons. The myths also tell how Maenads or 
legendary celebrants cause milk and other nourishing liquids to gush 
from the earth. There is a general similarity in the respective rites of 
Dionysus and of the Mother, which comes to be embroidered in 
myth. It is due to a common background of very ancient magic. 

III. The birth qf Zeus as aition qf the spring festival 

Besides direct, literal evidence for Greek ritual, there is another kind 
that waits to be recognized and exploited: aetiological myth. It is 
said or implied of almost every festival we know of that it began at 
some moment long ago when the god first arose and displayed his 
power, or when he first came among men, or when men first sought 
help from the god. A given story and a given festival have the same 
wide currency. Just as (say) Athena or Demeter or Apollo is wor­
shipped everywhere at the same season, so the stories about the ad­
vent of each, or about man's need of each, are recorded at many 
far-flung places. A story will show local variations, but the common 
features are always striking; they correspond to the leading features 
of the ritual which the story explains. 

Stories do in fact exist for both the Mother's festivals, the Galaxia 
of spring and the Crania of summer (to use the Ionian names). But 
it is only with the latter that the aetiology is either explicit or obvi­
ous (§ V). To anticipate conclusions, the ritual of summer was all 
frenzied movement and noise~leaping, whirling, howling, clashing, 
thumping. And such, says the story, was the conduct of the divine or 

16 See Robertson, AneW 26 (1995). 
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human principals who established the rite. Such was the conduct of 
the Mother in her grief; of the Curetes who concealed her child; of 
the Corybantes when they healed Dionysus; even of the Argonauts 
at Cyzicus. The motives and the circumstances vary, but the princi­
pals are always seen enacting the same ritual. The best-known ver­
sions are associated with the places where the Mother is best known­
with Athens, Crete, Arcadia, Phrygia, Cyzicus. 

For the spring festival we have no acknowledged aetiology. But 
aetiology there must have been. Now at all the centres of worship 
where the madcap stories were told to explain the summer festival, 
another class of story is also told. It is a story of the Mother's giving 
birth, and of the bathing and swaddling and nursing of the child, 
who is Zeus. Birth and nursing are implicit in the festival name Ga­
laxia "Milk-rites". Furthermore, the birth story and the commonest 
version of the madcap story, the dance of the Curetes, make a con­
nected sequence, the rearing of Zeus, which can only derive from 
related festivals. On these grounds, we may infer that the birth story 
constitutes the missing aetiology of the spring festival. 

Let us then examine some versions of the story, so as to establish 
that they do indeed arise from the worship of the Mother. The story 
is attested at many places in the homeland and in Ionia, and further 
off in Lydia and Phrygia; 17 Pausanias knew of places beyond count­
ing (4.33.1). In Lydia and Phrygia it is clear almost at a glance that 
the story goes with cults of the Mother rather than of Zeus. 18 This 
is weighty but not conclusive, since the story, insofar as it is Greek, 
will be adventitious. We must find places in Greece where details 
survive about the Mother's sanctuaries and their ritual. As everyone 
knows who has considered such matters, that is a stern requirement. 
The search will take us to 1) Crete, 2) Arcadia, 3) Athens, 4) Thebes, 
5) Cyzicus. 

1) Crete should be considered first, for it is here, in a mountain 
cave, that Zeus is hid and nursed in Hesiod, who was so authorita­
tive that other versions barely survived as local curiosities. 19 Yet Hesiod 

17 For general surveys, see H. Schwab!, RE Suppl. 15 (1978) 1207-16 s.v. Zeus; 
H. Verbruggen, Le Zeus cretois (Paris 1981) 27-49. 

18 Rapp, ML 4 (1915) 91 s.v. Rhea, citing others before him, points to the cor­
respondence between Anatolian instances of the birth story and "the main cult-sites 
of the Phrygian K ybele". 

19 7heog.477-84. Lines 481-3 or 481-4 have often been condemned as clumsy or 
redundant, but without them the passage will lack a mountain cave (line 483) and 
even a mountain (line 484), which both seem essential in view of the later tradition. 
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does not make it clear whether Zeus was born as well as nursed in 
the cave on Crete, or was carried there as a babe in arms by Rhea 
or even Gaea.20 Because of this ambiguity, later sources sometimes 
say either that Zeus was brought to the mountain cave from a birth­
place outside Crete, or that he was born on one Cretan mountain 
and nursed on another. 21 Hesiod's ambiguity is deliberate; it follows 
from his using a local aition in the general narrative of the succession 
in heaven. 

Crete is first mentioned as the babe's destination, whether to be 
born or only to be nursed, because this distant place will serve as a 
refuge from Cronus. Hesiod next describes a particular site, a cave 
"on the Aegaean mount", said to be at Lyctus. This was a shrine 
where the birth story was told, and the local story was undoubtedly 
complete in itself and included both birth and nursing. When later 
sources set the story at a given site, it is usually complete; to say that 
the infant was transferred from one place to another is only a means 
of accommodating Hesiod. As we shall soon see, the story is told as 
an aition at various shrines on the mainland, including one at Thebes. 
There can be little doubt that it was told at many places in Hesiod's 
day. But for the sake of the narrative he situates the nursing, a pro­
tracted business, at a site on Crete which was probably the furthest 
one he knew of. 22 

No one after Hesiod points to Lyctus, later called Lyttus, or speaks 
of "the Aegaean mount". Instead, we are told how Zeus was nursed 
in a cave on Mount Ida, either by nymphs or by a goat. We cannot 
name the poet who first spoke of Ida, but he was early. It has not 
been noticed that the Idaean version is presupposed by a fragmen­
tary passage of [Hesiod's] Catalogue qf Women, in which Pasiphae is 
consigned by Zeus to the nymphs of Ida, obviously to be nursed and 
reared (fr. 145 M-W lines 1-2). This derivative episode shows that 
when the Catalogue was composed, in the later sixth century, Ida was 
generally accepted as the mountain where Zeus was reared. Thereafter 

20 "Hesiod is curiously non-committal about where the birth actually occurred", 
says West on line 481. 

21 Transferred from elsewhere: Callim. HJov.33-4; etc. Transferred within Crete: 
Diod.5. 70.2; etc. 

22 Famous far-away cult sites are used to a similar purpose in the episode of 
Aphrodite's birth from the sea. "First she appeared on holy Cythera, and then she 
came to sea-girt Cyprus", etc. (7heog.l92-200). Though her advent was celebrated 
every spring at every coastal shrine (cf. Ath.9.51, 394F-395A, apropos of Eryx), 
only Cythera and Cyprus fit the scale of the narrative. 
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the story is evoked by the mere epithet "Idaean" used of Zeus and 
the nymphs and also the Curetes. 23 The birth as distinct from the 
nursing is never expressly assigned to Ida-this no doubt in defer­
ence to Hesiod. 24 

From the early Hellenistic period, either the birth or the nursing 
or both are sometimes assigned to Mount Dicte, and Zeus, less com­
monly the other figures, have the epithet "Dictaean".25 Here much 
less is said about a cave; indeed it seems very likely that any pur­
ported cave on Dicte is mere confusion, whether wishful or inadvert­
ent, with the one on Ida.26 Our literary sources are vague about the 
topography of Crete, for the island was seldom visited by other Greeks. 
Yet they all share the notion that the infant Zeus was at home at 
just one great site. 

When we turn to the realities, it is Mount Ida that can show by 
far the most frequented cave sanctuary of Greek and Roman times, 
and according to two late dedications (cited below) it belongs to 
"Idaean Zeus" Y As others have observed, some of the votive objects 
are inspired either by the story of Zeus' rearing in the cave or by 
the ritual behind it. A bronze tympanum, several cymbals, and sixty­
odd shields, many finely decorated, evoke the dance of the Curetes, 
which is also depicted on the tympanum, even if the bearded god 
and his attendants are rendered in Oriental style.28 The cave is on 
the north flank of Ida, about twenty miles west of Cnossus. It owes 
much to the long-enduring power of this Dorian city. 

No other likely candidate has ever been found. The mountain south 
of Lyttus, modern Lasithi, has the Minoan cave sanctuary of Psychro, 
now famous, but it was rarely visited in the historic period. 29 The 

23 The name "ldaean Zeus" first occurs in Euripides, who associates him with 
"the Mountain Mother" and the Curetes: Porph. De Abst.4.19 (Eur. Cretes fr. 472 
Nauck2/79 Austin/635 Mette); cf. Hypsipyle p. 28 Bond/fr. I 032 Mette; Bacch.l2Q--
9. Cretes was about Pasiphae, but whether Euripides adverted to her upbringing 
does not appear. 

24 "Zeus is never said to have been born on Mt Ide": so A.B. Cook, Zeus (Cam­
bridge 1914-40) 2.932 n. I, typically exact and acute. But he gives a wrong reason, 
that Dicte had priority. 

25 Callim. H.Jov.4-6,47-51; Apoll. Argon.l.509,1130; Arat. Phaen.33-4; etc. 
26 Cf. West on Theog.477 and again The Orphic Poems (Oxford 1983) 128. 
27 For general accounts of the cave and its furnishings, see Cook, Zeus 2.935-9; 

Verbruggen, Zeus cretois 71-5,77-81,84,91-9. For a bibliography, B. Rutkowski, The 
Cult Places if the Aegean (New Haven 1986) 69 no. 10. 

28 For these items, see E. Kunze, Kretische Bronzereliifs (Stuttgart 1931 ); J.N. Cold­
stream, Geometric Greece (London 1977) 286-8. As to the tympanum, cf. n. 226 below. 

29 Psychro has forfeited the name "Dictaean Cave", or should do, now that Dicte 
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suggestion has been made that "the Aegaean mount" is the ancient 
name of Lasithi, otherwise unknown. 30 Yet Hesiod's term cannot have 
been a name in common use, else we should find some trace in anti­
quarian comment. If it was descriptive, with whatever meaning, it 
could as well refer to Ida. 31 

Finally, Mount Dicte was somewhere near the eastern end of the 
island, and the cult of Dictaean Zeus at Palaikastro was shared by 
the easternmost cities. 32 There is however no Dictaean cave; although 
there were many Minoan cave sanctuaries in this area, none lasted 
into Greek times. It must be the regional cult of Zeus that is men­
tioned in the Linear B tablets at Cnossus (there is no evidence of 
continuity on the temple site, but perhaps none should be expected). 33 

In those days, Palaikastro was an important metal-working centre.34 

The memory survived in the legend of the bronze giant Talos, whom 
Apollonius places at Palaikastro.35 Zeus was responsible for Talos, 
but Zeus the high god, not the cave-child. 

is fixed in eastern Crete. According to West on Theog.477, any of three Minoan 
cave sanctuaries on Lasithi, including Psychro, may have been intended-for he 
considers this a "Minoan cult myth" (see his note on Theog.453-506). Yet even if it 
were, we could not believe that the myth clung to some vacant cave on Lasithi as 
late as Hesiod, but thereafter moved to Ida. For it was in Hesiod's day, and for 
some time before and after, that the Idaean cave received its richest offerings. Note 
in passing that a shrine of the Curetes referred to in the treaty between Lato and 
Olus could be relevant (/Cret I XVI 5)-if in fact it stood near the boundary with 
Lyttus "on the north-east flank of Dikte" [i.e. Lasithi], as we are encouraged to 
think by R.F. Willetts, Cretan Cults and Festivals (London 1962) 209. But this location 
is only a wild guess. 

30 So, e.g., M. Guarducci, /Cret 3 p. 6; West on Theog.484; G.L. Huxley, GRBS 
8 (1967) 85. 

31 Wilamowitz, Isyllos von Epidauros (Berlin 1886) 109 n. 2, and again Der Glaube 
der Hellenen (Berlin 1931-32) 1.127, would read Aiydcot to give the sense Ziegenberg 
(though he did not think that a definite mountain was meant). It seems quite pos­
sible that Aiydcot was altered to the familiar name Aiyaicot. Yet this too must once 
have been descriptive. The aiy- words in early poetry are studied by R.L. Fowler, 
Phoenix 42 (1988) 95-113. 

32 On the location of Dicte, see Cook, Zeus 2.929-30; Verbruggen, Zeus cretois 
137-8. On the cult at Palaikastro, Guarducci, /Cret 3 II. Huxley, GRBS 8 (1967) 
85-7, without disputing that Dicte is a mountain, holds that this was also "the 
Minoan name" for the palace of Kato Zakro and survived later as a name for the 
region of Zakro. The hypothesis seems not to remove any of the difficulties in Greek 
sources, but rather to create new ones. 

33 In KN Fp I + 31, offerings dated to a certain month, "Dictaean Zeus" comes 
first in a list of deities. In other tablets offerings are dispatched "to Dicte". For dis­
cussion, see S. Hiller, RE Suppl.l 006-7 s.v. Zeus, and also Schwab!, ibid., 1450-1. 

34 This has only just been recognized: S. Hemingway, BSA 87 (1992) 141-51. 
35 Apoll. Argon.4.i638-88. Other sources do not say where Talos was at home, 

but we may assume that Apollonius follows a usual tradition. 
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On this evidence it is fair to say that all our sources who have any 
awareness of the matter associate the birth story with the same cult 
site, the cave on Ida. In Hesiod's day Lyttus was perhaps the leading 
city on the whole island.36 If it overshadowed Cnossus, it might well 
be mentioned instead, together with the cave. As for Dictaean Zeus, 
he is suddenly enswathed in the birth story in the early third cen­
tury, at the hands of Callimachus, Apollonius, and Aratus. The hymn 
which summons the kouros and his band to their annual appearance 
on Dicte was composed about the same time. 37 In all these sources 
the mountain setting is vague or even contradictory, as between Ida 
and Dicte. 38 Surely the story was arrogated for Dictaean Zeus in a 
spirit of rivalry. It had brought enormous renown to Idaean Zeus, a 
deity with important shrines in several cities of central Crete and 
even further off.39 In the third century the Ptolemies opened new 
horizons for the cities of eastern Crete.40 Regional interests were 
expressed then, as at the time of the Cnossus tablets, in the worship 
of Dictaean Zeus. But now he was proudly cast as the principal of 
that famous story. 

In sum, it was solely the cave on Ida that gave rise to the Cretan 
version of the birth story. We may readily imagine that on Crete, as 
elsewhere in Greece, there were other sanctuaries where the birth 

36 "The oldest of the cities on Crete, and by general consent the mother of the 
finest men", says Polybius at the moment of its destruction by Cnossus (4.54.6). In 
the legends of the Second Messenian War, the Cretan archers who capture Aris­
tomenes come "from Lyctus and other cities" (Paus.4.19.4). Archaeological evidence 
is slim: J. Boardman in CAH 2 3.3.229. 

37 !Cret 3 II 2; M.L. West, ]HS 85 (1965) 149-59; Guarducci in Studi in onore di 
D. Levi (Catania 1974) 2.32-8 = Scritti scelti (Leiden 1983) 38-44. The date assigned 
by editors on grounds of dialect, metre, and orthography is the fourth or third 
century B.C. 

38 As to Callimachus and his fellows, see ns. 25-£ above. The hymn says, ft.(K'tav ... 
£prrE "come to Dicte": it is here that we sing while standing round your altar, and 
it is here that the Curetes once took the child from Rhea. Yet the sanctuary where 
the hymn was inscribed in two very late copies is by the harbour of Palaikastro; it 
was shared by ltanus, Praesus, and Hierapytna, referred to in the hymn as rr6A.11a~ 
a~&v "our cities", which the arriving kouros is asked to prosper. Since the sanctuary 
is not really "Dicte", and is not a likely setting for the birth story, it is hard to 
believe that the poet was acquainted with any authentic ritual to match the story. 
The scattered finds from the sanctuary, fully listed by Cook, Zeus 2.930, are not 
revealing for our purpose. 

39 See Verbruggen, Zeus cretois 140 0 

40 Itanus as the easternmost received a Ptolemaic garrison; cf. R. Bagnall, 7he 
Administration qf the Ptolemic Possessions outside Egypt (Leiden 1976) II 7-23. The harbour 
of Palaikastro ocuppies a strategic position, illustrated by the route of the Argonauts: 
Cyrene, Carpathus, Palaikastro, Anaphe (Apoll. Argon.4.1625-1718). 
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story was handed down by local worshippers; nor need they have 
been caves, any more than such sanctuaries elsewhere. Yet so far as 
we can see, no other instance was ever noticed in Greek literature. 
Accordingly, to inquire about the ritual background is to inspect the 
Idaean cave. 

Only two lettered dedications have been found in the cave, a terra­
cotta plaque of the second or third century after Christ, and a vase 
inscribed even later: both are addressed to "Idaean Zeus".41 Legend 
describes the cave as his, even apart from the birth story. Minos 
went up to the cave every nine years to converse with Zeus, his 
father, or on a sceptical view to give the appearance of obtaining his 
laws from Zeus.42 Epimenides and Pythagoras went there too, and 
Porphyry, in the fullest account, speaks of strange magic rites.43 Pytha­
goras "came with black fleeces, and stayed there for the customary 
twenty-seven days, and sacrificed to Zeus, and gazed upon the throne 
that was spread for him each year, and inscribed a dedication on his 
tomb", which is quoted (the tomb need not detain us, for this cel­
ebrated monument is not located in the cave by any other source). 

It seems natural to conclude that this was a sanctuary of Zeus. 
Every modem scholar has done so. But then consequences follow 
which cannot possibly be considered natural. The god thus revealed 
is thought to be very different from Zeus as we see him elsewhere.44 

He is a god of vegetation, reviving each year along with his domain 
in nature, perhaps first dying, then coming back to life in a miracu­
lous rebirth. And many think that this pattern was also expressed in 
the form of initiation rites conducted in the cave, either for maturing 
adolescents or for members of a secret society.45 In earlier days the 
cult was usually traced back to Anatolia, especially Phrygia, or to 
other eastern lands. Now it is claimed as a Minoan heritage. 

41 !Cret l XII l (plaque); G. Daux, BCH 81 (1957) 632 (vase). 
42 Pl. Leg. I init., 624A--625A, [pl.] Minos 319; Diod.5.78.3; Dion.Hal. Ant.Rom.2.6l.2 

("Dicte" instead of "Ida" is inadvertent); Str.l0.4.8, p. 476 (Ephorus FGrHist 70 
F 147); Max.Tyr.38.2; Iambl. Vljth 5.25-7; schol. Od.l9.179. 

43 Diog.Laert.8.1.3; Pmph. Vljth 17. It is Porphyry again who quotes Euripides' 
Cretes to show that "the prophets of Zeus on Crete" were vegetarians (n. 23 above). 

44 The notion of a mysterious Cretan cult of Zeus appears in every handbook of 
Greek religion and in every discussion of such topics as initiation rites and purification, 
Epimenides and Pythagoras and the Orphics, so that references are superfluous. In­
stead, see Verbruggen, Zeus cretois, where the notion is combatted as well as can be 
done by focussing on Zeus, without reference to the Mother. 

45 Unhappily, Verbruggen, :(eus cretois, remains committed to initiation rites. It is 
worth remarking that M.P. Nilsson, who was most effective in promoting the Minoan 
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The Idaean cave does not warrant these hypotheses. The funda­
mental question is, what deity was worshipped here with character­
istic rites? It is in fact the Mother, not Zeus, who would be fitly 
honoured with the votive objects that evoke a frenzied dance, tym­
panum and cymbals and shields. We shall see further on that the 
Curetes, clashing spear on shield, are projected from her summer 
festival (§ V). As to tympanum and cymbals, both instruments are 
notoriously brandished by her worshippers; the tympanum is her 
constant attribute in art. Several bronze bowls, phialai, were also 
dedicated in the cave,46 and are equally appropriate to the Mother 
(cf. § II). Still other votive objects point to female worshippers and a 
female deity, but do not show who she wasY 

A find seemingly unpublished is an Archaic limestone statue of a 
seated goddess.48 It came from the small, dark upper chamber where 
lamps were used in Roman times. Here too is a rock formation resem­
bling a throne. Now Pythagoras, says Porphyry, 'tOV 't£ cr'topVU~J.Evov 

aiml'n Ka't' E'to~ 8p6vov E8£acra'to "gazed upon the throne that was 
spread for him each year", scil. for Zeus. If it was a privileged sight, 
it must have been out of the way, as in the upper chamber. At 
Athens "to spread a throne" is a ceremony honouring the Mother, 
probably at her spring festival; we shall come to it below. 

These are signs that the Idaean cave was once a sanctuary of the 
Mother. 49 In the course of time Zeus seems to have supplanted her 
as the presiding deity. Hesiod will be largely responsible, for in the 
connected story of the succession in heaven it is the episode of the 
Cretan cave that assures the triumph of Zeus. Cnossus and Ida fell 

fertility spirit, expressly set himself against the related notion of initation rites: 1he 
Minoan-Mycenaean Religion2 (Lund 1950) 548-9. Yet when W. Burkert, Lore and Science 
in Ancient Pythagoreanism (Cambridge, Mass. 1972) 151, informs us that "There were 
'caves of Zeus' in Crete, sites of the initiatory ceremonies of secret societies", he 
adduces Nilsson, GGR2 1.261-4 as if in direct support of this point (ibid., n. 173). 
That is almost libellous. 

46 Kunze, Kret.Bronzereli¢ 1.31-2 nos. 69-73, 212-16, pis. 44, 47-8. 
47 Verbruggen, Zeus cretois 83, cf. 78,80,99, thinks that Zeus was preceded by "an 

anonymous goddess". 
48 See Verbruggen, Zeus cretois 74, citing S. Marinatos, who uncovered it in 1956. 

I ought to say that I have not been able to consult E. Platakis, To 'Ioa!ov iiv•pov 
(Herakleion 1965). Verbruggen was chided by a reviewer for failing to make use of 
this work. 

49 We may also reflect that the association of Idaean Zeus with Bacchic and no 
doubt Orphic mysteries, which first appears in Euripides (as cited in n. 23), is much 
more understandable if the rites of the cave sanctuary are simply those of the Mother, 
for she and Dionysus are flagrant kindred spirits. 
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heir to a Panhellenic reputation that was bound to influence the local 
cult. Zeus was in any case, in his normal range as weather god and 
as guardian of the social order, as prominent on Crete as in the rest 
of Greece;50 he must have been worshipped at other sites on Ida. 
But despite modern theories, his nature did not greatly change with 
his role in the cave. 

2) In Callimachus and Pausanias, Arcadia is bound up just as closely 
as Crete with the birth story. Here we are given several definite 
locations. On Mount Thaumasius near Methydrium-either Madara 
or Ayios Ilias, the two mountains flanking the city-Rhea presented 
Cronus with the swaddled stone; she also sought the protection of 
armed Giants, congeners of the Curetes, who go with the summer 
festival; on the mountain summit was a cave sacred to RheaY The 
river that runs by Gortys was for a certain stretch near its source 
called Lusius "Washing-place" because it served to wash the infant 
Zeus.52 It was on Mount Lycaeus, in a certain wooded area, that 
Rhea gave birth; she then washed the child in the source of the river 
Neda, and handed him over to local Nymphs, including Neda.53 The 
river Lymax "Scouring", a tributary of the Neda, got its name when 
Rhea on being delivered was cleansed by the Nymphs.54 The bath­
ing and rearing were also situated on Mount !thorne nearby, again 
at the hands of the Nymphs, again including Neda; here too the 
babe was hidden by the Curetes. 55 

Methydrium, Gortys, Lycaeus, !thorne, Neda: these are all towards 
the southwest of the Arcadian plain, the area which Callimachus 
calls by the old name Parrhasia. For literary purposes this area was 
singled out as the Arcadian birthplace, and the details were suitably 
adjusted. In Callimachus Zeus is born in Arcadia and reared in Crete. 
In Pausanias the different sites have somewhat different roles in the 
story. The harmonizing effort is obvious when Methydrium concedes 
that Zeus was born on Lycaeus, but insists that the stone was ten­
dered on Thaumasius. Another moment has been isolated in the lexical 

50 Verbruggen, Sources pertaining to the Cult qf :(_eus in Crete (Louvain 1979), and :(_eus 
cretois 127-54. 

51 Paus.8.36.2-3; Steph.Byz. s.v. E>auJ.uxcrtov. On the Giants vis-a-vis the Curetes, 
see F. Vian, La Guerre des giants (Paris 1952) 239-40; M. Jost, Sanctuaires et cultes 
d'Arcadie (Paris 1985) 245. 

52 Paus.8.28.2. 
53 Callim. HJov.l Q-17 ,32-41; Paus.8.36.3,38.2-3. 
54 Paus.8.41.2. 
55 Paus.4.33.1. 
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entry Geraistion, said to be "a place in Arcadia" where "Zeus was 
swaddled".56 Now local legends do not grow up in this way, as dis­
crete episodes of a longer narrative. We must infer that the complete 
story of the birth and rearing (with wh~tever detail) was once told at 
each site: apropos of !thorne Pausanias remarks that the story was 
common to innumerable places and peoples. 

We can also see that the cult to which the story was attached is 
the Mother's. On Thaumasius, we have a cave of Rhea; in the woods 
of Lycaeus, "a sacred place" called "the Couch of Rhea"; at the foot 
of !thorne, in the later city of Messene, a statue of the Mother made 
by Damophon, and a megaron of the Curetes.57 Zeus the weather god 
is worshipped on Lycaeus and !thorne, as on so many mountains; 
but these shrines have nothing to do with the birth story. 

The Mother is fairly prominent in other parts of Arcadia, not only 
in the southwest. 58 At Lycosura, on a spur of Lycaeus at the south­
east, the Mother has a place in the sanctuary of the Arcadian god­
dess Despoina "Mistress": an altar in front of the temple; an emblem­
atic pair of lions in the temple's mosaic floor; among the reliefs of 
Damophon's great statue, another pair of lions flanking a tympa­
num, and groups of both Curetes and Corybantes.59 In the agora of 
Megalopolis Pausanias saw a ruined temple and a small statue.60 Near 
Asea, at the reputed source of the Alpheius, he notes a roofless temple 
and two stone lions; a battered statue of the Mother that was found 
here in the nineteenth century may be as early as the beginning of 
the sixth century.61 Wee see her again in western Arcadia. In the 
Alpheius valley, on the road to Olympia, a rustic priestess with pro­
phetic powers lends colour to a speech of Dio Chrysostom. 62 Azania 
at the northwest was renowned for "Idaean howling", i.e. for its celeb-

56 Et.Magn. s.v. fEpaiattov. The place is often associated with Arcadian Gortys on 
the ground that Zeus is nursed by Nymphs called Geraistiades at Cretan Gortyn. 

57 Cave on Thaumasius: Paus.8.36.3. Sacred place on Lycaeus: Callim. H.Jov.ll-
14. Monuments in Messene: Paus.4.31.6,9. 

58 On her cults in Arcadia, c£ H. Graillot, Le Culte de Cybele (Paris 1912) 509-11, 
515-16; Jost, Sanctuaires 523. 

59 Paus.8.37.2,6; Jost, Sanctuaires 523 (mosaic and sculptural fragments). 
60 Paus.8.30.4. 
61 Paus.8.44.3. For the statue, seej. de La Geniere, Me/Rome 97 (1985) 711-14, 

and CRAI 1986, 33-35, and Stltal n.s. 10 (1992) 98. From Achuria near Tegea 
there is a small altar of Roman date dedicated "to the Great Mother": IG 5.2.87; 
Jost, Sanctuaires 523. 

62 Or.l.53-4. 
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ration of the summer festival. 63 The Phrygians of Aezani, who also 
worshipped the Mother, were proud to say that they had migrated 
from this corner of Arcadia.64 

The Mother's ritual and its aetiology were probably much the same 
throughout Arcadia, but for some reason literary folk concentrated 
on the southwest. Elsewhere, in the plain of Mantineia, Pausanias 
tells a local tale about a spring Arne "Lamb", presumably a cult­
site.65 When Rhea bore Poseidon, she set him down among a flock 
of lambs browsing round the spring; "and she pretended to Cronus 
that she had borne a horse, and gave a foal to swallow instead of 
the child, just as she later gave him instead of Zeus a stone wrapped 
in swaddling clothes". The reason for contriving this odd variation 
of the familiar story is doubtless that the latter had been preempted 
by the spokesmen of southwest Arcadia. The details of the story­
the spring, the flock, the expiatory foal-are unmistakably inspired 
by ritual. 

3) Mter Arcadia, we hear of two other places in the homeland 
where the cult of the Mother was deeply rooted and the story was 
told of Zeus' birth and rearing: Athens and Thebes. At both places 
the evidence for the Mother is much earlier than elsewhere, going 
back to the Archaic period. And although the birth story is not 
explicitly connected with the cult, the connexion is very probable. 

The Mother has three notable shrines at Athens: one in Agra, the 
rural district beyond the Ilissus adjoining the southeast sector of the 
city, the earliest Dark-Age community; another in the excavated Agora 
at the northwest, an area developed in the later sixth century; and 
yet another on the Museium hill at the southwest corner of the city. 
There were other shrines in the countryside.66 One element of the 
aetiology is perfectly clear. The chorus of Euripides' Helena describe 

63 Stat. Theb.4.292, ldaeis ululatibus aemulus A::;an. Lact.Plac. ad loc., "aemulus", quia 
in illo monte A::;anio ut Jupiter ita etiam Mater deorum colitur ritu ldaeo. ':.i::;an": apud Arcades 
Curetes hoc nomen habent de monte A::;anio. unde vulgo in sacris deae magnae ... dicitur A::;an. 

64 Paus.8.4.3, 10.32.3. A coin of Aezani, with Cybele holding a miniature Zeus 
and the Curetes dancing round her, shows that the birth was situated here, doubt­
less in the cave mentioned by Pausanias, which has been explored and published; 
seeR. Naumann, lst.Mitt 17 (1967) 218~47; L. Robert, BCH 105 (1981) 352-60; 
Vermaseren, CCCA 1.44-7 nos. 124~36, pl. 17. 

65 Paus.8.8.1 ~2 (FGrHist 322 F 4); cf. Fest. s.v. Hippius, p. I 0 I Muller; Et.Magn. 
s.v. "ApvT), Tzetz.Lycophr. Alex.644 (Theseus FGrHist 453 F 1). 

66 Shrine in Agra: § IV. In the Agora: H.A. Thompson and R.E. Wycherley, The 
Agora qf Athens (Princeton 1972) 30~ I, 35~8; Vermaseren, CCCA 2.3~48, nos. 1~ 179, 
pis. l ~34. For the Museium hill, see below. In the countryside: Graillot, Cybele 
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the Mother's frenzied roaming, after the pattern of the summer fes­
tival (lines 130 1-52); but in this Athenian version she searches for 
her daughter, as if she were Demeter---a tribute to the overarching 
renown of Eleusis (§ V). 

Athens' version of the birth of Zeus, which has not been recog­
nized as such, is ascribed to the legendary poet Musaeus. Musaeus' 
best-known work in later times was a 1heogony, in which "Zeus at his 
birth was entrusted by Rhea to Themis, and Themis gave the babe 
to Amaltheia, and she put him to suck at a goat which she had, and 
the goat nurtured Zeus" _67 In the sequel, Zeus, Amaltheia, and the 
goat are all transferred with the help of Gaea to "one of the caves 
on Crete", so that Hesiod is duly accommodated, in much the same 
fashion as in Callimachus' Hymn to ,Zeus. The goat, moreover, be­
comes the centre of attention as the source of Zeus' aigis, the dread­
ful "goatskin" of epic poetry that is now used to defeat the Titans. 
We can ignore these embellishments, the Cretan cave and the aigis. 
The words quoted are a full and sufficient account of Zeus' birth 
and rearing. 

Musaeus "He of the Muses" was a pseudonym, a rather naked 
one, used to authenticate religious poetry, especially healing charms 
and oracles, so that he became the inventor of these things.68 In 
early days he probably did service in various quarters, but by the 
late fifth century he had been appropriated beyond appeal by Ath­
ens, as father and preceptor of the Eleusinian hero Eumolpus.69 It 
was on the Museium hill that he sang and was buried after a long 

503-8; S. Solders, Die ausserstiidtischen Kulte und die Einigung Attikas (Lund 1931) 52. In 
Attic art the Mother goes back to the later sixth century. There is a small seated 
statue and terracotta figurines, both from the Acropolis: Naumann, lconographie 145-
6,308; de La Geniere, Me/Rome 97 (1985) 696, and CRA1 1986, 32. It would be 
unreasonable to ask for anything earlier. 

67 Eratosth. Catast.i3 (Musaeus Vorsokr 2B 8); Hyg. Astr.2.13.4; schol.Germ. Arat. 
p. 73 Breysig; schol.Arat. Phaen.i56; Lact. Inst.Div.i.21.39. Cf. Diod.5. 70.5 (FGrHist 
468 [Crete app.] F 1). 

68 Ar. Ran.i033; pl. Protag.316D, Rep.2,364E; cf. Hdt.7.6.3; schoLAr. loc. cit. 
(Philochorus FGrHist 328F 208; Soph. TGrF fr. 1116). 

69 The earliest witness, but an emphatic one, is [Eur.] Rhes.945-7. Musaeus is a 
favourite on red-figure vases, hob-nobbing with the Muses and Apollo (IJMC s.v.). 
The words which Beazley reads and restores on a scroll read to Musaeus by Linus, 
6Eiilv o:i[nyEVE'tarov, would make a suitable opening for a theogony, if only they were 
sure: A]A 52 (1948) 340 (IJMC no. II). It is sometimes maintained, as by Jacoby, 
FGrHist Illb. Suppl.l.5 75, that Musaeus originates in Athens or Attica. This would 
make it more likely still that the Museium hill is named after him, as suggested 
below. 
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life.70 Now the name Moucretov for the hill is rather puzzling, for 
there is no trace hereabouts of any cult of the Muses, which one 
would expect to be the origin of the name.71 The name appears to 
be due to the association with Musaeus. It must then have replaced 
some earlier name; but given Musaeus' celebrity, that does not seem 
impossible. In any case, it appears that the inspired prophet was 
associated with just this part of Athens because his activity suited the 
pre-existing worship of the Mother. We should examine the remains 
on the hill. They have never been fully understood. 

On the northwest slope is a rock-cut inscription, of the fourth or 
third century B.C., that evokes Musaeus' oracles: E1to~ OE <provfl. 72 This 
must be the abbreviation of a hexameter tag like e1to~ oE: [cp8ey~a:to] 
<provfl "the voice uttered a word". One of the few verbatim frag­
ments of Musaeus, two hexameter lines describing the operation of 
the Delphic oracle when it belonged to Gaea and Poseidon, contains 
a similar phrase, <prov~ mvutov cpa·to JlU8ov "the voice spoke a wise 
word". 73 Here the voice is Gaea's (or "Chthonia's"), and exemplifies 
the primary mode of Delphic prophecy, an inspired utterance by the 
Pythia; it is juxtaposed in the next line with the taking of omens 
from the sacrificial fire. The lines are quoted by Pausanias from the 

70 Paus.l.25.8. He also had a grave and epitaph at Phalerum (Diog.Laert.l.3; 
A.P.7.615; schoLAr. Ran.l033); here as in Philochorus he is son, not father, of 
Eumolpus. The significance of the Phalerum monument is moot: cf. E. Kearns, The 
Heroes of Attica (London 1989) 17 n. 48, 187. 

71 The Museium hill first enters history in 294 B.C., when it was fortified by 
Demetrius. Yet it figures as a landmark in Cleidemus' account of the Amazon in­
vasion, i.e. in the mid fourth century: Plut. 7hes.27.1,3 (FGrHist 323F 18: the "frag­
ment" should begin with 27 .l, not 27 .2). W. Judeich, Topographie von Athen2 (Munich 
1931) 424, connects the hill with the Ilissian Muses, quite unfeasibly; cf. Wycherley, 
GRBS 4 (1963) 173-4, and The Stones of Athens (Princeton 1978) 171. 

72 S.N. Dragoumis, AthMitt 23 (1898) 202-4; A.A. Papayiannopoulos-Palaios, 
'Apxat<Xt 'EA.AT\VtK<Xt 'E~trypaq>at (Athens 1939) 76 no. 14; W. Peek, AthMitt 67 (1942) 
150-l no. 324; not in /G 22; cf. SEC 41 (1991) no. 232. The date is Peek's, who 
says "the inscription is certainly no later". Dragoumis proposed either a connexion 
with Musaeus or "the notion of an echo". The latter is preferred by Judeich, Topo­
graphi£2 398, and by Peek 151, even though both Dragoumis and Peek admit, to 
their honour, to making repeated attempts to raise an echo with no success. Accord­
ing to N.I. Pantazopoulou, Polemon 3 (1947-48) 121, the inscription recalls the mitrGlflrlis 
who preached and perhaps prophesied about the Mother (of which more below); cf. 
Papayiannopoulos-Palaios, 'E~trypaq>at 77 and Polemon 3 (1947-48) 96. 

73 Paus.l 0.5.6 ( Vorsokr 2B ll ). "Straightway Chthonia's voice spoke a wise word; 
with her was Pyrcon, servant of the glorious Earth-shaker". Chthonia stands for the 
Pythia, nuplCOlV for the Delphic officiant called lt\lplCOO~, who watched the sacrificial 
fire (Hsch. s.v.). The second element is the root (cr)Ko- of Koero (cf. schauen, show), so 
that the word is a synonym of 9u'T\JC6oc; (Attic 9u'T\x6oc;), 9uocrK6o~. 
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Eumolpia, which may or may not be the same as the TheogOTIJ'· 74 

As for the sanctuary of the Mother, one limit is marked by an­
other rock-cut inscription at a different point on the northwest slope, 
this one by a professional hand of the fourth century: i~:pov MTt'tp6c; 
"shrine of the Mother". 75 The Museium hill is also given as the pro­
venance of two roof tiles stamped with a dedication to the Mother 
by scions of a family prominent in the later second century B.C.76 

Other such tiles have been found in the Agora and undoubtedly 
belong to the large new Metroum that was constructed there shortly 
after the middle of the century, with the help as it seems of Attalus 
II, who is responsible for the great stoa opposite. 77 So tiles may have 
drifted by chance from the Agora to the Museium hill. But it is just 
as simple to suppose that the sanctuary here was refurbished at the 
same time, since every cult of the Mother was deserving of attention 
in the days when Athens courted Pergamum. 78 

Our shrine has also been suggested as the setting of a strange 
story, first mentioned by Julian in his oration on the Mother, about 
a metragyrtes who was rebuffed or murdered by the Athenians and 
then vindicated by the founding of "the Metroum". 79 But all our 
sources plainly mean the shrine in the Agora; for the rest, the de­
tails are so uncertain and obscure that the starting point is impos­
sible to discern. 

74 Both the 17zeogo11;)1 and the Eumolpia, as represented by express citations, contain 
Athenian material, as distinguished by M.L. West, 7he Orphic Poems (Oxford 1983) 
42~3 (he identifies the two works without ado). 

75 A.N. Skias, EpMrch 1899, 239~40 no. 2; Papayiannopoulos-Palaios, 'Emypa<pal. 
76~7 no. 15; Peek, AthMitt 67 (1942) 149--50 no. 323; not in /G 22; cf. SEC 41 
( 1991) no. 121. In the spelling of tEpov I follow Peek. 

76 IG 22 4870; cf. Wycherley, 7he Athenian Agora. Literary and Epigraphical Testimonia 
(Princeton 195 7) !59 no. 514; A.N. Oikonomides, 17ze Two Agoras qf Ancient Athens 
(Chicago 1964) 75; Vermaseren, CCCA 2.63 no. 242. 

77 See Thompson and Wycherley, Agora qf Athens 36~8; C. Habicht, Hesperia 59 
(1990) 574-5. 

78 It is a curiosity that another of these tiles was found in a Cerameicus grave of 
the second century after Christ: Peek, Kerameikos 3. lnschrijten, Ostraka, Fluchtaftln (Ber­
lin 1941) 17 no. 12; Vermaseren, CCCA 2.67 no. 252. 

79 Jul. Or.5.159 A; cf. Phot., Suda s.v. Mll'tpayup'tll~; Suda s.v. ~apa9pov; 
Apost.ll.34; schoLAr. Plut.431. That the story refers to the Museium hill is confi­
dently stated by Papayiannopoulos-Palaios, 'Emypa<pa\ 77, 81, and Polemon 3 (1947~ 
48) 94-6; Pantazopoulos, Polemon 3 (1947~48) 119~22; Oikonomides, Two Agoras 
75~6. Yet they do not consider, or even acknowledge, the pointers to the Agora: 
the place became the record office, says Julian; it became both the council-hall and 
the record office, say the lexica. The Agora receives its due from other scholars, but 
this is not the end of the matter. The lexica, though not Julian, further describe the 
scene as a pit, or even as "the Pit" for casting out cadavers (Suda s.v. ~apa9pov: the 
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The inscription naming the shrine will mark its eastern limit. The 
other, evoking Musaeus' oracles, is about 150 m. to the west. Just 
below it on the hillside is a remarkable but little noticed installa­
tion.80 A floor about 13 m. wide and 10 m. wide has been levelled 
in the native rock. Seven thrones, with a footstep beneath, have been 
carved in a row in the rising ground on the long side, each sepa­
rated from the next by a common arm. On the short side, at the 
corner, is a bench. This has been explained as a meeting room for 
a council, or as a law court, or simply as a place to rest, a "primitive 
exedra".81 But councils, law courts, exedras are all of common occur­
rence, and never take a form such as this. No secular explanation 
can be satisfactory. 

The Mother is worshipped everywhere in rock-cut shrines, and is 
commonly depicted as sitting on a throne; some of the shrines in­
clude her seated figure in relief. There are also rock-cut thrones, 
single ones, on mountains in Greece and in western and central Ana­
tolia, some on remote and barely accessible heights, which are prob­
ably hers, though definite proof is lacking.82 

The seven thrones invite comparison with other multiple forms. It 
is just at Athens and a few places nearby that we find a peculiar 
kind of votive relief, the double naiskos-twin images of the goddess 
sitting on adjacent thrones, mostly beneath a single pediment.83 The 
twin images are as nearly identical as befits the sculptor's art. Both 

story appears to be a last-minute insertion by the lexicographer), where the metragyrtes 
was first flung on his head and then, after the pit was filled in, commemorated with 
a statue. Until these details are accounted for, it is rather wishful to hold up the 
story, and many do, as illustrating some dramatic turn in religious feeling. 

8° Cook, :(,eus 1.145-7 (drawings); Judeich, Topographie2 397; Papayiannopoulos­
Palaios, 'Emypa<pa! 77, and Polemon 3 (1947-48) 95-6 (photograph); Pantazopoulos, 
Polemon 3 (1947-48) 121; Oikononomides, Two Agoras 76. No one but Oikonomides 
claims to see "traces of the filled pit", as in the story of the metragyrtis. 

81 Cf. n. 80. Council-room: Papayiannopoulos-Palaios, Pantazopoulos. Law-court: 
Cook, Oikonomides. Neither council-room nor law-court, but "a kind of primitive 
exedra, a place for recreation and rest": Judeich. 

82 They are surveyed by Cook, :(,eus 1.135-48, who treats them all as thrones of 
Zeus, like the mountains themselves, though he does not quite exclude the Mother. 
"The throne of Pelops" on Mount Sipylus is in the same area, on the north face 
beside a main road, as the excavated sanctuary of Mother Plastine and the pre­
historic, seemingly Hittite, rock-cut image which Pausanias knows as the Mother; 
cf. § V. 

83 Vermaseren, CCCA 2 nos. 62, 172, 183, 193, 238-9, 241, 341, 454, 461, 478, 
611, cf. also 590, and CCCA 7 nos. 14, 21, 63, 142; Naumann, Ikonographie 188-90, 
334--6, pl. 30. Of the examples with known provenance, a dozen come from Ath­
ens, and one each from Delos, Delphi, Isthmia, Corinth, Troezen. T. Hadzisteliou 
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wear the same palos and robe and hold the phiale in the right hand; 
both even have the right leg advanced. The difference between them 
is therefore an artistic variation: the one holds a sceptre and has a 
lion at her side, the other holds a tympanum and has a lion in her 
lap.84 For the purpose of the dedication, a double image is better 
than a single one. 

In some of the Mother's rock-cut shrines there is a determined 
repetition on a larger scale, rows of niches that were somehow essen­
tial to the worship. It is true that many rupestral shrines have niches 
for votive plaques; but these of the Mother go far beyond the norm. 
There are three Ionian examples, at Phocaea, Ephesus, and Samos, 
and a Dorian one at Acrae in Sicily. 

At Phocaea the shrine extends over a rocky slope traversed by 
rock-cut stairs, and the niches, a hundred or so, are in several groups; 
each group is neatly arranged, and sometimes the ground in front 
has been levelled.85 Most niches are empty, but a few have traces of 
the Mother in relief. At Ephesus the niches are all together on the 
northeast side of Panayir Dagh, in several ascending rows near the 
bottom of the slope.86 In one the Mother appears in faint relief, but 
many niches were fitted with marble reliefs dowelled into the rock. 
Samos town has two larger sanctuaries and two smaller ones with 
groups of niches, likewise fitted with reliefs.87 

The shrine at Acrae near Syracuse is the most informative, for 
here the niches have rock-cut images in fairly high relief. There are 
indeed many empty niches as well, mostly small ones; but most of 
these are clearly secondary, adjoining the others. Eleven large niches 
with images of the Mother are carved in a row on a hillside over a 
stretch of about 50 m., and yet another at a lower level.88 All the 

Price, ]HS 91 (1971) 53-6, in her study of "double and multiple representations", 
makes a special category for "Cybele", but it includes a quite disparate item, Hittite 
seals, and overlooks the restricted range of the double naiskos. 

84 It seems misguided to say, as does Naumann, Ikonographie 190, that the twin 
images express "two fundamentally different characteristics" of the Mother, solemn 
majesty and wild abandon. 

85 E. Langlotz, ArchAnz 84 (1969) 377-85; Naumann, Ikonographie 153-5, pl. 20. 
86 Vermaseren, CCCA 1.184--9 nos. 612-31, pls. 131-4; Naumann, lkonographie 

214--16,346-9, pls. 32-4. 
87 Naumann, lkonographie 217. 
88 L. Bemabo Brea, Akrai (Catania 1956) 89--113, pls. 17-22; G. Sfameni Gasparro, 

I Culti orientali in Sicilia (Rome 1973) 126-49, 267-76, pls. 76-104; Vermaseren, 
CCCA 4.61-6, pls. 52-63; Naumann, Ikonographie 202-8, 344-5, pl. 30. The niches 
( 1-11 from left to right, and 12 below) with a single seated image of the Mother are 
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images save two (the one in the lower niche, and another in the 
upper row) show her in the usual seated pose, mostly holding phiale 
and tympanum and flanked by lions. Admittedly, the niches are not 
of uniform size and proportions, and half of them also contain smaller 
images of the Mother's attendants. 

These other shrines resemble the seven thrones on the Museium 
hill in being carved on rocky slopes.89 But it is not sufficient to sim­
ply mention them, for they are enigmatic in themselves. The seven 
thrones, the multiple niches, somehow served the Mother's ritual, 
and so did the double naiskos. It is in ritual that a common explana­
tion must be sought. 

It was the custom to "spread a throne", crtprovvunv 8p6vov, i.e. to 
make it comfortable with covers and perhaps pillows, obviously for 
the goddess: the worshippers saw her, with the eye of faith, sitting 
on the throne, just as she does in art. The custom is best known 
from the records of a private group at Peiraeus, and in a different 
form was adopted in Corybantic healing;90 yet these instances are 
secondary to the Mother's public festival. Porphyry, as we saw above, 
describes it as an annual rite at the Idaean cave. More than one 
throne might be prepared. The Peiraeus group resolve "to spread 
two thrones in the finest possible way", and the activity is spoken of 
in the plural, as crtpfficrnc; "spreadings".91 The goddess was even better 
pleased and honoured when the gesture was repeated. It is repeated 
with solemn show in the sculptural type of the double naiskos and in 
the official resolve at Peiraeus. 

To judge from the seven thrones and the multiple niches, the gesture 
was repeated often by a festival crowd. On the Museium hill the 

4,6-7, I Q-11. Those with the Mother seated and attendants standing are I ,3,5,8-9. 
Those with both the Mother and attendants standing are 2,12 (the principal figure 
in 12, badly damaged like many others, has a short tunic, and only the polos and 
nearby lions suggest the Mother). Attachment holes in the rock show that several of 
the images had metal ornaments-crowns, collars, bracelets. 

89 Another possible instance should be mentioned in passing. According . to 
F. Graf, Nordionische Kulte (Vevey 1985) 318,420, a shrine similar to those of Phocaea 
and Ephesus can be recognized at Erythrae. He points to "votive niches cut in the 
rock" beside a terrace on the south slope of the acropolis, but their number and 
disposition are not stated. 

90 See Hepding, Attis 136-8, 183-4; Nilsson, GGR 22 641-2. For the Corybantic 
rite, see also 0. lmmisch, ML 2.1 (1894) 1615-18 s.v. Kureten; I.M. Linforth, 
Cal.Publ.Cl.Ph.l3 (1946) 123.:..4,156-7. An early tragedy, perhaps Sophocles' Tympanistae, 
told how Dionysus was cured of madness by this means, so as to explain his affinity 
with the Mother. See Robertson in C/V2 14 (1995). 

91 /G 22 1328 lines 9-10,1329 lines 15-16. 
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empty thrones may have been spread by seven bands of worship­
pers; a sevenfold organization appears elsewhere in Athenian cer­
emony.92 In the other shrines the figures in the niches, whether carved 
in the rock or rendered on tablets, probably looked on while the 
ritual was performed nearby. At Acrae the ritual setting can still be 
made out. The niches face a narrow strip of level ground, and at 
three symmetrical points-at either end and in the middle-there is 
a broader area, comparable to the rock-cut floor on the Museium 
hill.93 At either end, beyond the niches, a semicircular floor has been 
cut into the rock, and at the centre of the floor an outcrop of rock 
has been left to make a rough circular base. In the middle of the 
row, or more precisely between the seventh and eighth niches, there 
is another artificially levelled area with another rough-hewn circular 
base. The bases have been taken as altars or altar foundations, but 
would do as well to support wooden thrones.94 The three areas im­
ply three groups of worshippers, conformable with the usual division 
of Dorian cities into three pfrylai.95 

No date is mentioned for the celebration at Peiraeus, but the group 
was busiest in spring; this must have been the festival time.96 The 
task of spreading a throne is one for women. At Peiraeus it was 
doubtless in the hands of one or other of the female officiants named 
in the record: qnaATJ!pOpot , l;axopo<;, n:p6n:oA.o<;. 97 We expect the cus­
tom to be reflected in the festival aetiology. Now in the story of the 
birth of Zeus Rhea is always helped by other women-by Gaea, 
Themis, Amaltheia, or by local Nymphs;98 the action differs in this 
respect from the other great birth story, of Leto and the twins, in 
which the mother gives birth in a solitary place. These women are 

92 See Robertson, Festivals 124-5 (on the Oschophoria), and HSCP 95 ( 1993) 
235-8 (on the Anthesteria). 

93 These areas are described and illustrated in Bemabo Brea, Akrai 91 (drawings 
by 0. Puzzo), 111-13 (site report by C. Laviosa), pl. 22; Sfameni Gasparro, Culti 
orientali 128-9,267,273, pis. 70-73,89,102-4. 

94 A hole is noted and shown in the top of the middle base (Bemabo Brea, Akrai 
Ill, pl. 22.4). If sculpted stone altars had been set up on the rock, as suggested by 
Laviosa (ibid., Ill, cf. 140), one would expect to find cuttings at the circumference. 
But perhaps the rock surface is too damaged for any to survive. 

95 The threefold division is evident at both Acrae and Syracuse: N.F. Jones, Public 
Organization in Ancient Greece (Philadelphia 1987) I 72-6. 

96 See W.S. Ferguson, HThR 38 (1944) 107 n. 49. 
97 JG 22 1328 lines I 0-11 (naming also ut1tEpt 't~v 8Eov o.Ocrut ev 'trot uyEWil>t), 16-

17; IG 22 6288 line I. 
98 For a list of such figures, see H. Schwab!, RE Suppl.l5 (1978) 1214-16 s.v. 

Zeus; Verbruggen, Zeus m!tois 39-46. 
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not said to deliver the child, only to care for Rhea after the delivery. 
They correspond to the real-life officiants who spread the throne. 

The rock-cut thrones on the Museium hill are likely to be early. 
Although the inscription naming the shrine was carved in the fourth 
century, we cannot suppose that this conspicuous area, close to a 
main road and a city gate, was then available for any unwanted use. 
It was the shrine of the Mother that drew Musaeus to the spot, with 
his oracles and his 7heogony. 

4) The birth of Zeus was also located at Thebes, at a place so 
called, ~10~ fovai "Birth of Zeus".99 The place happens to be men­
tioned in our sources as the destination of Hector's bones after they 
were brought from Ophrynium in the Troad at the bidding of an 
oracle, as a remedy for plague. And it was the appropriate place, 
since Zeus in the Iliad acknowledges Hector as a special favourite, 
because of his copious sacrifices. 100 Lycophron expressly says that it 
was Hector's merit in sacrificing that caused Zeus to translate the 
hero to his own yEvE8A.ia 1tAa~ "natal ground", a periphrasis for the 
place-name. 101 Even a verse oracle quoted by Pausanias, which is 
probably a later embroidery, speaks of the translation as due to ~10~ 
EVVE<Jt111<J1 "Zeus' commands". The story of the translation is then 
both consistent and credible. It would be normal for Thebes when 
afflicted to make inquiry of an oracle, and normal for the oracle to 
suggest a striking new observance and a suitable point of attach­
ment.102 The cobweb theories that have been spun round this cult of 
Hector can be brushed away. 

99 Lycophr. A/ex.ll89-1213, with schol.vet.; schol.Hom. //.13.1 (Aristodemus 
FGrHist 383F 7); c£ [Arist.] Pep!. fr. 640 Rose3 no. 46; Paus.9.18.5. 

100 Hom. //.22.17o-3,24.66-70, c£ 4.48-9,24.33-4. 
101 Alex.ll9l-5. Further on, Lycophron says that in consequence of the oracle 

Hector will be worshipped as a healing deity, and as such "you will dwell in the 
Islands of the Blessed, a mighty hero", vi]crot<; liE: JlaKaprov E"(Ka'totKf]crn<; JlEyll<; llpro<; 
( 1204--5 ). We are told elsewhere, and on good authority, that "Island of the Blessed" 
was a term for Thebes' acropolis (Armenidas FGrHist 378F 5). Lycophron now uses 
it as a general designation for Thebes so as to produce a fanciful analogy between 
the The ban cult hero and the epic denizens of the Islands of the Blessed. The schol 
ad loc. quotes two unprepossessing hexameters, allegedly an inscription at Thebes: 
"These are the Islands of the Blessed, where once the very finest, Zeus king of the 
gods, was born by Rhea at this place here". The term is again a general designa­
tion; whether Lycophron was indebted to the lines, or they to him, does not appear. 
We should not infer, though many do, that there was any difference of opinion 
about the site of Zeus' birth and Hector's grave or about its name. 

102 The very plausible circumstances are ignored or disputed by scholars who 
start from some inflexible presupposition. For F. Pfister, Der &liquienkult im Altertum 
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Hector was summoned to Thebes to deal with plague. 103 The site 
where he was installed must have been appropriate also to his heal­
ing mission. Now the birth story, we have found, goes with the cult 
of the Mother. She is often a healing deity, and was conspicuously 
so at Thebes; for Pindar in the Third Pythian thinks of her as a last 
hope for the ailing Hiero (lines 77-9). 104 An argument can be made 
for equating the Mother's shrine with the site of the birth story and 
of Hector's grave. It is conjectural, but nonetheless straightforward. 

Pausanias came to Hector's grave outside the Proetidian gate, on 
the road to Chalcis, "beside the fountain called after Oedipus" (lac. 
cit.). The area of the gate and the line of the road are approximately 
known, and the fountain is usually identified as one that was much 
admired in the nineteenth century. 105 It flowed from the foot of a 
hill on the south side of the road. Admittedly, Pausanias does not 
mention the birth story or the place-name "Birth of Zeus". In his 
time, when Thebes was near the end of its agonizing history and 
habitation was restricted to the Cadmeia, the grave must have been 
the only monument worth pointing to and explaining. "Birth of Zeus", 
however, was the older name for this site at the northeast, beside a 
main road leading into the city. 106 

(Giessen 1909-12) l.l93-4,2.440-l, Thebes' cult of Hector is indigenous and pri­
maty, like evety other local cult, so that any translation stoty must be a hoax. It is 
a further step, a giant one, to cast the Homeric Hector as a victim of Sagenverschiebung, 
a doctrine which still receives a friendly nod from L. Ziehen, RE SA 2 (1934) 1514-
15 s.v. Thebai I. For J.E. Fontenrose, The Delphic Oracle (Berkeley 1978) 391, the 
story is necessarily false because the oracle is versified and is not attested by a 
contemporary source. On these preposterous criteria see Robertson, Phoenix 36 (1982) 
358-63. In the present case Fontenrose is well refuted by his own tabulations 
(p. 27), which show cult foundations, including translations, to be far commoner in 
"historical responses" than in "legendary" ones, 73% against 29%. For some other 
opinions, see A. Schachter, Cults qf Boiotia (London 1981-) 1.233-4 (Hector's grave), 
3.145-6 (the place-name "Birth of Zeus"). 

103 So Lycophr. Alex.l205, aproyo~ MlJ.ltKroV tO~EUJ!Utrov; at 1207 Apollo as author 
of the oracle is called iatpo~. Not surprisingly, he also gives aid in war, again ac­
cording to Lycophron ( 1210--11 ). Aristodemus and the oracle in Pausanias are vague 
but not contradictory, citing misfortunes and the assurance of future prosperity. Most 
scholars insist that on this point the story fluctuates wildly (cf. n. 102). 

104 For the cult of the Mother at Thebes, see Graillot, Cybele 509-11; Wilamowitz, 
Pindaros (Berlin 1922) 270-2; Ziehen, RE 1532-4 s.v. Thebai I; L. Lehnus, L'Inno a 
Pan di Pindaro (Milan 1979) 7-18, 49-SS; Schachter, Cults qf Boiotia 2.137-41. 

105 On the gate and the road, see S. Symeonoglou, The Topography qf Thebes (Prince­
ton 1985) 190,239; on the fountain, id.l93-4,302-3. 

106 There should be no temptation to equate the place-name "Birth of Zeus" with 
the hills southwest of the fountain, as does Symeonoglou, Thebes 12, following 
Keramopoullos. If Lycophron's 1tAa~ has any particular meaning, the place was low 
and flat. 
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As Pindar prays to the Mother to cure Hiero, he imagines her 
shrine and festival. She it is "whom girls beside my own porch hymn 
through the night, together with Pan, as a powerful goddess", tav 
!COUpal 1tap EJ.!OV 1tp68upov cruv Ilavl. JlEA1tOVtat eaJla O"EJlVUV 8EOV 
€vvuxtat. The scene of worship is located in three emphatic words, 
1tap EJlOV 1tp68upov. Most commentators have always taken this as the 
"porch" of Pindar's own house. 107 And a story was told of how Pindar 
had been moved by a vision to set up an image of the Mother "beside 
his house", and of how the The bans had been directed by an oracle 
to make it a civic shrine. And Pausanias was shown, somewhere on 
the west side of Thebes, both the ruins of Pindar's house and an 
adjoining shrine of the Mother with a notable statue. 108 No one with 
sense can doubt that the story is a fiction, and the ruins a sham, 
addressing chiefly those three emphatic words, perhaps also a lost 
hymn to the Mother. 109 The conclusion will hold even if we believe 
that Pindar was a deeply religious person and presented his convictions 
in his poetry. Literature and life never made such a perfect match as 
between the 17lird Iythian and the vision, the oracle, the ruins. 

Still, those words confront us: what do they mean? I would have 
sailed to Syracuse, Pindar tells Hiero, had it been of use (lines 63-
7 6); but as it is, I will offer prayer at home. 110 "Beside my own porch" 
describes the Theban setting of the Mother's worship. Now even if 
Pindar did happen to live beside the shrine, it would be odd to say 
so in this context, by way of locating the shrine for Hiero and the 
audience at Syracuse. It has been suggested lately that the words 
only mean "right at hand" (or "right at foot", as the Greeks said); 111 

but 1tp68upov "porch" is much too definite to be so used. It suggests 
a monumental entrance, as to a palace or a sacred precinct, and 
Pindar uses the word elsewhere to add a note of grandeur. ll2 

107 See the doxography and discussion in Lehnus, Inno a Pan 7~ 18. 
108 The story: schol.Pind. Jyth.3.137a, 137b (Aristodemus FGrHist 383F *13), 

138,139b; V.Pind.1hom.1; cf. Philostr. /m.2.12.2~3. The ruins: Paus.9.25.3. 
109 Unless it is even wiser to suspend judgement, as Lehnus, Inno a Pan 18~55, 

appears to do. 
110 The persona behind these two first-person statements has actually been taken as 

the Syracusan chorus by some skirmishers on the hard-fought field of Pindaric criti­
cism. Yet it seems very clear that Pindar is speaking for himself; cf. G.B. D'Alessio, 
BIGS 39 (1994) 138~9. 

111 So D.C. Young, 1hree Odes qf Pindar (Leiden 1968) 48~50, followed by W J. 
Slater, GRBS 12 (1971) 145, for whom it expresses a Syracusan point of view (cf. 
n. 110). 

112 E.g., Isthm.8.2, of a great house on Aegina, where the victory celebration takes 
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He is fond of architectural metaphors, and in two of its eight 
occurrences 1tp68upov does not denote a literal "porch", but a figu­
rative one. Corinth is the "porch of Isthmian Poseidon"; Heracles 
drives Geryoneus' cattle "up to the Cyclopean porch of Eurystheus", 
i.e. to the ground beneath the walls, or in front of the gate, of the 
Mycenaean citadel of Tiryns. 113 For Pindar then a "porch" may be 
any grand approach. When contrasted with distant Syracuse, "my 
own porch" will refer to Thebes and to some familiar, impressive 
approach to the city, scil. a stretch of road leading to a gate. 

The Greeks gave much attention to an approach of this kind, usually 
called 1tpoacrnov .114 That word in turn is applied by Pindar to the 
abode of the blessed in the underworld: cpotvucop6oot~ o' Evt AEtf.u:Ovmm 
1tpoacrnov aut&v, "in fields of crimson roses is their proastion" (1hrenus 
7.3). "Suburb", the standard English rendering, is not really apt for 
a district especially frequented and adorned. But as the only English 
word for a city district distinct from the rest of the city, it must do 
duty here, and again for prothyron in the Third Iythian: "their suburb", 
"my own suburb". The porch or suburb is Pindar's own as a part of 
Thebes; he does not mean that he lives right there. 

Thus the Mother's shrine was beside a main approach to Thebes. 
But on which side? One immediately thinks of the shrine mentioned 
by Pausanias, next to the purported ruins of Pindar's house. Yet this 
cannot be the shrine of the Third Iythian, for two reasons. First, al­
though it stood outside the city as Pausanias knew it, scil. the shrunken 
settlement on the Cadmeia, it was well within the perimeter of the 
earlier city. Pausanias puts it just beyond the stream Dirce; in the 
fifth century Thebes extended much further west. 115 Indeed it must 
have been inside the city when first associated with Pindar; for it 
was there that one would look for the poet's house. Second, Pausanias 

place; Paean 6.135, of the royal dwelling of Aegina daughter of Asopus; Nem.5.53, of 
the precinct of Aeacus on Aegina's Colonna hill, where an actual propylon has been 
excavated-see G. Welter, Aigina (Berlin 1938) 52. 

113 0!.13.5; fr. 169.7. At 0!.6.1-3 the operation of building a porch is compared 
to praising the victor. 

114 C[ Thuc.2.34.5, the Academy road near the Dipylon gate; Hdt.3.142.2, a 
certain showplace at Samos. 

115 For the western limits, see Wilamowitz, Pindaros 27-8,35-6; F. Schober, RE 
1439-41 s.v. Thebai I; F.E. Winter, Greek Fortifications (Toronto 1971) 108 n. 18; 
Symeonoglou, 1hebes 120-2, and his "sites" nos. 257, 259, also nos. 156, 239, 250. 
Note too that the shrine was evidently not on the main road leading west, which 
Pausanias picks up a moment later (9.25.4). Symeonoglou, Thebes 134-5,140-1, 
198-9,251-2, offers hypothetical locations for both the shrine and Pindar's house. 
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gives the cult epithet as Dindymene, which is proper to the Anatolian 
Mother (§ VI); Pindar clearly means the native Mother, the compan­
ion of Pan. 116 So we are free to equate the "porch" with the road to 
Chalcis, and the Mother's shrine with the place called "Birth of Zeus". 

5) The birth story is again associated with the Mother at Cyzicus 
in the Propontis, a colony of Miletus. When Apollonius brings the 
Argonauts to Cyzicus, he speaks first of the mountainous peninsula 
north of the city, usually called "ApKtrov vilcro~ "Isle of bears", but by 
Apollonius "Apnrov opo~ "Mount of bears". 117 The scholiast explains 
that Zeus' nurses were here turned into bears, a detail which, though 
unattributed, will come from one or more of the local historians-of 
Cyzicus, Miletus, Heracleia-who dealt with the birth story. 118 

Now a similar bear transformation is recounted as a catasterism: 
the Great and Little Bears, also called Helice and Cynosura, are two 
Idaean nymphs who nursed Zeus. So Aratus, whose scholiast adds 
another item from "a Cretan tale about (the constellation) Draco", 
viz. that Zeus himself became the snake between the Bears, after 
taking this form to evade Cronus. 119 The bear catasterism was also 
known to the Naxian chronicler Aglaosthenes, since he gave the name 
Cynosura to one of the Idaean nymphs-and this was part of his 
own version of the birth story, in which Zeus was stolen away from 
Crete to Naxos for safe-keeping. 120 

It was conjectured long ago that the source of both Aratus and his 
scholiast is [Epimenides], who has much to do with Ida and the 
birth of Zeus. Even sceptics still regard the bear catasterism as distinctly 
Cretan; sometimes it is flatly said that the story was transferred from 

116 Despite Lehnus, Inno a Pan 40~ l, we can hardly suppose that the epithet had 
been wrongly used in the old shrine (un folso commemorativo, he says). 

117 Apoll. Argon.l.94l, with schol.936~4la. "Mount of bears" recurs at Str.l2.8.ll, 
p. 575. 

118 Agathocles FGrHist 472 F la~c (On Cyzicus); Maeandrius 491 F 3 (History qf 
Miletus); Promathidas 430 F l (On Heracleia); Callistratus 433 F 2 (On Heracleia). 

119 Arat. Phaen.3D-7, with schol.46 (Epimenides Vorsokr 3 B 22~3/ FGrHist 468 [Crete 
app.] F 3a), whence Diod.4.80.1~2; cf. Eratosth. Catast.2, schol.Germ. Arat. pp. 59, 
114 Breysig, Hyg. Astron.2.2.l (Aglaosthenes FGrHist 499 F I). Coins of the Roman 
province of Crete show either Zeus or Augustus beside seven stars, which Svoronos 
identified as the Great Bear, in token of the catasterism; but the interpretation is 
dubious at best. See Verbruggen, Sources 34-5,46 fig. 20. 

120 Eratosth. Catast.30, schol.Germ. Arat. pp. 90~1 Breysig, Hyg. Astr.2.16.2 
(Aglaosthenes FGrHist 499 F 2). Since Aglaosthenes F l ~2 is cited both times with 
the title of his work, Naxiaca, there is no room for the old conjecture, revived by Le 
Boeuffie in his edition of Hyginus (Paris 1983) 155 n. 2, 166 n. 10, that this is really 
Laosthenidas, an authority on Crete (Diod.5.84.4, cf. FGrHist 462). 
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Crete to Cyzicus. 121 But the opposite development is far more likely. 
Aglaosthenes shows that the catasterism was familiar enough to be 
adopted in an eclectic account. The scholiast's source, who took in 
Draco as well as the Bears, was eclectic too. A snake transformation 
is not otherwise imputed to ldaean Zeus, and the term "Cretan tale" 
used by the scholiast was doubtless prompted by Aratus' mention of 
ldaean nymphs. Versions of the birth story that are clearly native to 
Crete speak of goats, bees, even dogs. But it is hard to see why they 
should also speak of bears; actual bears are not, I believe, recorded 
on the island. 122 

At Cyzicus, on the other hand, the peninsula and its bearish name 
were famous. Surely it was here that the notion first arose of nurses 
turned into bears, as Cyzicus' own contribution to the various ani­
mal characters of the birth story. The birth story, let us note, must 
have been quite firmly located on the "Mount of bears" before it 
could inspire such an unlikely notion. 123 Thereafter the Cyzicus ver­
sion became a favourite and was turned to other uses. 124 

The "Isle of bears" or "Mount of bears" was also known as Mount 
Dindymus, the modern Kapu Dagh, with an elevation of 800 m. 125 

It was sacred to the Mother. In Apollonius the Argo is shut up in 
Cyzicus by the Etesian winds until the Mother sends a sign and the 

121 For a sampling of opinion, see W. Gundel, RE 12.2 (1912) 2859--61, s.v. Helike 
3, and RE 12.1 (1924) 39-40 s.v. Kynosura 6, and, with F. Boll, ML 6 (1937) 
871,874,883, s.v. Sternbilder;J. Poerner, De Curetibus et Corybantibus (Halle 1913) 248-
50; M. Pohlenz, RE 11.2 (1922) 2012 s.v. Kronos; Jacoby on FGrHist 468 F 3-5 
and 499 F 1-2; Schwab!, RE Suppl.l5 (1978) 1212-13 s.v. Zeus; Verbruggen, Zeus 
cretois 42-3. 

122 Verbruggen, Zeus cretois 43 n. 92, makes the same observation, but suggests 
that the story came to Crete from the Peloponnesus. Note however the cave Arkoudia 
on the promontory of Akrotiri, named for a stalagmite that resembles a bear: Rut­
kowski, Cult Places qf the Aegean 68-9 no. 7. 

123 The case is different when Agathocles of Cyzicus says that Rhea got the stone 
for tricking Cronus from Proconnesus (FGrHist 472 F !c)-i.e. from the famous 
marble quarries which give the Sea of Marmara its name. Such a story hardly re­
quired any prompting from a local cult, though one did exist (Paus.8.46.4). So too 
at Chaeroneia it may have been something about the shape of the rock called Pet­
rachus that attracted the story (Paus.9.41.6). But the name "Mount of bears" could 
never have been explained by the birth story unless the story was already there. 

124 The other catasterism deriving from the birth story is the nursing goat as the 
star Capella in Auriga, for which Musaeus is cited, unjustifiably no doubt (c( n. 67 
above). Which catasterism came first, Capella or the Bears (who then brought with 
them Draco)? 

125 For the topography and nomenclature, see F.W. Hasluck, Cy::;icus (Cambridge 
1910) 6,22-4,158; E. Delage, La Geographie dans les Argonautiques d'Apollonios de Rhodes 
(Paris 1930) 92-113. 
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Argonauts respond (Argon.1.1 078-1158). They establish her shrine on 
the very summit of Dindymus, and also enact her summer festival 
for the first time, as young men leaping and whirling in armour and 
clashing swords on shields, which was their means of drowning out 
some ill-omened sounds. Both Cyzicus and its territory to east and 
west were renowned for the worship of the Mother; she has several 
epithets, not only Dindymene, denoting local sites and functions. 126 The 
premier cult however was that of Dindymus. More will be said later, 
apropos of the summer festival (§§ IV-V); but one or two points 
must be anticipated. 

Although here as elsewhere in the Greek world the Mother acquired 
some Anatolian traits, she is undoubtedly Greek in origin. The local 
historians already cited mention an element of the cult common to 
Cyzicus, Heracleia, and Miletus-subordinate figures named Titias 
and Cyllenus-so that the Mother must have been brought from 
home by Greek colonists of the seventh and sixth centuries. 127 In 
Herodotus' account of the Scythians, the Mother's rites at Cyzicus 
and those of Dionysus at Olbia are represented as characteristic Greek 
customs that are odious to the steppe folk, even more than the ways 
of other foreigners (4. 76-80). Their attitude is illustrated per contrariam 
when Anacharsis, a rare Scythian Philhellene, conducts his own cel­
ebration of the Mother's festival, but is shot while doing so. The 
story would lose all point if the Greeks themselves were known to 
have adopted the Mother's rites from somewhere else. 

When Apollonius describes how the Argonauts honour the Mother 
on Mount Dindymus, we learn, first, that her ritual includes a wild 
noisy dance or whirligig, behaviour otherwise attributed to the Curetes 
or Corybantes, and second, that this is indeed the Mother's ritual, 
and has nothing to do with Zeus. The ritual belongs to her summer 
festival, since its effect in the narrative is to allay the Etesian winds. 
Now if Mount Dindymus is also the setting for Zeus' birth and nursing, 
this story like the episode in Apollonius originates in the cult of the 
Mother. The ritual behind the birth story is clearly not the summer 
festival, as in Apollonius. It can only be the spring festival. 

126 For the Mother's cult at Cyzicus and environs, see Drexler, ML 2.2 (1897) 
2856-8 s. v. Meter II; Hasluck, Cyzicus 214-22; Graillot, Cybele 3 7 4-7; Vermaseren, 
CCG4 1.9G-8. 

127 The Mother is well attested at Miletus and several colonies, not only Cyzicus 
and Heracleia, but does not appear in the section on "cults" in N. Ehrhardt, Milet 
und seine Kolonien2 1.12 7-91. She has been dismissed as an alien. 
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IV. 1he summer flstival Cronia 

The festival Crania is somewhat better known than the Galaxia, and 
has attracted far more comment from scholars. 128 The festival name 
is attested for Athens, Thebes, and Rhodes, and the month-name 
Cronion for several places on the Ionian coast and islands-for Colo­
phon and Magnesia-on-the-Maeander, for Naxos and Samos and 
the Samian colonies Perinthus and Minoa on Amorgos. 129 On the 
word of Macrobius, Cyrene has a summer festival of "Saturnus"; 130 

this is very likely another instance. Macrobius also quotes a passage 
of Accius' Annales tracing the Saturnalia to the Greek festival and 
citing the name "Cronia" .'31 Accius consulted a Greek source, who 
supplied the information that the festival was celebrated by "most of 
Greece and especially Athens". 

As usual, the evidence is best for Athens. The festival is named in 
documents as well as literature, and Philochorus and Plutarch pro­
vide reliable comment; it may be that Accius drew on Philochorus. 
The Cronia of Thebes and Rhodes, let it be said at once, have both 
been doubted. The former receives a bare mention in the Plutarchan 
Life qf Homer, the latter is reported with scandalous detail by Por­
phyry. Both can be fully vindicated. 

The festival falls in summer, but at any time from early to late in 
the season. At Athens the date is 12th Hecatombaeon (July/ August), 
approaching midsummer. 132 On Samos and at Perinthus, however, 
the month Cronion corresponds to Scirophorion, the previous month 
at Athens. At Magnesia-on-the-Maeander, again, an unrelated cer­
emony is scheduled for the time "when sowing begins, on the first 
day of the month Cronion". 133 Here Cronion must correspond to 

128 M. Mayer, ML 2.1 (1894) 1512-19 s.v. Kronos; Mommsen, Feste 32-5,402, 
404; Nilsson, Gr. Feste 37-9, andRE 11.2 (1922) 1975-6 s.v. Kronien, and GGJ{l 
1.512-13; Pohlenz, RE 1983-4 s.v. Kronos; Wilamowitz, Sitz.Berlin 1929, 36-9 = 
/(7.Schr.5.2.!58-62; Deubner, Att. Feste 152-5; Jacoby on Philochorus FGrHist 328 
F 97; F. Bomer, Abh.Mainz 1961, 4.174-5,181-3; P.P. Bourboulis, Ancient Festivals of 
"Saturnalia" Type (Thessalonica 1964) 11-12,26,35. 

129 Colophon: O]h 8 (1905) 163 line II; AJP 56 (1935) 375 line 80; cf. L. Robert, 
REG 86 (1973) 71. Magnesia-on-the-Maeander: n. 133 below. Naxos: Samuel, Chro­
nology 105. Samos: Samuel 121. Perinthus: Samuel 88-9. Minoa on Amorgos: 
n. 143 below. 

130 Sa/.1.7.25. Cf. Vermaseren, CCCA 5.17-19 nos. 35-42, pis. 15-17. 
131 Ibid., 1.7.37 (Ace. fr. 3 Morel), Maxima pars Graium Saturno et maxime Athenae/ 

conjiciunt sacra, quae Crania iterantur ab illis etc. 
132 Dem.24 Timocr.26, with schol. 
133 /vMagnesia 98 (S/G3 598, LSAM 32) lines 14-15. 
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Boedromion (September/October), the Athenian month most associ­
ated with the sowing; for the sowing could not well begin, even by 
anticipation, as early as the first of the preceding month, Metageitnion. 

On Rhodes, Porphyry gives an exact date for a disputed instance: 
JlTJVt Metayet'tVu))vt EKtTJt icrt<XJ.!EVOU "in the month Metageitnion, on 
the sixth day" (De Abst.2.54). For the moment, let us simply ask what 
date this is. Strange to say, it has always been supposed that by 
"Metageitnion" Porphyry means not the Attic month (August/Septem­
ber) but the like-named month at Rhodes, Pedageitnyus, which fell 
in middle or late winter. 134 Yet just a few lines further on, in dating 
a festival at Salamis on Cyprus, Porphyry signals his use of the local 
calendar: JlTJVt Kata Ku1tpiouc; 'A<ppoOtcrimt "in the Cypriot month 
Aphrodisius". If Porphyry is careful to identifY as Cypriot a month 
named after the island's presiding goddess, which moreover hardly 
occurs anywhere else, he will not refer off-handedly to a Rhodian 
month homonymous with an Attic one, but occupying a place in the 
calendar which no one could know but a Rhodian. In general, it is 
safe to assume that literary sources use the Attic calendar. 135 Por­
phyry then dates the Crania of Rhodes to 6th Metageitnion. 

For the sake of completeness, an observance may be mentioned 
which is not guaranteed by the festival name. Thera honours the 
Mother on the fifth of Hyacinthius as on the fifth of Artemisius. 136 

As already said, the dates appear to match her two festivals, in sum­
mer and spring respectively. 

Other indications point to middle or late summer. Fresh figs and 
honey are in use at Cyrene. Philochorus and Accius both speak of 
masters and servants feasting together, in the country as in the city; 
it is the summer lull in the farmer's routine, which follows the in­
gathering of the grain. In Macrobius' rendering of Philochorus, the 

134 That Porphyry means the Rhodian month is assumed by all who are cited in 
n. 167 below. In Nilsson's arrangement of the Rhodian calendar, which is generally 
followed, Pedageitnyus corresponds to Gamelion: Samuel, Chronology 108. In Bischoff's 
arrangement, it corresponds to Anthesterion: RE 10.2 (1919) 1582 s.v. Kalender. 

135 Hegesander of Delphi tells of curious customs and conditions, as he is wont to 
do, at Apollonia in Chalcidice, and assigns them to the successive months Anthesterion 
and Elaphebolion: Ath.8.11,334E-F (FHG 4.420). If Elaphebolion is a local month, 
Apollonia diverges from the rest of Chalcidice and indeed from everywhere but 
Athens, and cortiecture must ensue about some unrecorded Athenian penetration. 
Yet scholars have always been happy to take this route: most recently, D. Knoepffier, 
J.Sav. 1989, 34--5. 

136 See n. 9 above. Calendars on Cos have entries for both "Rhea" and "the 
Mother of the Gods", but the time of year does not appear (ns: 10, 175). 
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season is indicated by the phrase et jrugibus et fructibus iam coactis. 137 

The pair fruges and fructus is generally taken as rhetorical amplitude; 
for summer fruits ripen at various times, and the olive harvest, the 
only one in Attica worth mentioning, comes much too late to be 
joined with the grain. This may be right. But it is just as likely that 
Philochorus spoke of the festival as celebrating a variety of crops. As 
we shall see, a variety were in fact displayed in the ritual vessel 
called kemos. 

At Cyzicus the Mother is honoured at the time of the Etesian 
winds, a notorious obstacle for those sailing from the Aegean to the 
Black Sea. The Argonauts institute her festival (admittedly, the festi­
val name is not recorded) after the winds have held them back for 
twelve days. 138 The date will be sometime in late July or August. 

The calendar evidence definitely shows that the Crania came at 
somewhat different times in different places: in Athenian terms, in 
Scirophorion, Hecatombaeon, Metageitnion, and as late as the first 
day of Boedromion. It must be that the purpose of the festival al­
lowed or encouraged these differences. We shall find that the festival 
was meant to moderate the summer weather. But the kind of weather 
that was wanted might vary according to local conditions and practices. 

A fundamental point about the festival can be established at once 
with the aid of inscriptions. It was addressed to the Mother of the 
Gods, and to her alone. It is true that Athens' Crania are defined, 
in a scholium to Demosthenes, as EOp'tlJ ayOflEVTI Kp6von Kat Mll'tPl 
'tiDY Sc&v "a festival conducted for Cronus and the Mother of the 
Gods". 139 But "Cronus" was inevitable; he is the Mother's consort, 
and the festival appears to bear his name. Now the Galaxia, unlike 
the Crania, do not evoke "Cronus", and are defined simply as £op'tlJ 
'A8~VTIO'tV Mll'tPt Sc&v ayOflEVTI "a festival at Athens conducted for the 
Mother of the Gods". 140 The suspicion then is very strong that Cronus 
is intrusive. Inscriptions remove all doubt. 

A Council decree of 184/3 B.C., enacted on 21 Hecatombaeon, 
shortly after the Crania, commends the prytaneis for sacrificing to "the 

137 Sat.l.10.22 (Philochorus FGrHist 328 F 97). 
138 Apoll. Argon.l.l078-1102, 1132-3, 1151-2. When the winds fall, the Argo makes 

way by oar. But they rise again during the beat up the Bosporus, entailing another 
aition: Argon.2.498-59. The duration of the winds was commonly put at forty days, 
but as high as sixty. 

139 Schol.Dem.24 Timocr.26, cf. Phot. s.v. Kpovw:. 
140 Bekker, Anecd.l.229, cf. Hsch. s.v. raA.a~ux. 
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Mother of the Gods". 141 Their first sacrifice was the invariable one 
to the Council deities, and their next at the festival, so that the passage 
runs: 1cal. 't[ o'ic; aA.A.otc; Seo'ic; otc; 1t<hpwv ~v · £8uaav] I [of: Kat 't ]et Mll'tPt 
'trov Se[ rov . . . The next words were probably 'ta Kp6vta, for the oc­
casion needs to be plainly stated: "And they also sacrificed to the 
Mother of the Gods at the Cronia". There is no likelihood at all 
that "Cronus" was named in second place after the Mother as a 
further recipient of sacrifice. Some other observance was mentioned 
in the rest of the lacuna. 

Another Council decree, conjecturally assigned to 267/6 B.C., com­
mends the prytaneis for sacrificing "at the Cronia" .142 It was enacted 
a bit later in the year, probably after the Panathenaea at the end of 
Hecatombaeon. Once more, the Cronia directly follow the offering 
to the Council deities: 'tOt<; [8eo'ic;] otc; 1tl[ a'tptOV ~v ............. . 
25 ............ ]v 'ta Kp[6vta· E1tEIJ.'Ifav] of: K'tA. The 25 missing let-
ters were supplied as follows by Meritt: 'trot of: dtt euae~O>c; <JUVE'tEAeaa]v. 
Yet "Zeus" has nothing to do with the Cronia, nor is the expression 
warranted by any parallel. The analogy of 184/3 B.C. dictates the 
restoration: £8uaav of: Kat 'tEt Mll'tPt 'trov Sero]v. We have just the same 
clause as before: "And they also sacrificed to the Mother of the Gods 
at the Cronia". 

A document of Minoa on Amorgos shows us that the festival Cronia 
for which the Samian month is named belongs to the Mother. The 
month is twice referred to in a set of regulations for the Mother's 
cult. 143 The officials here appointed are to offer sacrifice in the month 
Cronion; repayments of loans (the Mother lends out money) are to 
be received by the assembly in the month Cronion. 144 Cronion is 
festival time. The Mother's cult was an important one at Minoa, for 

141 B.D. Meritt and J.S. Traill, The Athenian Councillors (Princeton 1974) 154 no. 
180 lines 9-10. Dem. Prooem.54 also speaks of the prytaneis sacrificing to the Mother, 
but without any indication of the calendar date. It was customary to dismiss the 
whole Council for the day (Dem.24 Timocr.26). 

142 Meritt and Traill, Councillors 91-2 no. 81 lines 5-6. 
143 LSCG 103 A 16, B 36 (Vermaseren, CCCA 2.205-8 no. 650). Earlier publica­

tions do not include the smaller fragments. 
144 R. Bogaert, Banques et banquiers dans les cites grecques (Leiden 1968) 200, thinks 

that Cronion is the fourth month of the year, and Panemus, when interest is paid, 
the last month. This arrangement was produced by conftating the attested months 
of Aegiale, Arcesine, and Minoa, and is untenable. The calendar of Minoa is the 
Samian, distinct from the others: Robert, REG 42 (1929) 28 = Op.Min.Se/.1.538, and 
REG 46 (1933) 438 = Op.Min.Se/.1.564. It is in any case natural to suppose that 
Cronion and Panemus are successive months. 
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these regulations are issued by the city. It is on the temple antae 
that records of the loans will be displayed, evidently a very public 
spot. 145 At Sardis too, in the same period, the antae of the Metroum 
were used for inscribing public documents of outstanding interest. 146 

To be sure, the inscription speaks of the festival or the rites as 
"Metroa", so that the actual name Cronia may have fallen out of 
use. 147 The cult of the Mother, like the month-name Cronion, is to 
the fore both on Samos and at its colonies. 148 Amorgos has produced 
a fine example of an early votive naiskos. 149 

According to inscriptions, then, our festival lionours the Mother, 
not Cronus or the pair Cronus and the Mother. This evidence is 
decisive against literary sources who speak of Cronus or Saturnus in 
a cursory fashion. It must be admitted, however, that Philochorus in 
describing the Athenian festival insists on the pair Cronus and Rhea 
and matches them with another pair, Zeus and Ge. This is in fact a 
theological interpretation of certain shrines and festivals at the south­
east corner of the city~of the Mother and the Cronia, of Zeus and 
the Olympieia. To understand Philochorus we must examine the actual 
shrines. Our conviction that the Mother alone is honoured by the 
festival will be reinforced. 

"The Mother in Agra", as she is called in Athenian documents, is 
an old cult in the oldest part of Athens, the settlement on the Ilissus 
bank singled out by Thucydides (2.15.3-5), together with the "Field", 
Agra, on the opposite bank. She is named in a calendar of sacrifice 
found on the Acropolis, datable to the period 480-460 B.C., and 
several times in the later fifth century, in virtue of the treasures which 
belonged to the shrine. 150 In the mid fourth century the Attic chroni­
cler Cleidemus referred to "the Metroum in Agrae" and gave some 
account of the Mother. 151 A "priest of the Mother of the Gods" ap-

145 LSCG 103 B 39-44,52. 
146 A Sardian decree of 213 B.C. contains a provision for inscribing the text "on 

the antae of the temple in the Metroum" and shows that several blocks and frag­
ments bearing important documents belong to these antae: P. Gauthier, Nouvelles 
Inscriptions de Sardes 2 (Geneva 1989) 47-9 no. 2 lines 4-5. 

147 LSCG 103 B 54. 
148 Samos: Vermaseren, CCCA 2.182-6 nos. 566-80, pls. 170-75. Perinthus: 

Vermaseren, CCCA 6.109-10 nos. 369-72, pl. 93. 
149 Vermaseren, CCCA 2.208 no. 652, pl. 192; Naumann, lkonographie 137,303 

no. 65. 
15° Calendar: /G 13 234 line 5. Decree, accounts, inventory: /G 13 138 lines 11-12; 

369 line 91; 383 line 50. 
151 Bekker, Anecd.l.327 (Cleidemus FGrHist 323 F 9); Philodem. De Piet. p. 23 

Gomperz (Cleidemus F 25). 
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pears in Athenian documents over long ages; 152 he most likely served 
the shrine in Agra. In all this the Mother stands alone, without her 
mythical consort. 

A separate element is added by a lexicon, doubtless from an Attic 
chronicler; it could very well be Cleidemus. Kp6vwv 1:Ef.l.EVO~ · 1:0 1tapa 
1:0 vuv '0A.Uf.l.1tlOV f.l.EXPt 1:ou Mll'tponou 1:ou ev "Aypat "Cronian precinct: 
the one beside the present Olympieium as far as the Metroum in 
Agra". 153 The precinct, it appears, lay between the sanctuary of Olym­
pian Zeus and the Ilissus; the Metroum must have been close beside 
the river on the south bank. The name "Cronian precinct" does not 
imply the god Cronus. It comes from the festival Crania: shrines 
called Pythium, Delium, Olympieium, Diasium, Thesmophorium are 
all named for festivals. 154 It is easy to believe that the festival celebra­
tion required an area more extensive or more accessible than could 
be found on the hilly south bank. Finally, another old shrine was 
somewhere nearby, on the south side of the sanctuary of Zeus: that 
of Olympian Ge, which serves as a landmark. 155 It must have been 
COnspiCUOUS. 

Here then is the setting which inspired Philochorus' theological 
interpretation. Philochorus Satumo et Opi primum in Attica statuisse aram 
Cecropem dicit, eosque deos pro Jove T erraque coluisse, etc. "Philochorus says 
that Cecrops first set up in Attica an altar to Cronus and Rhea and 
honoured those gods in place of Zeus and Ge". Sweet gentle Cecrops, 
author of many amiable customs, was just the man to give Cronus 
his due. And he gave Athens a unique pattern of worship: beside the 
shrines of Olympian Zeus and Olympian Ge, the Cronian precinct 
and the Metroum in Agra. 

Pausanias, coming later, brings a complication. He does not men­
tion the Mother in Agra, much less the Cronian precinct. Instead, 
he notes "a temple of Cronus and Rhea" right in the sanctuary of 
Olympian Zeus ( 1.18. 7). He places it, as also the "precinct" of Olym­
pian Ge, "in the enclosure", i.e. inside the strong Hadrianic wall 
which closes off the sanctuary but for a single gate. An immediate 

152 /G 22 4595, a dedication of 328/7 B.C.; IG 22 1817 = Meritt and Traill, 
Councillors 323-4 no. 466 lines 9--10, a catalogue of prytaneis, paullo ante a. 220/ I 
A.D.; /G 22 5134, a theatre seat. 

153 Bekker, Anecd.I.273. Cf. Jacoby, n. 12 to Philochorus FGrHist 328 F 97; 
Wycherley, Testimonia 153 no. 472. 

154 By analogy, we may infer that shrines (or towns) called, e.g., Dium, Artemisium, 
Heracleium were named for the festivals Dia, Artemisia, Heracleia. 

155 Thuc.2.15.4; Plut. 1hes.27.6; Paus.l.l8. 7. 



276 NOEL ROBERTSON 

problem is that no trace of either has been found in the enclosure, 
and that other sources seem to separate the santuaries of Ge and 
Zeus. 156 In matters of topography, when they are finally decided, Pau­
sanias is more often proven right than wrong. But even if he erred 
somewhat in locating the temple, it is clear that htis is not the site 
in Agra. And yet that site is very close. A change has taken place. 

In the time of Pausanias the Olympieium and its environs had 
been completely transformed by Hadrian's vast building program. 
Pausanias turns from the Olympieium to several other works; it is 
still uncertain whether they all stood in this area. 157 In any case, 
some new building was undertaken south of the Olympieium and 
along the south bank of the Ilissus, where Hadrian's gymnasium may 
have stood. If older monuments were to be saved, they could only 
be dismantled, transported, and reassembled elsewhere. The excava­
tors of the Agora discovered that under the early Empire, from Augus­
tus to Hadrian, whole buildings and large parts of buildings had been 
removed from their original sites and re-erected on open ground in 
the square. 158 Another item to be added to the tally is the fountain­
house Enneacrunus. It was in the southeast sector of the Agora that 
Pausanias saw the original Enneacrunus, which he assigns to Peisistra­
tus ( 1.14.1 ). 159 Earlier writers without exception speak of it as a land­
mark in southeast Athens, beside the Ilissus. 160 

156 See Wycherley, GRBS 4 (1963) 163-5, and Stones if Athens 165, 168. 
157 Paus.l.l8.9, cf. 1.5.5: a temple of Hera and Zeus Panhellinios, a Pantheon, a 

building with one hundred columns of Phrygian marble, a gymnasium. For a survey 
and critique of opinion, see D. Willers, Hadrians panhellenisches Programm: archiiologische 
Beitriige ::.ur Neugestaltung Athens durch Hadrian (Basel 1990). According to Willers, the 
"Panhellenic program" was centred on the Olympieium; he discounts the impor­
tance of both the Pantheon and the temple of Zeus Panhellinios, which may or may 
not be the precinct excavated by J. Travlos south of the Olympieium (p. 65). The 
building with one hundred columns is probably the "Library" north of the Roman 
Market, as commonly thought (p. 18); the gymnasium was at or near Cynosarges 
(p. 14). It is evident that any firm conclusion must wait for new discoveries. 

158 Translated whole: the temple of Ares, the altar of Eirene (not Zeus agoraios) 
next to the Eponymi. Translated in part: the Southwest Temple west of the Odeium; 
the Southeast Temple west of the Panathenaic Way. For summary accounts, see 
Thompson and Wycherley, Agora if Athens 160--8; J.M. Camp, The Athenian Agora 
(London 1986) 184--7. 

159 It has not been convincingly located on the ground. The excavators fastened 
first on the Southwest Fountain House, then on the Southeast Fountain House, but 
are still uneasy. For different shades of opinion, see Thompson and Wycherley, 
Agora if Athens 197-9; Camp, Athenian Agora 42-3; Agora Guide4 (Princeton 1990) 164--6. 

160 Wycherley, Testimonia 137-42. For the probable site, see Travlos, noA.eolioJ.ltKiJ 
E~EAt~t<; tiilv 'Aih,viilv (Athens 1960) 54, and Pictorial Dictionary if Ancient Athens (New 
York 1971) 114--15, 204, 340. 
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The temple of Cronus and Rhea, in order to be noticed by Pausa­
nias, must have been old and stately; more recent construction, espe­
cially Roman, he generally ignores. 161 Though a temple is not at­
tested for the Mother in Agra, one was needed for the cult treasures 
which we hear of in fifth-century inscriptioas. 162 Philochorus speaks 
of an "altar" only because no other element could be carried back 
to Cecrops. If then the Mother's temple was moved in the time of 
Hadrian from the Ilissus bank to the enclosure of the Olympieium, 
it may be thought surprising that Pausanias does not say so. It was 
not his way. He does not say it of Enneacrunus, that famous land­
mark. He does not say it of the temple of Ares with all the statues 
proper to it. (1.8.4), though this was a Doric temple about as large 
as the Hephaesteium, which it much resembles. As he extols the 
monuments of the past, it is not fitting to tell what hands have been 
laid upon them lately. 

Thus Philochorus, far from showing that Cronus was included in 
the festival, confirms that the Mother alone was honoured, in this 
case the Mother in Agra. With that fact established, we may turn to 
the two disputed instances of the Cronia, at Thebes and on Rhodes. 

The Plutarchan Life says of Homer, "Sailing to Thebes for the 
Cronia-this is a musical contest conducted there--he came to los" .163 

The contest at Thebes is only an excuse for bringing Homer to los, 
where fishermen pose a riddle and he dies of baffiement. In the 
Herodotean Life he meets a similar fate while sailing from Samos to 
Athens, and in the Contest between Homer and Hesiod while visiting 
Creophylus. 164 The Cronia of Thebes are sometimes dismissed out of 
hand. 165 "Such an invention", says Wilamowitz, "cannot be taken 
seriously just because one cannot say how the inventor came by it". 
No doubt the principle is generally sound, but we should hesitate to 
apply it here. The Lives of Homer are full of genuine antiquarian 
material which is put to surprising use. 

161 Travlos, Pictorial Dict.335-9, identifies the temple with a Roman one of the 
second century after Christ, Pausanias' own day, which stood between the Olympieium 
and the Ilissus-well outside the Hadrianic enclosure. It does not seem a likely 
candidate, and I withdraw the endorsement I gave before, at Festivals 28. 

162 Note in passing that the Stuart and Revett temple, sometimes claimed as the 
Metroum, has now been shown to be the Palladium shrine: Robertson in M. Dillon 
(ed.), &ligion in the Ancient World. New Themes and Approaches (Amsterdam 1995). 

163 [Plut.] VHom.4, p. 242 Allen. 
164 [Hdt.] VHom.34, p. 215 Allen; Cert.Hom. etHes. pp. 237-8 Allen. 
165 Wilamowitz, Sitz.Berlin 1929, 39 = Ja.Schr.5.2.163; Schachter, Cults qf Boiotia 

1.189 n. 1 (read "Agrionia"?), 2.118. 
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Now that the Cronia are revealed as a festival of the Mother, it 
would be doubly unwise to reject this testimony. For the Mother was 
prominent at Thebes (cf. § III), and Pindar describes the revelry of 
her summer festival, i.e. the Cronia: pounding tympana, clashing cym­
bals, flaming pine-torches. 166 At most we shall question the "musical 
contest", which the Lifl asserts in parenthesis. It could be authentic. 
At the Cronia, any such event would be as zany as the rest of the 
festival; it would be like the fishermen's riddle. But since Homer went 
everywhere to perform in musical contests, it is also possible that 
another one was freely attributed to the Cronia of Thebes. The fact 
remains that the festival was a famous occasion. 

The Cronia of Rhodes appear in Porphyry as the first of many 
examples of human sacrifice (De Abst.2.54). "On Rhodes, in the month 
Metageitnion, on the sixth day, a human being was sacrificed to 
Cronus. Mter long prevailing, this custom was changed. For one of 
those who had been condemned to death by public process was kept 
in confinement until the Cronia, and when the festival came round 
they led the fellow outside the gates up to the statue of Aristobule, 
and gave him wine to drink and slaughtered him", 7tpoayay6v,m; 1:ov 

av8pomov f~(J) 1tUAmv avnKpU~ 'tOU 'AptO"'tO~OUATJ~ EOOU~, OtVOU 1tO'ttO"ClV'tE~ 
EO"q>Cl't'tOV. 

"Cronus" was bound to be mentioned, both as eponym of the 
Cronia and because a litde further on Porphyry speaks of the Phoeni­
cian Cronus, i.e. Baal, as receiving human sacrifice. It is, however, 
obvious and agreed that Cronus is superseded by Aristobule. The 
main ingredients are therefore the festival Cronia, the goddess Aris­
tobule, and the practice of executing a condemned man after plying 
him with drink. We can of course dismiss the allegation of earlier 
human sacrifice in a form that was wholly unredeemed; Porphyry 
goes on to the usual cases of human victims commuted to animals 
or figurines. It is the festival as known to Porphyry's source, after the 
supposed commutation, that needs to be explained. 

Nilsson gave an explanation that others have found acceptable. 167 

"Aristobule" is Artemis, for in the only other occurrence of this name, 

166 Pind. Dith.2.8-11 (the festival is transposed to Olympus). Besides the legend 
that the Mother's statue stood at Pindar's door, Philostratus knows another, that 
Pindar's birth was attended by an uproar of the Mother's cymbals and tympana 
(/m.2.12.2). 

167 Gr.Feste 38 and GGR2 1.400,512. C( Pohlenz, RE 1985 s.v. Kronos; D. Morelli, 
I culti in Rodi (Pisa 1959) 113,157; Bomer, Abh.Mainz 1961, 4.194. 
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in Plutarch's account of Themistocles, it is said to be an epithet 
conferred on her by Themistocles when he established a new shrine 
to commemorate his own "best counsel" in defending Greece. 168 The 
sixth is Artemis' holy day. The human victim, Nilsson then infers, is 
a pharmakos "scapegoat", a ritual otherwise ascribed to the Ionian 
festival Thargelia honouring Artemis and Apollo, and at Athens to 
the sixth of the month. The festival name "Cronia" will be second­
ary, arising from the dreadful reputation of the Phoenician Cronus. 

There are fundamental objections. The execution of a criminal 
does not much resemble the expulsion of a pharmakos, who was driven 
beyond the furthest limits of the community, not simply led outside 
a gate. 169 If a pharmakos was sometimes killed, and this is disputed, it 
was not at a shrine. Nor does the season agree. The Attic and Ionian 
pharmakos purifies the city in the month Thargelion, May/june, be­
fore the ingathering of the grain. If Metageitnion is a Rhodian month, 
as Nilsson thought, it will fall in winter; if Athenian, in mid summer. 
It is also misguided to equate Aristobule with Artemis. Porphyry speaks 
of Aristobule tout court, as a goddess known by this name alone; fur­
ther on he uses the plain names of other Greek gods and heroes, 
and also gives a full title, "the omadios Dionysus on Chios". Aristobule 
is in fact well known on Rhodes, as we are about to see. On the 
other hand Athens' "Artemis Aristobule", as described by Plutarch, 
is much too obscure and enigmatic to be of help. 170 

Rhodes has a great many private associations that are named for 
the gods they worship, among them 'Aptcrto~ouA.tacrtai. 171 It is true 

168 Plut. Them.22.2, and De Hdt.Mal.37,869C-D. 
169 The terms "scapegoat" and pharmakos are used too freely by some scholars, as 

if this were a broad category of victims; cf. Robertson, CJV2 9 (1990) 434--8. Only 
the original, restricted sense is relevant here. 

170 Her shrine, says Plutarch, was near Themistocles' house in Melite, at the place 
where public executioners dispose of bodies and contaminated things. This must be 
just outside a city gate, as at Rhodes. H. Usener, Giittemamen (Bonn 1895) 51, sug­
gested that "Best-counsel" was a euphemism for the death sentence, and I went 
along at RDAC 1978, 205 n. I. But now this meaning seems to me unlikely; nor can 
I believe that the Greeks associated executions with Artemis or any other goddess. 
The story of Themistocles' founding the shrine in self-advertisement could not have 
been concocted unless "Best-counsel" were taken, as is natural, in the most general 
sense. In recent years, an excavated temple within the city, on the road from the 
Agora to the Peiraeic Gate, has been quite fancifully claimed as Plutarch's shrine (it 
is indeed a temple of Artemis, to judge from the finds and the westward orienta­
tion). Travlos, Pictorial Dict.!2!, notes that the temple stood near a fork leading to 
yet another gate; but even if this gate had something to do with executions, the 
location is still not right. 

171 JG 12.l.l63; G. Pugliese Carratelli, ASAtene n.s. 1/2 (1942) 151 no. 6; 
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that some names include epithets, e.g. Athanai'stai Lindiastai, Diosataby­
riastai, DiossOteriastai, and true again that on occasion the epithets stand 
alone, e.g. Atabyriastai, Paphiastai. These epithets, however, are famil­
iar ones, deriving from public cults of great renown; it is most im­
probable that "Aristobule" had equal standing as an epithet of Arte­
mis. In any case, Artemis is not commonly worshipped by private 
associations. 172 Now a deity who is a favourite of such associations 
elsewhere, as at Athens and Peiraeus and on Delos, is the Mother. 
Yet on Rhodes she appears in this role only once, and her worship­
pers are oddly denoted by a genitive, Ma'tpo<; 8c&v, even though they 
appear in a series of names of the usual sort, ending in -astai and 
-istai. 173 If the Mother's association had another name of the usual 
sort, the only one available is Aristobuliastai. 

Porphyry names the festival as "the Cronia". He also names the 
god "Cronus", and this name, as all agree, is unwarranted: it comes 
either from the festival name "Cronia" or from the festival custom 
of putting someone to death. But even if "Cronus" comes from the 
festival custom, "the Cronia" certainly does not. The actual festival 
of this name was once widely celebrated and was always known to 
the learned; we cannot suppose that Porphyry's source used it simply 
as an expressive term for the unspeakable. Nor can we suppose that 
Porphyry himself ventured to use it so; for then his source must have 
provided the true name, and Porphyry would not suppress it. If the 
festival name is reliable, then we expect to meet the Mother. The 
superlative title Aristobule "Best-counsel" will suit her as well as any 
other deity. It may be that the name "Mother of the Gods" was 
avoided on Rhodes. For on neighbouring Cos the goddess is always 
styled "Rhea" in civic documents, a striking departure from cult 
practice everywhere else. 174 

All the other details are conformable. The Athenian month Meta­
geitnion (August/September) is well within the seasonal range of the 
Cronia. The sixth day is close to other Dorian instances. On Cos, 

V. Kontorini, 'Av!bclim:E~ 'E~ttypa.cp£~ 'P6liou 2 (Athens 1989) 73-5 no. 10 (SEC 39.737). 
For a list of these associations, see F. Hiller von Gaertringen, RE Suppl.5 (1931) 
832-4 s.v. Rhodos. 

172 As Nilsson remarks, GGR2 2 .118. 
173 IG 12.1.162. 
174 "Rhea" is named in the civic calendar of the late fourth century, and in other 

documents of Hellenistic and Roman date: A. Maiuri, Nuova Silloge Epigrafica di Rodi 
e Cos (F1orence 1925) nos. 450 line 4, 460 line 5, 475 line 8. It is only in a deme 
calendar that we hear of "the Mother of the Gods" (n. 175). 
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again, it was some day before the tenth, 175 and on Thera it was the 
fifth in both Artemisius and Hyacinthius, probably the spring and 
summer festivals. As for the execution, the salient point is that the 
doomed man was first regaled and stupified with wine. It was a gesture 
of indulgence and remission, such as festivals encourage. And it was 
suited to the Cronia, a time of merry-making. 

So far, we have learned from direct evidence that the festival hon­
ours the Mother at some fitting time in summer. But if we inquire 
of the same sources about the purpose and the manner of honouring 
the Mother, they tell us next to nothing. The festival is simply de­
picted as a time for jolly companiable feasting. At Athens, masters 
and servants dine together (Philochorus and Accius apud Macrobius); 
at Cyrene, celebrants wear crowns of figs and exchange honey cakes 
(Macrobius). At Athens, again, servants are riotous as they dine at 
the Crania, or as they go about in procession at the country Dionysia; 
Olll( UY a\YrroY 'tOY OAOAUYJ.lOY lHtOJ.lElYat~ Kat 'tOY 06pu~OY, "you could 
not abide their howling and uproar". 176 As "howling" does not fit 
our fuller picture of the country Dionysia, it must go with the Cronia. 
This is a significant detail. 

Howling (oA.oA.u'Y'l. oA.OA.uyJ.la, uA.ayJ.lo~, ululatus), no less than tym­
pana and cymbals, typifies the Mother's worship, though it is not 
elsewhere assigned to the Crania. When Statius in the 1hebaid sur­
veys the several regions of Arcadia, that ancient land, he reminds us 
of some presiding deities, Hermes of Cyllene and Athena alea of Tegea; 
at Azania in the northwest it is the Mother, with her "Idaean howl­
ing". 177 Hellenistic poets speak of female votaries whose howling deaf­
ens and terrifies; 178 they are as disagreeable as the servants in Plu­
tarch. Later still it is Phrygian worshippers who are said to howl, or 
the Galli, the Mother's disreputable priesthood. In Lucian Phrygians 
howl, Lydians shriek to the flute. 179 

175 See n. 10 above. In Nicander an officiant goes shouting through the streets 
"on the ninth" (A/ex.217-20); but we cannot assume, with Paton and Prott, that this 
was the day on Cos. A different day, the twentieth of an unknown month, is given 
in the local calendar of the deme Isthmus: ASAtene n.s. 25/26 (1962/63) 158 no. 2 
(LSCG 169 B I; Vermaseren, CCCA 2.215 no. 671, pl. 199) lines 6-10. 

176 Plut. Non posse suav.vivi 16,1 098B. 
177 7heb.4.292-3. 
178 Nic. Alex.219-20; A.P.6.173 (Rhianus Hell.Ep. 7) 3-4. 
179 Phrygians: Arrian FGrHist 156 F 82; Lucian 69 Podagra 30-5 Macleod. Galli: 

A.P.6.903 (Antipater of Sidon Hell.Ep.64) 17-18; Luc. Bell.Civ.l.566-7; Mart.5.41.3. 
In Antipater a Gallus on meeting a lion howls and strikes his tympanum. Three 
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We see from these examples that in the course of time howling 
came to be thought of as vulgar or foreign or effeminate. But in 
early days Greeks like others howled for a ritual purpose. Howling 
happens to go unmentioned in Herodotus' account of the frenzied 
behaviour which the Scythian Anacharsis observed at Cyzicus and 
imitated later (4. 76.2-5); yet it would suit the occasion. Cyzicus was 
celebrating the Mother's festival, including a: pannychis, when Anacharsis 
stopped there on his return voyage; he vowed to do exactly the same 
if the Mother brought him safely home. We are reminded of the 
Argonauts, who first established the festival for that very purpose, to 
obtain safe passage. Afterwards, Anacharsis went to the Woodland, 
the peninsula opposite Olbia, where an altar of the Mother is actu­
ally attested by a document of the mid sixth century. 180 "He began 
to conduct the festival in its entirety for the goddess, holding a tym­

panum and attaching images to himself'. The performance took some 
time; before it was over Anacharsis had been observed and reported 
and shot. 

Such is the summer festival as presented by sources who speak of 
it by name or who seem to refer directly to the ritual. We are left 
with a question, the meaning of the name Kp6vux. It cannot be 
answered with complete assurance; but even to pose the question is 
a distinct advance. It arises from the fact established above, that the 
festival deity is the Mother of the Gods, and she alone. The god 
Kp6vo~ is simply deduced from the festival name, as if it meant "rites 
of Cronus", just as (say) "Apollonia" means "rites of Apollo". The 
notional god had a great vogue in stories of the Golden Age and the 
succession in heaven. But he was seldom admitted to cult. 

Although some festival names are formed from the names of gods 
("Apollonia", "Artemisia", "Athenaea", and so on), a huge majority 
are formed from descriptive terms for ritual actions. I say a huge 
majority, because not only are there many such names, but they 
include all the commonest ones, which are found throughout a whole 
dialect group, or more widely still, among Greeks everywhere. Con­
sider the chief festivals of Apollo, Dionysus, Artemis, Demeter. The 
names are not "Apollonia", etc., but rather "Thargelia" and "Pya-

other poems on this theme mention only the tympanum, which is then dedicated; 
so the howling is a fine touch. 

180 J.G. Vinogradov, Olbia (Constanz 1981) 14--18; J. and L. Robert, REG 95 
(1982) 356 no. 234; Vermaseren, CCCA 6.151-2 no. 515. The document, still un­
published, is a twelve-line graffito on a Fikellura sherd recounting a tour of the 
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nopsia" among Ionians, "Carneia" among Dorians; "Lenaea" and 
"Anthesteria" among Ionians, "Agriania" vel sim. among Dorians and 
Aeolians; "Laphria", cf. "Elaphia", "Elaphebolia"; "Thesmophoria". 

The name "Cronia", as we have seen, was widespread in Ionia, 
and very likely occurred as well at Thebes, Rhodes, and Cyrene. By 
this token it must belong to the class of festival names that are drawn 
from ritual actions. It denotes some ritual distinctive of the Mother, 
as (say) "Thargelia" denotes a ritual distinctive of Apollo. But to say 
what it was is very difficult. All the festival names mentioned above 
are in fact obscure and disputed, even though some are ostensibly 
explained by ancient sources. It goes without saying that all these 
names are Greek, since they describe what Greeks did, and on pub­
lic occasions. 

But we must bear in mind that when a word is once adopted as 
a holy name, it is likely either to be reserved for that use, or to be 
differentiated in form from its ordinary counterpart. To take an 
example which can hardly be contested, the festival name Tpe<pmvux/ 
Tpo<pmvux < *Tpe<prov/Tp6<prov means "(rites) of the Nourisher", and 
therefore matches the ordinary word tpo<pe'ia < tpo<peu<;. Both sets of 
forms are entirely natural and regular; yet they were differentiated 
from of old. Kp6vta like some other common festival names has no 
obvious meaning, but may still be only a differentiated form. 

Hesychius glosses a term Kepvea as ta tftt Mlltpl. trov 8erov £1tt8u61leva 
(the meaning of E7tt8u6jleva is discussed below). The noun Kepvo<;, 
from which the adjective Kepveo<; is formed, denotes a vessel charac­
teristic of the Mother's rites. Nicander's female votary who goes 
howling through the streets is lavishly entitled Kepvo<p6po<; ~aKopo<; 
~O>jltcrtpta 'Pei11<;: "kemos-bearer" is the most definite indication in the 
series. 181 In a poem of Alexander Aetolus, Aleman looks back with­
out regret to his Lydian homeland, where he would not have been 
a famous poet but rather a servitor of the Mother, either a Kepva<; 

"kemos-man" or a priest banging the tympanum. 182 Long after, Magna 
Mater is served by female cemophor(i). 183 Later still, in the third and 

Woodland in which the altars of the Mother, Borysthenes, and Heracles were found 
to be damaged. Vinogradov is .inclined to blame the Scythians. 

181 Alex.2!7. At [Plut.] De Fluv.I3.3, in a story of the Mother's rites on Ida in the 
Troad, Hercher conjectures [KEpvo]<popou as a tide of the woman Ida, who goes 
mad. But the text can be mended in various ways. 

182 A.P. 7. 709, Plut. De Exil.2,599 E (Alexander Aetolus Goll.Alex. fr. 9, Hell.Ep.I ). 
183 GIL 10.1803 (Vermaseren, GGCA 4.9 no. 15), Puteoli; GIL 2.179 (GGCA 

5.68-9 no. 184), Olisipo. 
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fourth centuries, the cemus is associated with the ritual of criobolium 
and taurobolium. 184 In Clement's formula of the Phrygian mysteries 
the initiate avows that he has borne the kemos. 185 

Clearly the kemos was important to the Mother, just as the kiste 
and the liknon were important to Demeter and Dionysus. How it was 
used does not appear from these sources. Indeed it can hardly have 
been used in the same way for six centuries, down to the days of 
criobolium and taurobolium. The mystic formulas in Clement show that 
all such implements had come to be emblematic of age-old ritual, 
and could be simply mentioned or displayed with powerful effect (in 
the Phrygian formula, the initiate eats out of the tympanum and 
drinks out of the cymbal). 

The kemos is treated by Athenaeus as a generic type of vessel. 186 

Yet the illustration which survives in our epitome of Book 11 is again 
drawn from ritual. Polemo in his work IlEpt o{ou Krotoiou On the s9ey 
fleece described the kemos as a composite vessel with many small cups 
containing a variety of vegetables and liquids, and untreated wool 
(eighteen items in all). Celebrants "carry round" the kemos and after­
wards take a taste of the contents, "like one who has carried the 
liknon". Polemo's description is now applied by archaeologists to an 
actual vessel, a bowl with a fringe of cups around the belly, which 
has been found in large numbers in a votive deposit at Eleusis and 
scattered round the Athenian Agora, especially near the Eleusinium, 
and is depicted on the Niinnion plaque. 187 It does seem reasonable 
to say that this is a kemos, and, on the evidence of the plaque, that 
women carried it in Eleusinian ritual. Perhaps then Polemo had his 

184 C/L 6.508 (Vermaseren, CCCA 3.53 no. 235), Rome; J. Le Gall, Karthago 9 
(1958 [1960] 121-3 (CCCA 5.40-1 no. 114), Utica; C/L 8.23400, 23401 (CCCA 5.28-
30 nos. 79-80), BAC 1968, 220-1 (CCCA 5.30-1 no. 80d), BAC 1951/52.196 (CCCA 
5.31 no. 81), all from Mactar. Cf. Leonard, RE 11.1 (1921) 325-6 s.v. Kernos; A.D. 
Nock, CAH 12.423-4; J. Rutter, Phoenix 22 ( 1968) 238; R. Duthoy, The Taurobolium 
(Leiden 1969) 74-83, 99-102. 

185 Protr.2.15.3. For the background, see Hepding, Attis 184-94; A. Pastorino on 
Firm.Mat. De Err.Prqf.Re/.18.1 (Florence 1969). 

186 Ath.ll.476,476E-F (Ammonius fr. 6 Tresp/ FGrHist 361 F 2), 11.56,478C-D 
(Polemo fr. 88 Preller!fr. 2 Tresp). 

187 JJ. Pollitt, Hesperia 48 (197.9) 205-33, pis. 65-72, publishes the Agora examples 
and reviews the discussion. But it is time to close the file on the "gold kerchnoi" of 
Eleusinian inventories. Like the kerchnia of other inventories, they are some kind of 
jewelry: see H.G. Pringsheim, Archdologische Beitriige zur Geschichte des eleusinischen Kults 
(Munich 1905) 69-72; Leonard, RE316-17 s.v. Kernos; T. Linders, Op.Ath.l7 (1988) 
229-30. 
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eye on Eleusis. 188 But as we have just seen, the kemos was always 
regarded as distinctive of the Mother; so it is just as likely as that 
Polemo agrees in this, as everyone assumed before the Eleusinian 
vessels came to light. 

Polemo helps us with more abbreviated notices in the lexica. "The 
kemophoros dance" in Pollux is one in which the dancers carry a ves­
sel called kemos, said to resemble a liknon or escharis. 189 Here and in 
Polemo the better-known liknon is adduced because it too was filled 
with fruits and carried round; escharis perhaps means "tray". A scholiast 
on Nicander (loc. cit.) offers a surprising definition of a kemos: llUO"'ttKOU~ 
Kpa'tflpa~ E<p' cilv A.uxvou~ n8£acrt "mystic mixing-bowls on which they 
set lamps" .190 As this does not suit his author, and is otherwise un­
paralleled, it seems very likely that the scholiast has misunderstood a 
notice like that of Pollux. Finally, Hesychius' expression 'ta ... 
E7tt8u61leva is best understood as "things that are offered thereon", 
scil. on a kemos. 191 

If the kernos of Polemo and the lexica is the Mother's, a definite 
picture emerges. The individual cups were filled with a large variety 
of nourishing vegetables and liquids. We should not call them "first 
fruits", since they include several cereals and several legumes and 
olive oil and wine, which are gathered or produced at different times. 
Everything that was available was brought forth from the household 
stores: Jrugibus et .Jrnctibus iam coactis, as Macrobius says. Then the vessels 
were carried round amid howling and clashing and banging (so Nican­
der and Alexander Aetolus), or held up in a whirling dance (so the 
lexica). The purpose can hardly be in doubt. 192 It is a means of increas­
ing nature's potency and abundance. Other rites at other seasons 

188 Though the "skyey fleece" was used at Eleusis, it had a wide range elsewhere. 
It would not be surprising to find it in the Mother's ritual (but at IvErythrai 206 line 
12, the "fleece", pokos, is only a perquisite of the priest or priestess of the Cyrbantes). 

189 Poll.4.103 (om. B). Cf. Ath.l4.27,629D, a madcap dance called KEpvO<popo~. 
190 0. Rubensohn, Ath.Mitt.23 (1898) 288-90, suggests that a cake and candle 

were set in the middle of the Eleusinian kemos; yet the scholiast cannot be thus 
interpreted. K. Latte, De Saltationibus Graecorum (Giessen 1913) 81, envisages a noc­
turnal rite, but only as a late and secondary development. According to Leonard, 
RE 317-18, 325, s.v. Kernos, the scholiast describes a second type of vessel so 
called, which has no relation to the other; this is too trusting by far. 

191 In late Greek 9uro, 9ucria. denote offerings in general, not burnt offerings. In 
earlier use the prefix £m- of £m9uro signifies either that the offerings are placed "upon" 
something, or that they are made "besides" other offerings: c(]. Casabona, Recherches 
sur le vocabulaire des sacrifices en grec (Aix-en-Provence 1966) 98. 

192 C( Latte, De Salt.Gr.81-2. 
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aim at a like effect, and call for particular fruits, flowers, sprays, and 
branches to be carried round. None is so exuberant as the Mother's 
summer festival. 

To sum up, kernea "things of the kernos" are "things that are offered 
thereon to the Mother of the Gods". The kernos is important to the 
Mother; its importance consists in the rite named after it. The rite 
was probably a leading element of the frenzied dance and din con­
ducted by both male and female celebrants (c£ § V). We may there­
fore entertain without discomfort the possibility that the festival name 
Kp6vta is a differentiated form of JCEpvw. The Ablaut is within the 
normal range (cf. e.g. 8vTJt6~avato~, JCEAOJ.lat/JCMvo~). 

The origin of the name Kp6vta was forgotten in the course of 
time: so was the origin of many other ritual names, even transparent 
ones like Tpo<provta. As a result, the festival was thought to honour 
an eponym Kp6vo~, whose features were suggested by the ritual and 
the season. This was the summer lull, when the farmer rested from 
his labours, especially those of cereal farming. The gods who prosper 
such labours, notably Zeus, Demeter, and Poseidon, are honoured 
when they are needed, but not during the summer lull. Our festival 
then was at once a time of merry-making (though the revel had a 
magic purpose) and a respite from the round of toil which is the 
dispensation of Zeus. While the other gods were away, "Cronus" 
was at hand. He seemed to personifY an older, simpler, kinder way 
of life. 

As the festival is actually addressed to "the Mother of the Gods", 
the notional Cronus will be her consort. In the original belief, "the 
gods" whom the Mother bears are lesser powers of nature, projected 
in myth as the Curetes. But it was natural to say that Cronus and 
the Mother were the parents of the next generation, the gods we 
know, with Zeus at their head. Zeus alone has the epithet Kpovirov 
or KpoviOTJ~; nor is there any collective plural, Kpovirov£~ or KpoviOat. 
The epithet therefore goes back to a time when the succession in 
heaven was not worked out in any detail; no particular group had 
been designated as children and grandchildren of Cronus. 193 

On the other hand, the formula Kp6vou 1tat~ U"flCUAoJ.l~tEro is a fairly 
late variant, since it contains the contraction -Ero and competes in 
position with the old formula 1tU'tllP avoprov 't£ 8£rov 't£. 194 The epithet 

193 C( Wilamowitz, Sit;:,.Berlin 1929, 48~9 = Kl.Schr.5.2.l76~ 7. 
194 See B. Hainsworth in The Iliad: A Commentary (Cambridge 1985~93) 3.30. 
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U"fK'UAoJlll'tTJ<; is likely to reflect Cronus' role in the developed succes­
sion story. Authorities are divided between the traditional meaning 
"with crooked counsel" and the modern suggestion "with curved 
sickle"; a decision is not easy. 195 If the latter is right, the sickle is the 
one Cronus wields in the story, and nothing more. It cannot be an 
attribute of cult or a token of the season. 196 The festival Crania falls 
in summer, and even the earliest instances, in Scirophorion, are well 
past the reaping of the grain, and past the ingathering as well. But 
on balance, the derivation from a word for "sickle" is not quite 
convincing, 197 and the traditional meaning seems preferable. It has 
been objected that ayKUAo<;, unlike mcoA.to<;, does not occur in a 
figurative sense in any early writer. 198 It is however a vivid word, 
and Cronus' character called for a choice description: this benevo­
lent ruler of the Golden age assailed both his father and his chil­
dren. A hooked or sharply curved shape might be thought to apply. 

Thus far the explicit notices of the Crania, together with Cronus. 

V. 1he roaming Mother and leaping warriors as aitia qf the summer fistival 

Like so much of ancient ritual, the Mother's summer festival is richly 
illustrated by aetiological myth. And the aetiology is explicit. With 

195 "With curved sickle": Cook, :{,eus 2.549-50; E. Risch, LjgrE s.v.; West on Hes. 
7heog.l8. Frisk, Gr.E?Jm. Worterb. s.v. lliltt<;, and Chantraine, Dict.E?Jm. s.v. a'(K-, up­
hold the traditional etymology. 

196 The sickle of the succession story (but not the epithet) is so explained by Nilsson, 
BSA 46 (1951) 122-4 = Op.Se/.3.215-19, and GGJ{l 1.514. Nilsson thinks of the 
Cronia as a "private festival", an occasion for merry-making with no prescribed 
ritual, so that it could be celebrated at any suitable time. But even on this view 
(which must now be given up) the recorded dates are not a suitable time for a 
harvest fete. Despite Nilsson, "the sickle of Cronus" is not a standing attribute at 
all. It does not appear in art until the Roman period: E.D. Serbeti, IJMC 6 (1992) 
s.v. Kronos nos. 3-3a, 20, 26 (coins), 14-19, 27, 29 (gems), 13 (Pompeian wall 
painting). Serbeti also registers, as no. 4, a Hellenistic bronze cup from Macedonia, 
said to be "lost". But M. Mayer, ML 2.1 (1894) 1557 fig. 6 s.v. Kronos, in the only 
publication of this object (a drawing after a photograph), described it as highly suspect, 
so much so that it is not worth mentioning again. 

197 It seems necessary to postulate an original *a-rruA.-allTt'tTl<; (so Risch). But then 
the word could not be reinterpreted as a-rruA.ollrttTI<; "with crooked counsel" unless 
it were first mispronounced. 

198 So West: Lycophr. Alex.344 is almost the only instance, and is based on the 
epic epithet. M. van der Valk, GRBS 26 (1985) 10 n. 25, would counter this by 
saying that the meaning "intricate" as a rhetorical term "is far earlier". But he gives 
no early examples, nor does LSJ or nG, and a rhetorical term cannot be early 
enough to signifY. 
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the spring festival, we resorted to inference; the story of Zeus' birth 
and nursing was seen to be the aition mainly because it is attached to 
the Mother's best-known cult-sites. So are the stories we are about 
to consider; but there is no need to establish the connexion on the 
ground. The stories declare their purpose. Long ago, the Mother 
roamed in a frenzy, and the festival has been celebrated ever since. 
Long ago, a band of youthful warriors cut a caper and made a din, 
and the festival has been celebrated ever since. 

There are then two kinds of story, about the Mother and about a 
band of warriors, which are inspired by two classes of officiants, women 
and young men. The stories about a warrior band are much com­
moner, and are also somewhat varied. Besides the mythical Curetes, 
we meet legendary warriors: the Argonauts at Cyzicus, Pelops and 
his band at Olympia, the native foes of the first settlers at Erythrae. 
It is evident that the young men were always the outstanding per­
formers at the festival. Accordingly, like other impressive elements of 
public ritual, they could be removed from their proper context and 
put to different use. They became the Corybantic healers at Athens, 
and the guild of Curetes at Ephesus; neither have anything to do 
with the Mother. 

The following stories will be considered in detail for their bearing 
on the Mother's ritual: 1) the roaming Mother at Athens, 2) the 
Curetes on Ida, 3) Pelops' band and the ldaean Dactyls at Olympia, 
4) the Argonauts at Cyzicus and the native troop at Erythrae. 

1) The story of how the Mother roamed and her festival began is 
told in two versions, in a chorus of Euripides' Helena and in a hymn 
inscribed at Epidaurus. 199 It is common to both that the Mother roams 
through the mountains in a frantic state of mind until Zeus inter­
venes and a revel begins, so that the Mother is appeased. These 
details signal a sudden change in the natural world, as we shall see 
in a moment. But first we must grasp the details. 

In the hymn it is the Mother herself who revels as Zeus thunders. 
0 ZEU<; 0' EcrtOrov ava.~ tav Mat epa. t&v Se&v KEpa.uvov £~a.Ue-Ka.t a ta 
tu1ma.v · £MiJ.l~a.vc--1tetpa.<; ottp11crcre-Ka.1 a ta tUJ.17ta.v · £/..aJ.l~a.vt. "Lord 
Zeus, when he saw the Mother of the Gods, would hurl lightning­
and she would take up the tympana-and he would split rocks-and 
she would take up the tympana".200 Then Zeus with kindly banter 

199 Eur. He/.1301-52. Hiller von Gaertringen, /G 4.1 2 131; P. Maas, Epidaurische 
Hymnen (Halle 1933) 8-21 no. 3; Page, PMG 935. 

200 PMG 935 lines 9-14, II, 13 Kat ta t.lapis: Kat b. (Xa) Wilamowitz. Zeus and the 
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invites the Mother to rejoin the other gods; after protesting for a 
moment, she agrees.201 There is a similar transition in the chorus of 
Helena, as Zeus again takes charge. "Zeus, to soothe the Mother's 
grim temper, gives a command" (lines 1339-40). He tells an array of 
goddesses to celebrate a revel. The Charites howl, the Muses more 
conventionally sing; Aphrodite takes up cymbals, tympana, and flute 
so as to accompany the howling.202 Nothing more is said about the 
Mother; she has been appeased. 

As stories go, this one lacks originality. In outline it is the story 
told of Demeter in her Homeric Hymn. She too roams and grieves; 
Zeus intervenes and causes her to relent.203 The parallel with Demeter 
is reinforced, though by different means, in both the Epidaurian hymn 
and the chorus of Euripides. In the hymn, the Mother refuses at the 
last to rejoin the other gods unless she is awarded half of each of the 
three elements-sky, earth, and sea. Demeter and Core, we recall 
from the Homeric Hymn, rejoin the other gods at the last after a simi­
lar condition is met, that Core shall go beneath the earth for a third 
part of the year, and come up for the other two parts.204 In both 
cases it is a question of three parts or shares. Euripides' contribution 
is more peculiar. The reason why the Mother is distraught, and makes 

Mother alternate as subjects. Maas deletes the JC<Xt clause both times as intrusive 
("About the origin of the interpolation I venture no surmise"). This produces three 
pairs of four-line strophes; but even so the last pair is not convincing. And it spoils 
the meaning. 

201 Zeus' speech is grammatically incomplete, and Page marks a lacuna after line 
18; R. Herzog apud Hiller offers a supplement. Again, the text is better as it stands; 
the ellipse is deliberate and effective. 

202 Howling: aA.aA.at (1344), aA.aA.ayJ.liin ( 1352). Cymbals: xaA.JCou o' auoav x8oviav 
( 1346). Tympana: t\mava ... ~upcrotevf\ ( 134 7). Flute: ~apu~poJ.tov auA.Ov (1351 ). 
R. Kannicht, Euripides. Helena (Heidelberg 1969) 2.352, doubts whether cymbals are 
meant by "the earthen sound of bronze", partly because, he says, "Aphrodite can 
strike only one of the two instruments", sci!. cymbals and tympanum. But she may 
wield both successively; a moment later she has the flute "in her hands" ( 1350). It 
is certainly no improvement to suggest that the phrase denotes the tympana of the 
next line by a kind of "proleptic apposition", vorweggenommene Apposition. G. Sfameni 
Gasparro in M.B. de Boer and T.A. Edridge (eds.), Hommages a MJ. Vennaseren (Leiden 
1978) 3.1151,1160, cites Kannicht but speaks without misgiving first of crotali, then 
of cembali. 

203 In the Homeric Hymn Demeter is twice placated, first by the people of Eleusis 
and then by Zeus, and accordingly the institution of her festival is reported twice, 
before and after Zeus intervenes (lines 292-300, 473-82); it is the necessary conclu­
sion to both episodes. The Mother's story as we have it contains no local episode 
like the visit to Eleusis. 

204 PMG 935 lines 19-24. Hom.H.Cer.398-403,463-5. The Epidaurian hymn says 
J.lEPll, to tpitov J.lEpo~ (lines 20, 23); the Homeric says tphatov J.lEpo~, tT,v tpn6.tnv ... 
J.lOtpav (lines 399, 464). See also n. 207 below. 
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her way through a wild mountain landscape, and even rides in a 
chariot drawn by lions, is that her daughter, koura, is gone, having 
been abducted under Zeus' permission.205 No one but Euripides would 
have ventured on such mystifYing syncretism. 

Two conclusions follow from our comparison of Euripides, the 
Epidaurian hymn, and the Homeric Hymn to Demeter. First, the story of 
the Mother's roaming originates at Athens, for it plainly evokes the 
Homeric Hymn, which glorifies Eleusis. Second, the story is earlier than 
both Euripides and the Epidaurian hymn, for they embroider it in 
quite different ways. We may also conjecture that there was more to 
the story than appears in either of these derivative versions. A cult 
aition is normally tied to a given cult-site; the story ends when the 
local cult and festival are established. We shall soon see that other 
aitia are tied to Cnossus and Ida, to Cyzicus, to Olympia, to Erythrae. 
In our story the Mother must have come to some cult-site in Athens 
or Attica. Perhaps it was at Agra or on the Museium hill; or perhaps 
it was somewhere outside Athens, as at Phlya or Anagyrus. 206 

Both versions of the story depict the howling frenzy of the Mother's 
female votaries, though they are not labelled as such. They are rep­
resented in the hymn by the Mother herself, and in Euripides by the 
array of goddesses. For the first time we also learn the purpose of 
the revel, to effect a change in nature. 

In the Epidaurian hymn Zeus hurls lightning and splits rocks; i.e., 
rain falls from the sky, and springs flow from the earth. On a strict 
view, splitting rocks and producing springs is a task for Poseidon; 
but for the sake of brevity the hymn ascribes it to the weather god 
on high. If then the Mother's revel coincides with rain and rushing 
waters, these are the desired end. The point is also made at the last 
when the Mother demands a share in all the elements, beginning 
with the sky, and when she is addressed in the poet's farewell as 
iivacrcra ... '0AUj.L1tOU "queen of Olympus". 207 

205 Hel.l306-7,l3l2-l8,l322,l336,l34l-2. Euripides follows a different version of 
the rape, in which Core is abducted from a ring of dancers, and Athena and Artemis 
try to help her, and Zeus warns them away with a lightning flash. None of these 
details, not even the lightning flash, has any further significance for the Mother. 
Maas, Epid.HymTI£Tl 19-21, and .Kannicht, Eur.Helena 2.342-3, go half way towards 
equating Zeus' intervention in the rape with his intervention in the story of the 
Mother. 

206 Cf. n. 66 above. 
207 PMG 935 lines 25-6. Maas, Epid.Hymnen 13-14, takes a different view. "The 

hymn depicts the time when the new gods are still ranged beside the old", as in 
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Apollonius, apropos of the Mother's festival at Cyzicus, describes 
her power in like terms. "It is she who rules the winds, the sea, the 
whole earth to its very depths, even the snowy seat of Olympus. And 
when she ascends from the mountains into the wide sky, Zeus him­
self, son of Cronus, gives way to her, and so do the other immortals 
as they honour the dread goddess". 208 These are striking words-<Yt' 
£~ operov ~eyav oupavov Eiaava~atVllt "when she ascends from the 
mountains into the wide sky"-which express the worshippers' be­
lief. From a Mediterranean point of view, nature is at its worst at 
this time of year. The other gods are ineffectual, and the Mother is 
summoned to provide all the forces that can help-fair winds, cool 
skies, fertilizing rain and springs. 

In Euripides too the Mother controls nature. Commentators duly 
note that a motif which he shares with the Homeric Hymn is the fail­
ure of crops and the omission of sacrifice as a consequence of the 
goddess' anger, the Mother's instead of Demeter's. But they have 
not observed that the motif is greatly elaborated, so that it suits the 
Mother's pastoral domain. Cereal crops are mentioned first, and a 
starving population, just as in the Homeric Hymn. 209 Thereafter we are 
told that the Mother "allows no green pasture of leafY curls to shoot 
up for grazing animals . . . and keeps the fresh springs of clear water 
from gushing forth" (lines 1330-1, 1335-6). If nature now languishes, 
it will flourish as soon as the revel begins. It is for the sake of cereal 
crops that Demeter is honoured at the time of autumn sowing. But 
it is to counter the parching heat of summer, to revive the vegetation 
and the water sources, that the Mother is honoured at her own season. 

Whereas Euripides leaves the sequel unmentioned, Apollonius des­
cribes it fully. 210 The Mother is greatly pleased by the revel of the 
Argonauts, "and the fitting signs appeared. Trees shed abundant fruit, 

Hesiod's succession story, so that Zeus must setde with them; the Mother asks for 
the same power she enjoyed as Cronus' spouse. Maas also compares "the hymn to 
Hecate" in Hesiod's 7heogony, in which Zeus grants Hecate a role in all three ele­
ments (lines 413-14). Finally, he postulates a common source for the Epidaurian 
hymn and Hesiod: an epic hymn to the Mother. Yet the Epidaurian hymn has not 
a hint of the succession story and the rivalry of old and new. Apollonius, as we are 
about to see, clinches the seasonal background. The Mother's "shares" are therefore 
a separate dispensation, like those of Demeter and Core. 

208 Argon.I097-!102. The lines are echoed at H.Orph.l4.1D--ll (of Rhea). 
209 Hom.H.Cer.305-12; Eur. He/.1327-9,1332-4. 
210 Argon.l.ll41-3, 1145-8. The miracle of lines 1144--5 is that wild beasts leave 

their lairs and come up with tails wagging. They too belong to the pastoral domain; 
herdsmen watch for predators and hunt game (cf. Hom.H. Ven.l58-60, skins of bear 
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and around their feet the earth unbidden sent up shoots of tender 
grass ... She caused another miracle, since Dindymus had never yet 
flowed with water, but then it gushed up for them from the thirsty 
summit, unceasing". The purpose of the summer festival could not 
be more plainly stated. 211 

It follows that the revel is a magic action. The worshippers leap 
and whirl and howl, they bang the drum and clash the gong, to 
stimulate the natural world. Women can operate such magic, and so 
can young men, whom we come to next. 212 

2) The infant Zeus is guarded in the cave on Ida by the Curetes, 
warriors who leap and whirl and clash their arms. Our sources re­
gard the cave as sacred to Zeus; but it can be argued that the Mother 
was there first (§ III). Now when the mythical Curetes are associated 
with real-life ritual, Zeus does not come into it at all. Instead, the 
Curetes are said to be the prototypes of armed dancers in the cult of 
the Mother.213 So the argument about the cave is strikingly confirmed. 

The epic Danais spoke of the Curetes as "attendants of the Mother 
of the Gods". 214 Euripides in the Bacchae tells how the Curetes and 
Corybantes, having invented tympana and flutes, handed them over 
to Rhea, alias the Mother. 215 Demetrius of Scepsis in his downright 
fashion held that both Curetes and Corybantes were young men 
"recruited for the war dance in the rites of the Mother of the Gods".216 

Lucretius drew from some Greek source a picture of actual armed 
dancers who attend the Mother in procession; he describes them as 
terrificas capitum quatientes numine cristas "shaking dreadful plumes with a 
movement of their heads", and says that they recall the Curetes who 

and lion on Anchises' couch). Both the Epidaurian hymn (PMG 935 lines 17-18) 
and Euripides (He/.131 0) allude to the Mother's way with animals. 

211 Cornutus in like vein says that Rhea brings rain (Theol.Gr.6). 
212 On dancing and noise-making as a means of stimulating nature, see Latte, De 

Salt.Gr.50-6; W. Fiedler, Antiker Wetter::;auber (Stuttgart 1931) 28-31,40-1,44,56. 
213 The ritual behind the dance of the Curetes has been generally taken as a 

festival of spring: Hepding, Attis 132 n. I; Latte, De Salt.Gr.5l; West, ]HS 85 (1965) 
155-6,158. But Preller-Robert, Gr.Jvfyth. 14 135, left it open between a festival of 
spring and one "in the hot summer"; the latter is now proved correct. 

214 Philodem. De Piet. p. 42 Gomperz (Danais fr. 3 Bernabe/Davies). 
215 Bacch.l20-31. First the Curetes are named, then the Corybantes; they are either 

identified, or associated on equal terms. 
216 Str.l0.3.21, p. 473. Admittedly, Demetrius also said, by way of castigating 

Euripides, that the Mother's ritual was not native to Crete, but rather to Phrygia 
and the Troad (Str.l 0.3.20, p. 4 72). This will be a combination of ignorance and 
chauvinism. 
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guarded Zeus. 217 Ovid too says that the Curetes and Corybantes who 
clashed their arms are imitated by the worshippers of the Mother 
with their tympana and cymbals.218 Finally, according to a pragmatic 
history of Crete, it was the Curetes who founded the city of Cnossus 
and its shrine of the Mother.219 

It is stated by Lucretius and implied by the others that even in 
later days armed dancers performed for the Mother. We also learn 
something of how they looked and acted. They shake their plumes, 
says Lucretius. He does not say as well that they clash spear on 
shield; of the mythical Curetes he says only, armati in numerum pulsarent 
aeribus aera, " [dancing] in arms, they struck bronze on bronze in 
rhythm".220 Ovid more distinctly says that in the later worship tym­
pana and cymbals stand for the original shields and helmets; for 
whereas the Curetes pounded shields, the Corybantes pounded empty 
helmets. Apollonius imagines a like development at Cyzicus, where 
the prototypes are not the Curetes but the Argonauts. In founding 
the festival, the Argonauts struck sword on shield; nowadays the 
Phrygians make use of drum and tympanum.221 In Euripides even 
the mythical Curetes and Corybantes wield tympana and flute rather 
than spear and shield. 

Their undoubted attribute is a plumed helmet. Lucretius draws 
attention to bobbing heads and waving plumes. There is something 
similar in Demetrius' account. He derives the name "Curetes", cor­
rectly, from koroi "lads"; the "Corybantes", however, are oddly said 
to be named. an:o 'tOU 1COpU7t'tOV'ta~ ~aivnv OPX'Il<J'ttlCOl~ "from their 
moving in the dance with a butting of the head". The gesture must 
have been conspicuous to inspire the etymology. In Euripides, again, 
the Corybantes are styled tptK6pu8e~ "with triple helmet", a rare word 
which can only refer to three plumes, such as we sometimes see in 
contemporary art. 222 Euripides points to the same feature as Lucretius. 

217 De Rer.Nat.2.629-43. It appears from line 640, magnam annati matrem comitantur, 
that Lucretius thinks of the dancers as going in procession, not as performing sepa­
rately. But he may be speaking loosely, or at a venture. 

218 Fast. 4.207-14. 
219 Diod.5.66.1 (FGrHist 468 [Crete app.] F 1 ); Euseb., Hier., Syncell. aAbr.54/6. 

Cf. Poerner, De Curetibus 258-9; jacoby, FGrHist IIIb Kommentar 1.353-4. 
220 Line 637. Line 631, ludunt in numerumque exsultant sanguine laeti "they sport and 

leap in rhythm, delighted by blood", is a vague tribute to the warlike aspect of the 
actual dancers. 

221 Argon.l.l134--9. 
222 Cf. Eur. Or.l480, 'tpuc6pu8o~ Ala~. Dodds on Bacch.123 objects that a triple­

crested helmet was too familiar to be thus singled out; "the epithet should suggest 
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It is also noteworthy that Ovid's rather strained aetiology puts an 
emphasis on helmets. 

This evidence strongly suggests that the actual armed dancers of 
the Mother's cult were conspicuous for their plumed helmets and 
their way of tossing the plumes, but not for any other arms or armour, 
and that they made a din with tympana and cymbals, and some­
times with drum and flute, but not with spear and shield. In early 
days the mythical Curetes were seen in a similar light, being de­
scribed as musical performers, not as warriors.223 In the epic Phoronis 
the Curetes were said to be auJ.:rrtai "flute-players", and native Phry­
gians, for the flute was often traced to Phrygia;224 in Euripides, as we 
saw, they combine tympana and flute. The Catalogue qf Women calls 
them <ptAo7tatyJ.LOVE~ opx11crtflpt:~ "sportive dancers", siblings of Nymphs 
and Satyrs.225 Earlier still, perhaps two centuries before these late 
epics, the tympanum from the Idaean cave shows the Curetes in 
Eastern style as winged and bearded daemons, but clashing cymbals 
like Greek worshippers. 226 

It was therefore a departure from the realities of cult, and from 
the original picture of the Curetes, when their performance was rep­
resented as a dance with arms and armour, a virtual war dance, 
£v67tA.to~ opx11m~, in which a clamour was strangely produced by clash­
ing spear on shield, the usual arms of Pyrrhic dancers. This step was 
very likely taken after the time of Euripides, who shows himself 

something alien and remote". Familiar or not, a triple crest was imposing, all the 
more so, if it was tossed about by frenzied dancers. 

223 Latte, De Salt.Gr.51 n. 3, errs on this point. 
224 Str.l 0.3.19, p. 4 72 (Phoronis fr. 3 Bernabe/Davies). The Curetes also appeared 

in the Danais (n. 214 above), and [Apollodorus] gives them an unexpected role in 
the story of Io. At Hera's bidding they spirit away the infant Epaphus, and Zeus 
kills them for it (Bib/.2.1.3. 7 [2.9]). The episode implies that the Curetes were al­
ready at home at Argos, and disposed to serve Hera. Other traditional attendants 
of the Mother, the Idaean Dactyls, were likewise mentioned in the Phoronis, and 
again as Phrygians (fr. 2 Bernabe/Davies). Yet they must have come to Argos; for 
whereas they invented metal-working, Phoroneus invented its primary application, 
the manufacture of arms and armour (Hyg. Fab.274; Cassiod. Var.7.18). And he 
dedicated arms to Hera, an aition of her "Shield" festival (Serv. Aen.3.284 gives a 
parallel aition). In [Hes.] Cat. fr. I Oa the Curetes, like Nymphs and Satyrs, appear 
to be offspring of Dorus and a daughter of Phoroneus; see P J. Parsons, P J. Sijpesteijn, 
and K.A. Worp in Papyri Greek and Egyptian. Edited . .. in honour qf E.G. Turner (Lon­
don 1981) 14. Finally, the temple metopes at the Argive Heraeum showed, with 
other subjects, "the birth of Zeus", i.e. the dancing Curetes (Paus.2.17.3). Thus we 
see that in Argive worship the Mother was joined with Hera. 

225 [Hes.] Cat. fr. I Oa lines 17-19 (olim fr. 123 M-W). 
226 Kunze, Kret.Bron::;ereliifS 1.32 no. 74, 48-51, 196-8, 202-3, pl. 49. 
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unaware of it in his several references to the Curetes.227 Nor has it 
left any mark on the Dictaean hymn to the kouros, datable to the 
fourth or third century;228 the kouros leaps, and the worshippers sing 
to the accompaniment of flutes and pipes. We first hear of it in mid 
fourth century, in Plato's Laws and in Ephorus' account of Crete: it 
was evidently due to some historian who gave a novel and flattering 
account of Cretan institutions.229 Plato and Ephorus like many later 
writers regard the Curetes as inventors of the Cretan form of war 
dance;230 according to Callimachus they performed the 1tpuA.t~, a Cre­
tan term for such a dance. 231 Apollonius transfers the image to the 
Argonauts. So this view of the Curetes quickly became standard; but 
it is not true to the ritual. 

3) From the Curetes we turn to some less familiar instances of the 
Mother's male attendants. Olympia, where the Mother once was pro­
minent, has two competing local legends, about Pelops and his band, 
and about the Idaean Dactyls. 

Telestes of Selinus (.fl. 400 B.C.), in lines quoted by Athenaeus, 
says that "the companions of Pelops", cruvo1taOot IT£A.o1to~, were the 
first to hymn, "the mountain Mother" in Greece, playing a Phrygian 
tune on the flute, and a Lydian one on the lyre; they did so "beside 
mixing-bowls" of wine, a detail we shall take up further on.232 Just 
before this, Athenaeus explains that the Phrygian and Lydian modes 
were introduced to Greece "by the Phrygians and Lydians who came 
over with Pelops to the Peloponnesus"; the Lydians had joined him 
because Mount Sipylus is in Lydia, the Phrygians because they too 
were ruled by Tantalus. This account of the companions must de­
rive from Telestes and should be included, beside the verbatim quo­
tation, in his "fragment". 

227 See n. 23 above. 
228 See nos. 37~8 above. 
229 On this figure, see Jacoby, FGrHist Illb Kommentar 1.307~8. 
230 Pl. Leg.7,796B; Str.l0.4.16, p. 480 (Ephorus FGrHist 70 F 149). For other sources, 

see Poemer, De Curetibus 332~5. 
231 H. ]ov. 52. In the dialect of Gortyn, 1tpUAeE<; meant "foot-soldiers" (schol.A, 

Eustath. /l.l2. 77). But Callimachus uses 1tpul..t<; again of the Amazons at Ephesus 
(H.Dian.240), and certain scholia ascribe the term to Cyprus, not Crete (schol.Pind. 
JYth.2.127; schol.T /!.23.130-despite appearances in [Arist.] fr. 519 Rose3). The 
threads are tangled, but one leads to Crete. Cf. Latte, De Salt.Gr.31~2,38~9,42. 

232 Ath.l4.21 ,625E-626A (Telestes PMG fr. 810). Line 4 requires emendation, either 
tot OE for tot<; BE (Musurus) or ol;uq>rovot ... ljiUAjlOl for ol;uq>rovot<; ... ljiUAjlOt<; (Wila­
mowitz); whichever is adopted, the Lydian tune is performed by the Lydian com­
panions, not by "the Greeks", as in D.A. Campbell's rendering, Greek Lyric (Loeb 
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According to Telestes, then, Pelops came to Greece from Mount 
Sipylus with a band of Lydian and Phrygian followers. This was the 
usual view. It is mostly expressed in a rationalized form, which goes 
back to Hecataeus. Pelops leads a "host" of Lydians or Phrygians 
and brings great wealth; the wealth is in metal, from the mines of 
Sipylus, so that his followers are thought of as bearing arms.233 Pau­
sanias, however, has a version oddly similar to Telestes', though it is 
attached to a different cult. In the countryside east of Olympia he 
remarks on a shrine of Artemis kordaka, so called "because the fol­
lowers of Pelops, oi 'tOU ITEAmtoc; aK6Aou8ot, conducted a victory cel­
ebration at this shrine and danced a kordax dance native to the people 
round Sipylus" (6.22.1 ). The merry kordax dance no doubt bore some 
resemblance to ,the revels for the Mother.234 In Pausanias' time Olym­
pia had largely given up the Mother's ritual; her temple was occu­
pied by the Emperors (5.20.9). Perhaps that is why the story of Pelops' 
musical companions came to be attached to a rural shrine nearby. 

Pelops' home, the ancient realm of Tantalus, was Mount Sipylus. 
Sipylus, if any mountain, was sacred to the Mother. The oldest of all 
her images, says Pausanias, is "on the rock of Coddinus" on the 
north side; he means the prehistoric seated figure at Akpinar, of Hittite 
origin. 235 It is carved in the mountain face above a main road which 
leads south, round the east side, towards the other Hittite rock-carv­
ing at Karabel (a warrior god), likewise placed above the road. Hero­
dotus speaks of the road at Karabel as leading north from Ephesian 

ed.) 5.131. Nor is the hymn performed "at Greek drinking-parties" (ibid., n. I). The 
passage may or may not come from a poem entitled tno~ yovai "Birth of Zeus" 
(PMG fr. 809). 

233 Str.7.7.1, p. 321 (Hecataeus FGrHist I F 119), A.a6~; Thuc.l.9.2; Exc.de /nsid.7.24 
(Nicolaus FGrHist 90 F 10), crtpat6~; Tac. Ann.4.55.3, populi; Str.l4.5.28, p. 680, 
"The wealth of Tantalus and the Pelopidae arose from the mines round Phrygia 
and Sipylus". According to Athenaeus, loc. cit., "You can see large mounds every­
where in the Peloponnesus, but especially in Lacedaemon, which are identified as 
graves of Pelops' Phrygians". 

234 Bronze cymbals are dedicated to Artemis limnatis in Laconia or Messenia or 
both: IG 5.1.225-6,1497; A.P.6.280 (Anon. Hell.Ep.41). C£ Nilsson, Gr.Feste 211-12, 
and GGJ{l 1.161,490. The cymbals found with other votive bronzes at Olympia are 
undoubtedly the Mother's; c£ n. 249 below. 

235 Paus.3.22.4. Naumann, lkonographie 20-2, pl. l; P.Z. Spanos in R.M. Boehmer 
and H. Hauptmann (eds.), Beitriige zur Altertumskunde Kli!inasiens. Festschrifl for K Bittel 
(Mainz 1983) 1.477-83,2 pl. 98; Vermaseren, CCCA 1.128-9 nos. 439-40, pl. 96. 
Spanos sees not a seated goddess but a standing, bearded "mountain god"; this is 
unconvincing. He is also wrong in supposing that Pausanias' "Niobe" is the same as 
his "Mother of the Gods". 
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territory, and east from Smyrna,236 Greeks must have followed it even 
in Mycenaean times. Close to the image at Akpinar, but in the plain, 
is the excavated sanctuary of the Mother nA.acrtilvll, also mentioned 
by Pausanias, a native of the area.237 Her local epithet is formed 
with the usual adjective ending from a word plast-. This can only be 
the Greek adjective 7tAacrt{) "moulded", used as a label for the pre­
historic rock-carving. The label was presumably conferred in very 
early days, when carving in stone was a wonder to the Greeks. 

The Mother's cult on Sipylus produces all the usual stories, of the 
birth and nursing of Zeus, of the dance of the Curetes. They are a 
constant theme with Aristeides, who lived at Smyrna; in the same 
breath he speaks of Pelops and Tantalus.238 As denizens of Sipylus 
they are creatures of the Mother. The image at Akpinar is ascribed 
by Pausanias to Tantalus' other son Broteas. He also knows of a 
"throne of Pelops", said to be on a peak above the sanctuary of 
Mother Plastene; it is in fact a rock-cut throne of the type discussed 
above (§ III).239 Bacchylides, according to a scholiast, gave a credit to 
Rhea for restoring Pelops after his ordeal in the cauldron. 240 

A tale in Antoninus Liberalis, unascribed, has the effect of linking 
the Mother's cult on Sipylus with that on Ida, as if these were deemed 
the leading instances.241 When Rhea hides Zeus in the cave on Crete, 
he is nursed, as often, by a goat. But Rhea also sets a golden dog to 
watch the goat; dogs after all are the indispensable guardians of herds 
and flocks, and especially of nursing mothers and their young. The 
dog itself is paradoxically stolen by the master thief Pandareus, who 
goes off to Sipylus and entrusts his prize to Tantalus, who with even 
worse dishonesty keeps it for himself-so that both are punished by 
Zeus in a strange but fitting conclusion.242 The starting point is the 

236 Hdt.2.106.2. Cf. J.M. Cook, BSA 53/4 (1958/59) 18~19; G.E. Bean, Aegean 
Turkey (London 1966) 56~8. 

237 Paus.5.13.7; [Arist.] De Mirab.Ausc.l62,846b 3~6, the Mother's "sacred pre­
cincts" at Sipylus; Vermaseren, CCCA 1.130-32 nos. 443~54, pl. 98. 

238 Arist. Or.l7.3,18.2,21.3 Behr; schol.bT /l.24.615. Cf. Poerner, De Curetibus 282; 
Cook, Zeus 2.956 n. 2; Schwab!, RE Suppl.ll54 s.v. Zeus. 

239 Paus.5.13. 7. Frazer, Pausanias 3.353; Cook, Zeus 1.138-9; Bean, Aegean Turkey 63. 
240 Schol.Pind. Ol.l.40a (Bacch. fr. 42). 
241 Met.36. Other versions are reported in summary style by schol.Hom. Od.l9.518, 

20.66, schol.Pind. Ol.l.9la: cf. Robert, Gr.Heldensage 377-8; T. Gantz, Ear!J Greek 
Myth (Baltimore 1993) 535. Though details vary, the gist of the story is the same. 
Rhea is not mentioned, and the guardian dog is said to belong to a shrine of Zeus 
on Crete: this is the ldaean cave. 

242 Pandareus was turned into a rock right where he stood, and we might expect 
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birth story or the Mother's ritual as common ground between Ida 
and Sipylus. 

The other group of attendants are the Idaean Dactyls: Heracles 
and four younger brothers with names peculiar to Olympia.243 Pau­
sanias reports it as Eleian tradition that Rhea handed over the infant 
Zeus to these Dactyls. All five had their own altars. Three of the 
names, "Epimedes", "Paeonaeus", and "Iasus", and also "Acesidas" 
as an alternative to "Idas", appear to denote healing deities, appro­
priate companions for the Mother. Here then is an authentic local 
group;244 at other places the Mother is attended by two or three 
Dactyls with other names. It is true that the Dactyls are said to have 
been summoned to Olympia from Ida on Crete, and to be known 
also as "Curetes", for whom there was a separate altar.245 But the 
Cretan connexion is likely to be secondary, as at other places in the 
Peloponnesus (cf. § III). Despite their name, the "Idaean Dactyls" of 
Greek literature are clearly not native to Ida in Crete, nor yet to Ida 
in the Troad. The epithet doubtless comes from the common noun 
tOll "wood".246 At Olympia one of the Dactyls is called "Idas", and 
Pindar knows of an "Idaean cave" as the local birth-site.247 

Such is the aetiology, in two versions, of the summer festival at 
Olympia. Evidence on the ground shows how important the Mother 
was. She has a temple in the Altis, the only other besides those of 
Hera and Zeus. 248 It may seem even more significant that the votive 
offerings buried in the Altis, over a wide area at the west, include 
many bronze cymbals;249 for they can hardly have been used in any 
other ritual but the Mother's. 

it to be the one that perpetually threatens Tantalus; but the text is defective. Per­
haps we should read Tavta.A.ov o£ ... xm£~aA.e Kat ( 1tEpt} (E1tE9r]Kev) autov [sci!. tov 
7tEtpov] imep KecpaA.ft<; (7tept) tov I:i~tuA.ov. 

243 Paus.5. 7.6-7 ,9, 14. 7. 
244 So B. Hemberg, Eranos 50 (1952) 56-8. For other opinions, see Poerner, De 

Curetibus 273-4; Ziehen, RE 18.1 (1939) 52-3 s.v. Olympia. 
245 Paus.5. 7.6,8.1 ,8.2.2. 
246 So Wilamowitz, Glaube 1.279; Hemberg, Eranos 50 (1952) 45. 
247 01.5.18. In successive stanzas Pindar invokes Athena at Camarina and Zeus at 

Olympia, with the usual mention of local features. For Zeus they are the Cronian 
hill, the Alpheius river, and the Idaean cave; this last is assuredly not in Crete. See 
Wilamowitz, Pindaros 421 n. I, and Glaube 1.132; Ziehen, RE 69-70 s. v. Olympia; 
contra, R. Hampe in G.E. Mylonas (ed.), Studies presented to D.M. Robinson (St. Louis 
1951-52) 1.336-50. There is, however, no reason at all to equate the cave with the 
small Archaic temple of the Mother, which we are about to examine. 

248 A. Mallwitz, Of;ympia und seine Bauten (Darmstadt 1972) 16Q-3. 
249 A. Furtwangler, Of;ympia. Die Bronzen und die iibrigen Klei'!fonde (Berlin 1890) 70. 
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Her Temple does not represent the original arrangement. It dates 
from the early fourth century,250 and the altar in front (at the west) 
is somewhat later; there was no previous construction on the site. It 
is, moreover, set as close as could be against the terrace supporting 
the treasuries, and faces slightly north of west towards the rising ground 
beyond them, which forms an approach to the hill Kp6vwv. The 
name of the hill, as of the precinct at Athens, comes from the sum­
mer festival (§ IV); the spring festival includes a sacrifice on the hill­
top (§ III); the "Idaean cave" in Pindar must be sought on the hill 
or at its foot. Our attention is drawn away from the Altis towards 
the north. 

The earlier history of the Mother's shrine has been reconstructed 
with great probability by Mallwitz.251 At the west end of the row of 
treasuries is a smaller building which is older than any of them, and 
almost as old as the temple of Hera. It was a temple, with a round 
altar in front. This altar was replaced by another of the same kind 
before the end of the Archaic period. Then a great change took 
place. A large rectangular altar was built on the same spot, but with 
the long axis going north-south, so that it no longer served the small 
temple, which must have been abandoned (it came to be half-buried 
in the shifting earth). In fact the rectangular altar seems to be coeval 
with the Mother's temple in the Altis, sharing the same material and 
technique. The new temple and altar are not in a direct line, since 
this could not be managed-until the original altar site was given up 
entirely, and a replacement was built in front of the temple. On this 
showing the Mother had always been honoured at a strategic point 
in the sanctuary. 

4) Two other stories about armed dancers are noteworthy for depict­
ing another stage of the ritual, a great feast. The Argonauts at Cyzicus 
dine on cattle, warriors at Erythrae on a bull. At Erythrae it is clear 
that this is no ordinary sacrifice and banquet. 

At Cyzicus both the dance and the feast take place in a rustic 
shrine on the very summit of the mountain, with a sweeping view of 
distant shores. 252 There is an image roughly made from the stock of 
a wild vine, an altar of piled stones, and a stand of oak-trees whose 

250 Telestes' lines on the Mother may have been composed at the time the temple 
was built. 

251 Olympia 92, 97, 155-60, and in WJ. Raschke (ed.), The Archaeology qfthe Olym­
pics (Madison 1988) 91. 

252 Apoll. Argon.l.l1 07-51, whence [Orph.] Argon.60 1-17. 
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leaves are used for wreaths. Here the Argonauts perform their fren­
zied dance, well apart from the people of Cyzicus, who are other­
wise occupied in the town. 253 The ensuing feast is briefly described 
in conventional terms. 254 

At Erythrae the feast comes first and inspires the dance. This se­
quence is essential to the story, about a "strategem" of the Ionian 
leader Cnopus by which he incapacitates the native defenders.255 The 
strategem has been excerpted as usual from an historical narrative, 
in this case a local history of Erythrae. And like many other strategems 
it is a ritual aition. The Greek passion for aetiology burns as brightly 
in the pages of history as in myth and poetry. In each city each 
distinctive piece of public ceremony was understood to be a re-en­
actment of some exciting moment in the past. So local history is full 
of aitia. It happens that the sole surviving passage quoted from an 
Erythraean history, by one Hippias, refers to three local festivals in 
succession, all somehow contributing to the further story of Cnopus 
and other rulers. 256 Hippias' account is not nearly as brisk and clear 
as the strategem, which must be drawn from some other writer. 

The strategem is the following. When Erythrae resists, Cnopus 

253 They are said to be "still", £n, lamenting their eponymous king Cyzicus (lines 
1137-8), whose death has just been recounted as the aition of a separate festival of 
games, conducted somewhere in the coastal plain (lines I 0 15-77). Other sources too 
dwell upon this episode, with various details; see Hasluck, Cy::;icus 158-62; Robert, 
Gr.Heldensage 831-6;Jacoby on Deilochus FGrHist 471 F 4--10. The Mother is brought 
into it in a perfunctory way by Val.Fl. Argon.3.21-31,47, and [Orph.] Argon.535,546-
54,60 l-17 ,624; on this point both are elaborating Apollonius. The Mother's festival 
must have come right after the festival of games; they do not appear to be integrally 
related. 

254 Lines 1150-1. It is said at the start that the younger men bring the catde 
from the stalls (1107-8), thereafter, that the celebrants put on wreaths and get busy 
with the sacrifice (lines 1123-4), and that they pour libation on the fire (1133-4). 
These details are equally conventional. 

255 Polyaen.8.43. The strategem has lately been interpreted as a scapegoat ritual 
of the kind described in Hittite texts. Such fantastic combinations are a portent of 
this age; cf. Robertson, C/V2 9 (1990) 437. 

256 Ath.6.74,258F-259F (Hippias FGrHist 421 F 1): Hermes dolios, Artemis strophaia, 
and a third festival left unnamed. After Cnopus is bidden by an oracle to honour 
Hermes dolios, he is killed by usurpers whose subsequent regime is thoroughly per­
verse; above all else, they dress in extravagant and unsuitable clothes that are 
described at length. The background is a festival of Hermes with unruly conduct 
by inferiors; on neighbouring Samos the festival of Hermes charidotes gives license 
to steal, especially clothes, KAElttEtv Eq>Ettat ton ~ouA.o11£vmt Kat A.mnollutEtv (Plut. 
Q!taest.Gr.55,303D). Though Hippias is beguiling, he is far surpassed by Graf, Nordion. 
Kulte 243-8, who ignores Hermes dolios and makes Artemis strophaia an excuse for 
overheated speculation about ecstatic transvestite mysteries. 
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applies to the Delphic oracle and is told to bring over a priestess of 
Enodia from Thessaly who will know what to do. Being skilled in 
magic potions, she feeds a hallucinative substance to a bull; the enemy 
are induced to eat the bull, and succumb to the effects of the drug; 
hence the wild dance (mxvn:~ avEni)orov, Ot£9mv, UVEO'Ktp't<OV, "all of 
them began to leap, run, skip"). And because of it, Cnopus over­
comes the enemy and captures the city. Such is the story in outline. 

Further details belong to the ritual that suggested the story; to 
separate these details is to reconstruct the ritual. The bull, a sacrifi­
cial victim, is chosen from the herd as the largest and finest, and 
caparisoned with fillets and gold-flecked crimson cloths. (A show is 
made of preparing sacrifice; the enemy watch, and when the mad­
dened bull bolts towards them, they are delighted by the opportu­
nity.) The warriors seize the victim and sacrifice it and dine heartily. 
Then they perform the wild dance. Such is the ritual. 

The story feigns that the original dancers were the enemy, the 
native defenders of Erythrae; when Cnopus finally attacked, "he killed 
them all". 257 Their camp, like the rustic shrine at Cyzicus, is set apart; 
possibly they are pictured as occupying the acropolis. It may seem 
odd that a civic festival is traced back to aliens. Yet other stories 
likewise distinguish the dancers from the community at large, as alien 
new-comers: the companions of Pelops at Olympia, the Argonauts at 
Cyzicus. Cronus himself, eponym of the summer festival, belongs to 
a different era from all the other gods worshipped throughout the 
year (cf. § IV sub fin.). The ritual was always regarded as extraordinary. 

The dancers enjoy a feast. At Olympia, we may recall, it is said 
of Pelops' companions as they hymn the Mother, nponot 1tapa Kpa'til­
pac; 'EA.Aa.vrov ... aEtcrav VOJlOV' "they were the first to sing the tune 
beside the mixing-bowls of the Greeks" (Telestes PMG 810): another 
indication of the feast. At Erythrae the feast undoubtedly precedes 
the dance, for otherwise the story would have no point. Was the 
custom different at Cyzicus? Or did Apollonius simply disregard the 
custom in favour of the usual epic scenario, with heroes feasting and 
singing at the close of day? That seems quite possible. 

Nothing in Cnopus' strategem points to the cult of the Mother. 

257 According to Pausanias (7.3.7), Erythrae had several waves of setders--cretans, 
Lycians, Carians, and Pamphylians-before "Cleopus" added a further assortment 
drawn from all the cities of Ionia. Despite Jacoby, n. ll to Hippias FGrHist 421 
F I, the strategem cannot be reconciled with this account. 
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Inscriptions of Erythrae show that the Corybantes had a cult of their 
own (so did the Curetes at Messene and Ephesus).258 Both men and 
women joined in the worship, under the respective guidance of a 
priest and a priestess. References to the ritual, though cryptic, sug­
gest high festivity; one procedure is Kpa't1lptcr!l6<;, mixing bowls of 
wine. It appears that the revelry could be abstracted, as it were, 
from its larger purpose in the worship of the Mother. But in later 
times even the festival Crania was little more than merry-making. 

VI. Conclusion 

We have seen that the Mother was worshipped from of old at two 
great festivals, in spring and summer, when her pastoral milieu was 
in need of magic efforts. The festival names, or the derivative months, 
are the plainest indication. The characteristic ritual can be recog­
nized at a few far-flung places, even though literature is always chary 
of such glimpses. But above all, the worship is imprinted in several 
familiar myths. The summer festival produces the eponym "Cronus" 
and his curious nature, both kindly and cruel. The spring and sum­
mer festivals together inspire the story of Zeus' birth and rearing, of 
the mother goat and the guardian Curetes. There is also a wide 
range of local legends to show how the Mother's cult first arose at a 
given city. 

As a pastoral goddess the Mother is on a footing with other prin­
cipal deities who preside over staple livelihoods. She falls behind 
Demeter as goddess of cereal farming and Dionysus as god of viti­
culture only because these livelihoods were of more general concern 
in the historical period. But in Mycenaean times animals were pas­
tured on a very large scale; we may guess that the Mother was more 
important then. Pasturing was also the dominant way of life in 
Anatolia, and this accounts for a remarkable feature of Aegean and 
Anatolian religion, which has not been properly grasped. The Mother 
is deeply rooted in both Greece and Anatolia, just as deeply as the 
pastoral regime. For other Greek gods counterparts of some sort can 

258 JvErythrai 20 I a 62-6/ LSAM 25 lines I 08-12 ("Corybantes"); JvErythrai 206/ 
LSAM 23 ("Cyrbantes"). Cf. Poerner, De Curetibus 306-9; Graf, Nordion. Kulte 319--
34. Curetes at Messene: Poerner 272; W. Otto, De Sacris Messeniorum (Halle 1933) 
61-2. At Ephesus: Poerner 284-95; D. Knibbe, RE Suppl.l2 (1970) 286-7 s.v. 
Ephesos, and Forschungen in Ephesos. Der Stadmarkt (Vienna 1981) 70-100. 
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be found (and were) in Anatolia as elsewhere; but they are not in 
any sense the same. The Mother is the same. It is partly that she 
goes back to the time when the whole area was inhabited by people 
of related stock, and partly because pasturing itself changed little over 
long ages. The goddess and her magic rites did not need to be adapted 
to new conditions. 

No discovery of prehistoric archaeology has ever caused such a 
shiver of recognition as a terracotta statuette from yatal Hiiyiik, 
datable to the first half of the fifth millennium.259 The Mother, with 
her motherly features exaggerated to the utmost, is enthroned be­
tween two mountain cats; an emerging head between her feet seems 
to depict the act of birth. All the peoples of Anatolia whom we can 
name arrived long after this. Hittites, Phrygians, Lydians, each in 
turn found the Mother already present. We may be sure that the 
first Greek speakers in the peninsula did so too. yatal Hiiyiik ought 
to have given pause to those who declare that the cult of the Mother 
spread across Anatolia from east to west in the early Iron Age, and 
was introduced to Greece in the Archaic period. 

As soon as the Greeks came to the coast of Anatolia, and this was 
in the Late Bronze Age, they could not fail to be struck by the like­
ness of the Mother there and in the homeland. This would not in­
duce them to adopt any Anatolian cult (which means in effect to 
adopt the local ritual, chiefly the festivals); for they were already fully 
served in this respect. There is no evidence or likelihood that any 
Greek city, as distinct from private groups, ever adopted any ele­
ment of the Anatolian worship of the Mother, in the way that Ath­
ens adopted the ritual of Adonis and Bendis. Instead, the Greeks 
chose to bandy names, Phrygian "Cybele" and Lydian "Cybebe", 
and also tales of how their own Mother came from the east. 

The names and the tales are as early as the seventh and sixth cen­
turies. Semonides and Hipponax speak of JCU~T]~oc;, Ku~~~TJ, Ku~T]A.tc;, 
and ]c; ?u~aA.ac; is inscribed on a sherd at Locri.260 In the epic Phoronis 
both the ldaean Dactyls and the Curetes are transmogrified into Phry­
gians; yet in the Catalogue qf Women the Curetes (like the Satyrs and 
the Nymphs) have about the purest blood in Greece, as offspring of 

259 J. Mellaart, f:atal Hiiyiik (London 1967) 183-8; Vermaseren, CCCA 1.233 no. 
773, pl. 168. 

260 Sem. fr. 36 Bergk/West; Hipp. frs. 127, 156. Guarducci, Klio 74 (1970) 
133-8 = Scritti scelti (Leiden 1983) 2D--5; Vermaseren, CCCA 4.51-2 no. 128 (but the 
date should be "end of the seventh century"). 
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Dorus and a daughter of Phoroneus.261 By the fifth century the Mo­
ther's Phrygian origin is commonplace, and she has taken Dionysus 
with her. 

The names and tales are tendentious, and were not accepted by 
everyone. Herodotus rejects them outright. It is true that he has views 
of his own about the origin of the Greek gods, which leave no room 
for any Anatolian contribution. But in the case of the Mother he 
seems to follow ordinary opinion. As we saw, the story of Anacharsis 
presupposes that the wild revels of the Mother's summer festival at 
Cyzicus are wholly Greek: they are indeed the last Greek custom to 
be fancied by this Scythian Philhellene, and they cost him his life. 
Thus Book 4; in Book 5 he refers to the native Anatolian Mother, 
in the person of Ku~~~TJ of Sardis. 262 There is no doubt that "Cybebe", 
the Kuvav of Lydian inscriptions, is another form of the Mother; she 
is unmistakably rendered in a late Archaic relief, close to the time 
Herodotus speaks of. 263 He calls her E1ttXffiPtTJ 8E6~ "a local goddess". 
In such a question Herodotus should have the last word. 

261 Phoronis frs. 2-3 Bernabe!Davies; [Hes.] Cat. fr. lOa line 19 (olim fr. 123). Cf. 
§V. 

262 Hdt.5.102.1. 
263 Kuvav: R. Gusmani, Kadmos 8 (1969) 158-61, and Neue epichorische Schriflzeugnisse 

aus Sardis (Cambridge, Mass. 1975) 28-30. Relief: G.M.A. Hanfmann, Sculpture .from 
Sardis (Cambridge, Mass. 1978) 43-50 no. 7; Vermaseren, CCCA 1.134-5 no. 459, 
pl. I 0 I. Cf. Hanfmann, Sardis .from Prehistoric to Roman Times (Cambridge, Mass. 1983) 
91-2, and in Festchrifl Bittel 223-5. 



REFLECTIONS OF THE MOTHER OF THE GODS IN 
ATTIC TRAGEDY* 

Lynn Roller 

Meter, the Mother of the gods, occupied an ambivalent position among 
the deities honored with public cult in Athens. On the one hand, 
Meter was recognized with a prominent shrine which formed part of 
the Bouleterion complex in the Athenian Agora. She was one of the 
deities invoked with sacrifices at the start of each meeting of the 
Boule, and numerous votive objects from the Agora dedicated to her 
testify to the intense interest in her cult among the people of Athens. 
At the same time, Meter projected some very unattractive qualities 
which appear to undercut the official status of her cult. Her rites 
were characterized by loud raucous music and open expression of 
emotionalism, activities which, in the eyes of many Greeks, carried 
some very dubious connotations. Her Asiatic origins were never for­
gotten, and thus her foreign background made her position in the 
heart of the city center of Athens an anomaly. 

An interesting reflection of these inconsistencies may be found in 
the treatment of Meter in Athenian drama. The goddess is promi­
nently featured in several plays produced during the last third of the 
fifth century B.C., where she is alternately a powerful deity who heals 
and a deity who contributes to the excesses of Dionysian ecstasism. 
By examining the situations in which Meter appears in Athenian 
drama, we can gain some sense of the Athenians' engagement with 
the dual identity of this figure in Athenian cult. The portrayal of 
Meter's character on the stage also touches on the difficult problem 
of the Athenians' own ambivalencies towards the status of foreign 
deities and towards the role of ecstatic religious cults in their reli­
gious and social life. 

* This paper is taken from a larger project I am working on concerning the 
identity of the Anatolian Mother goddess and her place in Greek and Roman cult 
practice. A preliminary version of this paper was presented at a colloquium at the 
Department of Classics, University of California, Berkeley, in February 1995. It has 
benefitted from the helpful comments of those present and from the comments of 
Eugene N. Lane. 
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First, some factual background on the nature of the Meter cult in 
Athens is in order. As is well known, Meter, the Mother, was origi­
nally an Anatolian deity, the Greek counterpart of the Phrygian god­
dess Malar. Her presence in the Greek world can be noted from the 
sixth century B.C., as shrines and cult objects dedicated to her become 
increasingly frequent in Greek cities on the west coast of Anatolia, 
their colonies in the Greek west, and on the Greek mainland. 1 In 
Greek literature Meter's presence becomes visible and vivid in Homeric 
Hymn 14, where she is addressed as the Mother of the Gods. The 
hymn describes her as a deity who delights in the shrill cry of flutes 
and tympana, the clanging roar of lions and wolves, and the echoing 
mountains and wooded hollows. Pindar, who held Meter in high 
regard, presents a similarly lively picture; he describes the nocturnal 
festival of the goddess with its choruses, and vividly portrays the spirited 
music and dance which accompany the goddess's rites.2 

Athenian interest in Meter is first evident with the appearance of 
a series of terracotta figurines from the Athenian Acropolis depicting 
a seated female figure with a lion on her lap, the standard Greek 
iconography of Meter; these date from the second half of the sixth 
century.3 Her presence in the city's religious life became formalized 

1 The earliest clear evidence for Meter in the Greek world is an inscribed sherd 
of the late seventh or early sixth century B.C. bearing her name from the South 
Italian city of Lokri, Guarducci 1970. On the spread of the Meter cult in Ionia, see 
Naumann 1983 and Rein 1993; on Meter in the Peloponnesos, see La Geniere 
1985, 1986. 

The goddess's Greek name, Meter, stems directly from her Phrygian predecessor, 
although within the Greek world, this deity also acquired a new name, Kybele, a 
word which, although derived from the Phrygian adjective kubefiya, one of the goddess's 
epithets in Phrygia, was never used as her name in Anatolia. The name Kybele was 
used to address the goddess in several passages in Greek literature (Pindar, frag. 80; 
Bacchae 78-79), but in cult texts and dedications she was always Mfi'tT]p, the Mother, 
or the Mfi'tTIP 9e&v, the Mother of the gods. The earliest Greek representations of 
Meter also show close affinities with the visual iconography of her Anatolian prede­
cessor, but such representations become increasingly Hellenized during the course of 
the sixth century B.C., as the standard Phrygian image of Matar, a standing female 
figure dressed in Phrygian costume and holding a bird of prey, gives way to a 
seated figure wearing a chiton and himation, usually shown holding a tympanum on 
one arm and a small lion which rests on her lap. On the Phrygian nomenclature of 
the Mother goddess, see Brixhe 1979; her Greek nomenclature is well discussed by 
Henrichs 1976. On the development of the Greek iconography of Meter from its 
Phrygian prototype, see Naumann 1983. 

2 Pindar JYthian 3.77-79; Dithyramb 2.9-12. 
3 For the terracotta figurines, see Winter 1903: I, 43, n. 4; 50, n. 2a, b, c, 3. 

Naumann 1983: no. Ill, pl. 19,3, identified a statuette depicting a seated female 
figure from the Athenian Acropolis as a sixth century B.C. Kybele votive, but dam-
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through the construction of a shrine dedicated to her in the Athe­
nian Agora, erected at the end of the sixth century B.C. This shrine 
apparently formed part of the building on the west side of the Agora 
traditionally identified as the Old Bouleterion, which should perhaps 
be restored facing east towards an altar.4 Part of the foundations of 
this structure would later be reused for a Hellenistic Metroon, con­
structed c. 150 B.C., and since the identity- of the Hellenistic building 
is secure through the discovery of several roof tiles stamped "Sanc­
tuary of the Mother of the gods", it seems highly probable that its 
late sixth century B.C. predecessor was also a Metroon.5 The origi­
nal Metroon was evidently planned as part of a building program in 
the Agora begun shortly after the reforms of Kleisthenes in 508 B.C,fi 
a circumstance which implies that Meter had already found a place 
in civic cult practice. The original Metroon was destroyed during 
the Persian invasion in 480 B.C., but the ruined building was soon 
repaired and placed in service by c. 460 B.C.7 In the latter part of 
the fifth century B.C. a new Bouleterion was constructed, slightly to 
the west of the older structure, but the older building was left stand­
ing and continued in use as a depository for state archives. From at 
least the late fifth century B.C. this archive depository was regularly 

age to the figure's lap has erased any trace of an object such as a lion, making this 
identification tentative, cf. the comments of La Geniere 1985: 696, n. 15. 

4 Stephen G. Miller has drawn my attention to several problems with the stan­
dard reconstruction offered for the west side of the Agora in the late sixth century 
B.C. by Thompson and Wycherley 1972: 29--38, pl. 4. The free-standing building 
which Thompson and Wycherley propose to identifY as a Metroon, built in the late 
sixth century, may not be a single structure at all, since the foundation walls are of 
different materials and different heights. Miller suggests a more probable reconstruc­
tion, that the so-called Old Bouleterion was in fact a Metroon from the building's 
inception; the building would have faced, not north, but east onto an altar in the 
Agora, as did its successor, the Hellenistic Metroon. This reconstruction will be 
argued at greater length in Miller, Historia forthcoming. On the early altar, the 
predecessor of the altar in front of the Hellenistic Metroon, see Thompson 1966: 
I 77. I am grateful to Professor Miller for sharing his work in progress with me. 

5 Thompson and Wycherley 1972: 29--38, one such tile is illustrated on pl. 30c.; 
for a full bibliography, see Travlos 1971: 352. The suggestion of Boersma 1970: 31-
33, that the earliest temple was dedicated to Zeus Eleutherios is not convincing. 
The state archives of Athens comprised a shrine to Meter from at least the late fifth 
century B.C. (a problem discussed more fully below, cf. Athenaios 9.407b-c), and it 
seems unlikely that Zeus was displaced from his home by Meter less than a hundred 
years later. 

6 Thompson 1937: 135-140, 205-207. A date of c. 500 B.C. for the earliest building 
program in the Agora has recendy been re-emphasized in a thorough study by 
Leslie Shear, Shear 1993: 418-422. 

7 Shear 1993: 429. 
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called the Metroon. 8 During the same period the Agora Metroon 
acquired a major cult statue, made by Agorakritos, a pupil of Pheidias. 
The work does not survive, but numerous small copies of it demon­
strate that the piece followed the standard visual iconography of Meter, 
depicting her as a seated figure holding a tympanon on her arm and 
a lion in her lap.9 

Thus the cult of Meter was intimately linked to the social and 
political institutions at the heart of the Athenian democratic govern­
ment: Meter's sanctuary was a key part of the Bouleterion complex, 
and she was one of the deities honored with sacrifices at the start of 
the meetings of the Boule. 10 Yet when we meet Meter in Athenian 
drama, the picture we receive is significantly at odds with the es­
tablished Meter of political cult. Meter's name occurs, usually in a 
prayer or hymn sung by the chorus, in eight (or possibly nine) works 
of Athenian drama ranging from c. 430 B.C. to the end of the cen­
tury. They are: Euripides' Cretans (performed c. 430 B.C.), and Hip­
pofytos (428 B.C.), and Palamedes (415 B.C.); Aristophanes' Birds (414 
B.C.); Sophokles' Philoktetes (409 B.C.); Euripides' Helen (412 B.C.) 
and Bacchae (405 B.C.); a fragment of a play by Diogenes, produced 
near the end of the fifth century (Nauck p. 776) and a fragment of 
unknown authorship and date. 11 The goddess herself never appears 
as a character on the stage. Instead, it is her rites which are the focus 
of attention. These are quite distinctive, and differ from the standard 
type of rites held for the major Olympian deities: they are orgia, or 
mystery rites to be revealed only to the initiates (Bacchae 78-79), they 
are held at night (Cretans frag. 79 [Austin] 13-14, Helen 1365, Bacchae 
146-14 7), and they involve the use of loud percussion instruments 
such as tympana and krotala (Helen 1308), flutes (Helen 1351 ), and 
free expression through dance (Bacchae 130-134). 12 The Mother could 
also appear with her lions (Philoktetes 391-394 and regularly in the 
goddess's visual iconography), whose roaring, so pleasing to her (as 

8 Athenaios 9.407b-c = Wycherley 1957: no. 470, a reference to Alkibiades al­
tering a document in the Metroon. On the excavation and identification of the 
building, see Thompson and Wycherley 1972: 35-38. 

9 Cf. Pliny, NH 36.17; Pausanias 1.3.5; Arrian, Periplous 9. For modern attempts 
to reconstruct the statue, see von Salis 1913, Despines 1971: 111-123, Naumann 
1983: 159-169. 

10 Aischines 3.187; Demosthenes, Prooimia 54; Pausanias 1.3.5; for the full ancient 
testimonia, see Wycherley 1957: 150-160, nos. 465-519. 

11 Kannicht and Snell 1981: frag. 629. 
12 On dance, note the observations of Hall 1989: 132-133. 
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stated in Homeric Hymn 14), her worshippers tried to imitate through 
the aural effect of these instruments. While the rites of Meter could 
be coupled with indigenous Greek divinities such as Demeter and 
Dionysos (about which I will say more later), their origin was usually 
placed on the edge of the Greek world, in Crete (Cretans), or, more 
often, in the goddess's Anatolian homeland, in Lydia (Philoktetes, 
Bacchae), in Phrygia (Birds through the link with Sabazios, Bacchae, 
Diogenes fragment), or on Mt. Ida, in Hellespontine Phrygia (Pala­
medes, Helen). 13 

To an extent these conflicting impressions of the status of the Meter 
cult in Athens reflect a broader dualism in Greek cult practice. The 
formal cults of the Greek community occupied a pivotal role as one 
of the powerful binding forces of Greek society, 14 serving to reinforce 
an individual's identification with a group, whether genos, deme, or 
polis. In contrast, the free-wheeling character of the music and dance 
movements in the Meter cult and the open expression of emotion 
which these enabled are typical of an ecstatic cult. The rites of an 
ecstatic cult were powerful precisely because they were the antithesis 
of normal Greek civic cult practice and its socially binding tenden­
cies. While the formal public cults of the Greeks created boundaries 
between those within and those outside the group, one of the chief 
characteristics of an ecstatic cult was that it cut across boundaries of 
family group, gender and political affiliation. 15 As a result, such ec­
static rites were often an object of suspicion, even of mockery and 
derision. A vivid example of this is Demosthenes' use of such rites as 
a form of political attack on his opponent Aischines; in his speech 
On the Crown, the orator derides Aischines for dancing in the streets, 
handling snakes, and shouting out ritual cries, in other words, en­
gaging in activities typical of an ecstatic cult. 16 The Phrygian back­
ground of Meter contributed substantially to this suspicious reaction, 
for the goddess's foreign origins meant that her cult cut across the 

13 Both Palamedes, frag. 586 Nauck, and Helen 1323-24, refer to Ida, without stat­
ing specifically whether Mt. Ida on Crete or Mt. Ida near Troy is meant; in both 
plays, however, the plot is closely connected with Troy and the Trojan war, while 
having no reference to Crete at all, and so it seems almost certain that this is Tro­
jan Ida. 

14 Note Hdt.8.144, where a shared religious tradition is listed as one of the three 
major cohesive institutions of the Greeks. 

15 The ecstatic cult of Dionysos is the clearest example of this, c£ Segal 1978: 
186-187, Vernant 1985: 48. 

16 Demosthenes, On the Crown 260. 
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ultimate boundary that even the Eleusinian Mysteries did not cross, 
the line between Greek and non-Greek. The ecstatic rituals of the 
Meter cult became, not only the bizarre actions of a few individuals, 
but also an example of the degenerate behavior associated with an 
inferior foreign people. 17 

The polarities between public civic cult and private ecstatic cult 
appear to have become more pronounced during the second half of 
the fifth century B.C. as the lines separating Athenian citizens and 
non-citizens, Greeks and barbarians, men and women, were more 
sharply drawn. 18 Because of these dichotomies, the two conflicting 
images of Meter, the respected political deity and the wild barbarian 
outsider, seem to have created further uncertainty concerning this 
deity's role in Athenian cult practice. We see the two sides of Meter 
most clearly, not in the historical or archaeological record, but in 
Attic tragedy, where, as has been indicated above, the rites of Meter 
suddenly become a noticeable factor during the late fifth century. In 
these plays we see a very mixed picture of Meter. In Hippo!ytos ( 141-
144), Meter is one of the deities thought responsible for Phaedra's 
disturbed mental state. In Philoktetes (391-402) the chorus invokes the 
goddess in a lying oath, part of the plot to trap Philoktetes. In con­
trast, in Aristophanes' Birds (873-876) Meter appears in a more posi­
tive light as she, along with Sabazios, is hailed as a patron deity of 
the new ornithological polis. 

In addition to these brief references, two plays in particular, the 
Helen of Euripides, produced in 412 B.C., and the same author's 
Bacchae, produced in 405 B.C., give especially prominent treatment 
to the Meter cult. While the specific mechanism for integrating Meter 
into the subject of the play is quite different in the two works, both 
share a focus on the goddess's Asiatic side combined with the cou­
pling of her rites with a well-established Greek deity. 

Let us start with the earlier of these two works, Helen. In lines 
130 1-1368, at a suspenseful point in the drama, the chorus breaks 
away from the machinations of Helen and Menelaus and their im­
pending escape from Egypt to recount a familiar story, that of the 
rape of Persephone and Demeter's fruitless search for her daughter. 

17 Hall 1989: 103. 
18 On the increasing polarity in fifth century Athenian society between Greeks 

and foreigners, citizens and non-citizens, men and women, see Hall 1989 and 
Cartledge 1993. 
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The choral narrative, however, departs from the best-known telling 
of this story, that found in the Homeric Hymn to Demeter, at sev­
eral key points. The goddess who searches is called Mother (Meter) 
or the Great Mother, and only in one case Deo (= Demeter, Helen 
1343). She desists from her search, not in Eleusis but on the snow­
clad peaks of Mt. Ida. It is Aphrodite, not Iambe or Baubo, who 
causes the Mother to forget her mourning and laugh, and she accom­
plishes this not through jokes but through the raucous musical in­
struments of ecstatic rites. After the Mother's wrath is assuaged, the 
question of Persephone's rape disappears entirely, as the chorus sug­
gests that Helen has landed in her current predicament, imprisonment 
in Egypt, because she failed to honor the Great Mother and recom­
mends attention to the cleansing rituals of the Mother and Dionysos. 

This singular chorus, which at first seems totally inconsistent with 
both the light-hearted tone and the escapist subject matter of the 
rest of the play, has attracted considerable attention, although little 
agreement on its meaning. Several critics have dismissed it entirely 
as frivolous and irrelevant to the Helen, some even suggesting that 
Euripides interpolated this chorus from another work. 19 More thought­
ful analyses of the chorus have, however, shown its general thematic 
suitability to the subject of this work.20 The chorus's theme of rape 
and resistance is directly applicable to Helen's sojourn in Egypt, for 
Helen was, as she tells us, metaphorically raped by Paris and actu­
ally raped by Zeus, via Hermes, and taken forcibly to Egypt. The 
allusion to Trojan Ida inevitably reminds us of the Homeric Helen, 
the adulterous wife so familiar from the Iliad. The role of Aphrodite, 
goddess of beauty, who first makes the Mother laugh, also alludes to 
Helen, for Aphrodite was the divinity most closely associated with 
the beautiful Helen, alternately supporting her in the Iliad (Iliad 3.413-
41 7) while opposing her in this play (Helen 884-886). The chorus 
implies that by following the example of her patron deity and pla­
cating the Asiatic Mother of the gods, Helen will reinstall herself in 
the favor of Aphrodite, an outcome desired by Helen herself (Helen 
1097-1106). The link between Helen and Aphrodite reinforces the 
message of the second antistrophe, where the chorus asks how Helen 

19 Dale 1967: 147, "the complete irrelevance of this motif to the rest of the play"; 
Austin 1994: 177-183. 

20 Scott 1909; Zuntz 1958: 226-227; Kannicht 1969: 327-359, esp. 328; Sfameni 
Gasparro 1978; Cerri 1987-88. 
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got into such a fix, namely being wrongly detained in Egypt. "Did 
you trust too much in your beauty?" (Helen 1368), they ask, as they 
advise her to turn to the rites of the Mountain Mother for relief.21 

The most striking feature of this choral ode is, however, its conflation 
of Demeter with Meter. The identification of the Olympian deity 
with the Phrygian Mother of the gods starts with the first strophe. 
The goddess who searches for her daughter is named the 6pda Ma'tEp 
8Erov, the Mountain Mother of the gods (Helen 130 1-1302), the clas­
sic definition of the Anatolian goddess Mother Kybele, the mountain 
goddess both in her Phrygian homeland and in Greece. 22 The sym­
bols which the Greeks associated with the rites of the Phrygian god­
dess are ubiquitous throughout the chorus. Shrill krotala, Meter's 
instruments, (Helen 1308) resound as the Mother yokes wild beasts to 
her chariot ( 131 D-1311 ), a reference to her most common visual at­
tribute, the lion. 23 The snow-clad slopes of Ida set the stage both for 
the Mother's wrath and for the appeasement of this wrath, an allu­
sion to one of Meter's most common epithets, Meter Idaia, a geo­
graphical inference which spoke directly to her Phrygian origins.24 

The goddess's wrath is appeased by the ox-hide tympana, and the 
deep-toned flute, the instruments which Homeric Hymn 14 assures 
us are most pleasing to Meter. 

To an extent the blurring of boundaries between Demeter, the re­
vered deity of the Eleusinian Mysteries, and Meter, the uncivilized 
foreigner, continues a process of assimilation of the two divinities 
found throughout the Greek world from the late sixth century B.C., 
noticeable in the use of common cult artifacts and symbols. 25 By the 
late fifth century the bonds between the two extended beyond the 
use of shared symbols and iconography to the point where they were 

21 This seems a direct allusion to the better known Helen of Homeric epic and 
undercuts this Helen's protest that she knows nothing of Asian Troy. Note the re­
marks of Zuntz 1958: 22~226; Cerri 1987-88: 60. 

22 The Mountain Mother in Anatolia, Haspels 1971: 110-111, and in Greece, 
Homeric Hymn 14.5; Euripides, Hippolytos 141-144. 

23 To denote the chariot, the poet chose the word c:mtivw;, probably a Phrygian 
word. 

24 Euripides, Orestes 1453, an invocation spoken by the Phrygian slave; cf. Strabo 
1 0.3.12, 1 0.3.20. 

25 The evidence from Athens includes the presence of vessels similar to those 
used in the rites of Demeter found near the old Metroon, Thompson 193 7: 205-
208, Nilsson 196 7: 726, and an Attic black-figured olpe of the late sixth century 
B.C. which depicts Demeter and Kore holding a stalk of wheat while accompanied 
by a lion, Meter's symbol, Metzger 1965: 22, no. 43. 
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explicitly equated in literature, by Pindar and Melanippides.26 The 
two goddesses were also closely affiliated in Attic cult practice, as 
can be seen through the key role played by one of Meter's sanctu­
aries, the Metroon in Agrai, in the preliminary rites of the Eleusinian 
MysteriesY Moreover, Meter's function as the keeper of Athenian 
laws and statutes parallels a similar status for Demeter, in her capac­
ity as Demeter Thesmophoros, the bringer of law. What stands out 
in the third chorus of Helen, however, is not only the syncretism 
between the two Mother deities, but the frequent references to Asi­
atic venue in the traditional tale of Greek Demeter. The site of Dem­
eter's appeasement, in Asia on the slopes of Mt. Ida, is a clear allu­
sion to both Phrygia and Troy. This places the activity of one of 
Attica's most hallowed shrines, Eleusis, in a barbarian land. Such 
syncretism of sacred place as well as of deity is, to my knowledge, 
unparalleled in Greek literature; it equates the sacred, unspoken rites 
of Demeter (Helen 1308), not just with Asiatic barbarians, but with 
Phrygians, a people whose name was widely used in the fifth century 
as a synonym both for Trojans and, indirectly, for Persians, still the 
most formidable barbarian enemies of the Greeks. 28 Moreover, the 
healing of the Mother's wrath, according to the second antistrophe, 
can be accomplished by the ivy, fawnskins, and all-night Bacchic re­
velry, the rites of Dionysos, which the Bacchae assures us are of Asi­
atic origin. To find a healing for her woes, Helen must turn not to 
her Greek homeland, as she claims she wishes to, but to Asia. 

This integration of Asiatic deities and rituals into Greek cult is 
even more pronounced in the Bacchae. In this play Meter appears 
only tangentially, as one of the deities whose worship reinforces that 
of Dionysos. Her Phrygian tympana, inventions both of Meter and 
of Dionysos (Bacchae 58-59), are the appropriate accompaniment to 
the god's dance. The celebration of the mystic rites, the orgia, of the 
Great Mother Kybele, is the mark of one who has been blessed with 

26 Pindar, Isthmian 7 .3-4; Melanippides, Page, PMG: frag. 764; Derveni Papyrus, 
col. XVIII, line 8, published in ZPE 47 (1982) supplement. For commentary on the 
passage, see Kannicht 1969: 330. For discussions of the relationship of Demeter and 
Meter, see Graf 1974: 155, n. 24, van Straten 1976, and Versnel 1990: 108, al­
though, unlike Versnel, I see the process as one of bilateral assimilation rather than 
the deliberate acculturation of a foreigner. 

27 Travlos 1971: 112. 
28 The Phrygians as synonymous with Trojans, Hall 1988, 1989: 38-39; on the 

merging of Trojans and Persians in fifth century B.C. imagery, Bacon 1961: 71-72, 
101, and Hall 1989: 68-69. 
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initiation into the mysteries of Dionysos (Bacchae 77-79). While Dio­
nysos insists throughout the play that he is Greek-born, a god of and 
for the Greeks, and that the tragic end of the Greek king Pentheus 
results from Pentheus' failure to recognize that fact, the play also 
makes clear that Dionysos's rites are Asiatic rites, particularly closely 
associated with the Anatolian cultures of Phrygia and Lydia (Bacchae 
13-17, 64-65). Indeed, it is their foreign ·character, their stark and 
unflattering contrast with Greek rituals, which causes Pentheus to 
reject them. 

Apart from specific references to Meter, the goddess is present in 
the broader story line of the Bacchae in a very different way. The 
plot of the Bacchae, a narrative of resistance to a foreign deity and 
the ensuing consequences of such resistance, shows remarkable simi­
larity to a peculiar story purporting to record the circumstances of 
the founding of the Athenian Metroon. We first learn of this tale 
from a scholiast on Aischines' oration against Ktesiphon; the scholiast 
cites a work entitled Philippics whose authorship is uncertain, but 
surely was part of the anti-Macedonian literature from the second 
half of the fourth century B.C. The scholiast records that the Athe­
nians made a part of the Bouleterion a sanctuary of Rhea (the Mother 
of the gods) on account of that Phrygian man: JlEpo~ 1:ou ~ouA£U't'llpiou 
E1t0l1l<HXV oi 'A911vatot 'tO M11'tpcpov, 0 ecrnv lEpOv 'tTl<; Pea<;, oux 't~V ahiav 
h:d vou 1:ou cl>puy6~. 29 The earliest narratives recounting this story in 
any detail are, however, all much later than the event they propose 
to explain: the story appears in the Orations of the fourth-century 
A.C. Roman emperor Julian, and in the works of Byzantine lexicog­
raphers, with the fullest account found in the works of Photios, writ­
ing in the ninth century A.C.30 Photios' narrative agrees with the 
account of Julian, but offers more extensive detail: 

f.lTJtpay{JptTJ<;. £A.9c.Ov n~ d~ TI!v 'Amlci]v Ef.lUEt ta~ yuva'ixn~ Tjj f.lTJ'tpt t&v 9Eoov, 
ro~ EKetvoi q>acrtv. ol. 'A91'Jva'iot UltEK'tEtVav atl'tOV Ef.lPUAAOV'tl::~ Eltt papa9pov 
Eltt KEq>aA~V. AOtf.lOU ii£ yEVOf.lEVOU eA.apov XPTJ<Jf.lOV tAaaaaeat tOY 7tEq>O­
VEUf.1EVOV. Kat iita 'tOU'tO cpKOOOf.lTJ<Jav PouAEU't~ptOV, EV <!> aVEtAOV 'tOV f.lTJ'tpa­
yup'tTJV. Kat 1tEptq>pU't'tOV'tE~ aU'tOV Ka9t£proaav tft f.lTJ'tpt 'tOOV 9eoov ava­
a~aavtE~ Kat aviiptavta 'tOU f.lTJ'tpay{>ptou. £xpoovto ii£ tcp f.lTJ'tPcP<t> apxdcp 
Kat vof.!oq>uAaKd<p, Kamxc.Oaavte~ Kat to papa9pov. 

29 I: Aischines 3.187 = Wycherley 1957: 151 no. 467. 
30 Julian 5.159a; Suda, s.v. J.lTI~PUrUPTll<;; Photios, s.v. J.lTI~PUrUPTll<;. The ancient 

testimonia on the Metroon have been collected by Wycherley 195 7: 151-160. 
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Metragyrtes: a certain man came to Attica and initiated the women 
into the mysteries of the Mother of the gods, as some say. The Athe­
nians killed him by throwing him into a pit on his head. When a 
plague occurred they received an oracle ordering them to propitiate 
the murdered man. And because of this they built the Bouleterion, [on 
the spot] on which they killed the metragyrtes. Having made a fence 
around him (the Suda says "around it," i.e., the building), they conse­
crated it to the Mother of the gods, and set up a statue of the metra­
gyrtes. They used the Metroon for an archive and repository of law, 
and they filled up the pit. 

In its present form this narrative exemplifies a resistance myth, a 
well-known myth-type describing the initial, rejection and ultimate 
triumph of a new deity or its representative. Such a resistance myth 
is · precisely the plot of the BacchaeY The narrative recounting the 
establishment of the Meter cult in Athens assigns the role filled by 
Dionysos in the play to the metragyrt, the begging priest of Meter. 
Both narratives take as their main theme the actions of a stranger 
who comes to town (Thebes or Athens) to introduce a new deity. and 
new religious rites. The activities of the stranger incur the wrath of 
the dominant political force in the community, the king (Bacchae) or 
the male citizens of Athens (metragyrt story), and these capture the 
stranger and kill him, or attempt to do so. The deity then reacts 
violently, punishing a larger group, the family of Pentheus (Bacchae) 
or the city of Athens (metragyrt story), including the morally inno­
cent as well as the guilty. Thus the new deity is revealed to be both 
powerful and genuine, brushing aside all challenges to its authority. 

The purpose of such a tale is not to condemn the deity's priest, 
but to praise the deity, and the concept of resistance to the deity 
forms an opportunity for the deity to demonstrate its power and 
overcome all challenges to its authority.32 In such a tale, the resisting 
agent is shown in the commission of a religious crime.33 His chief 
fault is largely one of omission, namely that he does not recognize 
the deity, or does not recognize the deity's messenger, the stranger 

31 Hall 1989: 152. 
32 Ancient parallels for this myth-type are numerous, ranging from the rejection 

of Apollo's priest in the opening scene of Homer's Iliad to an anecdote connected 
with the cult of the Magna Mater in Rome, Plutarch, Marius 17 .9, Diodoros 36.13, 
discussed by Versnel 1990: 105, nt. 35. Another example is the logos of Anacharsis, 
Herodotos 4. 76, which exhibits the same pattern of introduction, resistance, and 
death of the deity's celebrant. 

33 Burnett 1970: 19. 
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(in the first 800 lines of the Bacchae) or the priest of Meter (metragyrt 
story). The agent of resistance at first seems justified in his actions, 
because he is (he believes) upholding the moral norms of the com­
munity; in both cases these are unstated, but include the assumption 
that men should be dominant over women and that Greeks should 
be dominant over foreigners. "Should I enslave myself to women?" 
Pentheus asks (Bacchae 803), reminding us that the metragyrt came to 
attempt to convert the women of Athens, an action which supposedly 
provoked his execution. Likewise, when told by the stranger (Dionysos) 
that all the barbarians celebrate his orgia, his mystic rites, Pentheus 
retorts that this merely shows how foreigners are much more foolish 
than Greeks (Bacchae 402-403). This too is a point featured in the 
metragyrt tale, where the Phrygian background of the priest and deity 
makes the metragyrt doubly offensive. 

The swift and disproportionately severe punishment meted out to 
the resisting agent seems all the more unusual, given that these atti­
tudes, the dominance of men over women and of Greeks over foreign­
ers, typify values that were, one assumes, widely shared by Euripides' 
audience. To an extent this is a motif of the traditional myth-type: 
the deity or his/her agent who comes down to earth and walks around 
in human form is never recognized or suitably entertained by the 
dominant individual or social group in the community, but only by 
someone of low status.34 Yet in both the Bacchae and the metragyrt 
legend this circumstance goes beyond the conventions of the resis­
tance myth, for it defines the very essence of an ecstatic cult. The 
power of such a cult lies precisely in its capacity to undermine the 
standard social order built upon maintaining the barriers of gender 
and ethnicity. In both the Bacchae and the metragyrt tale, a cult which 
breaks down gender and racial barriers tests the city in a very spe­
cial way. The city can only restore the basis of its social order if it 
accepts the new deity which appears to threaten the city. 

Thus in these two plays, the Helen and the Bacchae, the poet has 
deliberately broken down the barriers between the 'Asiatic' and the 
Greek form of religious experience by integrating the story of a re­
spected Greek civic deity, Demeter or Dionysos, with the rites and 
symbols of the foreign deity Meter. The message here may be less a 
direct comment on the Phrygian origin of Meter; the poet's descrip­
tions of 'Asiatic cult' and 'Asiatic ecstacism' in this context are not 

34 Burnett 1970: 25-27. 
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literal descriptions of Phrygian rites (it is unlikely that most Athe­
nians knew much about Phrygia), but rather a definition of a type of 
religious experience, one which lay outside the closed boundaries of 
Greek civic cult and one which many Greeks saw as the antithesis 
of Greek cult practice. 35 The poet affirms that such an ecstatic cult 
and the open, all-inclusive nature of its rites, is (or should be) firmly 
grounded in the Greek experience. Both plays suggest that the loud 
raucous music and pulsing rhythm of the goddess's instruments, for­
eign to Greek ears, are the proper way to address an important native 
Greek divinity. In both works the rites of foreigners, specifically of 
Phrygians, have become the most effective way to confront the crisis 
experienced by the protagonist. And in both plays, one seeks a reso­
lution of a crisis, not in the dominant moral or social values of a 
community's elite, but in a healing ritual brought by a foreign deity. 

In giving this reading of Meter in Greek tragedy, I would like to 
suggest that in their references to the Phrygian goddess, the tragic 
poets, particularly Euripides, were part of a contemporary debate on 
the question of whether the open expression of religious rapture was 
truly Greek, or a product of inferior foreigners. 36 In the case of Meter 
the debate may have taken on added vigor because the goddess's 
principal shrine in Athens was located in the heart of the Athenian 
Agora, where her temple was used as a repository for the laws and 
documents of the Athenian democratic council. The statement of the 
Aischines scholiast, that the Athenians made a part of the Bouleterion 
into a Metroon because qf that Phrygian! (emphasis mine),37 implies a 
close relationship between the Metroon and the workings of the Athe­
nian Boule, a point affirmed by the archaeological evidence. At the 
same time this passage strongly implies that the presence of a Phrygian 
deity, worshipped with (supposedly) foreign ritual and emotional excess, 
in the heart of Athens, had, by the late fifth century B.C., come to 

35 Hall 1989: 152-154. 
36 This debate has been vigorously pursued by a number of modern scholars as 

well, who have found the music, dance, and open expression of emotion in the 
Meter cult unbecoming to their notions of Greek religious ritual. In particular, sev­
eral scholars have rejected the possibility of a Metroon in the Athenian Agora 
c. 500 B.C. on the grounds that an ecstatic cult of Oriental origins would have been 
too offensive to Athenian sensibilities, see Picard 1938: 97; Cerri 1983; Frappicini 
1987: 25; Francis 1990: 112-120. The issue of Meter's Oriental qualities and their 
impact on Athens is well summarized by Versnel 1990: 1 05-111; see also Dodds 
1960: xxii-xxiii. 

37 Note also the comments of Versnel 1990: 106, n. 37. 
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be seen as an embarrassment. The increasing association of Meter's 
rites with so-called "oriental" practices had given the goddess's cult 
a strong taint of inferiority it did not have a century earlier, and this 
was explained through attributing the deity's presence as a circum­
stance forced upon the city for their failure to recognize the deity's 
power. 

Apart from this general debate, was there a particular historical 
circumstance behind the frequent notice given to Meter's rites in so 
many late fifth century plays? Some have wondered whether the re­
ferences to Meter presuppose a commentary on a contemporary event, 
the actual murder of a priest of Meter. This interpretation is sup­
ported by several details in Photios' story. The negative image of the 
metragyrt is well documented in sources of the fourth Century B.C. 
and later. 38 In addition, the method of execution used on the priest 
implies historical veracity, for the act of throwing a convicted crimi­
nal into an open pit was a form of capital punishment carried out in 
Athens in the fifth century and earlier, but had been abandoned by 
the end of the fourth century B.C.39 The tale's historicity is further 
supported by a scholiast on Aristophanes' Ploutos, which offers an al­
ternative explanation for the priest's murder: 'tOY «<>puya 'tOY 'tile; MT}'tpoc; 
EYE~aAOY roc; JlEJlT}YO'ta bt£t0~ 1tpOEA£YEY O'tl EPX£'tat ~ M~'tT}p tic; 't~Y 
£m~~'tT}OW 'tile; KopT}c;. (They [ = the Athenians] threw Meter's Phrygian 
[into the pit] because they considered him mad, since he proclaimed 
that the Mother was coming on her quest for Kore.)40 This implies 
that the priest was executed, not only because he supported a foreign 
deity, but because he was charged with profaning the Eleusinian My­
steries by ritually assimilating the cults of Meter and Demeter. 41 Yet 
this close correlation between the rites of Meter and of Demeter is 
precisely what is recounted in the third chorus of the Helen, where 
the Mountain Mother searches for 'tac; app~'tOU lCOUpac;, the maid whose 
name cannot be spoken (Helen 1306-1307), a formula specifically 
referent to the Eleusinian Mysteries.42 Here Euripides has equated 

38 Aristotle, Rhetoric 1405a, defines the office of metragyrt as attJ.lo<;, dishonorable. 
Athenaios 12.54le, describing Dionysios of Syracuse, comments that he spent his 
last days as a metragyrtes, a mark of how low the former Sicilian tyrant had sunk. 
Similarly disparaging remarks were made about a metragyrtes of Ptolemy IV, cf. 
Plutarch, Cleomenes 36. 

39 For the evidence, see Cerri 1983: 161~162. 
40 E Aristophanes, Ploutos 4 31 = Suda, s. v. ~apaSpov. 
41 Cerri 1983: 165; Versnel 1990: 109. 
42 Cerri 1983: 157. 
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the mysteries of the Phrygian goddess with those of Demeter in a 
manner highly reminiscent of this scholiast's passage. One wonders if 
the poet may have used this play to comment on an actual contem­
porary event, much as he used 7he Tnyan Women to comment on the 
excesses of the Peloponnesian War.43 And even if the metragyrt leg­
end is not literally true, it forms a plausible record of the general 
climate of hostility to the foreign origins and perceived emotional 
excesses of the Phrygian Mother's rites. 

Yet Euripides chose to stress, not hostility, but the inclusive and 
intrinsically Greek nature of the Meter cult. In this way as in so 
many other ways, the tragic poet was at odds with the prevailing at­
titudes of his times. To him, the Phrygian goddess is not the repre­
sentative of a marginal group, but the deity of the whole city, as she 
is physically placed in the city center, the Agora. The practices of 
her cult, far from being eccentric, form the center of public life. The 
cult of Meter is able to take part in both aspects of Greek cult prac­
tice, as the goddess is worshipped both as a civic cult of the polis 
and a deity of private ecstasism. The poet stresses that the foreign 
deity is necessary to the city precisely because of that deity's ability 
to break down barriers between public and private cult. 

The irony is that Euripides' voice was lost on his immediate suc­
cessors. By the fourth century B.C. the negative picture of Meter's 

43 Such a literal historical reading of the metragyrt tale, while denied outright by 
Wilamowitz 1879: 195 n. 4, Will 1960: 101, n. 2, and Bomer 1963: 10, n. 4, has 
recently been strongly defended by Cerri 1983 and Versnel 1990. The chief draw­
back to this interpretation has been the difficulty of fitting the legend into the frame­
work of Athenian history. There are two schools of thought concerning the chrono­
logical context into which the legend should be placed, either the late sixth century 
B.C. (Versnel 1990: 105-111; Nilsson 1967: 725-727), the date of the Athenian 
Metroon's foundation as attested by the archaeological record, or 430 B.C., a date 
which assumes that the plague mentioned in Photios' account is the plague at the 
outset of the Peloponnesian War (Foucart 1873: 64-66; Picard 1938: 97; Cerri 1983; 
Frappicini 1987: 25; Francis 1990: 115-118). Both of these suggestions have signifi­
cant and obvious drawbacks. Neither the original construction of the Metroon nor 
its subsequent history shows any sign of any resistance to the cult of Meter in Athens, 
in fact quite the opposite, as the sanctuary of the goddess was revived in the fifth 
century and given an important cult statue and a special political status as archive 
center. And a date of c. 430 B.C. relies on a contrived coincidence (there may well 
have been more than one plague in Athens!) and is undercut by the fact that no 
contemporary source mentions the event. As I have noted above, the legend does 
not record a literal record of the introduction of Meter's cult into Athens, but the 
negative public reaction of at least some Greeks to this ecstatic cult during the late 
fifth and fourth centuries. The late sources and contrived nature of the metragyrt 
story preclude a firm judgement on the question of its historical accuracy. 
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rites, and, by implication, the negative picture of foreigners associ­
ated with the goddess's ecstatic rites, was axiomatic, enshrined in a 
number of fourth century literary works.44 In the Hellenistic period 
such a point of view was to be expressed even more forcefully. 45 The 
plea from the Greek playwright Euripides to allow the healing prop­
erties of Asiatic emotionalism to penetrate the barriers of self-cen­
tered Hellenic political interests was ultimately unsuccessful. 
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THE HIGH PRIESTS OF THE TEMPLE OF 
ARTEMIS AT EPHESUS 

James 0. Smith 

The cult of Artemis at Ephesus was a unique syncretism of Greek 
and Oriental elements. Several types of cult officials are unique to 
this sanctuary. The relevant ancient evidence reveals much about 
some of these officials. But the high priests of this cult, the so-called 
"Megabyzoi," are mostly an enigma. What modern scholars "know" 
about them consists entirely of assumptions supported by ambiguous 
ancient information. Indeed, an analysis of the ancient references 
shows that the very existence of a class of priests who were called 
"Megabyzoi" by the Ephesians and the "fact" that they were eu­
nuchs are based on ambiguous and often contradictory ancient in­
formation. 

Sources 

The ancient evidence for the "Megabyzoi" is, at first glance, abun­
dant. Several writers, some as early as the fourth century B.C., 
mentioned them. Though most of these authors wrote during the 
Roman period, and some of the earlier sources are playwrights, there 
are still several clear references to the "Megabyzoi" at Ephesus. Ar­
chaeological evidence also seems to support the existence of this "class" 
of priests, but this evidence has recently been questioned. 

Description of the riferences to Ephesian ''Megabyzoi" in 
ancient literary and other sources 

Several ancient authors clearly refer to men named Megabyzos who 
were priests of Artemis at Ephesus.' A brief description of these au­
thors' references to the "Megabyzoi" follows. 

1 The citations of authors and works in this paper will be in accordance with the 
Oxford Classical Dictionary. 



324 JAMES 0. SMITH 

In the early fourth century, Xenophon recorded (An.5.3.4.2-5.3.8.3) 
that during his trip back to Greece from Persia, he stopped at Ephesus 
and left some of his booty with Megabyzos, a "neokoros of Artemis," 
for safekeeping. Megabyzos later travelled to Greece and returned 
the money. Diogenes Laertius gave essentially the same account, clearly 
drawing on Xenophon (2.51.8-12, 2.52.7-10). 

Strabo ( 14.1.23) gave the most complete account, saying that the 
Ephesians had eunuch priests, whom they called "Megabyzoi." These 
priests were brought in from other places. 

Pliny referred to the "Megabyzoi" twice. Once (HN 35.36.93) he 
referred to a painting at Ephesus of the procession of (a) "Megabyzus," 
the priest ofDiana at Ephesus, by Apelles, and once (HN35.40.131-2) 
to a painting (also at Ephesus) by Nicias on the tomb of a "Megaby­
zus," the priest of Diana at Ephesus. 

Pseudo-Heraclitus (Ep.9) berated the Ephesians for castrating the 
"Megabyzos" since they could not tolerate a real man as the priest 
of their virgin goddess. 

Appian (BC 5.9) mentioned a "priest of Artemis at Ephesus, whom 
they called Megabyzos," whom Marc Antony met during his cam­
paigns in the East in 39 B.C. 

Plautus mentioned (Bacch. ll.307-8) Megabulus, the father of Theo­
timus, a priest of Artemis at Ephesus. Several elements of this ac­
count seem inconsistent with the above-mentioned descriptions of the 
"Megabyzoi" at Ephesus. The name is slightly different. Megabulus 
himself is not called a priest of Artemis at Ephesus. He also had a 
son, which would take some explaining for a eunuch priest. But the 
connection of a name so similar to Megabyzus with the priesthood 
of Artemis at Ephesus makes it likely that Plautus here is indeed 
speaking of a "Megabyzus" from Ephesus. If so, this would be the 
earliest such reference independent of Xenophon. 

Other ancient authors mention a "Megabyzus" who may have been 
a priest of Artemis of Ephesus but who is not specifically said to be, 
and who cannot be identified as another historically attested "Mega­
byzos." These authors include Plutarch, Lucian, and Quintilian. 

Plutarch (Alex.42.1.5-42.2.1) mentioned a "Megabyzos" in connec­
tion with an unnamed sanctuary in Asia Minor. This man is never 
specifically associated with Ephesus, much less the priests of Artemis 
there. Also, this reference is in the context of letters from Alexander 
to officials such as Seleucus and Craterus, so it is likely that this 
"Megabyzos" is an official associated with Alexander instead of a 
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priest. Plutarch also referred (Qyomodo adulator ab amico internoscatur 58D, 
De tranq.anim.471 f., where he was called "Megabyzos the Persian") 
to a Megabyzos dressed in purple robes and gold who was painted 
by Apelles. 2 In this case, one can possibly identifY him as a priest of 
Artemis at Ephesus, since Pliny, as mentioned above, said that Apelles 
painted a procession of "Megabyzus." It is possible, however, that 
this was again an official serving under Alexander. 

Lucian mentioned (Timon 22.8) a "Megabyzos" in connection with 
great wealth, but did not further identify him. It is therefore un­
known whether this was a "Megabyzos" from Ephesus or a priest. 

Quintilian spoke (lnst.5.12.21) of a "Megabyzus" beside Bagoas, a 
well-known eunuch, as unfit models for Greek master sculptors and 
painters, presumably due to a bodily imperfection. But he did not 
identify Megabyzus as a priest, and considering Pliny's statement, 
mentioned above, that the "Megabyzoi" were painted by Apelles and 
Nicias, it is unlikely that Quintilian was here referring to a priest 
at Ephesus, unless he is indulging in some roundabout criticism of 
Apelles and Nicias. 

The epigraphic evidence, however, is not fruitful at all in provid­
ing references to the "Megabyzoi." Well over four thousand ancient 
inscriptions have so far been found at Ephesus. A vast majority are 
from the Roman period, and while many of the older ones are short 
and/ or fragmentary, many are from the fourth century B.C. or ear­
lier. Major and minor attendants of the Temple of Artemis at Ephesus 
are attested by inscriptions from the Greek period, such as the Es­
senes, 3 the neopoioi, 4 the hierokerux (sacred herald), 5 the kouretes, 6 the 
epheboi/ and the kosmeterai (Mistresses of Robes).8 But the name Mega­
byzus does not appear in any form in any of the hundreds of extant 
inscriptions found at Ephesus from the Greek period, or indeed in 
any of the inscriptions so far found at the city. 

2 Aelian (VH 2.2) gave the same account, except that he places it in the studio of 
Zeuxis, who flourished in the late fifth and early fourth centuries B.C. Plutarch's 
account, however, supported by Pliny, is probably correct. 

3 See Hermann Wankel, ed., Inschri.fien Griechischer Stiidte aus Kleinasien, Vol. 11.1-
17.4, Die Inschri.ften von Ephesus, Bonn, 1979, (hereafter cited as Inschr Eph) Vol. 17.4, 
Index, s.v. "Essen" for a full list of the inscriptions which refer to the Essenes. 

4 Inschr Eph #4,1.21, 1450, 1452, 1454, 1458, 1461, 1466, 14 71. 
5 Inschr Eph #2,1.53. 
6 Inschr Eph # 1449. 
7 Inschr Eph #6. 
8 Inschr Eph # 1449. 
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A sixth-century B.C. ivory statuette of a "eunuch-priest" discov­
ered in the archaic Artemision at Ephesus certainly appears to bol­
ster the case for eunuch high-priests there. Cecil Smith showed that 
this piece (his no. 1 0) bears a marked similarity to several other roughly 
contemporary Oriental-type statuettes of eunuch-priests from other 
parts of Asia Minor.9 This statuette, however, has now been identified 
as a woman by Anton Bammer and others·, 10 thus removing the only 
independent verification of the ancient literary evidence. 

Possible sources for the riferences to Ephesian 
"Megabyzoi" by ancient authors 

An analysis of the sources used by the ancient authors who men­
tioned the "Megabyzoi" would be very helpful in an assessment of 
the probable reliability of their accounts. Such an analysis of the 
passages which undeniably refer to a "Megabyzus" who was a priest 
at Ephesus and those who mqy refer to such an individual follows. In 
many cases, this analysis will be no more than conjecture. 

Of those who definitely refer to the "Megabyzoi" at Ephesus, Xeno­
phon, of course, recorded a personal experience with an individual 
priest of Artemis at Ephesus for his account. His account served as 
the source for that of Diogenes Laertius. 

The source of Strabo's account is uncertain, but enough is known 
about him that some conjectures can be made. He alone of those 
who wrote about the "Megabyzoi" is known to have visited Ephesus. 
In his description of Ephesus in which he mentioned the "Megabyzoi", 
he cited the Ephesian geographer Artemidorus as a source and in­
terviewed native Ephesians. He unfortunately did not identify the 
source of his account of the "Megabyzoi." But considering that he 
mentioned them immediately after a description of the temple and 
its artworks, for which he used information from native Ephesians, 
they rather than Artemidorus are more probable to have been his 
source. Possibly he saw one of Pliny's paintings of "Megabyzus" there 
(although he never mentioned it in his account) and asked the Ephe-

9 "Chap. IX. The Ivory Statuettes," in The Excavations at Ephesus, David George 
Hogarth, ed., London, 1908, Vol. 1, pp. 160, 172-3. 

10 "Neue weib1iche Statuetten aus dem Artemision von Ephesos," ]OAf 5 (1985), 
p. 57; Cf. U. Muss, Studien zur Bauplastik des archaischen Artemisions von Ephesos, 1983, 
p. 102. 
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sians about this man. His account may well have been drawn from 
information provided by the locals about the tomb mentioned by 
Pliny. If Artemidorus had been Strabo's source for his description of 
the cult, the latter would have given more detailed information. In 
his account about Ephesus, however, Strabo appeared to have drawn 
only geographic information from Artemidorus. 

Pliny's source is far more uncertain. He probably assembled his 
account, as was his custom, by having books read to him, making 
notes, then wrote using excerpts from others' writings mixed with 
personal observations. 11 Since both his references to the "Megabyzoi" 
occurred in descriptions of paintings as part of a discussion of the 
development of art, his excerpted source may have been no more 
than a description of paintings by different artists. It would therefore 
not be of much use in a detailed evaluation of the "Megabyzoi" at 
Ephesus. Pliny could easily have misunderstood a reference to a class 
of "Megabyzoi" where his source did not mean to imply such a theory. 
Again this reference may well derive ultimately from an explanation 
of an artwork at Ephesus given by a native to a visitor well after the 
"Megabyzoi" had passed out of existence. 

Pseudo-Heraclitus' sources for his mention of the "Megabyzus" at 
Ephesus (Ep.9) are unknown. Though the author pretends to be the 
classical philosopher, his epistles have long been accepted as later 
forgeries. A recent study indicated that these writings are "products 
of the first century and a half of the Roman Empire." 12 The author 
therefore probably would have had access to a wide variety of sources 
about Ephesus including Plutarch and possibly Pliny. 

The source(s) for Appian's reference to "Megabyzos" is also un­
known. It occurs in the context of Marc Antony's visit to Ephesus in 
39 B.C. Appian may therefore have used the histories of Augustus, 
Livy, or even Nicolaus of Damascus, but not Asinius Pollio, who re­
corded the events only up to 42 B.C. But he may also have been 
familiar with Strabo and/ or Pliny and their sources and may have 
drawn his information from them. Indeed, his historical source may 
only have mentioned that Antony visited the high-priest of Artemis 
at Ephesus and that Appian incorporated the term "Megabyzos" for 
this particular priest from another source. 

11 Pliny the Younger, Ep.III.5.1 0. 
12 Harold W. Attridge, First-Century Cynicism in the Epistles qf Heraclitus (Harvard 

Theological Studies XXIX), Missoula, Montana, 1976, pp. 3-12. 
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Little is known about the sources of the ancient accounts which 
may refer to Ephesian "Megabyzoi." Lucian, Plutarch and Quintilian 
certainly had access to a number of sources dealing with one "Mega­
byzos" or another, whether or not they were Ephesians or priests. 
But which of these sources they utilized is totally unknown. Plautus 
seems to have had some garbled knowledge of the name in an 
Ephesian context. 

A class if priests? 

Modern scholars universally assume that the title "Megabyzos" came 
to be applied to all high-priests of Artemis at Ephesus. 13 Most of 
them believe that the title was already in use by the fifth century 
B.C. or shortly thereafter and that it continued for centuries. 14 

The ancient literary and epigraphic evidence, however, do not sup­
port the use of the title so early. None of the other "hereditary priest­
hoods" mentioned by Horsley15 predate the late fourth century B.C. 
Dateable individuals at Ephesus named Megabyzus reflect a similar 
dating. The Megabyzus mentioned by Xenophon and Diogenes La­
ertius clearly lived during the early fourth century. The tomb of a 
"Megabyzus" mentioned by Pliny was decorated by Nicias, a pupil 

13 E. Falkener, Ephesus and the Temple qf Diana, London, 1862, p. 330; E.L. Hicks, 
The Collection qf Ancient Greek Inscriptions in the British Museum, Part IlL Priene, Iasos and 
Ephesos, C.T. Newton, ed., Oxford, 1890, p. 84; L.R. Farnell, The Cults qf the Greek 
States, Oxford, 1896, 2:481; W. Kroll, PW, s.v. "Megabyzos," col. 122; 0. Jessen, 
PW, s.v. "Ephesia," col. 2758; E. Akurgal, "The Early Period and the Golden Age 
of Ionia," A]A 66 (1962), p. 376; D.G. Hogarth, ed., Excavations at Ephesus: The 
Archaic Artemisia, London, 1966, p. 173; G.E. Bean, Aegean Turkey: An Archaeological 
Guide, second edition, London, 1967, p. 135; A. Bammer, Das Heiligtum der Artemis 
von Ephesus, Graz, 1984, p. 254; R. Fleischer, s.v. "Artemis Ephesia," Lexicon Icono­
graphicum Mythologiae Classicae (JJMC), Vol. 2, Part I, Zurich, 1984, p. 756; W. Burkert, 
Greek Religion, J. Raffan, trans!., Cambridge, Mass., 1985, p. 97; Winfried Elliger, 
Ephesos--Geschichte einer antiken Weltstadt, Stuttgart, 1985, p. 126. Most recently, see 
G.H.R. Horsley, "The Mysteries of Artemis Ephesia in Pisidia: A New Inscribed 
Relief," AnatSt 42 ( 1992), p. 124, although Horsley interpreted the "Megabyzoi" in 
a different way than his predecessors. 

14 Falkener, Ephesus and the Temple qf Diana, p. 330 (early fifth century); Magie, Ro­
man Rule in Asia Minor, n. 86 2:88 (sometime during the fifth century); Hicks, Collec­
tion qf Ancient Greek Inscriptions, p. 84 and Horsley, "The Mysteries of Artemis Ephesia," 
p. 124 (during the fourth century); Jessen, PW, s.v. "Ephesia," col. 2758 and Elliger, 
Ephesos--Geschichte einer antiken Weltstadt, p. 126 (during the Persian period). 

15 Horsley, p. 124. All of these priesthoods differ in several significant respects 
from the "Megabyzoi" at Ephesus. 
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of Antidotus who was in turn a pupil of Euphranor. Euphranor, ac­
cording to Pliny, was active during the 104th Olympiad (364--361), 
so Nicias would probably have been active during the late fourth 
century. 16 Apelles, who painted the procession of a "Megabyzus" men­
tioned by Pliny (and probably also by Plutarch) was a contemporary 
of Alexander. 17 All of these references could conceivably be to a single 
individual. Only the "Megabyzus" mentioned by Appian, who must 
be dated to the mid-first century B.C., falls outside the fourth century. 

The date at which the title may first have come into use is not 
clear from ancient writers. Neither Xenophon nor Diogenes Laertius 
stated or implied that the name was a title by the early fourth cen­
tury. Plutarch stated that it was in use by the latter part of that same 
century. But if so, then why was Plautus, writing in the mid-third 
century, unaware of this? As stated above, he named the priest of 
Artemis at Ephesus Theotimus, not Megabyzus. 18 Appian's reference 
would seem to indicate that the title was still in use during the late 
first century B.C. Neither Pseudo-Heraclitus nor Strabo dated the 
beginning or ending of the application of the title, but Strabo closed 
his reference to the "Megabyzoi" and their female counterparts by 
saying, "at the present some of their usages are being preserved ... 
others are not." He does not say whether the "usage" of the title 
"Megabyzos" (the only such "usage" he mentions) was still current, 
but he says that they had (using the imperfect tense) priests called 
Megabyzos, which would seem to imply that this "usage" had passed 
away. 19 If there were still "Megabyzoi" at Ephesus in his time, why 
did he not specifically say so? Indeed, in that case he probably would 
have spoken to them and given more information about them in his 
work. The literary references therefore indicate that the title was in 
use at most from the mid-third century B.C. to the late first cen­
tury B.C. 

16 Pliny said that Nicias sold a later painting to Attalus I of Pergamon (241-197), 
which would seem to place Nicias in the late third century. But Plutarch (Non posse 
sau:viter vivi secundum Epicurum 11.1 093) said that he sold the same painting to Ptolemy 1, 
which would fit with a late fourth-century date. Plutarch's date for Nicias seems 
more likely to be correct. 

17 Or, according to Aelian, by Zeuxis, who painted in the late fifth or early fourth 
century. 

18 This would be consistent with the practice in the "hereditary priesthoods" men­
tioned by Horsley (p. 124), in which succession was indeed by family but in which 
the individual priests (and priestesses) continued to be addressed by their own names. 
But this would rule out any "class" of priests called Megabyzoi by the Ephesians. 

19 As Hicks (p. 84) long ago pointed out. 
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The "eunuch-priest" statuette from the archaic Artemision has been 
used to bolster the case for the antiquity of the "Megabyzoi" at Ephe­
sus. 20 But as stated above, the identification of this statuette as a 
man, much less a "Megabyzos," is now doubted. 

Assuming the existence of this "class" of "Megabyzoi," modern 
scholars have proposed various theories to explain how the name 
came to be applied as a title. The name is a Greek corruption of the 
Persian proper name Bagabriksha, meaning "set free by god."21 This 
name would be particularly appropriate for the "Megabyzoi" at Ephe­
sus if they were eunuchs, as will be discussed below. The name is a 
clear indication of Persian influence at Ephesus, which was men­
tioned by Plutarch, and its Persian derivation points to its antiq­
uity. 22 These facts, along with Strabo's statement that the "Megaby­
zoi" were selected from the surrounding countries, have led some 
modern scholars to postulate that all "Megabyzoi" were Persian. 23 

Several men named Megabyzus other than the priests of Artemis are 
known from ancient authors. Some of them lived as early as the 
sixth century B.C.24 The conjecture by Falkener that the title was 
conferred as an honor to one of Darius I's generals has merit, as 
does his theory that a man of this name once served as priest of Ar­
temis at Ephesus and that the people of Ephesus, seeking to please 
the Persian monarchs, made it a title named after a priest at Ephesus 
by that name, possibly the one who aided Xenophon, who could 
well have been a Persian. 25 It is entirely possible, however, that the 
title was given to honor an especially well-known neokoros of that name 
and had nothing at all to do with the Persian monarchy. 

This discussion of how the title came to be applied, however, en­
tirely ignores the definite possibility that there may never have been 
such a title. The ancient authors who claimed that the title existed 

20 Ekrem Akurgal, "The Early Period and the Golden Age of Ionia," p. 376. 
21 Liddell and Scott, s.v. "Essen." 
22 Plutarch Lys.3; Farnell, Cults qf the Greek States, 2:481. 
23 Hicks, p. 84; Falkener, p. 330; Bean, Aegean Turkq, p. 135. Bean also pointed 

out (p. 130) that Ephesus had a large Persian population, which would have made 
it possible for the Megabyzoi, though Persian, to be recruited locally. 

24 Hdt.3. 70. 7,3.81.1-82.1,3.153.1,3.160,4.143-4,7.83.1, 7.121.14; Xen. c;'yr.8.6. 7.5; 
Diod.Sic.l 0.19.2, II. 74.5-75.1, II. 77, 12.3.2-3, 12.4; Thuc.3.1 09.1.1-3.4; Phot. 
Bibl.72.39a.8-72.4lb.24 passim (referring to Ctesias). 

25 Falkener, pp. 330-1. Horsley (p. 124) believed that the title came to be used 
"in recognition of the Persian origin of the family which held it from IV [century] 
B.C.," which presumably included one or more of the fourth-century Megabyzoi 
mentioned by the ancient writers who were priests of Artemis at Ephesus. 
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(Strabo, Pliny, Pseudo-Heraclitus and Appian) all wrote during the 
Roman period, long after the supposed title ceased to be used. They 
were therefore using second-hand information, some of it possibly 
received from local inhabitants. This fact may help to explain their 
contradictory information regarding the use of the "title." 

The most weighty argument against the use of the title locally is 
the epigraphic evidence. As stated above, none of the inscriptions so 
far recovered at Ephesus contain the name Megabyzus in any form. 
If this name was the official local title of the high-priest of Artemis 
at Ephesus from the fifth century (or even the mid-third century) 
through the first century B.C., it would certainly be mentioned at 
least once in the inscriptions. As stated above, the Essenes and other, 
more minor, temple o:fficials were mentioned many times in one form 
or another in the same inscriptions. This absence of any epigraphic 
support whatsoever makes it highly unlikely that there was a class of 
priests called "Megabyzus" by the Ephesians. 

If the use of the title is denied, however, its mention by four ancient 
authors must be explained. As stated above, all of them wrote dur­
ing the Roman period, after the supposed "title" ceased to be used. 
Of the four, only Strabo probably ever visited Ephesus, and his evi­
dence is likely to have come from native Ephesians. Considering the 
placement of Strabo's reference to the "Megabyzoi" within his account 
about Ephesus (mentioned above), he may have seen one of the paint­
ings of "Megabyzoi" there, asked his native guides about it, and re­
corded their response. Alternatively, both he and Pliny may have drawn 
on a source which contained information about the monuments, and 
both drew on the information about the paintings of the "Megabyzoi." 
Strabo and Pliny's faulty information about the cult practices at the 
temple of Artemis could have spread from them to other authors. 
However, the reference to Megabulus by Plautus in connection with 
the temple of Artemis at Ephesus seems to show that at least some 
in Rome knew the name in this context at least as early as the third 
century B.C. This leads to a third hypothesis: that the high-priests at 
Ephesus were not known by that title locally, but that people abroad 
heard about the famous "Megabyzos" (or "Megabyzoi") and they 
referred to them by that name. This hypothesis would detract from 
the reliability of Strabo, Pliny, and Appian, but it would explain the 
lack of the name in local inscriptions. It would also explain why the 
earliest Roman mention of the name in connection with Ephesus 
(Plautus) did not seem to indicate that the name was a title. 
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If this argument is accepted, however, the actual title of the priest 
at Ephesus is unknown. He may have been known as the archhiereus, 
which, however, is attested at Ephesus only during the Roman pe­
riod. He may have merely been called the chief Essen, something 
which is also entirely unattested in the inscriptions. Or he may have 
gone by another, entirely unknown title. 

Were they eunuchs? 

Modem writers almost universally assume that all "Megabyzoi" were 
eunuchs, 26 following Strabo and Quintilian, often using the above­
mentioned statuette of a so-called "eunuch-priest" to support their 
caseY Eunuchs are known to have served in some capacity in the 
temple of Hecate at Lagina in Caria,28 though it is clear that they 
were not priests. Some have conjectured that the "Megabyzoi's" "con­
dition" was manmade,29 possibly based on the statement by Pseudo­
Heraclitus that the Ephesians castrated their "Megabyzoi." 

G.H.R. Horsley, however, in his recent article mentioned above, 
seems to doubt the assumption that the "Megabyzoi" were eunuchs. 
He says that "the title of the priesthood of Artemis came to be called 
Megabyzus in recognition of the Persian origin of the fomi!y which 
held it from IV [century] B.C."30 He is clearly envisioning a heredi­
tary priesthood such as that of Artemis Ephesia at Burdur,31 or of 
Apollo Tarsios at some site in northeast Lydia,32 or of Artemis at 
Termessos,33 or others mentioned in his article. Most of these priest­
hoods date to Roman times, but he traces the beginning of one (the 
priesthood of Asklepios at Pergamon) to the fourth century B.C.34 In 
each of these cases, father passes the priesthood to son or daughter. 

26 Falkener, p. 330; Hicks, p. 84; Farnell 2:481; Jessen, PW, col. 1258; Kroll, 
PW, col. 122; Akurgal, "The Early Period and the Golden Age of Ionia," p. 376; 
Bean, p. 34; Bammer, Das Heiligtum der Artemis von Ephesus, p. 256 n. 33; F1eischer, 
"Artemis Ephesia," p. 756; Burkert, p. 97; Jones, p. 94; Bennett, p. 34. 

27 Ekrem Akurgal, p. 376; Cecil Smith, "The Ivory Statuettes," in Hogarth, Ex-
CIWations at Ephesus, p. 1 7 3. 

28 J. Hatzfeld, "Inscriptions de Lagina en Carie," BCH 44 (1920): 79, 84. 
29 Jones, p. 94. 
30 Horsley, p. 124. Emphasis added. 
31 Horsley, pp. 121-3. 
32 Ibid., p. 122. 
33 Ibid., p. 124. 
34 Ibid., p. 124. 
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If the "Megabyzoi" are really meant to parallel these other cases, 
then they cannot have been eunuchs. 

The case for the "Megabyzoi" being eunuchs in ancient literature 
is not as strong as it first appears. Strabo indisputably said that they 
were. But, as stated above, he was relying on second-hand data prob­
ably supplied by locals who had never met a "Megabyzus." 

Quintilian's statement is even more questionable. He said that Ba­
goas and Megabyzus were unfit models for sculptors or painters, but 
did not say why. The Bagoas mentioned most often in ancient litera­
ture was a mid-fourth-century eunuch who was a high Persian official. 
He assassinated Darius III's two predecessors and attempted to poi­
son Darius as well, but was caught and made to drink his own 
poison.35 This is probably the Bagoas whom Quintilian paired with 
Megabyzos. Both men would have been Persian officials, with Mega­
byzos being about fifty years earlier than Bagoas. At least three other 
eunuchs named Bagoas are known from ancient literature, 36 and at 
least four who are not specifically called eunuchsY Pliny the Elder in 
his Natural History mentioned a Bagoas (possibly the fourth-century 
one) who had a house in Babylon and says that his name was "the 
Persian word for eunuch."38 Thus being a eunuch is assumed to be 
what made Bagoas an unfit model. Since Megabyzus is paired with 
him in this passage, it is assumed that his "defect" was that he was 
also a eunuch. But the evidence is far from conclusive. And even if 
this Megabyzus was unfit because he was a eunuch, it is doubtful 
that he is a priest of Artemis at Ephesus in light of Pliny's above­
mentioned statements that such priests were the subject of paintings 
by Apelles and Nicias, two Greek master painters. So unless Pliny's 
account is to be wholly discredited, Quintilian must be referring to 
another Megabyzus, unless, as suggested above, he is indirectly criti­
cizing these artists. 

35 Along with the reference from Quintilian, see Strabo 15.3.24; Diod.Sic.\6.47~ 
51,17 .5.3~6, Josephus A] 11.297~30 I; Arrian Anab.2.14.5~6. 

36 These include: A Persian lover of Alexander (Athenaeus Deipnosoph.\3.60.36; 
Plut. Alex.39,67), a later official under Herod the Great (Josephus A] 17.44.3~45.1), 
and an otherwise unknown man mentioned by Ovid (Am.2.1.38~2.2.1). 

37 These include: A Babylonian general under Nebuchadnezzar (Judith 12~ 14), a 
general of Artaxerxes 2 (404-359) (Josephus A] 11.297~301), a Persian naval officer 
who served against Alexander (Arrian lnd 88), and a Cappadocian official who fought 
against the Romans during the first century B.C. (Appian Mith 10). Ovid's "Bagoas" 
mentioned above is never specifical{y called a eunuch, but the context of the poem 
identifies him as one. 

38 NH 13.9.41. 
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The early statue from the temple lends no support to the assump­
tion that "Megabyzoi" were eunuchs. It is not identified by any inscrip­
tion as being a "Megabyzus," and, as stated above, it is now thought 
by at least some to be a woman. 

A great weakness in the assumption that the "Megabyzoi" were 
eunuchs is the reference (and lack of reference) to them in Lucian 
and Plautus. Lucian's use of Megabyzus as an example of tremen­
dous wealth in his Timon shows that he was at least somewhat famil­
iar with the East, though as stated above, there is nothing to indi­
cate that this was a priest at Ephesus. Far more interesting, however, 
is his failure to mention "Megabyzus" in his work 1he Eunuch, in 
which he had several characters who were eunuchs, including one 
named Bagoas (1he Eunuch 4). This indicates that he was also famil­
iar with one of the most famous eunuchs of the Persian period. If he 
was aware of any famous group of eunuchs at Ephesus called "Mega­
byzoi," then why did he not mention them? And if the Megabulus 
mentioned by Plautus was indeed a "Megabyzus" from Ephesus, as 
argued, then how did he come to have a son? The son could have 
been adopted or born before his father was made a eunuch, but this 
would still require an explanation. Plautus seems to have been igno­
rant of the "Megabyzoi" being eunuchs as he was ignorant of the 
name being a title, or he probably would have used the peculiarity 
of a eunuch having a son for comic effect. 

Therefore the only clear reference to the "Megabyzoi" at Ephesus 
being eunuchs is that of Strabo. As argued above, his statement that 
there was a class of priests called "Megabyzoi" locally may well rest 
on faulty information or at least on a faulty interpretation of the 
evidence at Strabo's disposal. If so, then his statement that they were 
eunuchs must be regarded with equal skepticism. At most one can 
speculate that the Megabyzos who aided Xenophon and/ or one of 
those painted in Ephesus (if indeed all of these were not the same 
individual) was a eunuch and Strabo received faulty information or 
interpreted it incorrectly as in the case of "Megabyzus" being a title. 

Conclusion 

It is therefore apparent that the evidence for a class of eunuch high­
priests at Ephesus called "Megabyzos" is far from conclusive. The 
ancient authors who mention or may mention "Megabyzoi" at Ephesus 
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are mostly late and self-contradictory, and are entirely unsupported 
by epigraphic evidence. The entire account may go back ultimately 
to one priest, not necessarily a eunuch, in the early fourth century 
B.C. The evidence is insufficient and unconvincing, and it appears 
highly doubtful that there was a class of priests at Ephesus called 
"Megabyzoi" locally or that these priests were eunuchs. 





LUCRETIUS' ROMAN CYBELE 

Kirk Summers 

In book two of his De rerum natura (600-60), Lucretius describes the 
rites for the goddess Cybele in a powerful, detailed passage that has 
become the standard starting point for all discussion of her cult. He 
describes a turreted Cybele seated on a throne that itself sits atop a 
chariot pulled by yoked lions. Frenzied attendants accompany her, 
who play their clashing, clanging music, brandish their knives stained 
with the blood of castration, and shake the crests of their helmets in 
fearsome fashion. Despite first appearances, Lucretius does not imag­
ine a mythological scene. He refers to the worshippers who line the 
streets watching the goddess's lion biga go by, terrified by the dis­
play of the knives, but awed by the spectacle in general. They strew 
her path with bronze and silver coins as offerings, and sprinkle rose 
petals on her statue. He has a real, cultic event in mind. 

In analyzing this passage scholars have tried to determine whether 
Lucretius is describing Greek, Phrygian, or Roman rites, or perhaps 
even all three at the same time. Typically they have followed the 
historian of Cybele's cult in Rome, who writes, 

Assistait-on a ce spectacle dans 1es rues de Rome, vers 1a fin de la Re­
publique? Lucrece, a vrai dire, semble plutot n'en parler que d'apres 
ses lectures . . . Il evite d'autre part toute allusion a Rome et au 
temps present, comme s'il voulait conserver a son ceuvre un caractere 
universe!. 1 

From Graillot two basic assumptions emerge, one or the other of 
which many subsequent scholars have accepted: 1) Lucretius has 
taken his description in toto from Greek writers;2 2) Lucretius can 
be used as evidence for how the cult was practiced throughout the 

I H. Graillot, Le culte de (}bele mere des dieux a Rome et dans {'empire Romain (Paris 
1912), 106-107. 

2 As G. Hadzsits, "Lucretius as a Student of Roman Religion," TAPA 29 (1918) 
145-160, at 151, 157-8; D. Stewart, "The Silence of the Magna Mater," HSPh 74 
(1970) 75-84, at 82. Jiirgen Schmidt, Lukrez, der Kepos und die Stoiker: Untersuchungen 
zur Schute Epikurs and zu den Q,uellen von De rerum natura (Frankfurt on the Main, 1990), 
113-125. 
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Mediterranean world at all times. 3 Both of these assumptions, I ar­
gue, are wrong. Contemporary material and literary evidence sug­
gests that Lucretius only describes the cult as he saw it practiced 
firsthand on the streets of Rome every April 4th during the festival 
of the Megalensia.4 He both excludes the Greek and Phrygian ele­
ments of the cult which other evidence indicates the Romans had 
rejected in practice, and includes some uniquely Roman elements of 
the cult. This shows that Lucretius was addressing his audience with­
in the context of their own personal experiences, speaking as one 
Roman to another about contemporary issues. 

I will be making the following arguments: 1) Lucretius is describ­
ing a procession, a pompa that has no counterpart in Greece for Cy­
bele's cult; 2) he excludes all the Greek mystic elements of the cult; 
3) he has a different list of musical instruments than the Greeks; 4) 
certain visual images that Lucretius gives are well attested in Rome 
for this period, but are not Greek. Pinpointing Phrygian rites pre­
cisely presents a problem, since so little evidence survives, and since 
they had assimilated so much Greek culture by this time, but when 
the evidence permits, I will compare Phrygian rites as well. 5 

Before proceeding with these four arguments, we should mention 
two preliminary matters. First, the cult of Cybele in the ancient world 
was not uniform. Throughout the centuries in Greece and Asia Minor 

3 For example,J.Jope, "Lucretius, Cybele, and Religion," Phoenix 39 (1985) 250-
262, at 254, takes the expressions per magnas terras (608) and magnas per urbis (624) to 
prove that "Lucretius was interpreting the cult universally." On the basis of the 
same phrases, Jope goes so far as to say that the Lucretius is not describing a 
specifically urban cult. Ikon Lacroix, "Texte et realites a propos du temoignage de 
Lucrece sur Ia Magna Mater," Journal des S(JJ)ants (Jan.-March, 1982) 11-43, ignores 
historical developments within the cult and assumes that Asia Minor coins from the 
second century A.D. can be compared with Lucretius' description. 

4 Jacques Perret, "Le mythe de Cybe!e (Lucrece 2.60Q-660)," REL 13 (1935) 332-
357, has argued the Romanness of Lucretius' description, but without the benefit of 
accurate information about the cult as practiced in Greece and apparently no knowl­
edge of its practice in Phrygia. He comes to the rather strange conclusion that 
Lucretius had a source, and that source was "ceuvre d'un Romain cultive, tres au 
courant et de Ia litterature grecque et des methodes allegorisantes, mais qui, tout en 
utilisant les souvenirs que pouvait lui foumir une meme, avait medite sur ce qu'il 
avait sous les yeux, applique a un objet nouveau les methodes de ses maitres et fait 
ceuvre originale" (p. 355). For .a refutation of many of his points see P. Boyance, 
"Une exegese Stolcienne chez Lucrece," REL !9 (1941) 147-66. 

5 What little is known about Phrygian rites for Cybele has been examined by 
E. Ohlemutz, Die Kulu und Heiligtiimer der Giitl£r in Pergamon (Wiirzburg 1940; repr. 
Darmstadt 1968) 174-191; Lynn Roller, "Phrygian Myth and Cult," Source 7 (1988) 
43-50. 
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the expression and practice of Cybele's cult underwent a variety of 
evolutionary changes, including iconographical ones. We cannot take 
evidence, then, from the first century B.C. and assume without cor­
roboration that it establishes a point of practice in an earlier cen­
tury. Furthermore, even within the same time period no two peoples 
worshipped Cybele in exactly the same way. Thus, what was common­
place in Athens at any given time may at the same time be odd in 
central Anatolia. The Romans inserted themselves into the historical 
development of the cult when in 204 B.C. they went to Pergamon to 
retrieve the cult symbol (a black stone) and introduce it into their 
own State. Once they brought her and some of her priests to Rome, 
however, they were horrified to discover how she was worshipped, 
so they tempered her rites and refused to let Roman citizens partici­
pate in them except in the role of spectators. Cybele's worship found 
a place on the Roman calendar, with games, dinner parties, and 
plays in her honor, under the control of the curule aedile, while her 
priests were segregated in the temple precinct.6 Thus in many re­
spects the worship of Cybele in Rome had no parallels in the rest of 
the Mediterranean world. 

In the reign of Claudius the worship of Cybele took on a new 
form. Claudius, it appears, added several mystic elements and put 
more emphasis on the lavatio in March, the washing of the cult statue 
and objects in the river Alma. Still more elements were added in the 
mid-second century A.D. under the Antonines, so that the worship 
of Cybele became thoroughly mystic. Attis, the consort of Cybele, 
was a major addition in these later periods, at least in his new, el­
evated status, as were certain other, previously unattested rites, such 
as the taurobolium. 7 Although the evolution of the cult in the West 
shows definite Greek and Phrygian influence, it nevertheless contin­
ues to bear the unique marks of Roman devotees. 

The second point can be formulated as a question: Does not Luc­
retius himself tell his readers that he is taking his information form 
"the old learned Greek poets who sang of Cybele" (hanc veteres Graium 

6 Many of the Roman Republican Cybele coins reflect this State control; e.g., a 
coin of Publius Fourius Crassipes, 84 B.C., shows a turreted Cybele on the obverse 
along with the inscription AED CUR, and on the reverse a curule chair. 

7 A detailed analysis of the evidence for the historical development of the cult in 
Rome can be found in Duncan Fishwick, "The Cannophori and the March Festival 
of Magna Mater," TAPA 97 (1966) 193-202. His arguments are generally accepted 
by MJ. Vermaseren, Cybele and Attis: The Myth and the Cult (London 1977) 122-123. 
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docti cecinere poetae, 2.600)? The participle docentes in 602 indicates that 
he used his sources primarily for their exegesis of the myth of Cybele 
rather than for their description of her rites. Cybele rides high in a 
chariot, the Greek poets say, to illustrate that the earth hangs in 
midair. Her devotees yoke lions to her chariot to show that offspring 
should obey their parents. They put a mural crown on her head to 
say that she protects cities. Likewise, in 611-61 7 Lucretius is inter­
ested in what variae gentes assert allegorically about Cybele's attributes 
(quia ... edunt, 612; quia ... significare volunt, 614-616), not what they 
relate about the visual images of her cult. From 618 onward the 
reference to how others interpret aspects of the cult is dropped, while 
he places his emphasis on the fear that the rites instill in the spec­
tators (minantur ... conterrere metu ... terrificas cristas), a point he makes 
often throughout the entire poem. 

Still, problems remain. To what Greek poets does Lucretius refer? 
The most prominent allegorizers of myth in the Hellenistic period 
were the Stoics. Because they believed that the universe and every­
thing in it was interconnected in some way, Stoic writers often drew 
conclusions on matters of theology or physics by making analogies 
with other, more tangible objects. Clearly, Lucretius is rejecting that 
kind of approach to scientific investigation when he gives and then 
rebuffs allegorical interpretations of Cybele.8 

Nevertheless, it is difficult to picture any Stoic allegorizers that 
would fit the mold of Lucretius' "old learned Greek poets" who teach 
truths about physics and morality from the myth and rites of Cybele. 
In general, the Stoics preferred to emphasize Zeus who pervades 
everything and subsumes all other gods and goddesses into his per­
son as aspects of himself.9 Certainly Chrysippus used etymology to 
argue that the names of the gods were meant to symbolize physical 
phenomena, including the name of Mother Earth (specifically De­
meter), but he did so without reference to the ethical meaning be­
hind specific attributes or rites. 10 At any rate, he was hardly a poet. 
The Stoic poet Cleanthes, in his Hymn to :(eus (SVF 1.537), treats 
Zeus personally and traditionally as a providential, benevolent god, 

8 Guido Milanese, Lucida carmina: Comunicazione e scrittura da Epicuro a Lucrezio (Milan 
1989) 148; Monical Gale, Myth and Poetry in Lucretius (Cambridge 1994) 29-31. 

9 Elizabeth Asmis, "Lucretius' Venus and Stoic Zeus," Hermes 110 (1982) 458-
70, at 460; cf. Diog.Laertius 7.14 7. 

1° Cicero DND 1.36-41 and 2.66. See Jope, "Lucretius, Cybele, and Religion," 
p. 251. 
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without the use of overt symbolism. It is more likely that Lucretius 
draws from a store of common attitudes toward Cybele and her rites 
that emerged from manifold sources-Hellenistic poems, Greek hymns, 
philosophy, literature and popular oral tradition-for several times 
in the De rerum natura Lucretius uses the phrase "old learned Greek 
poets" as a stock phrase when presenting well-known myths that have 
often been allegorized. 11 By it he appeals to a long tradition of my­
thological expression rather than the views of specific poets. In 
Lucretius' day the rationalizing, allegorizing treatment of Greek myths 
accompanied the stories as if they had always been an integral part 
of them, even at Rome. Dionysius of Halicarnassus, for example, 
immediately thinks of allegorizing after he describes Cybele's proces­
sion at Rome (oi JlEV E1tt0EtlCVUJ.lEVOt 'tCx tf\~ <pU<lE(J)~ Epya Ot' aA.A:rtyopia~, 

2.20), and assumes the approach is known to all. 
Likewise, the fact that Varro, Cornutus, and Ovid know variations 

of the same allegorizing on Cybele only shows that those symbolic 
interpretations were in vogue with the Romans, not that they all 
were looking back to a single Hellenistic source. 12 This is verified by 
archaeological evidence. A coin of M. Plaetorius Cestianus, curule 
aedile for 67 B.C., shows a globe before the head of Cybele, suggest­
ing the symbolic connection between the goddess and the suspended 
earth, also noted by Lucretius (2.663). A globe depicting Cybele may 
have been carried in the procession itsel( 13 Also, other evidence sug­
gests that the Roman nobility, nervous about the orgiastic nature of 
the cult in the first place, promoted the moral lessons being drawn 
from it, such as pietas toward parents, self-discipline, and loyalty to 
the motherland. 14 

We must keep in mind too that the hymns which accompanied 

11 DRN 5.405,6. 754. Cicero, at DND 1.41, possibly following Philodemus, De pietate 
80,23 (Gomperz), has the Epicurean Velleius use veterrimi poetae to refer to the poets 
on whose texts Stoics applied their allegorical interpretations. 

12 Varro apud Aug. C.D.7.24; Cornutus, 7heologicae Graecae Compendium, ed. C. Lang 
(Liepzig 1881) ch. 6-7 (composed during the reign of Nero); Ovid, Fasti 4.179-372. 

13 CCCA 4.42 shows a globe in the Pompeian procession. Verrnaseren dates it to 
70 A.D. 

14 Graillot, 104--105; A.K. Michels, "Lucretius, Clodius and Magna Mater," Melo.nges 
a Jerome Carcopino (Rome 1966) 675-79; R.W. Sharples, "Cybele and Loyalty to 
Parents," LCM 10.9 (Nov. 1985) 133-34. In the Republican period the Roman 
leaders altered the rites and significance of many divinities of foreign origins to 
accord better with Roman moral standards. Such is the case with the Semitic Astarte, 
whom the Cypriots worshipped as Aphrodite, but the Romans as Venus Verticordia. 
Cf. Preller, Riimischen Mythologie (Berlin 188J3) vol. I, 446. 
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the cult were sung in Greek, and they may well have promoted a 
certain way of viewing Cybele. 15 In fact, before Lucretius, Roman 
writers had applied the word "canere" and its cognates in a strictly 
religious sense, so we can expect that in Lucretius' usage a religious 
connotation would have lingered. 16 It is unnecessary, then, to as­
sume that Lucretius could only find allegorical interpretations of Cy­
bele among the Greeks. His Roman audience was likely familiar with 
the allegorical interpretations as a significant feature of their own 
cult. To be sure, Lucretius knew a longstanding tradition of poetry 
and Stoic allegorizing, but he did not, as we shall see, introduce into 
his depiction of the goddess's rites any elements that the Romans 
did not already know. 

Pompa 

Of all the rituals surrounding the Cybele cult, Lucretius could not 
have chosen a more Roman feature than the procession (pampa) it­
self.17 Beginning with 2.601 he describes Cybele sitting on her throne 
in a chariot driving double-yoked lions wearing a mural crown and 
accompanied by frenzied priests. Until line 621, however, the reader 
has no indication whether the poet has in mind the Cybele of mythic 
imagination or of cult. The words praeportant (621) and volgi (622) 
solve the mystery: Lucretius envisions the statue of the goddess being 
guided through the streets while the priests display their knives to 
terrifY the hearts and minds of the spectators. He strengthens the 
imagery of procession with mortalis in 625, adding that the spectators 
throw silver and bronze coins in the chariot's path, and shower the 
goddess with rose petals (627-628). 

Ovid, at Fasti 4.345-346, writes that Cybele entered into the city 
of Rome, after her initial lavatio, on a wagon pulled by oxen, on 
which the people sprinkled fresh flowers. Yet most scholars take an 
earlier passage, Fasti 4.185-186, to mean that typically in the cel­
ebration of the Megalensia in April her attendants carried her through 

15 Servius ad Verg.Georg.2.394; Graillot, 254--55. 
16 j.K. Newman, "De verbis canere et dicere eorumque apud poetas Latinos ab 

Ennio usque ad aetatem Augusti usu," Lltinitas 13 ( 1965) 86-106. 
17 Perhaps the inspiration for this practice, in addition to the traditional mytho­

logical picture of Cybele in a chariot, was the procession of Liber. On this see H. H. 
Scullard, Festivals and Ceremonies qf the Roman Republic (Ithaca 1981) 91. 
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the city on a bier: ipsa sedens molli comitum cervice feretur urbis per 
medias exululata vias. Archeological evidence supports that interpreta­
tion. A painting from Pompeii portraying a procession in process, 
shows Cybele, seated on her high-backed throne, on top of a bier. 18 

Although the time and place are far removed from Lucretius' Re­
publican Rome, so that some elements have changed, the bier at 
least is consistent with Ovid's procession. An even later portrayal of 
the procession occurs on a sarcophagus of unknown provenance, dat­
ing to the later second to early third century A.D. 19 Again a bier 
appears on which rests the throne and footstool of Cybele, who ap­
pears on another side of the sarcophagus. Four Galli carry the bier 
. . 
m processiOn. 

Scullard is probably correct, then, to assume that the entire struc­
ture-yoked lions, chariot, and statue-was placed on a bier and 
carried through the streets on April 4, the first day of the Megalen­
sia. 20 A suspension of disbelief allowed many writers and artists to 
ignore the presence of the bier and to imagine that the lions actually 
pulled the chariot themselves. Whether a similar procession also fol­
lowed the lavatio we cannot say. Our sources for the late Republic 
are silent on the lavatio, except perhaps the special case noted by Dio 
Cassius (48.43.5), when the Romans washed her statue in the sea.21 

Ovid mentions that the Phrygian priest of Cybele washed her and 
her holy implements in the river Alma the day after her arrival to 
Italy, and then spontaneously a parade to the city began. Arrian, 
writing about 136 A.D., considers the lavatio a strictly Phrygian prac­
tice that the Romans incorporated into their worship.22 Unfortunately, 
no evidence survives to indicate what rites accompanied the Phrygian 

18 CCCA 4.42. 
19 L. Budde-R. Nicholls, A Catalogue qf the Greek and Roman Sculptures in the Fitzwilliam 

Museum (Cambridge 1964) 77 f., no. 125 and pl. 41, followed by Vermaseren, CCCA 
7.39. 

2° Festivals and Ceremonies if' the Roman Republic (Ithaca 1981) 99-100. See also B. F. 
Cook, "The Goddess Cybele: A Bronze in New York," Archaeology (1966) 251-257, 
at 257. 

21 The first evidence of the traditional lavatio dates to 50 A.D. (GIL vii 2305). 
22 Tactica 33.4, ed. A. G. Roos: l((ll yap~ 'P£a auto'ic; ~ Cllpuyia tli!UtClt EK llEO'O'tVOUVtoc; 

£A.8oucra, l((ll to 7tEv8oc; tO Ul!(j)l tcp "At't'[l Cllpuytov (ov) EV 'Pro!!n 1tEV8EttClt, l((ll tO A.outpov o' 
n 'P£a, e<p' o\J tOU 7tEv8ouc; A~yEt, trov Cllpuy&v VOI!fJl AoUt(lt. An inscription from Cyzicus 
survives, dating from the first century B.C., which implies that a group of priest­
esses, called SaA.acrcriat, were responsible for washing the cult statue in the sea; see 
Ch. Michel, Recueil d'inscriptions grecques (Brussels 1900) no. 537. One thinks naturally 
of the proposed lavatio of the Artemis statue in Euripides' lphigenia in Tauris. 
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ceremony. It is likely, however, that Lucretius is describing the pro­
cession, not of the lavatio, a joyous event (at least after the bathing) 
which later calendars placed on March 27th and which did not in­
volve the collection of donations, but of the strictly Roman celebra­
tion and games of the Megalensia. 23 

Two coins of the late Republic prove that Romans of that time 
could see in their streets the very scene that Lucretius describes. In 
78 B.C. M. Volteius produced five denarii, one of which depicts 
Cybele, who, looking very much like a statue, wears a turreted crown 
and sits on a throne in a chariot pulled by two lions.24 In her left 
hand Cybele holds the reins (corresponding to and explaining Lucre­
tius' agitare at 6.60 I), while in the left she holds a patera. Volteius did 
not draw his picture of the earth goddess from experiences he might 
have had in the East. To the contrary, the entire series of five coins 
he produced that year, portraying Jupiter, Hercules, Liber with Ceres, 
and Apollo, in addition to Cybele, represent the five major festivals 
for which he, as a curule aedile, would have been responsible: Ludi 
Romani, Plebeii, Cereales, Megalenses, and Apollinares. Therefore 
we have to assume that through these issues Volteius intended to 
remind the public of the extravagant shows he just had or would 
present for their benefit, as an electioneering strategy. 25 

Additionally, since on the other four coins of his series, Volteius 
has linked the theme of the obverse to that of the reverse, we may 
also assume that the obverse of the Cybele coin depicts another as­
pect of her cult. The helmeted figure there could only represent one 
of the Curetes or, more properly, Corybantes, whom Lucretius de­
scribes as "shaking the crests of the helmets by nodding their heads." 
The figure could not be Attis, as some have suggested, for two rea­
sons: I) Attis was not worshipped alongside Cybele in the Roman 
public cult during the late Republic (see discussion below); 2) the 
helmet on the coin's figure is not the typical Phrygian cap of Attis. 

23 For the argument see P. Boyance, "Cybe!e aux Megalesies," Latomus 13 (1954) 
337-42, at 339-40. 

24 Crawford 358. Prehac, F., "Mater Deum," Revue numismatique 35 (1932) 119-
125; Turcan, Robert, Numismatique romaine du culte metroaque (Leiden 1983), 14. 

zs On the moneyer Volteius see T. Robert, S. Broughton, The Magistrates of the 
Roman Republic (Cleveland, 1952) voL 2, p. 455. No extant evidence points to an 
aedileship for Volteius. M. Crawford, Roman Republican Coinage (Cambridge 1974) 
voL 2, p. 729, believes that these coins would substitute for an aedileship in the 
cursus honorum. 
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The reverse of another coin, an aureus of about 43 B.C., matches 
Volteius' depiction of Cybele very closely.26 Again Cybele sits on her 
throne in a chariot pulled by two lions. As in the case of Volteius' 
coin, Cybele holds a patera in her right hand, but now her left arms 
rests on a !Jmpanum (cf. DRN 2.618: rympana tenta tonant). Her appear­
ance on this coin at this time could only suggest one thing: As Cybele 
once ensured victory over Hannibal, the foreign invader, so now she 
will protect Rome against some threat on Italian soil.27 If the figure 
on the front is truly Sibyl, then the meaning would have been clear, 
since it was the Sibylline books that first told the Romans to bring 
Cybele's black stone from Phrygia to Rome in 204 B.C.28 

Although certainly belonging to a later period, a bronze group in 
the New York Metropolitan Museum depicts the same scene as do 
the coins. On a four-wheeled cart Cybele sits on her throne, holding 
a tympanum and patera. Two docile lions are yoked to the cart.29 

The presence of the cart raises the question whether the group sug­
gests the lavatio or the procession of the Megalensia. If this is a scene 
from the lavatio, then the lions represent the oxen, mentioned by 
Ovid. It seems to me, however, that the scene represents the proces­
sion during the Megalensian games, without the bier. The whole 
cult structure that this group models, cart, throne, lions and all, would 
have been carried through the streets on a bier, accompanied by the 
foreign attendants of Cybele. 

Literary sources also confirm that Lucretius was describing Ro­
man practice. Ovid's ipsa sedens plaustro porta est invecta Capena (Fasti 
4.345) gives the historical precedent for the transportation of the statue 
through the streets. Dionysius of Halicarnassus, writing sometime af­
ter 23 B.C.,30 notes that Romans have not adopted many traditional 
Greek rituals because they viewed them as lacking in decorum, and 

26 Struck by the praetors L. Cestius and C. Norbanus. Crawford 491.2. The obverse 
shows the draped bust of a female (Sibyl?). The other two types of this issue show 
the curule chair on the reverse instead of Cybele, and a bust of Africa on the 
obverse. 

27 Livy 29.10.4-11; 8; 14,5-14; 38.18,9. Polybius 21.37 .5-6; Diodorus 36.13; 
Plutarch, Marius 17; F. Bomer, "Kybele in Rom. Die Geschichte ihres Kult als 
politisches Phanomen," MDAI(R) 71 (1964), 130-151, at 136. 

28 Turcan believes that the figure on the obverse is Venus and thus suggests that 
the coin was meant as propaganda for the Iulii. He cites Dio Cassius 46.33.3 where 
the historian notes a certain prodigy in 43 B.C. involving the Cybele statue on the 
Palatine. 

29 Cook, "The Goddess Cybele: A Bronze in New York," 251-257. 
30 See Wiseman, 224, n. I. 
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says that the Romans do not practice the kind of rites most often as­
sociated with the worship of Dionysus, in which the participants lose 
control of their senses and become possessed by the divinity. Nor do 
they engage in secret mysteries, or worship in the temples by night, 
men and women together, or use the magic associated with such 
rites. Instead, on the few occasions in which the Romans permitted 
entry to foreign orgiastic cults, they modified the rites according to 
their own traditions, as in the case of the Cybele cult. They estab­
lished traditional Roman games and sacrifices for the mother god­
dess, but by law do not permit their citizens to walk in the ecstatic 
procession with her Phrygian priests. The foreigners alone can trans­
port the image of the goddess through the city, while begging for 
money and playing their wild instruments. The important segment 
of the passage (2 .19. 3-5) reads as follows: 

OUo' liv tOOl 'tt~ 7tap' autot~, x:aitot Otecp6apJlEV(J)V i]OT] tO>V ee&v, ou eeo­
<pop~crn~, ou x:opu~avttacrJlOU~, OUJC ayupJlOU~, ou Bax:xda~, x:al. tEAEta~ 
U1topp~tou~, ou Ota7taVVUXt<JJlOU~ EV iepot~ avoprov cruv yuvat~tv, OUJC UAM 
tOOV 7tapa7tAT]<Jt(J)V tOUtOt~ tEpatEUJlUt(J)V ouoev, aA.A.' EUAa~ro~ U7tavta 
7tpattOJlEVU t£ x:al. AEYOJlEVa ta 7t£pt tOU~ eeou~, cO~ OUt£ !tap' "EUT]crtv OUt£ 
1tapa ~ap~apot~ · x:al. o 7tUVtmv JlUAtcrta eyooye te6auJlax:a, x:at7t£p JlUptoov 
Q(J(J)V ei~ tl]v 1tOAtV EAT]Au66toov e6vrov' ot~ 7tOAA~ UVUYJCT] cre~nv tOU~ 1tatpiou~ 
eeou~ tot~ oi:x:oeev VOJllJlOl~, OUOEVO~ ei~ ~ilA.ov eMA.uee tOOV ~EVtlCOOV E1tttT]-
0EU!lcXt(J)V i, 7tOAtc; Brwocria, o noAAa'ic; ilBTJ cruv£j3T] na9E'iv a'AA.a x:al El nva 
x:ata XPTJOJlOU~ E1t£t<JT]yayeto iepa, tOt~ Eautil~ auta 'ttJlCl VOJltJlOl~ U1tacrav 
ex:~aA.oucra tep6pdav Jluet~v, rocr1tep ta til~ 'Ioaia~ 6eii~ iepa. 8ucria~ JlEV 
yap auTjlx:al. ayrova~ ayoucrtv ava 1tiiV EtO~ oi crtpatT]yol. x:ata toU~ 'PmJla{oov 
VOJlOU~, iepiitat OE auti]~ av~p Cl>pu~ x:al. yuv~ Cl>puy{a Kat 1t£ptayoucrtv ava 
t~V 7tOAtv oiJtot JlT]tpayuptoUVt£~, 001tEp autot~ £eo~, tU7tOU~ t£ 7tEpt1CelJlEVOl 
tot~ crt~6ecrt x:al. x:atauA.ouJlevot 7tpo~ t&v E7tOJlEvmv ta JlT]tpcpa JlEATJ x:al. 
tUJl7tava x:potOUVt£~. 'PmJlatooV o£ trov au6tyevrov OUt£ JlT]tpayuptOOV 'tt~ OUt£ 
x:atauA.ouJlEVo~ 7topEuetat Ota til~ ~t6A.Em~ 7tOtx:tA.T]v evoeoux:ffi~ crtoA.~v outE 
opyta~El t~V 6EOV tot~ Cl>puyiot~ 6pytacrJlOt~ x:ata VOJlOV x:al. vflcptcrJla ~ouA.il~. 

And one will not see among them [sc. the Romans]-even though 
now their manners are corrupted-ecstatic possessions, Corybantic fren­
zies, begging under the guise of religion, bacchanals or secret myster­
ies, no all-night vigils of men and women together in the temples, nor 
any other such antics; rather, they act piously and with restraint in all 
their words and actions in respect to the gods, unlike the Greeks or 
barbarians. And what amazes me the most, although there has been a 
great influx of nations into the city, nations who feel the need to worship 
their ancestral gods in their traditional ways, still the city has never 
officially adopted any of these foreign practices, as has been the expe­
rience of many cities in the past. But even though Rome has, at the 
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bidding of oracles, introduced certain rites from abroad, she observes 
them in accordance with her own traditions, after casting off all the 
mythical nonsense, as in the case of the rites of Cybele. Every year the 
aediles perform sacrifices and put on games in her honor according to 
Roman customs, but it is Phrygian men and women who carry out the 
actual rites and lead her image throughout the city in procession, begging 
alms according to their custom, and wearing images around their necks, 
striking their timbrels while their followers play tunes upon their flutes 
in honor of the Great Mother. But by a law and decree of the senate 
no native Roman walks in procession through the city decked in flam­
boyant robes, begging alms or escorted by flute-players, or worships 
the goddess with the Phrygian ceremonies. 

Thus, Dionysius knows of an annual procession among the Romans 
very much like what Lucretius describes. The Phrygian priests lead 
about an image of the goddess through the city (7tepta:youmv), col­
lecting money to the sounds of flute playing and the striking of tam­
bourines, while the Romans look on (cf. Ovid Pont.l.l.39-40). The 
contrast between spectator and participant, of citizen and foreigner, 
which emerges so clearly from Lucretius' passage, also dominates 
Dionysius' passage. 

But does Dionysius mean that the Greeks also transport the god­
dess in procession through their city when he attributes to them 9eO<p6-
PTt<n~? We must keep in mind that 9eo<p6pTt<n~ and its cognates indi­
cate ecstatic possession or inspiration rather than transportation of a 
divine imageY Indeed, a little noticed passage of Philodemus' De 
musica sheds light on the application of the word to the Cybele cult. 32 

In a fragmentary text Philodemus makes an allusion to rites that are 
probably in honor of Cybele: 

't[IXpcX't't]O\lO"tV o€ Kilt llE'ta I 0'\J[!lltAoK]f\c; oo~&v, ai o€ 'tOOV I 't\l[1ta]vcov Kat 
p61lf3cov IKa[l. 1(\) 11lf3aA.cov Kilt pu81lOOV I ilh6[ 't ]ll'tEc; Kilt 0\a ltO\OOV oplyavcov 'tO 
1rnv ow~tA.oKfi I llox[8]11Pffiv imoA.fJwecov £1~opyta~oum Kat 1rpoc; f3aKXdlav 
a[ y ]oum, Kilt 'tlltl'ta yuvatiKac; roc; Eltt 'tO ltOAU Kilt yulvat[ KOOOE\c; avopac; ... 

Here Philodemus argues that certain instruments (all characteristic of 
the worship of Cybele), in combination with false notions of the gods 
(a favorite Epicurean theme), can produce the ecstatic state in impres­
sionable minds that marks the worship of Cybele: " ... and they cause 

31 Menander Theoph.25-27 and An-ian FGrH 156 F82. But Earnest Cary (Loeb 
edition, 1937, vol. 1, p. 365) translates 8eocp6p11<n~ as "ecstatic transport". 

32 For the texts discussed here see I. Kemke, ed., PhilodemiDe Musica librorum Qyae 
Exstant (Leipzig 1884) 48-50. 
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confusion especially with a combination of opinions, and the peculiar 
properties of tympana, rhomboi, cymbals, and rhythms cause fren­
zied behavior and lead everything to Bacchic revelry, especially through 
such instruments combined with false notions, which <affect> women 
mostly and effeminate men ... " 

In related fragments both immediately before and after this one 
8coq>opia occurs three times. In each case the word means "ecstatic 
possession".33 The fragment that follows will suffice to make the point: 

... ou'x] A.6you<; cru~[pou]A.o[u<;? I [ ... 6E]O<popia<; ~ ........ I .... yivov'tat, 
ota of: ~[eA.o<; I [mh]o Kat yA.uci't[TJ]'ta 1o'i<; I [oA.o]t<; ouof:v tbto[cr]'tal;ovl[u:<;] 
'tOOV 'tOtOU'toov. Kat Kal[6icr't]avmt oe 'ttV£<; EK 'tOOV I [6e]o<popt&v KamuA.ou­
~el[ v ]oi 1too<;, ouxt 'tOU ~EAoU<; I [ou ]va~tv 1tpOO"<p£po~elvou 'tT]AtKaU'tT]V' 1tOU yap 
I [otJ6v 't£ oo~a<; a1taA.Aci~at I [<p]petKtOOet<; au't'jl <poovil<; I ~6v[TJ<;]1tpocr1t['t]oxm; 
1cp l1tapaoe06cr6m Ka6a7tep I d n O"TJ~e'iov 10 'to[t]ouw wu 1Tte7tpa[\iv6m] 
tl1t0 oa[t]~ovio[u IK]at xa ... 

Philodemus is discussing the power of music to affect the soul: 
" ... through words they become fellow revelers (cru!![~wc]xo[t] rather 
than cruJl[~ou]A.o[u<;]?) ... of the ecstasy or ... but through the melody 
itself and its sweetness <sc. they>, not diminishing any such things 
as these altogether. And some people who are charmed by flute­
playing are calmed from their ecstatic states somehow, not because 
the melody contributes such great power (for how is it possible to set 
anyone free from horrible beliefs by the strike of sound alone?); as if 
by giving such evidence of being calmed from a demon and ... " 
The conjunction of the word 8coq>opia with verbs of "calming" or 
"soothing" indicates that it connotes a frenzied state of mind rather 
than physical transportation of the cult statue. 34 Certainly Dionysius 
has in mind this same frenzied possession when he attributes 8co­
q>Opllcrt<; to Greek worshippers. 

No literary or achaeological evidence, in fact, points to a trans­
portation rite in the Greek practice of the Cybele cult by Lucretius' 
day, despite the claim of Burkert that in Greece "the Magna Mater 
makes her entrance seated on an ox-drawn wagon."35 The reference 
to Ovid's Fasti 3.345 provides no substantiation for Greek practice. 

The only appearances Cybele makes on a chariot in Greek arti-

33 CJ. Vooys, Lexicon Philodemum (Purmerend 1934) vol. 1, p. 146, defines 9eo<popia 
in Philodemus as ojflatus divinus and 9Eo<popo~ as spiritum divinum in se gerens. 

34 The previous fragment has: lioKEt nva I 9eo<p[opiav El!]!totEtV. 
35 Walter Burkert, Greek Religion (Harvard 1985) 101 and 38 7. 
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facts are purely within a mythological context. Among the examples 
of the archaic period, the well-known frieze of the Siphnian Treas­
ury at Delphi (c. 525 B.C.) shows Cybele-Themis thrust into the fore­
front of the gigantomachy on a chariot pulled by lions; one of her 
lions attacks a giant which happens to be in the way.36 A kantharos 
fragment painted by Nearchos and dating to the last half of the sixth 
century B.C. depicts Cybele (indicated by the letter K), clothed in 
fawnskin, and fighting in the Gigantomachy.37 A gold ring of the 
Robinson collection, dating to the early fifth century B.C., shows a 
detail of the Gigantomachy including Cybele, whose chiton and man­
tle blow in the breeze, as she drives her chariot.38 

The motif of the standing, driving Cybele continues into the Hel­
lenistic period, but now attendants are added. Still on every occasion 
the scene is not cultic, but mythological. On the lid of a silver per­
fume box from Olynthos Cybele stands and drives her lion-pulled 
chariot, with her chiton and mantle blowing in the breeze, while 
Hermes and a maiden stride alongside holding torches. Above flies 
Nike ready to crown Cybele with a wreath.39 Similarly, on a terracotta 
medallion from Etruria dating to the third or second century B.C., 
Cybele ascends a lion-drawn chariot with reins and whip. As on the 
perfume lid, Hermes and a young maiden walk alongside the char­
iot, and Nike prepares to crown Cybele.40 These representations, as 
Naumann (p. 230) has pointed out, must have a metaphorical mean­
ing, since the portrayal is so mythological in nature: "Die auf die 

36 Now in the Archaeological Museum at Delphi. See Vermaseren, CCCA Il.441 
and bibliography there. Also, Friederike Naumann, Die /konographie der Kjbele in der 
Phrygischen und der griechischen Kunst (Tiibingen 1983) 155-158. For the identification 
as Themis see V. Brinkmann, BCH 109 (1985) 123. A fragment from a frieze in 
Agrigentum shows the same scene, this time with only the tail of Cybele's lion 
visible, Naumann 155-156; B. Pace, II tempio di Giove Olimpico in Agrigento," 
MAAL 28 (1922/23) col. 173-252, at 231 ff. no. 6, plate 21; F. Vian, Repertoire des 
Gigantomachies ,figurees dans !'art grec et romain (Paris 1951) no. 34. 

37 Naumann, 156; B. Graef, Die antiken Vasen von der Akropolis zu Athen (1903-1933) 
no. 612, plate 36. F. Vian, Repertoire, no. 107, plate 25. 

38 Naumann, 156; D.M. Robinson, Excavations at 0/ynthos X (Baltimore 1941) 162; 
idem, "The Robinson Collection of Greek Gems, Seals, Rings, and Earrings," Hesperia 
supp/.8, (Princeton 1949) 305-323, at 315, no. 17; K. Schauenburg, "Zu Darstellungen 
aus der Sage des Admet und des Kadmos," Gymnasium 64 (1957) 210-230, at 221. 

39 Dating from the second quarter of the fourth century B.C., now in the Thes­
saloniki Archeological Museum. Cf. Naumann, 229-230 and fig. 39.2. H. Mobius, 
Festschrifl W Eilers, ed. G. Wiessner (Wiesbaden 1967) 459, ill. 5. 

40 Vermaseren, CCCA IV.207 and bibliography there. Also, E. Langlotz, Griechische 
Vasen: Martin von Wagner-Museum der Universitdt Wu·rzburg (Munich 1932) 899, plate 
252. 
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Gottin zufliegende Nike mit dem Siegeskranz unterstreicht das lrreale 
und gibt die Bedeutung: Kybele wird also die Siegreiche, vielleicht 
als die siegreiche Stadtgottin ausgezeichnet." Therefore, in contrast 
to the typical Roman depiction of Cybele's enthroned cult statue 
placed on a lion biga, the Greeks consistently showed Cybele stand­
ing, driving her chariot, and accompanied by other mythological 
figures. Her blowing mantle and leaning posture add to the fanciful 
nature of those depictions. 

Greek literary sources do not indicate that the Greeks transported 
the goddess in procession either. Indeed, several texts show that the 
statue of Cybele remained in her shrine, and that her devotees pa­
raded about with her temple as their goal, in much the same way 
that the devotees of Demeter proceeded up the Sacred Way to Eleusis. 

Herodotus (4. 76) relates how the Scythians resisted a certain Ana­
charsis, when he brought to their country the rites of Cybele as prac­
ticed by the Greeks: 3ttVtl(Qt(H o£ VO!laioun Kat OtJ'tOt q>t\ryoucrt aiv&~ 
xp&cr8at, ll~n: 'tEWV (f)..) •• rov' 'EAA11VtKOtcrt OE Kat ~Ktcr'ta, ro~ OtEOE~av 'Ava­
xapcri~ 'tE Kat OEl>'tEpa atl'tt~ ~1CUA.11c;. Once, when in Cyzicus, where 
the Argonauts were thought to have introduced the cult, he saw the 
inhabitants conducting a festival to Cybele with great pomp, he vowed 
that he would also celebrate the festival exactly as he saw the Cy­
zicenes do. Back in Scythia, Herodotus says, he reenacted the ritual 
completely, by "carrying a tympanum and wearing images (eKOllcr&­
llEVO~ ayaAJ.Jma)." We learn from Polybius (21.37) that these ayaAJla'ta 
were images of Cybele and Attis.41 Significantly, Anacharsis did not 
feel compelled to transport a statue of the goddess about with a biga 
of lions. 

Apollonius of Rhodes' (Arg.l.11 03-1152) account adds several more 
features of the practice of the cult at Cyzicus, where again the Greeks 
are said to have taught the inhabitants its rites. The Greek heroes 
set up a carven wood image of the goddess, and next to her built an 
altar, on which they sacrificed and poured libations. The young men 
danced around her altar clashing their swords on their shields, while 
others whirled rhomboi and beat tympani. After the Great Mother 
caused miraculous signs, such as the taming of the wild animals, to 
indicate her acceptance of the rites, the heroes made a feast and 

41 cr. the phrase ttlltOU~ tE !tEptlCEllolEVOt tot~ crtf]!lECJt in Dionysius of Halicarnas­
sus, cited above. See also A.S.F. Gow, "The Gallus and the Lion," JHS 80 (1960) 
88-93. 
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sang songs to the goddess. Once again we see that the parade is 
absent. 

The remaining literary evidence for the Greek rites of Cybele in­
dicate that the Greeks worshipped her in conjunction with the mys­
tery cults along with Demeter, Persephone, Dionysus, and Pan. Al­
though that evidence corroborates the previous passages, it will best 
be considered along with the Greek use of torches, which Lucretius 
does not mention, but which was the primary visual symbol of the 
mystery rites. 

Let us return now to the archeological evidence, where we can 
see clearly that the devotees of the Great Mother held processions 
both toward Cybele and around her, but never by transporting her. 
A relief from Lebadea in Boeotia of the Hellenistic period depicts 
Cybele seated on a throne that rests on the ground. A lion sits be­
side the throne. A procession of figures, some divine, some human, 
extend rightward from the throne. Despite the attendance of Diony­
sus, Pan, the Curetes, the Dioscuri and Hecate, the presence of the 
smaller, human figures along with a table on which offerings are 
placed, indicates that the scene is a realistic, though idealized, por­
trayal of a ritual event. 42 Another relief from Philiati in Attica, and 
one from the Greco-Etruscan trading port of Spina in Northern Italy, 
repeats much of the same visual imagery. In the latter we can see 
flute players, women dancing, and others holding cymbals and tympani 
performing before a seated Cybele and another, unidentified divin­
ity.43 In none of these portrayals does Cybele appear on a lion biga 
amid a crowd of spectators. Apparently, in Greece before and dur­
ing the lifetime of Lucretius the devotees of Cybele worshipped the 
goddess at a fixed sacred site. 

Mystery rites 

Lynn Roller has argued that the Phrygians of Central Anatolia, who 
had long worshipped the Mother Goddess in their own manner, sud­
denly adopted Hellenistic iconography and practice beginning in the 

42 Vermaseren, CCCA IV.432. 
43 Often thought to be Dionysus-Sabazius; Vermaseren, CCCA IV.214; Stella 

Patitucci, OsseiVazioni sui cratere polignoteo della tomba 128 di valle Trebba," Arte 
antica e moderna 18 (1962) 146~164. 
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late third century B.C. The reasons for the sudden change was po­
litical and the effect was dramatic. At once the stylized, standing 
figure, with veil and high headdress and bird of prey, gave way to 
the seated, enthroned goddess who holds a tympanum and patera. 
This Hellenized figure is accompanied by a lion, instead of a bird of 
prey, and often by a girl who holds a torch. Her clothing has changed 
also into more traditional Greek clothing. Interestingly, the immedi­
ate source for the new style came from Western Anatolia, especially 
Pergamon, the leading Greek city in Asia Minor, which was also the 
source of the Roman cult. It was from Pergamon that the Romans 
fetched the black stone (V arro lL 6.15 ). 

The Romans may have been mistaken, then, to imagine they were 
bringing a strictly Phrygian deity to their city; she may have pos­
sessed more Greek marks than they knew. Nevertheless, the Romans, 
who knew how to make modifications of their own to the practices 
of other cultures, did not bring back aspects of Cybele's worship that 
were not suited to their taste, whether Greek or Phrygian. 

Perhaps the most striking omission was that of the torch-bearing 
maiden, which the Phrygians had assimilated from the Greeks and 
applied to their existing funerary cult.44 For the Greeks, however, 
the torches had further significance beyond chthonic. Clearly, the 
constant connection of Cybele with Dionysus, Demeter, and Hecate 
in Greek and even Phrygian iconography, along with the appear­
ance of torches, a traditional symbol of night rituals, shows that the 
Greeks had incorporated her cult into already existing mystery reli­
gions.45 Euripides implies this connection in his Bacchae when in the 
parados the chorus invoke Cybele along with Dionysus and his mys­
teries. Likewise, in his Cretans, Euripides has the chorus-leader speak 
of his pure life after becoming an initiate, as he puts it, of, 

ldaean Zeus, and after celebrating the thunder of night-roaming Zagreus 
(Dionysus) and the raw feast, and holding up torches for the Mountain 

44 L. Roller, "The Great Mother at Gordian: The Hellenization of an Anatolian 
Cult," JHS Ill (1991) 128~143, at 140~141. 

45 On this see G. Sfameni Gasparro, Soteriological and Mystic Aspects in the Cult qf 
Cybele and Attis (Leiden 1985) 9~25. On the Phrygian side the following inscription 
from Pergamon of the Roman Imperial period shows the practice of mystery rites 
there: L€Koilvoo~. ~tulm:n~ Mn[,]po~ Bal[otA.]~a~, [av]£6T]K£; see M. Frankel, Inschriften 
von Pergamon (Berlin 1895) no. 334. Strabo, Geogr.l0.3.J5~16, believes that Cybele 
has had mystery rites in Phrygia from the earliest times. 



LUCRETIUS' ROMAN CYBELE 353 

Mother, and being consecrated <in the armed dances> of the Kouretes, 
I received the title of bacchos.46 

The Mountain Mother is Cybele, of course, and her devotees wor­
ship her at night along with Dionysus. 

Pindar also knows a connection between the mysteries of Dionysus 
and those of Cybele. In one fragmentary text he observes that her 
devotees dance and play their instruments while the torch blazes 
beneath the tawny pines (ai8oJ.l£va t£ O~<; U7tO ~av[Sa]'icn 7t£tncat<;, frg. 
79b)47 Elsewhere, Pindar (Pyth.3.77~79) says that young maidens of­
ten sing praises to Cybele, along with Pan, during the night (J.!EA7tov­
tat ... EVVUXtat).48 Diodorus Siculus (3.55.8~9) relates how Cybele 
established the race of Corybantes and set up mysteries (J.lucrt~pta) to 
herself on the island of Samothrace. Who fathered the Corybantes, 
Diodorus says, is only revealed during the secret rites: EV a7topp~tq> 
Kata t~v tEAEt~v 7tapaoioocr8at. The poet Thyillus mentions the rev­
elling of the night festivals, the tossing of the head among the pines, 
and the playing of the horned flute in honor of Cybele.49 

In some places the rites for Cybele took place in the same temple 
where other mystery rites were performed. Pausanias (37.1~4) writes, 
for example, that four stades from Acacesium one may find to iEpov 
til<; ~Ecr7tOtVTJ<;, wherein were three altars, one to Demeter, one to 
Persephone, and one to Cybele. Near these three altars is one huge 
statue of Demeter and Persephone seated on a throne. Carved into 
the base of the throne are images of the Corybantes, suggesting the 
worship of Cybele. Apparently, the Greeks so closely identified Cybele 
with Demeter, in this instance, they did not feel it necessary to cre­
ate a separate statue for her.50 

From at least the time of Demosthenes, the Greeks worshipped 
Attis alongside Cybele with mystic rites. At De corona 259~60 the 
orator attacks the character and respectability of Aeschines by con­
necting him with certain mystery rites imported from Phrygia. At 
night, Aeschines would assist his mother by reading the passages from 

46 E. fr. 79.9-15 Austin== 472.9-15 N. The supplement ofevoJtAotcrtxopo\~comes 
from M.L. West, The Orphic Poems (Oxford 1983) 153. 

47 Cf. Strabo Geogr.I 0.3.12-13; he cites Pindar's fragment and concludes the 
Kotvroviu of the rites of Cybele and Dionysus. 

48 Cf. frg. 95, where Pan is called the companion (<'mul>E) of the Great Mother. 
49 Anth.Pa/.7.223. Wiseman (1974) 132-133, 140-146. 
5° Cf. Lydus, Mens.3: i] dTU.l~<llP ... AiyE<ett li£ Kett Ku~EAT]. See Farnell, Cults qf the 

Greek States, III,312, for further references. G.E. Mylonas, Eleusis and the Eleusinian 
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the mystic books, clothing the initiates with fawn skin, and carrying 
out various odd purification rites. By day he would lead the band of 
revellers through the streets while handling objects with magical and 
chthonic properties (fennel, white poplar, snakes). With his band of 
revellers he shouts invocations to two Phrygian deities with whom 
Cybele is most often associated in Greek art: 

EUOt O"IX~Ot 

i>T\~ a-r-rTJ~ a-r'tTJ~ i>Tj~. 

The mystic revellers appear to be invoking Attis and possibly even 
Sabazius, the oriental Dionysus.51 

Several Greek reliefs show this same connection between Cybele's 
consort and the mystery rites. From the Piraeus a votive relief dating 
to the latter half of the fourth century B.C. shows Attis in traditional 
garb, seated, and being offered a small jug by a standing Cybele 
(called here by her Phrygian name Angdistis). The inscription under­
neath reads, 'Avyo{otEt Kat "A tttOt TtJ.w8ea unf:p t&v na{orov Kat a np6-

otayJ.la. Roller interprets the Cybele's gesture to mean that Attis is 
being welcomed into the cult as an honored companion, if not a 
divinity, who is worthy of worship. 52 Another relief of unknown prov­
enance, dating to the second century B.C., depicts Attis and Cybele, 
both standing, receiving the offerings of two women who enter the 
temple. The veiled head of the older woman suggests she is an ini­
tiate of the goddess, since the Greeks did not wear veils normally in 
worship except in mystic rites. A relief from Athens likewise shows 
Attis as an equal partner to Cybele. 53 The many mythological stories 
that developed about Attis during the Hellenistic period justifY and 
define his role within the mysteries, as a reborn divinity.54 

Significantly, Lucretius does not mention torches in his passage, 

N[ysteries (Princeton 1961) 288-291, thinks that the two cults could not be identi­
fied. Several statues of Cybele have been found at Eleusis; see Vermaseren, CCCA 
11.371-380. 

51 Strabo, Geogr.!0.3.18 says that these words, evoe saboe, hyes attes attes hyes, 
are in the ritual of Sabazius and the Great Mother. That Sabazius is equivalent to 
Dionysus and is connected with Cybele also, see idem I 0.3.12-13, 15. But E. Lane 
expresses skepticism about the relevance of this passage to the cult of Sabazius; see 
his Corpus Cultus lovis Saba;:;ii IlL Conclusions (Leiden 1989) passim. 

52 Lynn Roller, "Attis on Greek Votive Monuments: Greek God or Phrygian," 
Hesperia 63 (1994) 245-262, pl. 55-56. Cf. CCCA 2.308. 

53 B. Holtzmann, "Collection de !'Ecole fran~aise: sculptures," BCH 96 (1972) 
73-99, at 94--96, no. 9, fig. II. 

54 H. Hepding, Attis, seine N[ythen und sein Kult (Giessen 1903) 5-97. 
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nor does he give any other indication of mystery rites. Likewise, Attis, 
who later in the imperial period becomes the focus of mystic activity 
within the cult, is conspicuously absent from Lucretius' account.55 

The Roman leadership would not have allowed its citizens to engage 
in mystery rites for Cybele. The senate had a history of resistance to 
mystery religions in general during the Republican period, whether 
they were public or private.56 At De legibus 2.35-37 Cicero implies 
that the only nocturnal rites permitted at Rome during his day were 
the Eleusinian mysteries, performed in a more restrained, Roman 
version, and the traditional Bona Dea rites.57 Since the senate permit­
ted no Roman citizen to participate in the cult of Cybele, we can 
hardly believe that citizens could become initiated into it, even in a 
private ceremony. 

Certainly, when Claudius, yielding to many foreign influences, in­
troduced new elements into the cult and allowed Roman citizens to 
participate, and later when the Antonines added still more elements, 
we find many testimonia to mysticism.58 Lucretius' picture, however, 
is consistent with all other evidence for the cult in his period, in­
cluding, as we have seen, the claims of Dionysius of Halicarnassus 
(2.19.3): . . . ou eeo<popl]crn~, ou Kopu~avnaO'J.lOU~, OUK cX')'UPJ.lOU~, ou 
Baqda~. Kat tEAeta~ cX7tOppl]tou~. ou (ha7taVVUXtO'J.lOU~ EV iEpo\~ avop&v 
cruv yuvat~iv ... 

Some scholars have pointed to evidence that would suggest that 
individual citizens did practice private mystery rites to Cybele even 
in the first century B.C.,59 and thus have argued that Dionysius of 
Halicarnassus was either mistaken when he said that the Romans 
did not carry on night revels, or only has in mind the public (OTJJ.lOO't~) 

55 For archaeological evidence that Cybele and Attis were worshipped together in 
procession during later periods see Donald Bailey, "Attis on a Cult Car," Antiquaries 
Journal 56 (1976) 72~3, pl. xii, and bibliography there. 

56 As in the case of the Bacchanalia affair; GIL 1.196 and 10.104; Livy 39.8~18. 
One may note also how often the Roman authorities demolished altars and statues 
of Isis from 59 B.C. onward, and oudawed her rites; on this see G. Wissowa, Re­
ligion und Cultus der Romer (Munich 1912~ 351. 

57 Only much later would Cybele be connected with Bona Dea; see H.HJ. 
Brouwer, "The Great Mother and the Good Goddess," Hommages a Maarten 
]. Vermaseren, vol. I (Leiden 1978) 142~159. 

58 The resulting rites are chronologically arranged, according to their time of 
introduction, by Duncan Fishwick, "The Cannophori and the March Festival of Magna 
Mater," TAPA 97 (1966) 193~202. 

59 Especially T.P. Wiseman, "Cybele, Virgil and Augustus," in Poetry and Politics in 
the Age qf Augustus, edd. Tony Woodman and David West (Cambridge 1984) 118, 
225 fn. II. 
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expressions of the cult. Nevertheless, we should reexamine the eVI­
dence traditionally offered for private mystery rites in the late Re­
public and Augustan periods. 

Those who have argued for such rites have depended foremost on 
the testimony of the Greek poet Thyillus. He certainly lived in Rome 
and knew Cicero, and he does portray the cult of Cybele in terms of 
a mystery religion: 

'H Kpot&A.otc; opxllcrtpl.c; 'Apicrttov, ~ 1tepl. 7tEtJK<xc; 
tac; Ku~£!..11c; 7tAoKa~ouc; ptljfat £mcrta~£v..,, 
~ A.ooto:n Kep6evn <popou~£v..,, ~ tpl.c; r<pei;T\c; 
Eiout' aKp~tou xetl..o7tote1v K'l>A.tKa, 
£vfl&o' imo 1t'tEAEatc; UV!X7t!XUE'tat, OUKEt' epoott, 
O~KE'tt 7t!XVVUXt0oov 'tEp7tO~EVll K!X~atotc;. 
Koo~ot K!Xt ~!XVtat, ~eya xaipE'tE' KEtfl'[ ... ] 
~ 'tO 7tptv crtE<pavoov avflecrt KpU7t'tO~EVT1.60 

Aristion, dancer with castanets, who knew how to toss her braided 
hair while holding the pine torches of Cybele, who was carried away 
by the horned flute, who knew how to drink down a cup of strong 
wine, thrice in a row, here she takes a rest under the elms, no longer 
delighted by love, no longer by the tiring all-night festivals. A great 
farewell, revelries and frenzies: she lies buried . . . who was formerly 
crowned with a wreath of flowers. 

We cannot assume, however, that Thyillus describes a Roman rite. 
Thyillus was Greek, and heavily influenced by the Alexandrian tra­
dition.61 Furthermore, in a letter of Cicero to Atticus (1.9), who was 
residing in Athens, Cicero passes along the following message from 
the Greek poet: Thyillus te rogat et ego eius rogatu Eu11oA.mo&v mi-tpta. 
The phrase "ancestral rites of Eumolpus' clan" indicates that Thyillus 
wanted some information or documentation detailing the rites of the 
Eleusinian Mysteries, presumably for some poem he was writing.62 If 
he could seek information from Greece about the worship of Demeter, 
obviously he could do the same for the worship of Cybele. Aristion 
is, after all, a Greek name. 

Similarly, Varro's Menippean Satires (Eum. frgs. 33-49) do not pro-

60 I have followed the text of D.L. Page, Further Greek Epigrams (Cambridge 1981) 
96-97. 

61 For example, see Rhianus A.P.6.173 (= vii in A.S.F. Gow and D.L. Page, The 
Greek Anthology: Hellenistic Epigrams [Cambridge 1965] I 76). 

62 Robert Tyrrell and Louis Purser, The Correspondence of M. Tullius Cicero (London 
19043) vol. I, 136; D.R. Shackleton Bailey, Cicero's Letters to Atticus (Cambridge 1965) 
vol. I, 284. 
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vide any evidence for the Roman practice of the cult, rather, as 
Cebe has argued, the allusions to Athens are clear.63 The narrator 
has just passed the holy precinct of Serapis before he hears a noise 
coming from the temple of Cybele: 

Commodum praeter Matris Deum aedem exaudio cymbalorum sonitum. 

This cannot take place in Rome because the cult of Serapis, while 
already entrenched in Athens, had not yet gained a firm footing in 
the city of Rome during the Republican period. 64 

The next fragment, however, has been the source of confusion. 
The narrator arrives at the temple, and as a yearly offering is pre­
sented to the goddess, the Galli in the temple begin to chant their 
hymn. The scene is described as follows: 

Cum illoc venio, video gallorum frequentiam in templo, qui dum messem 
hornam adlatam imponeret aedilis signo Cybelae, deam gallantes vario 
recinebant strepitu. 

The word aedilis cannot refer to a curule aedile, as one might expect, 
since, as already noted, by law Roman citizens could not perform 
rites for Cybele. Cebe suggests aedituus as a likely alternative, and I 
believe that is the best solution.65 

Other evidence is equally weak for proving private mystery rites 
during the late Republic. Catullus' poem, which says more about the 
myth of Attis than about the rites of Cybele, was likely the result of 
his travels in Bithynia or the influence of an Alexandrian model. 66 

Firmicus Matern us (De errore 18.1) and Clement of Alexandria (Pro­
trepticus 2.15), both ofwhom connect Cybele to the mystery religions, 
reflect later developments of the cult under the emperors. Firmicus 
Maternus, in fact, wrote c. 350 A.D., and may well be speaking about 

63 Jean-Pierre Cebe, Varron, Satires Menippees (Rome 1977) vol. 4, pp. 562~565. 
For the text I have used A. Riese, M. Terenti Varronis saturarum Menippearum reliquiae 
(Leipzig 1865), but with reference to F. Biicheler and W. Heraeus, Petronii saturae, 
adiectae sunt Varronis et Senecae saturae similesque reliquiae (Berlin 19638), and to Cebe's 
own version of the text. 

64 According to Apuleius (Met.ll.30), the soldiers of Sulla brought back with them 
from the East the worship of Isis and Serapis, but, though a priest of Isis Capitolina 
is attested for this period (GIL F 1263), other evidence indicates that the Senate 
quickly suppressed public expressions of worship to them and demolished their al­
tars and temples as fast as they were built. See K. Latte, Riimische Religionsgeschichte 
(Munich 1967) 282. 

65 Cebe, vol. 4, p. 626. 
66 Graillot, l 03. 
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the rites of Isis and Osiris.67 The only evidence for private worship 
of Cybele are the votive statues of Attis dating from the Republican 
period which were found within her temple. We cannot assume, 
however, that they point to an organized mystery religion, since the 
Romans were notorious for their vowing and votive offerings ( cf. DRN 
5.1202, 1229).68 Romans could be well aware of the existence and 
special role of Attis in Cybele's cult without worshipping him along­
side of her. We can contrast also the frequency with which the figurines 
of Attis and Cybele appear in private homes in Greece and Helle­
nized Phrygia with their complete absence from Roman homes. 

The Greeks made Attis an important object of worship alongside 
Cybele, especially in the Hellenistic period, as is well documented. 
The Phrygians preferred to treat Attis as the high priest of the god­
dess, but still, under Greek influence, they gradually assumed the 
mystic elements of the cult. 69 And as mentioned, the archeological 
remains from the empire document the worship of Attis alongside of 
Cybele. Yet Lucretius' Cybele, as well as the Cybele portrayed on 
Republican coins, has no such consort. Significantly, Augustine re­
ports that V arro omitted any reference to Attis in his discussion of 
the cult: Et Attis ille non est commemoratus nee eius ab isto interpretatio requisita 
est, in cuius dilectionis memoriam Gallus absciditur. He goes on to say that 
docti Graeci atque sapientes both discussed him and offered allegorical 
interpretations for his function in the cult. But Lucretius could not 
include him in his passage, because the Romans would have viewed 
his presence as odd. 

Musical instruments 

The musical instruments mentioned by Lucretius also indicate that 
he has in mind the Roman version of the cult. The procession of 
Cybele through the streets is accompanied by the stretched rympana, 
hollow rymbala, raucous horns, and hollow tibia. In contrast, the Greeks 

67 As Vermaseren, Cybele and Attis, 116, believes. 
68 For a discussion of the problem see P. Romanelli, "Magna Mater e Attis sul 

Palatino," Hommages a Jean Bayet (= Latomus 70 [1964]) 619-626. 
69 Diodorus of Siculus, 3.59. 7, writes that the Phrygians, facing a plague, were 

told by an oracle to bury the body of the dead Attis and worship Cybele as a 
goddess. He adds, "Wherefore, the Phrygians made an image of the youth, since 
the body had disappeared in the course of time, before which they made honors 
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and Phrygians worshipped Cybele with a slightly different array of 
instruments. Diogenes Tragicus adds one to Lucretius' list and drops 
another: 

Kahot duro 11£v 'Acrt<xOo<; llttpll<popou<; 
Ku~eA.a<; yuva'iKa<;, xa'ioa<; oA.~{cov Cl>puy&v 
tU1tiXVOtcrt Kat poll~OtO"t Kat XUAKOKtU7tCOV 
~011~ot<; ~PEJ.wucra<; &vtixepcrt KUil~&A.cov ... 70 

Like Lucretius, Diogenes mentions the tympana and cymbala, but 
he excludes the raucous horns of Lucretius' account and adds rhom­
boi.71 The rhombos, often translated "bull-roarer", has been described 
as "an oblong piece of wood to the point of which a cord is at­
tached. The instrument is swung in a circle by the cord and emits a 
muttering roar which rises in pitch as the speed is increased."72 Both 
the Greeks and the Romans considered it an efficacious love charm 
when the instrument was spun and words were chanted.73 Further­
more, Greek writers frequently attest its use in initiation rites of various 
mystery religions. 74 Its use in Dionysian rites is well documented, as 
in those of Demeter.75 Additionally, although Diogenes specifically 
refers to "the turban-wearing women of Asia," other writers show 
that the Greeks knew the instrument in their worship of Cybele too. 
Apollonius of Rhodes makes the Argonauts teach the Phrygians the 

suitable to his suffering and propitiated the wrath of him who had been wronged. 
They continue doing these rites to this day." (~u'mep touc; Cl>p{,.yac; i]q>avtcr~£vou tou 
crro)lm:o.; ou'x tov xpovov ei:oroA.ov KatacrKE'IHicrm tou JlEtpaKiou, npoc; ;p 8p11vouvtac; tate; 
OtKetatc; tt)latc; toU nu9ouc; E~tMlCJKEcr9at ri)v tOU ltllpllVOJ.1116Evtoc; Jli\VtV. Olt£p JlExPl tOU Ka6' 
iJ~iic; ~iou ltOtOUVtac; autouc; OtlltEAEtv.) 

70 TrGF 45 F 1.3, cited by Athenaeus 14.635-6. Cf. Strabo, Geogr.10.3.15: tip o' 
auA.ip Kilt Kt{mcpKpOtUAroV tE Kilt KU~~uA.rov Kilt tU~ltUVOlV Kilt tate; Eltt~TJCJ£0't Kilt EUilcr~otc; 
Kat noOoKpoucrtimc; oiKeta E~eupovto. 

71 He also excludes the tibia, but other Greek authors include them. See discus­
sion below. 

72 A.S.F. Gow, "1Yf3,POMBOI:, Rhombus, Turbo," JHS 54 (1934) 1-13, at 6. Cf. 
Gow's note on Theoc.2.30 in 1heocritus, (Cambridge 1950) 11,44 and pl. V.l and 2. 
Archytas, Diels-Kranz Vors.l.435 has (sc. po~~t) acruxfr. ~EV KtVOU~£VOt ~apuv aq>t£Vtt 
&xov, icrxupii'>c; o£ ciKA.toc; £vootc; ai9epia. 

73 Theoc.2.30; Luc. Dial.Mer.4.5; Prop.3.6.26; Ovid Amores 1.8.6-7. 
74 M. Eliade, Rites and ~bois of Initilltion (1965), 8-14,21-23,142. Cf. Schol.Clem.AI. 

Protr. p. 15 P (on the authority of Diogenianus): p6~~oc;· ... ~uA.Uptov o{) £~1\ntat to 
crnaptiov, Kat £v tate; tEAEta'ic; EOovetto tva pot~1\- Etymologicum Magnum 706.25: ~ucrttKip 
cravtoicp o crtpEq>oucrtv de; tov a£pa Kat ~xov E~nmoumv. For a similar description see 
Hesychius s.v. p6~~c;. 

75 For Dionysian rites see A. fr. 71.8 f. M. = 57.8 f. N., E. He/.1362, Anth.Pa/.6.165.5, 
Orph. frg. 34 (Kern, Orphicorum Fragrnenta [Berlin 1922] =Clem. Protr.2.18). For the 
Eleusinian Mysteries see Epiphanius (Kern, p. 11 0). 
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use of the rhombos in the cult of Cybele: £v8ev ECHxtet p6Jl~<!> Kat 'tU1UXV<p 
'Pd11v <I> puye~ iA.acrKov'tat (Arg.l.ll38-39). In the De musica passage 
cited above Philodemus also links the use of the tympanum and the 
rhombos, almost certainly in reference to the worship of Cybele. A 
fragment of Pindar has <rEJlV~ JlEV Ka'tapxn Jla't£pt 1tap JlqaA.~ p6Jl~ot 
'tUJl7tavrov, which must mean something like, "the rhomboi lead the 
tympana in the service to the Great Mother." Whereas we find the 
tympanum appearing in a variety of contexts as a means to reaching 
a frenzied state, we must conclude that, since the rhombos was al­
ways tied to magic and initiation rites, it most properly belonged to 
the Cybele cult in its function as a mystery religion with no purpose 
outside of it. 76 

Lucretius also mentions the raucous horns (raucisonoque minantur cornua 
cantu, 6.619) and the hollow pipes (cava tibia) which goad the minds 
of the Phrygian followers. The latter instrument appears in an anony­
mous poem of the Greek Anthology (A.P.6.51 ), which, although ad­
dressed to Rhea, clearly connects her with the Great Mother Cybele 
from Phrygia. The poet appeals to Rhea "nurse of Phrygian lions" 
to show kindness to a certain Alexis, who apparently fell into a state 
of frenzy while worshipping the Great Mother. The instruments that 
aroused his mind were the shrill-toned cymbals (!CUJl~aA.a 't, o~u<pSoyya), 
the deep-toned pipes made from the crooked hom of the young steer 
(J3apu<p86yyrov au/...&v), 77 and the echoing tympana ('tUJl7tava TtXTJEV'ta). 
Furthermore, the poet adds the bloody knives to his list of stimulants: 
atJlan <potvtx8£v'ta <pacryava. Respectively, those instruments are equiv­
alent to Lucretius' cymbala concava, cava tibia, and tympana tenta. And 
like the anonymous Greek poet, Lucretius concludes his list of mu­
sical instruments with the bloody knives: telaque praeportant violenti signa 
furoris (6.620). 

76 Except as a child's toy (e.g., AP 6.309, Leonidas Alexandrinus). 
77 Thyillus' A.wtq> KEpOEV'tl. cr. Philip of Thessalonica's (Anth.Pa/.6.94) A.wtou~ KEpoi3Qa~. 

On the instrument, which came in pairs, one of which was curved like a horn on 
the end. See Daremberg and Saglio's Diet. des Antiquites, s.v. tibia. Cf. Catullus' list, 
63.21-22, ubi cymba/urn sonat vox, ubi tympana reboant, I tibicen ubi canit Phryx curvo grave 
calamo, where the last instrument is again the curved pipe; Ovid's, Fasti 4.181, irifiexo 
Berecyntia tibia cornu Jlabit (here cornu refers to the curvature of the tibia, as at Ovid 
Ep!St.l.l.l9 and Met.3.531); and idem, 4.190, horrendo lotos adunca sono. Also Poll.4.71,74; 
Verg. Aen.9.ll6; Ovid Met.4.30; Pliny NH 16.172; Diodorus Siculus 3.58. The double 
Phrygian tibia appears often in connection with Cybele, as on a relief from Lanuvium 
(middle of the second century A.D.), for which see CCCA III.466 and Gow, "The 
Gallus and the Lion," 88-93 and plate viii.!. 
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We should note that Lucretius' raucous horn has no parallel in 
the Greek practice of the cult, not in the passage of the anonymous 
Greek poet, nor in any other Greek presentation of Cybele's rites. 78 

Catullus might have known such a Greek instrument in the cult of 
Dionysus, but seems to be merely following Lucretius when he writes 
of the Bacchants, 

plangebant aliae proceris tympana palmis 
aut tereti tenues tinnitus aere ciebant. 
multis raucisonos effiabant cornua bombos, 
barbaraque horribili stridebat tibia cantu. 

64.261-264 

Catullus' statement cannot give conclusive evidence for or against 
our thesis, since he relates a mythological story of Dionysus, but he 
does show an awareness, at least, that the raucous horn is an instru­
ment of frenzied worship. 

In fact, it was the Etruscans who invented the instrument, and the 
Romans adopted it early on for many functions, especially military 
and athletic. 79 It looked like a large, rounded C held together across 
the middle by a rod, and was especially effective for rallying the 
troops or announcing gladiator troops. The Romans also used it in 
assemblies, at funerals, and in weddings. Yet the question still re­
mains whether or not the Roman worshippers of Cybele blew horns 
in her procession. 

No direct evidence supports Lucretius' claim, even for the Roman 
cult. We do know, however, that the Romans were using the cornu in 
private and public religious ceremonies. Perseus (Sat.1.99) mentions 
its use in the worship of Bacchus, which supports Catullus' applica­
tion of the cornu to that cult. An inscription from the Naples area 
speaks of the tubicen sacrorum populi Romani. Since the tuba often ap­
pears side by side with the cornu on Roman reliefs, as on the Arch 
of Constantine, we may surmise that accompanied it in religious rites 
also.80 It seems likely, then, that the Romans found it natural to add 
the raucous horn to an already existing collection of instruments 
attached to the worship of Cybele from earliest times. 

78 As Showerman has noted, p. 40. 
79 See Saglio and Daremberg, s.v. cornu. 
80 Mommsen, insc.regn..Neap.4092. 
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Vzsual Imagery 

Another feature of the Cybele cult in Rome was the shower of rose 
petals on the Great Mother and her companions: ninguntque rosarum I 
jloribus umbrantes matrem comitumque cateroas (Lucr.2.627-628). Ovid places 
the first occurrence for this rite at the time of the goddess' original 
entrance into the city of Rome: sparguntur iunctae jlore recente boves (Fasti 
4.346). Greek and Phrygian sources do not allude to this practice, 
although for the Greeks the act of garlanding in sacred rites was 
common enough.81 We learn from both Horace and Propertius that 
the Romans scattered roses at the Phrygian revelers to heighten the 
sense of ecstasy and divine possession. Horace writes of the prepara­
tion for a dinner party: 

insanire iuvat: cur Berecyntiae 
cessant flamina tibiae? 
cur pendet tacita fistula cum lyra? 
parcentes ego dextras 
odi: sparge rosas; ... 

(Odes 3.19.18) 

Horace speaks in terms of the rites of Cybele (Berecyntiae tibiae), 
but he is not interested in worshipping the goddess at the party, 
rather, he wants to conjure up the same frenzied rapture that the 
Phrygian companions experience. The roses, which he wants thrown, 
were to be directed at the revellers themselves, as Propertius indi­
cates in the case of another drunken party: 

Miletus tibicen erat, crotalistria Byblis 
(haec facilis spargi munda sine arte rosa), 
Magnus et ipse suos breviter concretus in artus 
iactabat truncas ad cava buxa manus. 

The instruments alluded to belong to Cybele's worship, although, as 
in the case of Horace's poem, the rites of Cybele are not directly at 
issue. Apparently the Romans were beginning to incorporate into 
their own wild parties the instruments of frenzy they saw in the Mega­
lensia. Again the revelers throw roses, but here the poet makes clear 
that Byblis, the artless dancer, is herself the object of the sprinkling 
(spargi). 

81 And always as the antithesis of mourning: Plut. Consol. ad Apoll.Il9a, Diog. 
Laert.2.54. 
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Finally, the visual imagery of the cult at Rome best illuminates 
the cryptic line munfficat tacita mortalis muta salute (2.625). Commenta­
tors intetpret the passage as a reference to the statue of the goddess, 
which, since it is made of stone, cannot speak. Stewart argues that 
Cybele gives a silent greeting because 

... she is the mythical equivalent of the mute and noncommunicative 
nature of the atomic universe, spelled out in realistic terms in the lines 
following her appearance. She may bless men with goods of which she 
is the source, but she does so silently and indifferently.82 

Neither explanation, however, explains why Lucretius would twice 
stress the silence of her blessing (tacita and muta). Lucretius hardly 
needed to remind his readers that Nature lacks the power of com­
munication, nor would he gain anything by pointing out the obvious 
fact that the statue was artificial. Instead, I believe Lucretius is react­
ing to the specific nature of the Roman portrayal of the goddess. 

Livy writes that when the Romans, prompted by the Sibylline books, 
went to Phrygia in 204 to bring back the Idaean Mother to Rome, 
they were given, not a statue of the goddess, but the goddess herself 
in the form of a black stone: Is [sc. Attalus] legatos comiter acceptos Pes­
sinuntem in Phrygia deduxit sacrumque iis lapidem, quam Matrem dum esse in­
colae dicebant . .. 29.11. That black stone made its way into the temple 
of Victory and later into its own temple within the pomererium. Ar­
chaeological, numismatic, and literary evidence indicates that a full 
statue of the goddess was associated with her cult also from the out­
set.83 Not until Arnobius and Prudentius, however, do we learn how 
the statue related to the stone in the ritual expression of the cult. 
Arnobius writes, 

Adlatum ex Phrygia nihil quidem aliud scribitur missum rege ab At­
talo, nisi lapis quidam non magnus, ferri manu hominis sine ulla in­
pressione qui posset, coloris furui atque atri, angellis prominentibus in­
aequalis, et quem omnes hodie ipso illo videmus in signo oris positum, 
indolatum et asperum et simulacra faciem minus expressam simulatione 
praebentem. (Adv.nat. 7. 49) 

82 Stewart, "The Silence of Magna Mater," 78; followed by D. Clay, Lucretius and 
Epicurus (Ithaca 1983) 229. 

83 For example, the Volteius coin in 78 B.C. (Crawford 385.4) and the coin of 
the two praetors L. Cestius and C. Norbanus in 43 B.C. (Crawford 491.2). See also 
the remains of the goddess' statue (unfortunately without the head), in E. Nash, 
Pictorial Dictionary I![ Ancient Rome (New York, 19622) vol. II, pp. 29 and 30. 
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Amobius' passage reveals that the Romans placed the rough, black 
stone of the Magna Mater into the face of the goddess' statue, which 
had been hollowed out for the purpose. The fact that the stone 
"offered a face to the goddess' statue that was not at all realistic" 
furthers the visual imagery of a face without eyes, a nose, and, more 
to the point, a mouth. 

A passage of Prudentius confirms Arnobius' observations: 

Nudare plantas ante carpentum scio 
proceres togatos matris Idaeae sacris. 
lapis nigellus evehendus essedo 
muliebris oris clausus argento sedet, 
quem dum ad lavacrum praeeundo ducitis 
pedes remotis atterentes calceis, 
Almonis usque pervenitis rivulum. 

Perist.l 0.154-60 

Prudentius indicates that the stone was small and encased in silver 
(nigellus . .. clausus argenta). The phrase muliebris oris can only mean 
that the stone was set in some sort of statue, while essedo . . . sedet 
recalls Lucretius' sedibus in curru (2.60 l ). Since only the body of the 
statue survives, we must assume that Amobius gives an accurate report. 
Now we understand what Lucretius saw that caused him to empha­
size the muteness of the goddess and her silent greeting: a rather 
bizarre looking statue with a black stone for a face. 

Conclusion 

Early scholarship on the cult of Cybele did not proceed cautiously 
enough, so that many mistaken notions about her rites still persist. 
The Romans of the late Republic did not worship the goddess with 
the same rites and in the same manner as the Greeks of the same 
period, despite the fact that they took the cult from an Eastern Greek 
city. The Romans themselves believed that they were assimilating a 
Phrygian cult, but even so they passed laws and modified the rites 
according to their own temperament and designs. All that was per­
mitted to the Roman citizenry was to watch the annual procession, 
enjoy the games and shows, and, at least in the case of the aristoc­
racy, to dine together. 

The Greeks had an entirely different outlook on Cybele. They 
had so connected her with the mystic, orgiastic worship of Demeter 
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and Dionysus that they had merged her observances into theirs. For 
this reason we find in their literature and among their archaeological 
remains so many indications of mystic initiations and ecstatic rites. 
Almost a century would pass after Lucretius' day, however, before 
such secret, private rites took hold in Rome. Still another century 
would pass before all the Eastern elements made an impact on Roman 
practice. 

Lucretius, then, must find his place within this uneven evolution 
of Cybele's cult if we are to understand the intent of his passage.84 

To be sure, he offered a red herring when he directed the attention 
of his reader to the learned old Greek poets. Still, his contempo­
raries would not have been fooled. They would have recognized the 
rowdy procession, the lion biga, and the turreted crown. They had 
seen her armed attendants, and had heard the raucous music, espe­
cially the Etruscan horns. They knew too the shower of roses, the 
collection of coins, and likely understood why Lucretius called the 
mother mute and her greeting silent. And they must have found 
the delineation of spectator and participant to be quite natural. They 
would not have found natural, however, talk of torches and mystery 
rites, bull-roarers and magic. Attis would have appeared out of place 
riding on the chariot next to Cybele, as would Dionysus or Pan. No, 
Lucretius did not transcribe the description from some ancient poet, 
Stoic philosopher, Callimachus, or any other Greek. If he shows the 
influence of Greek allegorizers, he does so according to the stan­
dards of the Roman mas maiorum. But the rites are wholly Roman, 
such that no Greek writer could have provided. 

84 The religious passages of Lucretius reveal a concern for contemporary issues 
by their attention to Roman rites. See the author's article, "Lucretius and the Epi­
curean Tradition of Piety," CP 90 (1995) 32-58. Whereas the assumption that 
Lucretius merely copied Hellenistic models undermines his pertinence to contempo­
rary issues, sensitivity to the Romanitas of his references allows us locate his passion­
ate appeals in a real and vital context. 





MAGNA DEUM MATER IDAEA, CYBELE, 
AND CATULLUS' ATllS 

Sarolta A. Takacs 

Before Hannibal's victories at Lake Trasimene and Cannae, the 
decemviri consulted the libri Sibyllini three times in 218/7 B.C.E.1 Un­
favorable prodigies prompted two of the three consultations. The 
decemviri in charge of the books ordered purifications, sacrifices, 
lectisternia, monetary gifts to various deities, 2 and a new festival for 
Satum.3 Mter the Trasimene debacle, Q Fabius Maximus began his 
second dictatorship with a senatorial meeting. According to Livy's 
account, the dictator declared that Flaminius' mistake, which led to 
the defeat, did not arise from "temerity and lack of experience as 
from neglect of traditional ceremonies, especially the taking of aus­
pices."4 He urged that the Sibylline Books be consulted, as Livy notes, 
"a rare measure unless unnatural events of the most dreadful kind 
were brought to the Senate's notice."5 Thus, Livy's Fabius emerges 
as a second Camillus6 and the Roman through the actions of the 
Senate as the religiosissima gens whose city was founded auspicio augurioque. 
There was a reciprocal mechanism at work that connected the divine 
and the human sphere. Prescribed rituals guaranteed the pax deorum 
and along reciprocal lines the pax hominum. Along these linear pat­
terns of cause and effect, it hardly surprises that the decemviri reported 

1 Livy 21.62,6, 22.9.8-10, 22.36.6-9, and pl. Fab.Max.2. 
2 40 pounds of gold to the temple of Juno at Lanuvium (Livy 21.62.8) and a 50-

pound gold thunderbolt to Jupiter as well as gifts of silver to Juno and Minerva 
(Livy 22.1.17). Livy does not disclose the contents of the list of "appropriate formu­
lae drawn from the libri Sibyllini" before the battle of Cannae (22.36.9). We only 
learn that "legates from Paestum brought some golden plates to Rome. They re­
ceived thanks but just as with the Neapolitans, the Romans did not accept the 
gold." Besides sacrifices and purification rituals, which aimed to alleviate stress and, 
in essence, to bind the community together, the Roman state collected additional 
monetary sources when necessary. 

3 Livy 22.1.19---20. Cato frg. Or.l8.7 (H. Jordan M. Catonis Praeter librnm De Re 
Rustica Quae Extant (Leipzig, 1860), 48: "Graeco ritu fiebantur Saturnalia." 

4 22.9.7. 
5 Ibid. 
6 This comparison clearly reveals itself 22.14.9. 
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that "the offerings to Mars had been incorrectly performed, and must, 
therefore, be performed afresh and on a greater scale."7 At this oc­
casion, the introduction of the Sicilian Venus Erycina8 and Mens 
occurred.9 

The Romans appropriated and integrated into their pantheon with 
Venus Erycina, from an area of strategic importance to them, a deity 
of considerable age and, therefore, religious power. In the case of 
Erycina the area had been part of the imperium since the First Punic 
War, while Asia Minor was not. The latter had been, however, an 
important power broker in Greek (Macedonian) affairs ever since 
Philip V got himself involved in the Carthaginian-Roman conflict. 
Asia Minor also could be eyed as an eventual lucrative addition to 
an ever-growing empire especially in 205 B.C.E. when the Macedo­
nian War ended and Hannibal had ceased to be a menacing antago­
nist. During the Second Punic War, in a time of great anxieties, we 
see Rome redefine its religion. This brought a Greek veneer and 
resulted in the increased introduction of literary competitions. 

As if Hannibal's victories were not enough, two Vestal Virgins 
committed sexual offenses (stupri compertae), for which one was put to 
death. The other, escaping the fate of being buried alive, committed 
suicide. Q Fabius Pictor was dispatched to Delphi to consult the 
most prestigious Greek oracle in the Mediterranean world. He re­
turned with an answer. 10 G. Dumezil calls this "an important mo­
ment in the development of the Roman cult of Apollo." 11 Apollo, we 
remember, features prominently in connection with "performing arts." 

7 See n. 4 above. 
8 Ovid Fast.4.863-76. F. Bomer P. Ovidius Nasa Die Fasten (Heidelberg, 1958), vol. 

2, 284: "Der Eryx ist seit der sagenhaften Wanderung der Elymer bis zum Ende 
des ersten punischen Krieges einer der bedeutendsten strategischen Punkte der Insel; 
gleich alt und bedeutend ist das Heiligtum der Aphrodite, das entweder von Aineias 
(V erg. Aen. V, 7 59 ff. Strab.XIII, 1,53 p. 608) oder von Eryx, einem anderen Sohn 
der Aphrodite (Diod. IV 83. Serv. Aen.I,5 70) gestiftet sein soiL Der Aphroditenkult 
erscheint auf altesten Miinzen ( ... ) und weist auf den Orient, speziell Phonikien­
Carthago." 

On the origins of the cult of Aphrodite see H. Herter, "Die Urspriinge des Aphro­
ditenkultes," in E/iments orientaux dans Ia religion grecque ancienne (Paris, 1960). 

9 Ovid Fast.6.241-248 refers to Mens as well. Bomer, 353 agrees with F. Altheim 
Riimische Religionsgeschichte (Miinchen, 1960), 239-40, that Mens is Roman. On the 
introduction of this abstract concept as a deity see also G. Wissowa Riimische Religion 
und Kultus (Miinchen, 1902), 313-4. 

10 Livy 23.11.2-3. 
11 Archaic Roman Religion, vol. 2 (Chicago and London, 1970), 479-80. The ludi 

Apollinares, celebrated with horse races in the circus maximus, followed suit in 212 
B.C.E. (Livy 25.12.14-5). 
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One would like to think that Fabius also seized the opportunity to 
collect data concerning the state of affairs in Greece. Unlike the 
Delphic oracle though, the Sibylline Books ordered unusual rites. Hu­
man sacrifice and the burial of a pair of Gauls and Greeks. 12 Noth­
ing, however, could stop the Carthaginians. Rome's nightmare came 
true; Hannibal ante portas. When Philip V of Macedon and Hannibal 
forged a treaty in 215 B.C.E., Rome's prospects looked grim. 

Despite the initial loss of allied Italian cities, Philip's attempt to 
open a second front in Greece and the Balkans, and the war in 
Spain, Rome rebounded all the while introducing new religious ritu­
als and presenting generous gifts to temples following Sibylline ut­
terings. While in the midst of crises, the Romans reshaped their religion 
along the lines of their new-found identity. They were in part the 
descendants of Trojan Aeneas; their intellectual heritage was Greek. 

Pious Aeneas, son of Anchises and Venus, suited the Romans well. 
This wandering minor Trojan prince existed in Greek myth, a frame­
work the Romans adopted and propagated. In essence, Aeneas and 
the Romans shared the same mythological "Greekness." Thus, the 
militarily successful Romans armed with a respectable and tangible 
past began more intensively to encourage the literary arts whose major 
proponent had been the Hellenistic world. Ultimately, Romulus' and 
Remus' foundation developed into a "dignus locus, quo deus omnis 
eat." Rome, the mistress of the Mediterranean, was the political and 
religious center of an empire, whose elites prized the arts as much as 
the successor states of Alexander's empire headed by Attalids and 
Ptolemies. 

Dumezil's statement that "from the religious standpoint there is 
no crisis in the years between Saguntum and Zama" 13 focuses on the 
system alone, which was open and flexible. It ignores, however, the 
human component. There were prodigies and omens that prompted 
the repeated consultation of the libri Sibyllini. This might be inter­
preted as the anxieties of the uneducated masses, but, nevertheless, 
they forced and received the repeated attention of Rome's leadership. 
The human house was in disorder and needed mending. Purification 
rituals and sacrifices brought the community together while simul­
taneously reinforcing the bonds between the leaders and the led. 

The last consultation of the libri of the second Punic War period 

12 Livy 22.57.6. 
13 Dumezil, n. II above, 458. 
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was prompted by a shower of stones. Simultaneously, the Delphic 
Pythia concurred with the Sibylline prophecy that Roman victory 
would come about "si mater ldaea a Pessinunte Romam aduecta 
foret. (If the ldaean mother from Pessinus should be brought to 
Rome)." 14 A delegation was despatched to Pergamum where Attalus 
I Soter, an amicus of the Roman people, resided. He honored the 
Romans' request and apparently handed over the meteorite from 
Pessinus representing the goddess. 15 Ovid presents more baffled Ro­
mans and a more hesitant Attalus in his Fasti 

"Mater abest, Matrem iubeo, Romane, requiras. 
cum ueniet, casta est accipienda manu." 

obscurae sortis patres ambagibus errant, 
quaeue parens absit, quoue petenda loco. 

consulitur Paean, "diuum" que "arcessite Matrem," 
inquit, "in Idaeo est inuenienda iugo." 

mittuntur proceres. Phrygiae tunc sceptra tenebat 
Attalus; Ausoniis rem negat ille uiris: 

mira canam: Iongo tremuit cum murmure tellus 
et sic est adytis diua locuta suis: 

"ipsa peti uolui. nee sit mora! mitte uolentem! 
dignus Roma locus, quo deus omnis eat." 

ille soni terrore pauens "proficiscere!" dixit, 
"nostra eris; in Phrygios Roma refertur auos." 16 

More explicitly than Ovid, V arro relates that the goddess was in 
Pergamum. The antiquarian is explaining the etymology of Megalensia 
and states: "Megalesia dicta a Graecis quod ex libris Sibyllinis arces-

14 Livy 29.10.5. 
15 Of the ancient sources quoted in this respect, I would argue that Cic. De 

Har.&sp.27-8 does not attach the Mater brought to Rome to Pessinus. Pessinus is, 
in fact, still the home of the Mother of gods. ("Hac igitur vate suadente quondam, 
defensa Italia Punico bello atque ab Hannibale vexata, sacra ista nostri maiores 
ascita ex Phrygia Romae collacarunt. ( ... ) qui (Clodius) accepta pecunia, Pessinunte 
ipsum, sedem domiciliumque matris deorum.") Starting with Diodorus Siculus (34/ 
35.33.2) the goddess is taken from Pessinus (Strabo 12.5.3; Vai.Max.8.15.3; Appian 
Hann.56; Dio frg. 57.61; Vir.Ill.46; Amm.Marc.22.9.5.) While on his way to batde 
the Persians, Julian (361-3 CE) stopped at Pessinus, where he visited the shrine of 
~ t&v 8E&v JlTt'tTllt and composed an oration in her honor (Or.5). Julian gives a brief 
account how to ayu.otatov ayaAJ.la arrived in Rome ( 159c-161 a). Although the em­
peror does not state it explicidy, one can but assume that in his mind the "holiest 
statue/image" came from Pessinus. 

16 4.259-72: "The Mother is absent, I order you, Romans, to look for the Mother. 
When she comes, a chaste hand ought to receive her. The fathers went about a 
roundabout way because of the obscure oracle, which parent was missing, and from 
which place she had to be gotten. Paean was asked and he answered: "Fetch the 
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sita ab Attalo rege Pergamo: ibi prope murum Megalesion templum 
eius deae, uncle aduecta Romam." 17 H. Graillot already pointed out 
that the association of Pessinus with the epithet ldaea is odd and 
that Attalus' realm ended about three hundred kilometers short of 
Pessinus. 18 In matter of fact, Pessinus was an independent temple­
state.19 The question arises why the priest of Pessinus would have 
handed over the deity to the Romans becomes even more perplex­
ing. What could they have gained? And could Pessinus have remained 
the cult's center without its original source of power? 

In ancient religion, i.e., the concept that a holy site emanated power, 
which increased with time as did its prestige, it seems most likely 
that Attalus, should he have had the or a baetyl, would have tried 
to hold on to it. The mother goddess was one of the oldest deities in 
the area. Her sanctuary had existed since remote times and no ancient 
ruler and priests of the shrine would have voluntarily handed over 
such a powerful deity.20 The goddess' dislocation, the severance of 
meteorite from its original place, meant a decrease of religious power 
and prestige; and, in this case, the subjugation of an ancient to a 
new site. One way of avoiding the former problem was to take a 
representative token, for example, a copy or maybe even a piece of 

Mother of gods, she is to be found on Mount Ida." Nobles were sent. Attalus ruled 
Phrygia then; he denied the Ausonian men's request. I will sing of a wonder: the 
earth trembled with a long-lasting murmur and the goddess spoke in her shrine 
thus: "I myself have wanted to be taken. Don't delay! Send me willingly! Rome is 
a worthy place, to which each god wants to go." He said shuddering from the 
terror of the sound: "Depart! You will be ours; Rome traces [its origins] back to 
Phrygian ancestors." 

17 De Ling.Lat.6.15. 
18 Le cutte de Cybele mere des dieu.x a Rome et daTIS l'empire romain (Paris, 1912), 46: "La 

mention de Pesinonte, en revanche, n'a pas sa raison d'etre. Elle est en contradic­
tion avec le titre d'Ideene. A Pessinonte, la Mere des Dieux est la Pessinontide, la 
Phrygienne, la Dindymene, Agdistis; jamais elle n'y est l'ldeenne. ( ... ) Il n'est pas 
moins etrange qu'ils soient alles chercher sur les rives du Sangarios, au pied du 
Dinymos, la Dame du mont Ida. D'autre part, Attale n'a jamais pu enfermer 
Pessinonte dans les limites de son domaine, ni seulement dans les liens d'une 
confederation." 

19 Graillot, n. 18 above, 45 as well as D. Magie Roman Rule in Asia Minor (Prince­
ton, 1950), vol. l, 25-6, vol. 2, 769-70 and B. Virgilio It "tempio stato" di Pessinunte 
fra Pergamo e Roma net II-I secoto A.C., Bibtioteca di Studi Antichi 25 (Pisa, 1981), 46-7, 
63-9. 

20 G. Sanders, "Kybele und Attis," in Die orientatischen Retigionen im Riimerreich, ed. 
MJ. Vermaseren (Leiden, 1981), 276: "Es ware erstaunlich, wenn der Konig-Prieser 
von Pessinus das Bild, auf das der heilige Charakter und die Selbstandigkeit der 
Stadt gegriindet waren, preisgegeben hatte, aber es ist denkbar, daB Pergamon, als 
grazialwerte Filiale des phrygischen Mutterheiligtums, Roms Wiinschen entspricht." 
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the original, which would possess the same powers and fulfill the 
same functions as the original. But would the Romans have been 
satisfied with such a token? Would they have known or cared about 
the difference? The answer lies within the parameters of Roman reli­
gion. Evocatio, a form of which we have here, demanded the original; 
the Romans would have known and cared what they carried home. 

Mother goddesses could be found all over Asia Minor. The region 
of Pergamum, for example, seems to have had three sanctuaries; one 
on top of the city's acropolis dedicated to fJ.~tllP ~acriA.eux, the MeyaA.~­
crtov Varro mentions, and a third about thirty kilometers south-east 
from Pergamum, the i.epov 'tTl~ Mll'tPO<; 'tmv Se&v 'Amtop011Vll<;, men­
tioned by Strabo.21 One notices that mother goddesses, whose sanc­
tuaries lay outside a city, usually on mountains, carry topographical 
epithets like 'Acr1top011v~. With a temple inside or close to the city 
limits that was not necessary. The more generic f.J.£YUA11 or ~acriA.eta 
would suffice. The official name of Rome's import was Magna Deo­
rum Mater Idaea. There is nothing relating to Pessinus in her name. 

E. Gruen suggests that "[i]t was easy enough for an annalistic 
writer of the late 2nd or early 1st century to assume that the symbol 
of Magna Mater must have been sought at Pessinus. That assump­
tion need not bind us. "22 Pessin us was and remained the major cultic 
center,23 which could not have happened without the primary cultic 
object at hand. It was the Great Mother of Mt. Ida that came with 
the help of Attalus from the Troad, not Pessinus, to Rome.24 It is 

21 13.2.6. For a discussion of the sanctuaries see E. Ohlemutz Die Kulte und Heiligtiimer 
der Gauer in Pergamon (repr. Darmstadt, 1968), 174-91. According to Ohlemutz, the 
rugged area with an elevation of about I OOOm can apparently be seen from Pergamum 
and vice-versa. 

22 Studies in Greek Culture and Roman Policy, Cincinnati Classical Studies, n.s. 7 (Leiden, 
1990), 19. The whole chapter ("The Advent of the Magna Mater"), 5-33 provides 
stimulating reading. 

23 Bomer, 229: "Wenn der Stein trotzdem von Pessinus kam, gleich ob unmittelbar 
oder tiber Pergamon, dann war er also nicht der Stein, sondern ein Stein der Magna 
Mater." 

Gruen, 19: "For Romans of the later Republic, the cult of Cybele at Pessinus was 
the principal functioning shrine of the goddess in Asia Minor." 

24 Sanders, 275-6: "Wird doch durch die Legende, die von Vergil zum Nationalepos 
ausgearbeitet wird, Roms Herkunft auf den trojanischen Heiden Aneas zuriickgeftihrt, 
dessen Geburt undjugend auf dem Ida-Berg bei Troja ihn in engen Zusammenhang 
bringen mit der Mater Deum Magna ldaea, der "GroBen Gottermutter des Berges Ida," 
wie ihr Titel in Rom lautet. Da das Gebiet von Troja zum Konigreich Pergamon 
gehort und Pessinus sich bis zum Jahre 183 v. Chr. als unabhaniger theokratischer 
Stadtstaat behauptet, ist es durchaus moglich, daB die romische Gesandtschaft Kybeles 
Bild nicht in Pessinus, sondern in Pergamon erhalt." Along similar lines Gruen, 32. 
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also conceivable that Attalus had moved the mater Idaea from Ilium 
to Pergamum prior to Rome's request. 25 

One could argue that the purpose of 205/204 B.C.E. was to as­
certain Rome's acquired heritage and subsequent rightful claim to 
the area's major deity. The land acquisition would follow later. Pessinus 
was out of reach. In essence, Aeneas' descendants had claimed, fol­
lowing the instructions of the libri Sibyllini and with the endorsement 
of the Delphic oracle, what mythologically and intellectually belonged 
to them. Once Rome's sphere of interest in Asia expanded with the 
War against Antiochus III, Pessinus and its mother goddess, Cybele, 
became tangible. In essence we are dealing with two overlapping 
entities, the Magna Deorum Mater Idaea and Cybele from Pessinus.26 

F. Bomer attributed the silence of sources especially to the horror 
Romans experienced when they saw the actual cult practices in ac­
tion.27 This makes Roman nobles look like buffoons, which they hardly 
were. A reason for this silence also could be that the ritual around 
the Magna Deorum Mater Idaea differed at first from that of Cybele, 
whose cult featured galli. In Greece, Sanders argues, the transplanted 
mother goddess lost her various Phrygian topo- and oronymous epi­
thets while even her name Cybele was replaced by the title MfJ-r11p 
MEyaA.11. This reflected the hellenization of Cybele, whose cult was 
thoroughly "de-orientalized."28 

Despite it though, eunuch-attendants of Cybele did not disappear. 
Were these foreigners simply not bound by the new rules? Cultic 
rituals scarcely changed, since a change meant a tampering with 
what had proved to be effective and thus invited a breach in the 
humankind/ deities alignment. No mode of hellenization could have 

25 Bomer, 229-30: "Es gab mehrere Baityloi. Vom Ida ist allerdings keiner 
bekannt." He cites Schwenn's article "Kybele," RE Halbband 22 (Stuttgart, 1922), 
where, col. 2254, the author refers to Claud. de rapt.Pros.I.20 1-5, which mentions 
Ida as the home of a "religiosa silex." Bomer dismisses Claudianus' reference on the 
grounds that this is a late source. 

26 For background reading on the origins of Cybele and her place in Greece see 
the articles in Elements orientaux dans la religion grecque ancienne (Paris, 1960) by E. Laroche, 
"Koubaba, deesse anatolienne, et le probelme es origines de Cybele," 114-28 and 
E. Will, "La grande Mere en Grece," 95-111. 

27 "Kybele in Rom," MDAIR 71 (1964), 132: "Der Grund ftir dieses vollige 
Schweigen in Rom ist mit Sicherheit darin zu suchen, daB die romische Offendichkeit, 
insbesondere aber eben die adligen Kreise, offenbar einen furchtbaren Schrecken 
bekommen hatten, als sie sahen, was sie mit der Dberftihrung dieses Kultes angerichtet 
hatten." 

28 Sanders, 266-7. 
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prevented this. On the other hand, if the neutral and universal con­
cept M~tTJp MeyaATJ was sufficiently distanced from Cybele through 
associations, for example, with Rhea, but Cybele and her cult re­
mained intact, there would have been no such loss of divine good 
will. In addition, the "hellenized" Great Mother could be represented 
with the attributes of Cybele, the tympanon and the lions. This did 
not mean that her attendants had to be and behave like galli. Syn­
cretism was at work, but not on the level of ritual. 

A look at Rome shows that the festival of Cybele was celebrated 
in March, 29 while the festivities for the Magna Deum Mater ldaea 
took place in early April. Her representation was initially deposited 
in the Temple of Victory on the Palatine on April 4. A new temple 
also on the Palatine, Rome's religious center, would not be ready 
until 191 B.C.E. The temporary home represented also a symbolic 
choice. Rome had emerged victorious in the East against Philip V 
and was successful in the West wresting control of Spain from the 
Carthaginians. Further, Hannibal, unable to shatter Rome's alliances 
in Italy and elsewhere, would lose his final battle against Rome two 
years later. In 205/4 B.C.E., Rome could triumphantly look into the 
future claiming and embracing Greek intellectual heritage mainly 
through a link with Aeneas. The religious expression of this was the 
transfer of the mother goddess of Ida to Rome. The first ludi Megalenses 
included ludi scaenici and were held on the dedication of the temple 
in 191.3° Cicero points out that these Megalensia were Greek in style. 31 

This would go well with the fact that the Magna Deum Mater Deorum 
took the iconographic attributes of Cybele, i.e., the mural crown, 
tympana, and lions, but did not have the orgiastic attributes of her 
cult. Additional support of the initial division between the celebra­
tion of the two deities is the fact that quindecimviri sacris faciundis, the 
guardians of the libri Sibyllini, selected the sacerdos matris deum. This as 
a reaffirmation of the ancient link as well as the state's interest in the 
cult of the Mater deum. An inscription like GIL VI 2183, which 
features an archigallus Matris deum magnae Idaeae et Attis populi Romani, 
comes after Pessinus' entrance into Rome's sphere of control, which 

29 Arbor intrat March 22, sanguem March 24, hi/aria March 25, and requietio March 
26. A lmJatio, March 27, was added in the time of Augustus. 

30 Livy 36.36.4. On the problem of dating (194 or 191 B.C.E.) see J. Briscoe A 
Commentary on Lioy, Books 34-7 (Oxford, 1981), 276. GIL VI 496, 1040, 3702 = 
30967 

31 De Harusp.Resp.12.24. 
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happens after the construction of the aedes Magnae Matris. At this point, 
there is an opening for a further merger between the goddess of 
Pessinus, Cybele, and the Magna Deum Mater Idaea. 

The political circumstances of the Late Republic and those of the 
early Principate reshaped again Rome's religious landscape. At a time 
of political disintegration, literature, however, flourished. The rise of 
the individual and the discovery of the self ushered in a whole new 
era of literary output. Literature, the belles lettres, and literary per­
formances had their roots in the period of the first two Punic Wars. 
Catullus, the premier example of this new group of writers, the 
neoterics, wrote a poem that has as its theme Cybele and Attis. Besides 
the beauty of this composition, which warrants a short analysis, it 
illustrates that Cybele and Mater Idaea had been equated. 

Previous studies have already dealt in detail with poem 63's posi­
tion in the Catullan corpus, its structure, meter, symbolism, and 
intent. 32 W.Y. Sellar called it, a quotation now often used, "the most 
original of all his poems. As a work of pure imagination, it is the 
most remarkable poetical creation in the Latin language."33 It is the 
creation that fascinates not the least by the fitting of Latin words 
into the suspending, torque-ing rhythm of galliambics. 34 Wilamowitz' 
thesis that Catullus followed a Greek model has lost out, while Fedeli 
and Shipton have shown that Catullus reshapes imagery from Hel­
lenistic epigrams.35 Clearly, poets do not work in a cultural and lit­
erary vacuum; they are inspired by what was and is. 

Lucretius in his De Rerum Natura describes Earth as the holder of 
the first bodies and the producer of fruits and trees for humankind. 
On this account Earth is called Great Mother of the gods and Mother 
of wild beasts, and the one Begetter of our bodies. 36 The subsequent 
description follows along similar lines of well established patterns. 

l~ See Selected Bibliography. 
n The Roman Poets of the !Ate Republic (Oxford, 3 1905), 461. 
l+ R.C. Ross, "Catullus 63 and the Galliambic Meter," C] 64 (1968/9), 145-

and J.T. Kirby, ''The Galliambics of Catullus 63: "That Intoxicating Meter," Syllecta 
Classica 1 (1989), 63-74. 

3·' P. Fedeli, "Attis e il1eone: dal1'epigramma ellenistico al c. 63 di Catullo," (1980), 
247-56 and K.M.W. Shipton, "The 'Attis' of Catullus," CQ.37 (1987), 444-9 (with­
out a reference to Fedeli's earlier article). 

lli "principia tellus habet in se corpora prima (2.589) ( ... ) tum porro nitidas fruges 
arbustaque 1aeta I gentibus humanis habet uncle extollere possit (2.594-5) ( ... ) I 
quare Magna Deum Mater Materque ferarum I et nostri genetrix haec dicta est 
corporis una (598-9)." 
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Lucretius tells us that ancient and learned poets of the Greeks (ueteres 
Graium docti poetae) sang of her thus. Seated in a chariot the Great 
Mother drives a pair of lions, while the top of her head was sur­
rounded by a mural crown. The accompanying lions suggest the Baby­
lonian/ Assyrian lshtar and the Phoenician Astarte. A terracotta statu­
ette of a seated (mother) goddess giving birth with each hand on the 
head of a leopard or panther from ~atal Hiiyiik (dated around 6000 
B.C.E.) pre-dates any old and learned Greek poet. The Hittites from 
Bogazkoy revered a mother goddess, Hepatu, whom panthers flanked 
long before Pessinus and its goddess, Cybele, with the mural crown 
rose to prominence. It is this type of the mural-crowned female that 
a few obverses of Late Republican coinage feature. 37 

Various peoples, Lucretius continues, call this Mother, following 
ancient custom of worship (antiquo more sacrorum), Mater ldaea. They 
give her Phrygian troops as an escort and assign galli, the latter to 
indicate that those who violated the divine command of the Mother 
(numen qui uiolarint Matris) and have been found ungrateful toward 
their parents, should be thought unworthy of having children.38 That 
much for Lucretius' work, which is a contemporary philosophical 
pendant to Catullus' poem 63. 

D. Traill arranged this poem, excluding the three lines of direct 
address at the end, into seven corresponding segments. 39 In the first 
segment, lines l-ll, Attis gives himself over to Cybele's power. He 
succumbs to Juror. The reader finds him/herself in medias res. 40 Attis, 
borne in a swift vessel over the deep sea, is heading for the Phrygian 
woodland. The protagonist's name takes the central position of the 

17 The goddess seated on a chariot drawn by two lions features on the reverse of 
M. Volteius' denarius issues (78 or 76 B.C.E.) and the aurei of L. Cestius and 
C. Norbanus (44 or 43 B.C.E.); see R. Turcan Numismatique Romaine du culte metroaque, 
EPRO 97 (Leiden, 1983), 13-16. A hiatus followed and the image does not reappear 
until the reign of Hadrian. 

38 2.610-17. 
39 "Catullus 63: Rings around the Sun," CP 76 (1981), 211-4 and "Ring Com­

position in Catullus 63, 64 and 65," CW 81.5 (1988), 365-9. A ( 1-11) Attis submits 
to Cybele's power; onset ofjuror, B (12-26) Speech; Attis calls on comrades to worship 
Cybele; C (27-38) Ascent of Ida; in sleep of exhaustion furor abates; D (39-43) Sun 
dispells darkness; Sleep leaves Attis; c (44-9) Withfuror gone, Attis sees what he has 
done and returns to shore; b (50-73) Speech; Attis regrets leaving home and be­
coming a servant of Cybele; a (7 4-90) Cybele brings Attis back under her control; 
renewal of furor. 

"" P. Fedeli, "II prologo dell' Attis di Catullo," in Studi di poesia latina in onore di 
Antonio Traglia, Storia e Letteratura reccolta di Studi e Testi 146 (Rome, 1979), 149-60 and 
G.N. Sandy, "The Imagery of Catullus 63," TAPA 99 ( 1968), 389-99. 
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opening line. The name will recur in this position with the same 
metrical value three more times in the nominative (lines 27, 32, and 
45) and twice in the accusative (lines 42 and 88).41 The adjective alta 
and the noun maria frame Attis and his vessel. 

Catullus does not offer the reader Attis' point of departure, we 
only know his goal the Phrygian woodland (Phrygium nemus) and the 
state of his emotion (cupide). Nemus incorporates an aspect of civiliza­
tion, i.e., pasture land for cattle, which the opaca siluis redimita loca 
deae of the next line do not share. This kind of playing off contrasts 
will occur throughout the poem, for life-giving (procreation) and the 
lack of it is inherent in the cult of Cybele and Attis. Catullus, from 
one line to another, moves from the civilized, defineable, to the 
obscure, unknown. Attis runs there cupide and citato pede, the speed of 
the vessel transferred to his feet. It is hard to ignore the allusion to 
Cupid, son of Venus, in the adverb positioned between the adjective 
citato and the noun pede. Catullus retains this construction throughout 
the poem. In these opaca loca, away from civilizing forces, Attis, in­
cited by furious madness (forenti rabie), emasculates himself-the positive 
side of desire turned destructive. Besides the poetic rendering of the 
castration, there is Catullus' choice of the Greek tAta. (ili) and silex, 
the flint, the type of stone best describing a meteorite.42 

Then there is the realization of the deed. A gender change oc­
curred, indicated by the feminine ending of the participle. Attis (she) 
realized (sensit, occupying the same central position as Attis in the 
opening line) that "her" limbs were left without manhood (uiro). The 
price of the initiation, the forsaking of the procreative force, is high. 
Attis' blood does not, as one might anticipate, nourish the ground, it 
stains (maculans) it. The negative connotation of pollution hovers in 
the background. It is not quite clear whether this should be inter­
preted as a foreshadowing that Attis will, at one point, come to his 
senses, which would mean that his offering to Cybele had been done 
without true conviction. 

Blood like the sacrum itself (the consecrated or the accursed) had a 
double religious meaning. It could simultaneously purify and pollute. 
Emasculation did not slow Attis down. Quick (citata) she picks up the 
light tympanon with her snow-white hands-there was after all a 

41 T. Means, "Catullus lxiii-Position of the Title-Name "Attis," and its Possible 
Significance," CP 22 (1927), 101-2. 

42 Claudianus used it in this context. 
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loss of blood! Niueus like tener is a female attribute; the former also 
points to icy-snow covered Ida (line 70). While the delicate fingers 
shook the hollow bull-hides (terga tauri caua), trembling she began to 
sing to her companions. These terga caua could be interpreted as the 
bull scrota offered to the deity after the sacrifice.43 Although taurobolia 
did not occur in Rome until the Antonine period, the presentation 
of the uires of a sacrum to a deity might have been a known practice.44 

The second segment, lines 12-26, is Attis' speech to his compan­
ions. These comites, a word which picks up the political meaning of 
a magistrate's retinue, are already galli; Catullus uses the feminine 
form (gallae). 45 Attis, their leader (dux) urges them on to come to 
Cybele's groves (woodlands) on high (ad alta nemora). The first line of 
this new segment reverberates the alta maria of the poem's first line. 
Cybele's place has been transformed once more from a dark to a 
semi-cultivated place, a pasture. These gallae, termed a wandering 
flock of the lady of Dindymus (Dinrfymenae dominae uaga pecora), had 
followed Attis. Together they endured the swift (rapidum salum) and 
savage sea (trucultenta pelage). While salum encompasses the whole body 
of water, pelagus (rtfAayor,) denotes the surface. The adjective used to 
describe pelagus, truculenta (trux), is a facial expression and usually 
employed with humans and animals. There on the sea, Attis' com­
panions emasculted their bodies from utter hatred of love (corpus euirastis 
Ueneris nimio odio). 

What better place than the sea, from which Aphrodite (Venus) 
was born, after Kronos' genitals mingled with the sea's foam? Swiftness 
is picked up again, when Attis exhorts the gallae to cheer the lady's 
heart with swift wanderings (citatis erroribus). But like uagus, error con­
tains a notion of aimlessness. The goal, however, is clear, the Phrygian 
home of Cybele, Dindymus, a mountain range north of Pessinus along 
the Phrygian and Galatian border. 

There the festivities are in full swing. The cymbal sounds, the 
tympana echo, a Phrygian plays the curved flute, and Maenads, 
Dionysus' female attendants, toss their ivy-covered heads with force 
(ui) and celebrate the holy rites with shrill shrieks (acutis ululantibus). 

43 H. Hepding Attis seine Mythen und sein Kult (Giessen, 1903), 191 suggests that the 
genitals (uires) of the bull were collected after the taurobolium. 

44 The many breasts of the Ephesian Artemis might represent these offerings of 
scrota. 

45 G. Sanders, "Gallos," Reallexikon for Antike und Christentum 8 ( 1972), 984-1034. 
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Lucretius' description of a pampa includes the three instruments (tym­
pana, cymba/a concaua, caua tibia), but doctus Catullus shows his mastery. 
His tympana echo at first (reboant, Lucretius has tonant) then, in a line 
a parallel chiastic line (29), a tympanon bellows back (remugit) and hollow 
cymbals resound (recrepant). 

The Maenads are far from misplaced here, for we find the Mother 
of gods mentioned in Euripides' Bacchae. 46 These women also possess 
what Attis has lost through a silex acutus and his companions gave up 
on the sea, uis. The adjective acutus links the men with the female 
initiates, whose howls forebode disaster.47 Although Catullus assigns 
the adjective uagus to both groupings, Attis' group is, in this segment, 
pecora while the Maenads are a structured (military) unit, a cohors. "It 
is proper for us," says Attis, "that we hurry there with rapid three 
measured dance (citatis tripudis)."48 This allusion brings us back to the 
beginning of the poem. 

As in the previous sections there is verbal repetition and rever­
beration in the third one (lines 27-38) linking it to the others. The 
moment Attis, the half-woman (notha mulier) finished singing, the cel­
ebrating throng (thiasus) howls, just like the Maenads, with quivering 
tongues. The swift chorus (citus chorus) climbs with hurrying foot 
(properante pede) toward green Ida (uiridem /dam). Attis raging (foribunda), 
panting (anhelans), and wandering (uaga) rushes (uadit) through the dark 
groves (opaca nemora). Here the undefinable and definable are merged.49 

The gallae follow suit. At this moment Attis is still like a heifer un­
broken by the yoke.50 Like the image of the opaca nemora, Attis' (in­
ternal) transformation is not yet complete. Deep sleep (sopor) covers 
their eyes, and finally, the rabidus foror animi (the mind's raging mad­
ness) leaves them. 51 Furor occupies the same position as uagus previ­
ously (line 4). It was in essence the source of it. 

Sol, who cleansed (lustrauit) the physical world, introduces the poem's 
central segment (lines 39-43). While Cybele's sphere is harsh and 
wild, the Sun's domain is white, immaculate. He is the force who 

46 78: "tatE llUtpo~ llEYUMx~ opyta Ku~£A.a~ 6EilltEUrov." 
47 The ulula (owl) is a bad omen. Varro Men.86.4: "homines eum peius formidant 

quam fullo ululam." 
48 The second hemistich of the galliambic has three beats to the measure. See 

Kirby. 
49 K.M.W. Shipton, "The Iuvenca Image in Catullus 63," CQ.36 (1986), 268-70. 
50 J. Glenn, "The Yoke of Attis," CP 68 (1973), 59--61. 
51 K.M.W. Shipton, "Attis and Sleep: Catullus 63.39-43," LCM 9.3 (1984), 38-

41. 
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vigorously expelled the shadows of night. The focus is still on the 
feet, since Sol completes his action uegetis sonipedibus (vigorous sound[ing 
feet]), the latter usually an attribute assigned to horses. At this point 
Somnus (slumber) and not sopor swifdy leaves Attis, whom Pasithea 
had received in her pulsing bosom. 

The choice of Pasithea has dual significance. First, there is the 
link with Sleep ("Y7tVo~). Hera had promised Pasithea, one of the 
three XapttE~, Hypnos (sleep) as a prize should he make Zeus fall 
asleep.52 Thus, the Graces partake in Hera's sphere as protectress of 
marriages, and marriage is the key theme of Catullus' carmina maiora. 
Second, there is a strong connection of these Graces with fertility 
goddesses, which in Orchomenos, for example, were represented by 
baetyls. Catullus remembered this most likely from Theocritus:13 There 
is yet another detail. Attis and his followers had fallen asleep without 
having eaten (sine Cerere). Ceres can be associated with Cybele. Catullus' 
message is once more that Attis (and his followers) do not yet com­
pletely belong to Cybele. 

Freed from impetuous madness (rapida rabie, echoing line 38), the 
ever occurring swiftness now encapsulated in rapide, Attis realized with 
a clear mind (liquida mente) what he had done and returned ardent­
hearted (animo aestuante) to the seashore. Both liquida and aestuante are 
linked to water, Attis' present goal, while the sun, which brought 
about the clearing of his mind, is still present in the participial form 
of aestuare. Looking at the vast sea (maria uasta), Attis cries out. 
Thus, the fifth segment concludes (lines 44-9). The choice of uastus 
might seem simple, but again it is a word that has an additional 
negative connotation. The Roman audience much more than we to­
day would have understood that Catullus thus describes a sea de­
pleted of force. 

In this speech, the poem's sixth component (lines 50-73), Catullus 
reassigns the masculine gender to Attis. Cybele's newest attendant 
addresses his home country, not his parents, as his creator (creatrix) 
and mother (genetrix). 54 Catullus simply leaves the focus on the land; 
neither Attis nor the audience reading or hearing genetrix can disas­
sociate it from Cybele. In a moving, intricately composed speech 
Attis laments leaving civilization, life, to come to the woodlands of 

52 /!.14.269. 
53 16.104-5. 
54 S. Fasce, "Attis erifuga," Maia 31 (1979), 25-7. 
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Ida (Idae nemora) and live in a life-less, untamed environment among 
snow and frozen lairs of wild beasts (aput niuem et firarum gelida stabula). 
But, again, nemora still contains the notion of (possible) cultivation 
and although Attis tries, he, momentarily free of untamed madness 
(rabie fora carens), cannot make out his patria. Despite his doubts, he is 
in the hands of Cybele. The physical separation from home, empha­
sized by the ego at the beginning and domo at the end of line 58, is 
complete.55 

All of Attis' questions, in the future tense, are futile. The flower of 
the gymnasium (gymnasi jlos) has left the men's world of the forum, 
palaestra, and stadium. The adolescent Attis descends back into the 
stage of boyhood dependancy. He is a mulier, which nicely corresponds 
to and, in terms of gender, contrasts with the puer at the end of the 
line. For a Roman there is in both a potential of sexuality, but not 
in an active sense. Catullus, however, does not make it that clear­
cut. His description of Attis' previous, male civic life already con­
tains cross-sexual patterns (mihi ianuae Jrequentes, mihi !imina tepida, mihi 
jloridis corollis redimita domus erat). But, unlike then, he is now devoid of 
any (male) sexuality (sterilis), he is this white-handed, tender-fingered, 
rosy-lipped handmaiden, and the only entity that possesses procre­
ative power is this place of contradiction, Mt. Ida (uiridis algida Idae 
niue amicta loca), and its mistress, the castrating, yet live-giving, Cybele. 

Once Attis utters his doubts, Cybele unyokes her lions and com­
mands the one on the left, the enemy of the flock (laeuumque pecoris 
hostem), to infuriate the doubter once more. This last thematic unit 
(lines 74-90) completes the ring composition. Again, Catullus plays 
on double meaning. Naturally, a lion is the enemy of a flock (pecus), 
but Attis' followers had been labeled pecus earlier. In a sense, the 
stinging-madness-inducing lion, that so much suggests the Babylo­
nian/ Assyrian goddess of love, Ishtar, is the enemy of any social be­
ing, for it forces, like the early stages of love, a dissociation from the 
social grid. Again, this is simultaneously propitious and unfavorable 
(laeuum). 

Catullus' Cybele exercises imperium, a word that must have rung of 
military authority in Roman ears. "Go strike your back with your 
tail, endure your lashes, make the whole region resound with bellow­
ing murmuring, shake your golden mane onto your muscular neck," 

55 J. Granarolo, "Catulle ou Ia hantise du moi," Latomus 37 (1978), 368-86. 
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she exhorts her helper (lines 81-3). The poet transferred the image 
of "celebrating" galli onto the lion. The image of the bull, the most 
primordial symbol of fertility and cultivation, is again in the back­
ground, encapsulated in the verb mugire. The enforcer of Cybele's 
command rushes (uadit), like Attis in the beginning, to complete his 
deed. He breaks up the brushwood (uirgultum), i.e., destroys life, until 
he reaches the watery region (humida loca), which stands in contrast 
to algida loca, at the white shore. There he sees tender Attis (central 
position of the line) near the white surface of the sea (prope marmora 
pelagi) and makes the ordered attack (impetus). Attis (illa) demented 
(demens) flees into the wild glens (nemora fera), there "she" remained a 
handmaiden forever. Thus, in two short sentences the story of Attis 
concludes. 

Some critics have identified the last three lines as a hymn and 
envisioned the piece performed at the Megalensia. 56 Besides the fact 
that these lines: 

Goddess, great goddess, Cybele, goddess, lady of Dindymus, may all 
your fury be far away from my house, Lady, let others be incited, 
others driven to madness 

are apotropaic and not hymnodic, it would seem an unlikely piece in 
praise of Cybele, for Attis' lamentation and doubts are too pronounced 
to belong to a celebration of the goddess. Rather, it should be seen, 
not so much as a Catullan therapy session,57 as an integral part of 
his many-facetted cycle of love poetry. The verbal and thematic echoes 
are in place and have been studied in detail by others. 58 

In the study of the Magna Deum Mater ldaea and Cybele, Catullus' 
poem is of importance, because it shows that in the minds of Late 
Republican Romans, Cybele, who could also be associated with Love, 
resided not only on Dindymus by Pessinus but also on Ida. In short, 
the equation was complete.59 

56 T.P. Wiseman Catullus and His World (Cambridge, 1985), 198~206. 
57 R.Th. van der Paardt, "Catullus in analyse," LAMPAS 20 (1987), 237~51. 
58 See Selected Bibliography. 
59 I would like to thank my former colleague Ian Rutherford, who is working on 

a forthcoming book on ancient pilgrimage (Oxford University Press), for the many 
fascinating and inspiring discussions we had about ancient religion. They certainly 
opened, at least for me, new avenues of thought. 
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Catullus 63 

Super alta uectus Attis celeri rate maria, 
Phrygium ut nemus citato cupide pede tetigit 
adiitque opaca siluis redimita loca deae, 
stimulatus ibi furienti rabie, uagus animis, 

5 deuolsit iii acuto sibi pondera silice, 
itaque ut relicta sensit sibi membra sine uiro, 
etiam recente terrae sola sanguine maculans, 
niueis citata cepit manibus leue typanum, 
typanum tuum, Cybebe, tua, mater, initia, 

I 0 quatiensque terga tauri teneris caua digitis 
canere haec suis adorta est tremebunda comitibus: 
"agite ite ad alta, Gallae, Cybeles nemora simul, 
simul ite, Dindymenae dominae uaga pecora, 
aliena quae petentes uelut exules loca 

15 sectam meam exsecutae duce me mihi comites 
rapidum salum tulistis truculentaque pelagi 
et corpus euirastis Ueneris nimio odio; 
hilarate erae citatis erroribus animum. 
mora tarda mente cedat; simul ite, sequimini 

20 Phrygiam ad domum Cybebes, Phrygia ad nemora deae, 
ubi cymbalum sonat uox, ubi tympana reboant, 
tibicen ubi canit Phryx curuo graue calamo, 
ubi capita Maenades ui iaciunt hederigerae 
ubi sacra sancta acutis ululatibus agitant, 

25 ubi sueuit ilia diuae uolitare uaga cohors, 
quo nos decet citatis celerare tripudiis." 
simul haec comitibus Attis cecinit notha mulier, 
thiasus repente linguis trepidantibus ululat, 
leue tympanun remugit, caua cymbala recrepant, 

30 uiridem citus adit ldam properante pede chorus. 
furibunda simul anhelans uaga uadit animam agens, 
comitata tympano Attis per opaca nemora dux, 
ueluti iuuenca uitans onus indomita iugi; 
rapidae ducem sequuntur Gallae properipedem. 

35 itaque, ut domum Cybebes tetigere lassulae, 
nimio e lahore somnum capiunt sine Cerere. 
piger his labante langore oculos sopor operit; 
abit in quiete molli rabidus furor animi. 
sed ubi oris aurei Sol radiantibus oculis 

40 lustrauit aethera album, sola dura, mare ferum, 
pepulitque noctis umbras uegetis sonipedibus, 
ibi Somnus excitam Attin fugiens citus abiit; 
trepidante eum recepit dea Pasithea sinu. 
ita de quiete molli rapida sine rabie 

383 
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45 simul ipsa pectore Attis sua facta recoluit 
liquidaque mente uidit sine quis ubique foret, 
animo aestuante rusum reditum ad uada tetulit. 
ibi maria uasta uisens lacrimantibus oculis, 
patriam allocuta maestast ita uoca miseriter: 

50 "patria o mea creatrix, patria o mea genetrix, 
ego quam miser relinquens, dominos ut erifugae 
famuli solent, ad ldae tetuli nemora pedem, 
ut aput niuem et ferarum gelida stabula forem, 
et earum omnia adirem furibunda latibula: 

55 ubiam aut quibus locis te positam, patria, reor? 
cupit ipse pupula ad te sibi dirigere aciem, 
rabie fera carens dum breue tempus animus est. 
egone a mea remota haec ferar in nemora domo? 
patria, bonis, amicis, genitoribus abero? 

60 abero foro, palaestra, stadio et gymnasiis? 
miser a miser, querendum est etiam atque etiam, anime! 
quod enim genus figurast, ego non quod obierim? 
ego mulier, ego adolescens, ego ephebus, ego puer, 
ego gyminasi fui flos, ego eram decus olei: 

65 mihi ianuae frequentes, mihi !imina tepida, 
mihi floridis corollis remidita domus erat, 
linquendum ubi esset orto mihi Sole cubiculum. 
ego nunc deum ministra et Cybeles famula ferar? 
ego Maenas, ego mei pars, ego uir sterilis ero? 

70 ego uiridis algida ldae niue amicta loca colam? 
ego uitam agam sub altis Phrygiae columinibus, 
ubi cerua siluicultrix, ubi ager nemoriuagus? 
iam iam dolet quod egi, iam iamque paenitet." 
roscis ut huinc labellis sonitus <citus> abiit, 

7 5 geminas deorum ad aures noua nuntia referens, 
ibi iuncta iuga resoluens Cybele leonibus 
laeuumque pecoris hostem stimulans ita loquitur: 
"agendum," inquit, "age ferox <i> fac ut hunc furor <agitet> 
fac uti furoris ictu reditum in memora ferat, 

80 mea libere nimis qui fugere imperia cupit. 
age caede terga cauda, tua uerbera patere 
fac cuncta mugienti fremitu loca retonent, 
rutilam ferox torosa ceruice quate iubam!" 
ait haec minax Cybele religatque iuga manu. 

85 ferus ipse sese adhortans rapidum incitat animo 
uadit, fremit, refringit uirgulta pede uago. 
at ubi humida albicantis loca litoris adiit, 
teneramque uidit Attin prope marmora pelagi, 
facit impetum. ilia clemens fugit in nemora fera. 
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90 ibi semper omne uitae spatium famula fuit. 
dea, magna dea, Cybebe, dea domina Dindymi, 
procul a mea tuos sit furor omnis, era, domo: 
alios age incitatos, alios age rabidos. 
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ATTIS PLA TONICUS 

Robert Turcan 

Comment, pourquoi un homme chatre a-t-il pu finir par personni­
fier et meme deifier la generation? Destin paradoxa! que celui d'At­
tis, archetype de l'eunuchisme sacerdotal, avant d'etre promu par un 
empereur a la fonction de demiurge universe! ! 

Il est vrai que !'argumentation allegorique avait depuis longtemps 
engrange des ressources inepuisables pour sublimer les mythes les 
plus SCandaleUX et au besoin les riteS repugnantS qui les actualisaient. I 
Et si les chretiens s'indignaient contre ces tours de passe-passe qui 
legitimaient au regard des theosophes le paganisme populaire jusqu'a 
rendre d'avance caduque la polemique des apologetes, eux-memes 
ne se privaient pas d'appliquer un traitement analogue aux episodes 
assez peu edifiants de l' Ancien Testament. 2 

On ne voit pas indiscutablement que le drame d' Attis ait suscite 
tres tot une litterature, surtout pour justifier le "sacrement de l'or­
dre" qui assimilait au dieu ses pretres attitres. Pourtant Timothee3 -

cet Eumolpide d'Eleusis qui mit au service des Lagides sa compe­
tence religieuse pour l' organisation du culte de Serapis - avait consacre 
a celui de Cybele un ouvrage exploite (directement ou indirectement?) 
par Arnobe au livre V de son Aduersus Nationes, ou il transcrit du 
mythe phrygien une version plus detaillee que les autres connues.4 

1 J. Pepin, A1ythe et alligorie. us origines grecques et les contestations judeo-chretiennes, Paris, 
1958 (19762). Sur 1a po1emique chretienne, voir maintenant F. Mora, Amobio e i culti 
di mistero. Analisi storico-religiosa del V libro dell'Adversus nationes, Rome, 1994, p. 185 ss. 

2 Orig., C.Cet5.IV,50-51. C£ M. Fedou, Christianisme et religions paiennes dans le "Contre 
GeiSe" d'Origene (Theo1ogie historique, 81) Paris, 1988, p. 125 ss., 494 s. 

3 Th. Zielinski, us origines de la religion hellinistique, RHR 88, 1923, p. 173 ss., 179 
s., 186 s.; Id., La Sibylle. Trois essais sur la religion antique et le christianisme, Paris, 1924, 
p. 71 ss., 83 ss.; C. Schneider, Kulturgeschichte des Hellenismus, I, Munich, 1967, 
p. 490 ss.; II, 1969, p. 840 s.; F. Mora, op. cit., p. 116 et n. 3. Je 1aisse de cote 1e 
prob1eme de savoir si 1a version de Pausanias (VII, 1 7 ,9-12) depend aussi de Timo­
thee par 1'intermediaire d'Alexandre Po1yhistor (H. Hepding, Attis. Seine Mythen und 
sein Kult = RGVV, 1, Giessen, 1903; reed. Berlin, 1967, p. 104, n. 2). 

4 Th. Zielinski, op. cit., p. 83 ss.; G. Sfameni Gasparro, Soteriology and Nfystic Aspects 
in the Cult rif Cybele and Attis (EPRO 1 03), Leyde, 1985, p. 33 (n. 27), 76; 
F. Mora, op. cit., p. 116-134. 
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L'expert sacerdotal, qui devait reconnaitre dans la Grande Mere }'equi­
valent de cette "Terre Mere" qu'etait normalement pour les Anciens 
la Demeter des mysteres, ne pouvait pas ne pas s'interroger sur le 
role et la mort d' Attis. 

Arnobe5 le tient pour un "theologien" (non ignobilem theologorum uirum) 
c'est-a-dire pour quelqu'un qui raisonne sur les dieux. Ses considera­
tions sur l'origine du rituel metroaque reposaient, parait-il, sur le 
dechiffrement d'obscurs grimoires, de livres secrets sur les antiquites 
phrygiennes (ex reconditis antiquitatum libris), en meme temps que des 
"profonds mysteres" du culte pessinontien (ex intimis eruta . .. rrrysteriis).6 

Ces expressions de l'apologiste africain me paraissent impliquer une 
exegese, et l'on ne peut s'empecher de penser aux termes dont use 
Plotin,l lorsqu'a propos precisement aussi de la Grande Mere il in­
vogue l'autorite des "sages d'autrefois;' qui elucidaient les enigmes 
de la mythologie dans un esprit "mysteriosophique" (JlucrnK&~) et en 
se fondant sur les rites initiatiques ou "consecrations" (ev 'tat~ 'tEAE'tat~). 
On songe egalement a une phrase d'Heraclite, l'exegete d'Homere, 
sur les "discours mystiques" et la theologie des consecrations initia­
tiques: formulations excitantes et vagues, qui relevent peut-etre de ce 
que le Pere A·J Festugiere appelait les "mysteres litteraires".8 Je ne 
sais pas si "grace a Timothee le souffle divin d'Eleusis passa dans les 
nouveaux mysteres d'Attis", comme l'affirmait Th. Zielinski;9 mais le 
symbole de }'initiation phrygienne, tel que nous le citent (avec des 
variantes) Clement d'Alexandrie 10 et Firmicus Maternus, 11 porte bien 
la marque eleusinienne. Quant au probleme de savoir si l'Eumolpide 
dechiffrait dans le mythe une "prom esse d'immortalite", 12 analogue a 
celle que Demeter donnait a ses mystes, il reste bien difficile a trancher. 

5 Adu.nat.V,5 (p. 253, 7 s. Marchesi). 
6 Ibid., (p. 253, lOs. Marchesi). Cf. Th. Zielinski, op. cit., p. 83 = RHR 88, 1923, 

p. 186. 
7 Enn.III,6, 19 (1, p. 366, 25 s. Henry-Schwyzer, Paris-Bruxelles, 1951 ). Cf. 

R. Harder, Plotins Schriften, Neubearbeitung mit griech. Lesetext und Anmerkungen 
fortgeflihrt von R. Beutler und W. Theiler, II, Ham bourg, 1962, p. 163 et 45 7. 

8 Heracl. Hom.alleg.6,6 (p. 7 de l'ed.-trad. F. Buffiere dans Ia Coil. des Univ. de 
France, Paris, 1962); A.-J Festugiere, L'idial religieux des Crees et l'Evangile, Paris, 1932 
(reed. 1981), p. 116 ss. 

9 Op. cit., p. 84 = RHR 88, 1923, p. 187. 
10 Protr.II,I5,3. Cf. MJ. Vermaseren, Cybele and Attis, 7he Myth and the Cult, Lon­

dres, 1977, p. 116 s.; G. Sfameni Gasparro, op. cit. (n. 4), p. 78 ss. 
II De errore prqf.re/.!8,1-2. Cf. mon ed.-trad. dans Ia Col!. des Univ. de France, 

Paris, 1982, p. 286 ss. 
12 F. Cumont, Lux Perpetua, Paris, 1949, p. 260 s. 
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Ulterieurement, on a sans doute elucubre sur l'ouvrage du savant 
"theologien"' et Arnobe pourrait fort bien etre tributaire d'un exe­
gete latin de la version timotheenne, car il cite le "pontife Valerius" 
a propos du nom (!a) qu'y porte la fiancee d'AttisY Ce Valerius 
s'identifie apparemment avec l'augure M. Valerius Messala, consul 
en 53 avant J.-C. et auteur d'un traite ou il identifiait Janus avec 
Aion, d'apres Lydus 14 et Macrobe. 15 Or Messala y faisait valoir le 
mot grec ta au sens de Jlta "selon les Pythagoriciens", 16 et cette idee 
d'unite incluse dans le latin Janus legitimait a ses yeux }'identification 
du dieu des commencements et du premier mois romain avec 1' Aion 
"qui fayonne tout l'univers et le gouveme ... ", force unifiante du 
ciel "qui a lie ensemble ces deux natures dissemblables" que sont les 
elements lourds (eau-terre) et legers (air-feu). 17 En grec, las est aussi 
le nom de la violette. Dans le mythe d'Attis, c'est la fleur qui nait du 
sang ecoule de sa mutilation martelle et dont on couronne le pin 
porte processionnellement chaque 22 mars en hommage a son sacri­
fice. 18 !a qui se tue sur le cadavre de son bien-aime personnifie les 
violettes egalement ecloses de son propre sang. Si done Valerius 
Messala renvoyait ses lecteurs a cette histoire, il faut croire qu' Attis 
avait pour lui un rapport avec Janus-Aion conyu comme uis caeli 
maxima. 19 Cette idee anticipe curieusement sur la conception developpee 

13 Adu.nat.V, 7 (p. 25 7, 6 Marchesi). Apres avoir cite Timothee, Arnobe avoue sa 
dette envers d'autres sources (nee non apud alios aeque doctos). qu'il ne precise pas 
autrement, mais qui pourraient avoir vehicule Ia substance de !'erudition timotheenne. 
Cf. F. Mora, op. cit. (n. 1), p. 116 et n. 4, 127. Mais s'agit-il d'Alexandre Polyhistor? 
On peut en douter. 

14 De mens.IV,I (p. 64, 12 Wuensch). 
15 Sat.I,9,14 (p. 38, 16 ss. Willis). Sur ce M. Valerius Messala Rufus, c£ F. Mun­

zer, dans RE 2. Reihe, 8 A I (1955), col. 166/9, s.u. Valerius, 268. C'etait un erudit 
dont Pline !'Ancien et Aulu-Gelle ont utilise les ouvrages (De fomiliis, De auspiciis): 
H. Bardon, La littirature latine inconnue, I, L'epoque republicaine, Paris, 1952, p. 309 s. 
Mecene faisait de ce Valerius un interlocuteur autorise de Virgile et d'Horace dans son 
Banquet (Deut.-Seru. Aen.VIII,310): cf. H. Bardon, La littirature latine inconnue, II, L'epo­
que imperiale, Paris, 1956, p. 15 s. Ce Messala est encore trop souvent confondu avec 
l'orateur. "On n'a pas identifie le pontife Valerius", ecrit H. Le Bonniec dans son 
introduction a Arnobe, ed.-trad. de l'Aduersus nationes, Coli. des Univ. de France, 
Paris, 1982, p. 40. Comme il s'agit d'un connaisseur des tradition religieuses, je suis 
convaincu que le "pontife" se confond avec l'augure. 

16 Lyd. De mens.IV, I (supra, n. 14). 
17 Macr. Sat.I,9, 14 (p. 38, 19 ss. Willis). Cf. A.:J. Festugiere, La revelation d'Hermes 

T rismegiste, IV, Le Dieu inconnu et la gnose, Paris, 1954 (reedite), p. 176 ss. 
18 Arnob. Adu.nat.V,7 (p. 257, 2-9 Marchesi). Cf. G. Sfameni-Gasparro. op. cit. 

(n. 4), p. 40; F. Mora, op. cit., p. 125, 133. 
19 Macr. Sat.I,9, 14 (p. 38, 22 s. Willis). Cf. A.:J. Festugiere, op. cit., (n. 17), 

p. I 78: "Quand, dans ce contexte, Messala parle de Ia vis caeli maxima, on voit bien 
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quatre siecles plus tard par Julien dit "l'Apostat", car enfin ce "ciel" 
au sens aristotelicien du terme n'est autre que le cercle du feu divin 
qui enveloppe le monde, cette "quinte essence" a laquelle l'empereur 
attribue la force demiurgique d'Attis (Or.V,l66d) et qui se confond 
apparemment avec l'iime du monde. 20 

Jusqu'au Discours sur la Mere des dieux, Attis n'a guere inspire 
theologiquement les neoplatoniciens, a commencer par le fondateur 
meme de l'Ecole. Pour Plotin, les eunuques qui entourent "la Mere 
de toutes chases" signifient la sterilite de la matiere qui a besoin de 
la raison intelligible ou Logos d'Hermes pour prendre forme, car 
cette pretendue "Mere" n'a aucun pouvoir createur.21 Julien, qui n'a 
pas lu Plotin et n'en fait etat qu'indirectement,22 affirmera tout le 
contraire! Quant a Attis meme, Plotin !'ignore, comme Varron trois 
siecles plus tot, dans ce que nous connaissons de ses Antiquitates rerum 
diuinarum. 23 Ce que Plotin ecrit des Galles incapables d'engendrer, a 
la difference de "l'etre dont la virilite est intacte",24 ne valorise pas, 
meme implicitement, la figure du dieu emascule. Les "sages d'autre­
fois" dont il se reclame,25 ces exegetes du sens "mystique" des my­
thes et des cultes initiatiques, sont les autorites invoquees par les 
allegoristes stoi"ciens de la physica ratio. 

Le traite de Porphyre Sur les statues a la meme heredite philosophi­
que. 26 Mais le disciple et successeur de Plotin a la tete de l'Ecole 
nous y parle d'Attis. Or, meme si ce qu'Eusebe et Augustin nous 

qu'il ne s'~git plus du ciel au sens spatial, mais du principe actif qui meut le ciel, 
bref, de !'Arne du ciel." 

20 J. Pepin, 7heologie cosmique et thiologie chretienne (Ambroise, "Exam." I,J,l-4), Paris, 
1964, p. 326 s., 486 ss.; ld., Idees grecques sur l'homme et sur Dieu, Paris, 1971, p. 342 
ss., 349 ss.; R. Brachet, L'iime religieuse du jeune Aristote, Paris-Fribourg, 1990, p. 138 
ss. C£ deja Plat. Tim., 34b, et A.·:J. Festugiere, La revelation d'Hermes Trismegiste, II, Le 
dieu cosmique, Paris, 1949 (reedite), p. 256 s. 

21 Plot. loc. cit. 
22 J. Bouffartigue, L'empereur Julien et la culture de son temps (Coli. des Etudes August., 

Ser. "Antiquite"-133), Paris, 1992, p. 89. 
23 C£ Aug. CD VII,25 (trad. G. Combes dans CEuvres de saint Augustin, 34, 5' 

Serie, II, Paris, 1959, p. 193) = R. Agahd, M. Terenti Varronis Antiquitatum rerum 
divinarum libri I,XIV,XV,XVI, Jahrbf.Class.Philol. Suppl.24, Leipzig, 1898 (reed. New 
York, 1975), p. 215, I ss.: Et Attis ille non est commemoratus ... C£ B. Cardauns, M. 
Terentius Varro, Antiquitates rerum divinarum, Wiesbaden, 1976, I, p. 109, ad fr. 267. 
Mais on trouve des allusions au culte dans les Menippees: J.-P. Cebe, Varron, Satires 
Menippees, 3, Rome, 1975, p. 337 s.; 4, Rome, 1977, p. 562 ss., 616, 618, 627, 635 
ss., etc. 

24 Enn.III 6, 19. 
25 C£ P. Boyance, 7heurgie et telestique neoplatoniciennes, RHR 14 7, 1955, p. 197. 
26 J. Bidez, Vze de Porphyre, le philosophe neo-platonicien, Gand, 1913 (reed. Hildesheim, 
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transcrivent de son traite peut no us paraitre un peu court, 1' expli­
cation porphyrienne assure un lien entre Messala et Julien. En effet, 
pour le neoplatonicien du Hie siecle, Attis est le symbole "des fleurs 
qui s'ecoulent avant de fructifier"Y Que Porphyre ait use d'un verbe 
(OtappEovtrov) qui evoque l'ecoulement du sang d'ou s'etait epanouie 
la violette des guirlandes funebres, c'est de soi un indice assez signifi­
cati£28 Attis est la fleur d'Ionie, las, dont le nom evoquait pour Messala 
l'unite du ciel qui enserre et maintient l'univers. 29 

Officiellement favorise a l'epoque antonine, comme en temoignent 
et la typologie des monnaies ou medaillons et l'amenagement d'un 
Phrygianum au Vatican,30 le culte metroaque n'a guere eu neanmoins 
d'impact sensible dans les milieux aristocratiques de 1' Vrbs avant la 
fin du Hie siecle. Les autels tauroboliques n'apparaissent a Rome 
meme qu'a dater de 295 et ne s'y multiplient vraiment que dans la 
seconde moitie du IV• siecleY C'est l'epoque ou, dans la tradition 
litteraire, Attis devient une divinite solaire.32 Mais l'archeologie figu­
ree prouve que, des le ne siecle, 33 il portait la couronne radiee en 
meme temps que le croissant lunaire du dieu Men (d'ou son epiclese 
de Menotyrannus.) Comme souvent, la piete populaire avait precede 
les speculations des theologiens. Ce que Plutarque ecrit des Phrygiens 

1964), p. 143 ss., 152: le traite "ne fait que continuer le jeu des 'allegories physi­
ques' auquel se complaisait l'ingeniosite des stoi:ciens". Cf. F. Buffiere, Les mythes 
d'Homf:re et Ia pensee grecque, Paris, 1956, p. 536 ss. 

27 Ap. Eus. PE III, 11,12 (p. 214 de l'ed-trad. E. des Places dans Ia collection 
"Sources Chretiennes", 228, Paris, 1976); c( III,11,15 (p. 216) et 17 (p. 218); III,13,14 
(p. 240); Aug. CD VII,25: Attin flares significare perhibuit (sc. Porph;yrius), et ideo abscisum, 
quia jios decidit ante .fructum. 

28 Arnob. Adu.nat.V.7 (p. 256, 19 et 257, 3~9 Marchesi): Euolat cum profluuio sanguinis 
uita.. F1uore de sanguinis uiola jios nascitur ... purpurantes in uiolas cruor uertitur. 

29 Macr. Sat.I,9, 14 (p. 38, 19 ss., Willis): qui cuncta . .. copulauit circumdato caelo; quae 
uis caeli maxima duas uis dispares colligauit. Cf. A.:J. Festugiere, La revelation d'Hermes 
Trismegiste, IV, p. 179 s. (connotations stoi:ciennes). 

30 R. Turcan, Numismatique romaine du culte metroaque (EPRO 97), Leyde, 1983, 
p. 26 ss., 52 ss., 57. 

31 MJ. Vermaseren, Corpus Cultus Cybelae Attidisque (CCCA = EPRO 50), III, Leyde, 
1977, p. 49 ss., nos. 226 ss.; p. 101, no. 357. Cf. G. Sfameni-Gasparro, lnterpretazioni 
gnostiche e misteriosrfzche del mito di Attis, dans Studies in Gnosticism and Hellenistic Religions 
pres. to G. {)Jiispel ... (EPRO 91), Leyde, 1981, p. 407. 

32 Arnob. Adu.nat.V,42 (p. 302, 3 ss. Marchesi; cf. F. Mora, op. cit. p. 190 s.); 
Firm. Mat. De errore pnif.rel.8,2; F. Cumont, Lux Perpetua, p. 264; MJ. Vermaseren, 
Cybele and Attis (n. 10), p. 181. 

33 MJ. Vermaseren, CCCA III, p. 123, no. 394 et pl. CCXLIV. Cf. M. F1oriani 
Squarciapino, I culti orientali ad Ostia (EPRO 3), Leyde, 1962, p. 10 et n. 2, pl. IV, 
6;]. Medini, Le culte de Cybele dans Ia Libumie antique, dans Hommages a M.J. Vermaseren 
(EPRO 68), II, Leyde, 1978, p. 747 ss. et pl. CLVI. 
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"croyant que leur dieu dort pendant l'hiver et se reveille en ete"34 

implique aussi deja un parallele entre l'aventure mythique d'Attis et 
la revolution annuelle de l'astre diurne. Si ce dieu des Phrygiens 
coincide bien avec celui des Galles, il faut supposer que la legende 
de sa mort etait reinterpretee par la devotion locale. F. Cumont35 

appliquait !'affirmation de Plutarque a la statue d'un archigalle gi­
sant d'Ostie qui date de la fin du Ille siecle: "Comme Attis, le fidele 
s'endort pour renaitre a une vie nouvelle ... la sepulture du pretre 
couche repond a cette conception eschatologique." En tout cas, c'est 
la theologie solaire d' Attis assimile a Bacchus, Osiris, Adonis ou Mithra 
qui s'imposera jusqu'a Macrobe,36 Martianus Capella37 et Proclus. 38 

Firmicus Maternus39 impute cette exegese a la physica ratio, laquelle 
n'a rien de typiquement neoplatonicien. Chronologiquement, il est 
notable qu'elle s'impose parallelement au pietisme taurobolique des 
clarissimes. Sur un au tel datable de 315, le bonnet d' Attis a un apex 
en forme d'aigle, symbole du ciel.40 Un relief d'Aquilee41 nous mon­
tre un pileus richement decore ou le solei! et la lune symbolisent l'eter­
nite en meme temps que la souverainete cosmique de Menotyrannus. 

C'est cette dimension cosmique, inherente aux speculations greffees 
sur la version du theologien Timothee, que Julien a (si j'ose dire) 

34 Plut. De Is. et Os. 69,378e. C£ F. Cumont, Recherches sur le symbolisme foneraire des 
Romains, Paris, 1942 (reed. 1966), p. 362, 391. Rien d'utile dans le commentaire de 
J.G. Griffiths, Plutarch's De !side et Osiride, Univ. of Wales Press, 1970, p. 539 s. 

35 Op. cit., p. 391. 
36 Sat.I,21, 7-10. Cf. J. Flamant, Macrobe et le neo-platonisme latin a la fin du IV' siicle 

(EPRO 58), Leyde, 1977, p. 665. Le probleme des sources de Macrobe n'est pas 
elucide, mais il ne semble pas que le traite de Porphyre sur le Solei! ait inspire a 
!'auteur des Satumales le discours de Pretextat. 

37 II,l92 (p. 74, 12 Dick-Preaux): Attis pulcher idem ... Cet hymne de Philologie au 
Solei! s'inscrit chez Martianus Capella dans un contexte chaldai:sant sur lequel j'ai 
insiste ailleurs. C£ L. Lenaz, Martiani Capellae de nuptiis Philologiae et Mercurii tiber secundus, 
Introduzione, traduzione e commento, Padoue, 197 5, p. 46-61. 

38 Hymn.I,25: UATJ~ o' at> VE(ltOt~ EVl ~£v9EcrtV Eihov "kt'tT]V. C£ l'ed. commentee 
d'E. Vogt (Klass.-Philol. Studien, 18), Wiesbaden, 1957, p. 56. Ces "profondeurs 
extremes de Ia matiere" font penser a Ia grotte ou Attis s'unit a Ia Nymphe et a ce 
que Julien ecrit du dieu comme "substance de !'intelligence feconde et creatrice qui 
engendre tout jusqu'au demier degre de Ia matiere" (16lc). Mais Proclus pourrait 
bien, comme Julien (J. Bouffartigue, op. cit., p. 355), tenir de Jamblique Ia notion de 
"matiere extreme": De myst.VIII,3 (p. 265, 9-10 Parthey = p. 197 de l'ed.-trad. 
E. des Places.) 

39 De errore prl!f.rel.8,2-3. C£ le commentaire de mon ed.-trad., p. 244. 
4Q MJ. Vermaseren, CCCA III, p. 102, no. 358 et pl. CCXI. C£ R. Turcan, 

L'aigle du pileus, dans Hommages a M.J. Vermaseren (n. 33), III, p. 1281-1292. 
41 MJ. Vermaseren, CCCA IV, Leyde, 1978, p. 93, no. 224 et pl. LXXXVIII. 
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"theorisee", mais en s'inspirant, comme il l'affirme lui-meme,42 des 
enseignements de Platon, d'Aristote et des Oracles chaldafques. A ces 
sources avouees et revendiquees s'en ajoutent probablement d'autres 
qui se sont integrees plus ou mains anonyrnement a son microcosme 
intellectuel, en fonction de ses lectures de jeunesse, inegalement as­
similees et coordonnees.43 

On n'a pas manque de souligner44 les analogies qu'offre l'exegese 
de Julien avec celle qu'Hippolyte de Rome met au credit de la gnose 
naassenienne.45 D'apres les sectaires dont l'heresiologue rapporte en 
detail les speculations theosophiques, la Mere des dieux mutile Attis 
pour faire manter vers elle "la puissance masculine de l'ame".46 Attis 
a ete "coupe'' des parties materielles de la creation "d'en-bas." 11 est 
retoume a l'essence etemelle d'en-haut. Comme Endyrnion, comme 
Adonis - deux mortels aimes par des immortelles dont l'histoire re­
vient si frequemment sur les sarcophages de l'epoque antonine et 
severienne47 - Attis figurerait l'ame a laquelle aspirent les etres celes­
tes.48 Les Naasseniens identifient Attis avec l'homme parfait, une sorte 
de Christ, "l'epi vert moissonne" (comme celui de l'epoptie eleusi­
nienne), le ')oueur de flute" dont le souffle harmonieux est l'Esprit, 
celui qu'a enfante la "feconde amande", le "patre des astres etince­
lants" que celebrait un hyrnne chante, parait-il, au theatre.49 Or, chez 
Julien, Attis que Cybele a coiffe du bonnet etoile50 est bien celui qui 
rompt avec le monde d'en-bas, apres avoir semble "pencher et incli­
ner vers la matiere" (168a) et qui revient a la Mere des dieux apres 
!'eviration: "elle le rappela a elle apres lui avoir enjoint d'arreter sa 
course vers l'infini" (169d). Apres son aventure, la deesse le fait re­
venir a elle ')oyeusement, ou plutot elle le garde aupres d'elle" (171c). 

42 Or.V(8), 162b-d. C£ J. Bouffartigue, op. cit., p. 365. 
43 Ibid., p. 25 ss. et passim. 
44 Ibid., p. 375 ss. C£ G. Sfameni Gasparro, Interpreta;:;ioni gnostiche ... (n. 31), 

p. 38Q-394. 
45 Hippo!. Refot.V,7,13-15 (p. 146, 64-74 Marcovich). 
46 Ibid., 13 (p. 146, 66 Marcovich): Kat airov{rov livro J.lCIKap{a q>um~ ri]v &.ppevtrl)v 

OUVCIJ.llV 'til~ wuxfl~ &.vaKCIAel'tat1tpO~ auri]v. 
47 G. Koch, H. Sichtermann, Riimische Sarkophage, Munich, 1982, p. 131 ss., 144 

ss. Sur Endymion, cf. maintenant H. Sichtermann, Die mythologischen Sarkophage, Teil 
2, Apollo bis Gra;:;ien, Berlin, 1992, p. 32-53. 

48 Hippo!. Rifut.V,7,11-l2 (p. 145, 57 ss. Marcovich): 0 0. IJIUXfl~ opeyE'tCll. Cf. 
G. Sfameni Gasparro, Zoe. cit., (n. 31), 393 s. 

49 Hippo!. Refot.V,9,7-9 (p. 166, 35 ss. Marcovich). Cf. G. Sfameni Gasparro, Zoe. 
cit., p. 388. 

50 Or.V(8),165b,168c,171a (t~v Katucrnnov tot~ licrtpot~ tuxpav). C£ J. Bouffartigue, 
op. cit., p. 364. 
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Mais cet eloignement d'Attis jusqu'aux extremites de la matiere, 
dans l'antre de la nymphe (165c) correspond aussi pour une part au 
sort des ames qui sombrent dans le corps. Pour expliquer la fete des 
Hilaries, Julien ne peut que poser la question (169d): "Qu'y aurait­
il de mieux dispose, de plus joyeux qu'une arne echappee de la course 
vers l'infini, de la generation et de !'agitation interieure, et qui a ete 
enlevee jusqu'aux dieux memes?" (ertl oe touc; Swuc; autouc; avax8dcrTJc;). 
Cette derniere expression est parallele a celle de Saloustios: rtpoc; touc; 
Swuc; otov emxvoooc;Y On en retrouve !'equivalent dans ce meme 
Discours (17lc), la ou l'empereur evoque la reintegration d'Attis dans 
le cercle des dieux (ertavayet rtpoc; eaut~v f] 8e6c;). Mais en 172b, il 
s'agit d'Helios qui fait remonter jusqu'a lui "les ames fortunees", celles 
que Saloustios52 definit comme "ayant vecu selon la vertu, heureuses 
de s'etre separees de l'ame irrationnelle et qui, purifiees de tout corps, 
communient avec les dieux et administrent avec eux la totalite du 
monde". Tout au long de cet hymne en prose a Cybele, le mythe 
d'Attis exemplifie en quelque maniere le cycle du salut des ames qui, 
apres leur chute temporaire dans le monde inferieur, se liberent en 
faisant philosophiquement comme l'amant de la "Mere" ou comme 
les "eunuques volontaires" d'Athenagore,53 qui songe evidemment a 
la chastete de ceux "qui se sont faits eunuques eux-memes en vue du 
royaume des cieux" (Matt.l9, 12, 11 ), et non pas aux Galles de la 
Grande Mere.54 Tout comme les theo1ogiens de 1a secte naassenienne55 

Julien ne manque pas de rapprocher 1e cas du hierophante d'Eleusis 
qui "s'interdit toute generation, puisqu'il ne peut participer au pro­
gres vers l'infini" (173d). D.M. Cosi56 observe avec raison qu'Attis 
est chez Julien "la figura prototipica dell'anima umana, della sua 
origine e del suo destino". C'est l'acteur divin d'une anthropologie 
dramatisee. 

La doctrine naassenienne a du fleurir des l'epoque antonine, sous 
!'influence conjointe du dualisme platonicien et de l'allegorisme stoi:­
cien, mais en relation aussi tres probablement avec le regain de vi­
talite dont beneficie alors la religion metroaque grace aux appuis 

51 De.d. et m.IV,IO. 
52 Ibid., XXI,!. 
53 Leg.34 (p. 187, 12 Ubaldi); c( 33 (p. 182, 9) 
54 Comme le croyait A. Audin, Les martyrs de 177, Cahiers d'Histoire, II, I966, 

p. 356. 
55 Hippo!. Rifitt.V,8,40 (p. 163, 213 Marcovich). C£]. Bouffartigue, op. cit., 

p. 376. 
56 Casta Mater Idaea, Giuliano l'Apostata e l'etica della sessualitO., Venise, 1986, p. II 0. 
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officiels, quand le Phrygianum du Vatican commence a fonctionner. 57 

Le monnayage contemporain en temoigne eloquemment.58 Les Naas­
seniens prenaient en compte le phrygianisme au temps ou sa popu­
larite s'imposait meme au theatre ou, revetu d'un costume presti­
gieux et la harpe en main, un acteur chantait (nous dit Hippolyte) 
"les grands mysteres, sans d'ailleurs comprendre le sens de ses paro­
les". 59 Ces demiers mots doivent transcrire une reflexion de l' exegete 
naassenien. Il dechiffrait sans doute dans l'hymne a Attis qui suit 
une tout autre signification que celle dont se contentait le public 
pai:en ordinaire. D'apres Hippolyte, les gnostiques naasseniens parti­
cipaient assidument aux "Mysteres de la Grande Mere".60 Peut-etre 
meme se faisaient-ils taurobolier. Car !'auteur des Philosophoumena nous 
precise qu'ils ne sont pas mutiles, a la difference des Galles; mais, 
comme des eunuques, ils excluent toute relation sexuelle. Or, le 
taurobole est un sacrifice de substitution, qui permet de s'assimiler 
fictivement a un Attis, sans en subir la mutilation.61 A l'epoque de 
Julien, les tauroboles avaient, comme on sait, les faveurs de l'aristo­
cratie pai:enne.62 

Il n'est pas impensable que, dans les annees ou au chateau de 
Macellum le futur Cesar devorait la bibliotheque de Georges, alors 
pretre charge de son "institution" chretienne, Julien ait lu la RefUta­
tion de toutes les heresies, prodigieux temoignage sur l'imaginaire syncre­
tique des milieux pai:ens touches par les progres de l'Evangile, et 
done propre a interesser un adolescent lie a cette double tradition. 
Apres le massacre de ce meme Georges (devenu eveque d'Alexan­
drie, il avait eu le malheur d'y detruire un Mithraeum afin d'y im­
planter une eglise), Julien s'inquiete du sort de sa bibliotheque: "On 
y trouvait surtout les livres des Galileens, en grand nombre et de 
toute espece," rappelle-t-il a Porphyre, son directeur general des fi­
nances.63 Il ecrit aussi au prefet d'Egypte:64 "Rends-moi done un service 

57 MJ. Verrnaseren, Cybele and Attis (n. 10), p. 45 ss. La premiere attestation datee 
est celle du taurobole de 160 dont un autel lyonnais consacre le souvenir: GIL 
XIII, 1751. 

58 R. Turcan, Numismatique romaine du culte mitroaque, p. 31. 
59 Hippol. Refot.V,9,7 (p. 166, 39 Marcovich). 
60 Ibid., 10 (p. 168, 63 ss. Marcovich). 
61 R. Turcan, Les cultes orientaux dans le monde romain2, Paris, 1992, p. 57. 
62 Supra, n. 31. 
63 Julien, Lettres, 106 (36), p. 184 de l'ed.-trad.J. Bidez dans la Coll. des Univ. de 

France, Paris, 1924. 
64 Ibid., 107 (9), p. 185. C£ J. Bouffartigue op. cit., p. 325 s., ou l'auteur insiste sur 

l'interet de Julien pour les "commentaires". 
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personnel en retrouvant taus les livres de Georges. 11 y en avait 
beaucoup sur la philosophic, beaucoup sur la rhetorique, et de plus 
beaucoup sur les doctrines des impies Galileens, ouvrages que je 
voudrais voir aneantis: mais de peur que d'autres plus utiles ne dis­
paraissent avec eux, qu'on les recherche, eux taus aussi, avec grand 
soin." Parmi ces livres "de toute espece" pourrait bien s'etre trouve 
l'ouvrage d'Hippolyte, reservoir de speculations bizarres et fantasma­
goriques auxquelles Julien n'etait pas de nature a rester insensible. 

Mais d'autres influences ant joue qui, par une sorte de coalescence, 
ant forme le noyau complexe des intuitions majeures developpees 
dans le Discours. Julien revendique l'originalite personnelle de son 
interpretation:65 "On m'apprend que Porphyre a philosophe sur le 
sujet." Mais l'empereur n'a pas lu ces ecrits et ne sait pas s'ils sont 
ou non en accord avec son propos. "Neanmoins j'imagine pour rna 
part que ce Gallas ainsi qu' Attis sont la substance de }'intelligence 
feconde et creatrice qui engendre tout jusqu'au dernier degre de la 
matiere ... " (161c). Effectivement, cet Attis generateur parait bien 
etre une "premiere" dans l'histoire des allegories polytheistes, encore 
que les Naasseniens aient ouvert la voie a des considerations tres 
vmsmes. 

Mais, bien avant la gnose naassenienne, Platon dans le Tzmee (34b) 
avait en somme identifie le ciel avec l'ame du monde, qui l'enve­
loppe de toutes parts comme un firmament. 66 On retrouvera dans le 
Corpus Hermeticum (X, 11 )67 une comparaison significative ent~e le ciel 
intelligible qui cercle le cosmos et l'ame qui enveloppe la tete comme 
une membrane, u~~v ·: "Toutes les chases qui sont attachees a la 
membrane de cette tete, en laquelle se trouve l'ame, sont par nature 
immortelles." L'ame "noetique" est done comme le cercle immortel 
du feu divin. C'est la quintessence que Julien identifie explicitement 
ou implicitement avec Attis.68 C'est l'ame du monde en meme temps 
que le prototype de l'ame humaine. Comme l'ether aristotelicien aussi, 
l'Attis de Julien joue un role createur, la ou s'opere "le melange du 
corps passible et du mouvement circulaire - impassible - du cinquieme 

65 Sur la "loyaute" de Julien et son originalite relative: ibid., p. 346 s. et 3 79. 
66 A.·:J. Festugiere, La revelation d'Hermes T rismegiste, II, p. 256 s.; J. Pepin, Idees 

grecqU£s sur l'homme et sur Dieu (n. 20), p. 342 ss., qui renvoie (p. 344) a Plat. I.eg.X,896a. 
67 Ed.-trad. Nock-Festugiere dans la Coli. des Univ. de France, I, Paris, 1945, 

p. 128, n. 47. 
68 Or.V(8), 162b, l65a, l66d, 167d, l70c. 
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corps" (165c) et ou se fait "la catabase" dans l'antre de la Nymphe 
(171a). 

En definitive, par consequent, s'exprimerait dans le Discours une 
idee prefiguree par les speculations de Valerius Messala sur Janus­
Aion. Mais, en assimilant Attis au ciel dont il porte les astres sur la 
tiare, insigne de ses pouvoirs sur "l'espace sans melange et pur jusqu'a 
la Galaxie" (17la; cf. 168c), Julien nous refere a Ouranos, egalement 
chatre, et dont Cornutus69 expliquait la mutilation dans un sens as­
sez comparable a celui de l'exegese explicitee trois siecles plus tard 
par "1' Apostat". En effet, Ouranos est le fecondateur par excellence; 
mais cette generation qui deborde demesurement a besoin d'etre li­
mitee, regularisee. Kronos, qui personnifie l'ordre regissant la crea­
tion universelle, "voyant l'ecoulement de }'element enveloppant de­
venir excessif, le restreignit en rendant les exhalaisons plus subtiles. 
La nature du cosmos, que nous avons dit s'appeler Zeus, ayant pris 
de la force, fit cesser le caractere desordonne de cette transformation 
et y mit un terme apres avoir accorde au monde lui-meme une plus 
longue existence." G. Rocca-Serra70 a justement marque !'importance 
de l'allegorisme stoi:cien qui "fournit ici, comme en d'autres circons­
tances, sa base a l'exegese ne6platonicienne." 

Nourri de multiples textes, Julien a le sentiment de faire ceuvre 
originale en trouvant 1' expression d'une synthese qui met en forme 
et au clair la coherence profonde d'elements heterogenes, graduelle­
ment sedimentes dans sa conscience d'intellectuel pa.len. Jamblique 
et les Oracles chaldai"ques correspondent aux strates les plus recentes, 
les plus determinantes aussi de sa culture theosophique. Des Oracles, 
au vrai, il ne cite expressement qu'une epiclese du dieu solaire 
(bttaxtt<;), 71 chorege des planetes qui fait remonter les ames au ciel, 
comme la Grande Mere ramene Attis a ses cotes pour en faire l'aurige 

69 Theol.Graec.comp.7, p. 7, 21-28 Lang. 
70 Les philosophes stofciens et le syncretisme, dans Les syncretismes dans les religions grecque 

et romaine (Colloque de Strasbourg, 9-11 juin 1971 ), Paris, 197 3, p. 14 ss., en par­
ticulier pp. 21-24; trad. G. Rocca-Serra, p. 23. 

71 Or.V(8),172d = E. des Places, Oracles chaldafques, ed.-trad. dans Ia Coil. des Univ. 
de France, Paris, 1971, p. 112, fr. 194. Cf. Prod., In Tim.l, p. 34, 21 Diehl. "Peut­
etre Mithra," ecrit A.·:J. Festugiere (trad. de Proclus, Commentaire sur le Timee. I, Paris, 
1966, p. 66, n. 4). Plus prudemment, J. Bouffartigue (op. cit., p. 306) se contente 
d'affirmer: "il s'agit d'Helios". Voir egalement W. Theiler, Die chaldiiischen Orakel und 
die Hymnen des ~nesios (Schr.d. Konigsberg. gel. Gesellsch., Geisteswiss. Klass.l8, 1), 
Halle, 1942, p. 35 = Forschungen zum Neuplatonismus, Berlin, 1966, p. 294 s. ("der 
Sonnengott"). 
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de son char (17lc), et ce char evoque evidemment celui de l'ame 
pour un lecteur du Phedre. Les neoplatoniciens ont, comme on sait,72 

abondamment glose sur ce theme. En tout cas, c'est cette epanodos 
celeste d'Attis que nous montrent, a l'epoque meme de Julien ou un 
peu plus tard, les medaillons contomiates au type du quadrige metro­
aque.73 Mais si, dans le Discours, Helios ne s'identifie pas avec l'amant 
chatre de Cybele, les lecteurs de Julien pouvaient songer aux idoles 
qui le representaient radie. 74 

Cependant, outre la reference expresse au "Chaldeen", !'argumen­
tation de l"'Apostat" implique, me semble-t-il, d'autres indices d'une 
empreinte chaldai:que indubitable sur l'imaginaire de l'empereur. 

II affirme n'avoir pas lu ce que Porphyre a ecrit sur le mythe 
d'Attis (16lc). Mais il connait apparemment le symbolisme du dieu­
fteur, car "de fait", affirme-t-il, "le mythe raconte qu'apres son expo­
sition au bord des tourbillons du fteuve Gallos, il s' epanouit comme 
une fteur" (av9flcrm). 75 Le nom de F1orus ou d'Anthus (Anthis) se 
rencontre dans l'epigraphie du culte phrygien. 76 On a vu, d'autre 
part, que pour Julien, Attis correspond a la quintessence, c'est-a-dire 
a la "fteur du feu". Or c'est !'expression meme que les Oracles chal­
dai"ques appliquent ala membrane (UI.l~V) intellective dissociant les deux 
feux, sorte de diaphragme qui coincide avec l'ame du monde. 77 

72 E.R. Dodds, Proclus, The Elements qf Theology, Oxford, 1933, §§ 205-210, Append. 
II et p. 304 ss.; F. Cumont, Lux perpetua, p. 380; J. Trouillard, Rijiexions sur l'oXTIJ.ta 
dans les "Eiiments de thiologie" de Proclus, REG 70, 195 7, p. I 02 ss. La doctrine du char 
ou corps lumineux de !'arne est impliquee par les fragments 120, 193, et 20 I des 
Oracles chaldai"ques (p. 96, 112 et 113 E. des Places). Cf. maintenant N. Aujoulat, Le 
corps lumineux des pai"ens et le corps glorieux des chritiens chez quelques auteurs grecs, dans Ainsi 
parlaient les Anciens, (Melanges J.-P. Dumont), Lille, 1994, p. 263 ss. 

73 R. Turcan, Numismatique romaine du culte mitroaque, p. 51 s. On songe naturelle­
ment aussi a Ia fameuse patere de Parabiago, qui date sans doute de Ia seconde 
moitie du IV• siecle apresj.-C.: MJ. Vermaseren, CCCA IV (n. 41), p. 107 ss., no. 
268 et pl. CVII; L. Musso, Manffottura suntuaria e committen;:.a pagana nella Roma del IV 
secolo. Indagine sulla lanx di Parabiago, Rome, 1983. 

74 Supra, n. 33. 
75 A noter que, dans son Discours sur le Soleil-roi (Or.IV[ll],l34a), Julien compare 

les rayons de l'astre a une "fteur": ol<mep liv9o~ cuct"ive~. Cf. A. Penati, L'irifluenza del 
sistema caldaico sul pensiero teologico dell' imperatore Giuliano, Riv. di Filos.Neoscol. 7 5, 1983, 
p. 554. J. Bouffartigue (op. cit., p. 375, n. 303) pen;oit "peut-etre" dans av9f\crat "un 
echo du lien etabli entre Attis et Ia vegetation". La metaphore de Julien a, je crois, 
une autre portee. 

76 MJ. Vermaseren, CCCA V, Leyde, 1986, p. 139, no. 395. Cf. R. Turcan, Les 
religions de l'Asie dans la vallee du Rhone (EPRO 30), Leyde, 1972, p. 54, 92, 96. 

77 Fr. 6 de l'ed-trad. E. de Places (p. 68 et 124 s., n. I). Cf. J. Bidez, Un .foux dieu 
des Oracles chaldai"ques, Rev. de Philo/.27, 1903, p. 79-81; A.:J. Festugiere, Un vers me-
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Comme la "£leur du feu" chaldai:que, Attis unit et separe tout a la 
fois la creation materielle et !'intellect divin. 

C'est aussi un dieu que l'iconographie romaine represente le plus 
souvent vetu d'une tunique retroussee a la taille, quelquefois avec 
une ceinture, et un lecteur pai:en des Oracles ne pouvait manquer 
d'etre frappe par l'image de cette "£leur du feu" qu'on y trouve 
curieusement qualifiee de "retroussee" (imE~roJC6<;). 78 On songe pareille­
ment au Dieu de Philon d'Alexandrie qui s'est attache en quelque 
sorte au-dessous de lui (imo~Eu~a<;) toutes les chases du devenir, sans 
etre lui-meme contenu par aucune, tout comme l'ether d'Aristote.79 

Certes, nulle part cette "£leur du feu" n'est assimilee expressement 
au dieu Attis ni chez Julien, ni dans les Oracles. C'est Hecate qui est 
nommee dans un fragment cite par Damascius. 80 Mais cette meme 
Hecate n'est autre que l'ame du monde,81 cercle du feu divin qui 
l'enveloppe comme une membrane (uJlitv), et tout le Discours sur la 
Mere des dieux implique cette identification. Si, dans une sequence que 
nous livre Proclus,82 Julien a lu que la genese de "la matiere aux 
multiples aspects" etait comme un orage attenuant peu a peu la £leur 
de son feu "dans les cavites des mondes", ne pouvait-il sanger au 
dieu-fleur descendu dans la grotte ou le principe humide de la Nym­
phe (165c) affaiblit le feu celeste? Les rayons dont parle le meme 
oracle et qui tendent "vers le bas" (JC<Xtro tEivnv) devaient aussi rap­
peler aJulien la "catabase dans l'antre" (171a; cf. 168c), image my­
thique de la communication divine avec la matiere. Est-il impensable 
qu'il y ait medite en decouvrant dans un autre fragment conserve 
par Proclus83 cette vision des "torches epanouies" qui descendent du 

connu des Oracles chaldai'qW!s dans Simplicius, Symb.Osl.26, 1948, p. 75 ss., 77. Le Soleil 
des alchimistes est aussi "fleur du feu": A.:J. Festugiere. La revelation d'Hermes Trisme­
giste, I, Paris, 1950, p. 261. 

78 Fr. 6, 1 (p. 68 E. des Places); 35, 3 (p. 75). 
79 Phil.Alex. De post.Caini, 14. Cf. P. Boyance, I.e Dieu Tres Haut chez Philon, dans 

Melanges d'histoire des religions qfferts a H.Ch. Puech, Paris, 1974, p. 145 s. 
8° Fr. 35, 3 (p. 75 E. des Places) = Dam. De prim.princ.266 (II, p. 133, 5 Ruelle). 
81 Fr. 28, 32 (p. 74, n. 2), 35, 174 et 1es notes afferentes d'E. des Places. La 

fontana uirgo de Mart.Cap.II,205 s'identifie avec Hecate (qualifiee de mwa.ia.), en meme 
temps qu'avec Ia "fleur du feu". Cf. L. Lenaz, op. cit., (n. 37), p. 41; E. des Places, 
Les Oracles chaldai'ques, ANRW, 11,17,4, Berlin-New York, 1984, p. 2318. Cf. S.I. 
Johnston, Hekate Soteira. A Study qf Hecate's Roles in the Chaldean Oracles and Related 
literature, Adanta, 1990, p. 91 ss., 153 ss. 

82 Fr. 34 (p. 74 s. E. des Places)= Prod. In Tim.l, p. 451, 19-22 Diehl. L'expres­
sion "cavites des mondes" procede du Ps.-Aristote, De mundo, 4, 395b 34 (E. des Places, 
Oracles chaldai'ques, p. 129, n. 8), mais sans les implications doctrinales des Oracles. 

83 Fr. 130, 2 = Prod. In Tim.III, p. 266, 21 Diehl. 
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Pere et dont l'ame cueille la "£leur des fruits embrases" (EJ.!7tupirov), 
issus de l'empyree comme Attis? Nous savons par Simplicius qu'une 
doctrine du cinquieme corps avait sa place dans la theologie chal­
dai:que.84 

Assurement, l'enthousiasme de l'exegete neoplatonisant surinter­
pretait les mysterieux hexametres attribues a son homonyme. Meme 
s'il s'est efforce d'analyser strictement la 1heologie chaldai"que du "di­
vin" Jamblique,85 il a du elucubrer et se flatte d'ailleurs ouvertement 
d'avoir elabore une interpretation personnelle (au'to~ otKo8Ev E7ttvo&).86 

C'est le fait de quelqu'un qui veut s'expliquer a lui-meme et justifier 
rationnellement son paganisme, en fonction de sa culture, de ses 
preoccupations intellectuelles, des problemes qui le tourmentent per­
sonnellement et qui n'ont rien a voir avec la piete du fidele ordi­
naire. Comme tant de polytheistes plus proches qu'ils ne le croient 
de certains monotheistes contemporains, Julien recherche et trouve 
une coherence dans la disparite deroutante des traditions pai:ennes, 
grace a la theosophie, et c'est aussi la theosophie qui permet a des 
chretiens comme Synesius87 d'integrer a leur reflexion la lettre des 
Chaldaica. 

Mais chez Julien !'elucidation du mythe phrygien procede, sem­
ble-t-il, d'une interrogation plus intime et qui depasse la perspective 
generale de la "reaction pai:enne." Dans l'histoire d'Attis, l'empereur 
dechiffre peut-etre quelque chose de son drame personnel: celui 
d'un homme qui aime le monde et qui agit dans le monde, qui 
admire l'ordre cosmique et la creation dans sa pluralite multiforme, 
mais qui aspire en meme temps a l'unite perdue, a la reintegration 
dans le feu originel de !'Intelligence absolue. Il fait son metier d'em­
pereur. Il s'y donne avec la meme ardeur genereuse que le dieu 
generateur descendu dans "l'antre des Nymphes", mais sans s'y aban­
donner ni sombrer dans la compromission indefinie avec la matiere. 
Julien rend graces a Cybele de ne l'avoir pas laisse "errer dans les 
tenebres": lui aussi a fait "I' ablation" ... ( 174-c). 

84 Simp!. Comm. in Arist.plrys., p. 643, 27 Diels. C[ H. Lewy, Chaldaean Oracles and 
1heurgl, Paris, 1978, p. 138, n. 270. 

85 J. Bouffartigue, op. cit., p. 307 ss., 345 ss., 365 s. 
86 Or.V(8),16lc. Cf. J. Bouffartigue, op. cit., p. 346. 
87 W. Theiler, op. cit. (n. 71 ); E. des Places. ed-trad. des Oracles chaldafques, p. 35 

ss.; Id., Les Oracles chaldafques, ANRWII,17,4, p. 2316 ss. C[ H.-I. Marrou, La "con­
version" de !iJnesios, REG 65, 1952, p. 4 74 ss.; C. Lacombrade, .'iJ!nesius de Cyrene, hellene 
et chretien, Paris, 1951, p. 60, 62 s., 156, 167 s.; J. Bregman, .'iJ!nesius qf Cyrene: Phi­
losopher-Bishop, Berkeley, 1982. 
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On ne peut pas dire que l'exegese de l'empereur ait fait ecole 
chez les neoplatoniens, sauf chez son contemporain et ami le "phi­
losophe" Saloustios pour qui Attis est "le demiurge de ce qui se fait 
et se defait".88 Le chapitre IV de son traite Des dieux et du monde fait 
tres exactement echo au Discours sur La Mere des dieux. Pourtant, un 
peu moins de deux siecles plus tard, Damascius89 attribue a Attis la 
demiurgie ou le soin d'organiser "ce qui est engendre". Il situe le 
dieu dans la sphere lunaire, comme Adonis dont le mythe dramatise 
semblablement le divin en devenir. Porphyre associait deja au dieu 
phrygien l'amant de Venus considere plus precisement comme un 
symbole des fruits murs.90 Damascius devait connaitre le traite Sur les 
statues. Mais Porphyre pourrait bien s'etre explique encore ailleurs 
sur ces dieux de la fructification, dans l'ouvrage dont Julien a en­
tendu parler, sans se donner la peine dele lire (16lc). Pour Damascius, 
Attis et Adonis comptent comme "les derniers des dieux hyper­
cosmiques", ceux qui exercent "sur notre monde une fonction de 
providence". La localisation d' Attis dans le secteur "seleniaque" ne 
nous rappelle pas seulement !'insigne du croissant lunaire qui sur­
monte a Ostie l'apex de son pileus.91 Le cercle de la Lune marque 
l'entree dans la sphere du changement. "Observe done l'immutabi­
lite du cinquieme corps par rapport a l'universel changement en 
considerant les phases de la Lune", ecrit Julien (167d), lequel nous 
montre ailleurs (Or.IV,[11],150a) "la Lune contemplant ala fois les 
intelligibles supracelestes et parant aussi de formes le monde mate­
riel", en detruisant "ce qu'il comporte de desordre et de confusion". 
C'est done aussi le lieu d'Attis et de la generation des formes definies. 

Damascius avait encore une notion relativement precise du culte 
metroaque, en un temps ou, depuis plus d'un siecle, il avait cesse 
d'etre celebre publiquement. Dans sa Vze d'lsidore, il nous conte qu'avec 
son ami le philosophe Dorus il s'etait aventure a Hierapolis de Phrygie 

88 De d. et m.IV,8. Un vers precite de l'hymne au Solei! de Proclus (n. 38) pour­
rait postuler Ia lecture de commentaires apparentes a l'exegese de Julien ou Ia de­
pendance d'une source commune: Jamblique? 

89 De prim princ.352 (II, p. 214, 6 s. Ruelle), traduction d'A.-Ed. Chaignet, Damoscius 
le Diadoque, Problemes et solutions touchant les premiers principes ... III, Paris, 1898 (reed. 
Bruxelles, 1964), p. 67. C£ 0. Kern, Orphicorum .fragmenta2, Berlin, 1963, p. 223, fr. 
201. On rapproche l'Hymne orphique 40 (a Musee), ou Attis est invoque avant Adonis 
(v. l-2). 

90 Ap. Eus. PE III,ll,l2,15 et 17; 13,14. C£ Amm.XXII,9,15 (sectarum est indicium 
frugum). 

91 Supra, n. 33. 
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so us le temple d' Apollon dans un couloir sou terrain qui exhalait des 
vapeurs mortelles. Tous deux en etaient sortis sains et saufs. C'est 
alors qu'endormi dans cette "ville sacree", Damascius avait reve qu'il 
etait Attis et qu'il !etait les Hilaries a !'invitation de la Grande Mere. 
"Ce songe signifiait notre salut hors de l'Hades": autrement dit, le 
salut de l'ame delivree des pesanteurs terrestres.92 Damascius avait 
du lire le Discours de Julien, meme s'il ne le cite pas. 

Certes, l'empereur n'etait pas vraiment une autorite philosophi­
que. Ce qui ne l'empechait pas d'etre lu et recopie. Au demeurant, 
ses speculations sur le dieu chatre n'avaient rien non plus d'une emer­
gence ex nihilo, mais tout d'une convergence ou d'une syncrese d'ele­
ments platoniciens, peripateticiens, sto1ciens, neopythagoriciens, chal­
dai:ques, voire gnostiques, sinon indirectement issus de gloses sur 
1' ouvrage perdu de Timothee ... 

Remarquable chez "1' Apostat" est son souci de rendre compte non 
seulement du mythe, des attributs ou des attributions d'Attis, mais 
aussi du detail de la liturgie romaine officielle (car il ne dit rien des 
tauroboles, a une epoque ou ce type de sacrifice est pourtant prati­
que sans complexe dans 1' Vrbs par l'aristocratie pai:enne). Julien re­
connait dans les modalites du ceremonial, dans le calendrier du ri­
tuel, dans les particularites des abstinences autant de confirmations 
de son exegese.93 Meme le pin sacre qui "se hausse pour ainsi dire 
vers l'ether" (169b), l'arbre au pied duquel Attis s'est mutile et que 
portent les dendrophores dans la procession du 22 mars, represente 
la conversion de l'ame qui rompt avec le monde d'En-Bas: "Le rite 
nous invite done, nous qui sommes d'une nature celeste mais qui 
avons ete transportes sur Ia terre, a moissonner la vertu accompa­
gnee de la piete dans le champ de notre conduite terrestre pour 
nous hater de rejoindre l'ancestrale deesse creatrice de vie" (169b; 
traduction G. Rochefort). La connaissance assez precise du culte qui 
inspire a l'empereur cette hermeneutique passionnee suppose tres 
probablement, comme on l'a conjecture,94 une part d'informations 
puisees directement a une source metroaque, mais integrees a une 
culture philosophique truffee de representations heterogenes. 

Quoi qu'il en soit et contrairement a ce que croyait F. Cumont,95 

92 Ap. Phot. Bib/.242,131 (VI, p. 34 de l'ed.-trad. R. Henty, Paris, 1971). 
93 Or.V(8),168c-169c,173a-178c. C( J. Bouffartigue, op. cit., p. 367-373. 
94 Ibid., p. 373: "Manifestement,Julien tient Ia ses informations de premiere main, 

et s'est renseigne aupres des depositaires du dogme". 
95 Lux perpetua, p. 264. 
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quand il ecrivait que "l' eschatologie si fortement constituee du maz­
deisme transforma celle des mysteres de la Grande Mere", le maz­
deisme ne joue apparemment aucun role dans !'argumentation de 
Julien, non plus que dans }'evolution de la religion metroaque en 
general. En revanche, il suffisait de reconnaitre l'ame cosmique du 
Timee et la quintessence d'Aristote dans la "fleur du feu" divin gene­
reusement diffusee, mais providentiellement maitrisee, pour ne plus 
s'offusquer d'une eviration mythique. Mais pour en faire la theorie 
avec l'ardeur qui anime le Discours sur la Mere des dieux, il fallait aussi 
comprendre que l'ame individuelle est solidaire de l'ame du monde, 
qu'elles sont en quelque maniere consubstantielles et que leurs sorts 
se confondent ou sont tout au mains paralleles. C'etait au fond deja 
l'idee des Naasseniens. 





MAGNA MATER, CYBELE AND ATTIS IN ROMAN SPAIN 

].F. Ubifia 

1. Bibliographical remarks and general view 

Our knowledge of the cult of Magna Mater and Attis in Roman 
Spain has scarcely advanced since A. Garcia y Bellido published, in 
1967, his well-known book on oriental religions,' in which he em­
phasized some of the most noteworthy features regarding the wor­
ship in Hispania of this divine couple, namely the irregular accep­
tance of Cybele and Attis in the various Spanish provinces, their 
marked flourishing during the early Empire, and the predominance 
of free citizens among their worshippers (although some were of slave 
or indigenous descent). 

However, Garcia y Bellido's study suffers from serious limitations, 
pointed out by the author himself in the "Preface" (p. IX): "Quant 
au theme je me suis limite a . . . la reunion de materiaux qui, un 
jour, puissent servir de base a des theories plus etendues de caractere 
historique. Le present livre n'est done pas une histoire des religions 
orientales dans 1' ancienne Hispanie". If we further consider that its 
cataloguing system is based upon purely formal archaeological crite­
ria, it is logical that this book hardly discusses questions of great 
historical interest, such as the ideological function of these cults, the 
religious sentiments they aroused, or their relationship with tradi­
tional Roman piety.2 

1 A. Garcia Y Bellido, Les religions orientales dans l'Espagne romaine, Leiden 1967, pp. 
23 ss. (Henceforth AGyB, ROER). We also quote in abbreviated form the following 
works: 

CCCA = MJ. Vermaseren, Corpus Cultus Cybelae Attidisque (CCCA). V. Aegyptus, Af­
rica, Hispania, Gallia et Britannia (EPRO 50), Leiden 1986. 

DUTHOY = R. Duthoy, The Taurobolium. Its Evolution and Terminology, Leiden 
1969. 

GRAILLOT = H. Graillot, Le culte de Cybele Mere des Dieux a Rome et dans !'Empire 
Romain, Paris 1912. 

VERMASEREN = MJ. Vermaseren, Cybele and Attis. 1he Myth and the Cult, Lon­
don 1977. 

2 An indication of this archaeological formalism is the classification of the repre­
sentations of Attis according to the position of the legs. The poor validity of this 
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Although, logically, only by addressing these historical questions 
may we extend our knowledge of the Hispanic cults, the studies pro­
duced in the last 25 years have been confined almost exclusively to 
expounding epigraphic or archaeological discoveries, in which the 
admitted intention is merely "to up-date" the repertory of metroac 
evidence compiled by Garcia y Bellido. For this reason, although the 
currently known information on Cybele and Attis doubles in volume 
that employed by the late Spanish scholar, this has not led to any 
theoretical reconsideration that might shed new light on their histo­
rical significance. Even worse, there has been a tendency toward a 
simple, uncritical accumulation of archaeological data that might lead 
one to overlook their unequal informative worth:3 even though the 
concise catalogues may not remark upon it, the representation of a 
divinity as a decorative detail within a mosaic obviously does not 
possess the same religious significance as the celebration of a taurobo­
lium for the health of the Emperor. 

Consequently, our starting point will be the corpus produced by 
V ermaseren, although we shall make a historical appraisal of each of 
the monuments catalogued and even reject at least ten, which have 
also, for the most part, been questioned by the late Dutch historian.4 

In any case, since the publication of his corpus, there have been hardly 

criterion obliged Garcia y Bellido to catalogue one third of the sculptures within a 
special group (named "C"), vaguely characterised as ... neither fitting the charac­
teristics of Group "A" (legs crossed) nor Group "B" (legs uncrossed). Moreover, in 
this latter group he includes an Attis from Malaca (no. I 7) that should, logically, 
belong to Group "A". 

3 C£ J. Alvar, "Cinco lustros de investigaci6n sobre cultos orientales en Ia Peninsula 
Iberica", Gerion II, 1993, pp. 313-26. As Professor Alvar is doing genuinely inno­
vatory research into the oriental cults in Hispania, for me it is not a mere compli­
ment, but sincere gratitude, to show my acknowledgement to him for letting me 
read some of his forthcoming articles as well as for his criticism of a first draft of 
this paper. 

4 CCCA nos. 155-216 (pp. 59-79). Of these 62 monuments we must reject nos. 
164 and 166 ("Tomb of the Elephant" at Carmo), 170 (inscription consecrated in 
Italica Dominae regiae, which probably refers to luno), 174 (inscription in Corduba 
dedicated to various Syrian divinities), 189 (extremely deteriorated inscription from 
Conimbriga, the consecration of which to Magna Mater is very uncertain: see infta 
note 30), 199 (inscription from &gobriga wrongly attributed to Attis (see note 67) and 
216 (a marble statue that represents, not Attis, but Ganymede or Paris). In addition, 
the inscriptions from Garlitos and Egitania ( CCCA 180 and 188) are both very doubtful 
(see notes I 7 and 32). On the other hand, the mosaics from Barcino and Gerunda 
(nos. 207 and 209), with representations of Cybele in the Circus Maxim us in Rome, 
can only have, in my opinion, a purely decorative function (it is even possible, as 
Prof. J. Alvar has commented to me, that they are images of Nemesis Dea Caelestis). 
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any new metroac findings: 5 apart from the small relief of Attis from 
Emerita, which V ermaseren failed to catalogue perhaps through an 
oversight,6 mention should be made, in Tarraconensis, of the titulus III 
4 from the Cueva Negra (Fortuna, Murcia)/ and the inscriptions 
from S. Martin de Unx (Navarra) and from Avila;8 and, in Lusitania, 
the inscriptions from Senhora dos Martires (Estremoz, Portugal) and 
Roi:>ledillo de Trujillo (Caceres).9 

In this sense, special note should be taken of the thesis of M. Ben­
dala on the so-called "Tomb of the Elephant" (in the Roman necro­
polis of Carma, today Carmona, Sevilla) which, according to him, 

5 In my opinion, a metroac character cannot be attributed to the reliefs from 
Mengibar (L. Baena del Alcazar, "Relieves romanos de Mengibar (Jaen)", Italica 17, 
1984, pp. 127-47), nor to the inscription from Cascais (Portugal): Augus etl Hermes 
deae/ masgistri/ donum. (Cf. however, the favourable opinion of J. Alvar, "Un posible 
testimonio de culto a Cibeles en Cascais (Portugal)", AEArq 59, 1983, pp. 123-130. 
Opposing this is J. d'Encarna~ao, "Omissao dos te6nimos em inscri~oes votivas", 
Veleia 2-3, 1985-86, pp. 305-310). 

6 This is a funerary inscription to the left of which are sculpted 3 or 4 reliefs of 
children, of whom only two have survived: one is an image of Attis and the other 
of a child wearing toga and bulla, doubtless the deceased. The text reads: Q, Articvleivs/ 
Q,F. Avitvs!vixit.an.V/ H.S.E.! S. TTL. (Cf. A. Garcia y Bellido, Esculturas romanas de 
Espana y Portugal, Madrid 1949, no. 321, pl. 253; idem, Roer, p. 59, no. I 0). 

7 Agreement has still to be reached on the historical significance of the varied 
and invaluable inscriptions from Fortuna, which are currently the object of study. 
According to A.U. Stylow and M. Mayer ("Los tituli de Ia Cueva Negra. Lectura y 
comentarios literario y paleografico", Antigiiedady Cristianismo IV, 1987, pp. 191-235, 
esp. 198-204 and 228-9) the cave, located in wooded countryside with abundant 
water, would have been a place of incubatio for devotees of the Phrygian gods (See, 
however, the more cautious and sceptical observations of A. Gonzalez Blanco, "Las 
inscripciones de Fortuna en Ia his to ria de Ia religion romana. Perspectivas hist6rico­
religiosas", Ibidem, pp. 271-317). 

8 The inscription from S. Martin de Unx (Navarra) reads: Ne(ria Helpisi<Ma(tri)> 
Magne v(otum) s(olvit) p(ro) s(alute)l Coemae (See C. Castillo, J. Gomez-Pantoja and M.D. 
Manleon, Inscripciones romanas del Museo de Navarra, Pamplona 1981, no. 30, p. 56). 
That from Avila might allude to the dedication of a metroac sanctuary, if we accept 
the debatable reconstruction by E. Rodriguez Almeida (Avila romana, Avila 1981, no. 
52, p. 139): Oecu/ Magna/ e Mat! ri P(ecunia)l C(onstituta)l LXXX. But, in my opinion, a 
more plausible interpretation is the one already proposed by F. Fita: Decuma Crem(etis) 
J(ilia) Ari p(osuit) c(onuigi) b(ene) m(erenti) a(ram) (BRAH 62, 1913, p. 538, no. 17) or 
the reading recently proposed by R. Knapp: Decu(mus?)lmagn(a)e mat/ri p(onendum)/ 
c(uravit)/ (annorum) LXV (Latin Inscriptions of Central Spain, Los Angeles 1992, no. 35, 
p. 38). Thus, on the basis of these two latter reconstructions, the inscription from 
Avila does not possess metroac connotations. 

9 The inscription from Senhora dos Martires reads: M(atri) D(eum) s(acrum)/ I(ulius) 
Maximil anus a(nimo) l(ibens) p(osuit)/ pro h(uius) m(onumenti) n(umini) e(rectionem)/ peculium 
(]. d'Encarna~ao, Inscriyiies romanas do Conventus Pacensis, Coimbra 1984, no. 440, pp. 
521-523). The one from Robledillo de Trujillo, very fragmented, has been recon­
structed as follows: M(agnae) I(deae) M(atri)!Marce<ll>/us An(norum) XI/C(larissimus) 
I(uvenis) M(ater) F(ecit)l Caesius/ An(norum) XXXVI H(ic) <situs est> S(it) T(ibi) T(erra) L(evis)l 
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was in reality "un autentico santuario donde recibian culto los Dioses 
T odopoderosos, Cibeles y Attis, y especialmente este ultimo por su 
especial significado religioso". 10 Bendala based his thesis on the vari­
ous decorative and structural elements of the tomb, as well as on its 
particular orientation: the presence of a betyl (which he considers a 
representation of Magna Mater), of a bas-relief (which, in his opinion, 
would represent an archigallus) and of a sculpture of Attis; the exist­
ence of three triclinia for the celebration of ritual meals, and of a 
pool that would be used in the ceremonies of 27 March (Lavatio) and 
as a fossa sanguinis in the criobolium rites of mystery initiation; finally, 
the peculiar orientation of a chamber, into which the first rays of the 
morning sun would directly penetrate on the day of the winter sol­
stice, led him to deduce that this would be a kind of sanctum sanctorum 
of the sanctuary, where the devotees of Attis celebrated the Natalis 
Invicti: Bendala considers that this evidence is decisive to prove that 
this was a metroac sanctuary, in spite of the fact that the triclinium 
inside, as he himself admits, "reproduce los rasgos caracteristicos de 
los spelaea mitraicos" and, furthermore, that this would be the only 
known case of the followers of Attis observing this feast day." 

Notwithstanding the fact that his reasoning interprets archaeologi­
cal data in a very forced and imaginative way, and although his 
argument contains certain errors and debatable conclusions, 12 Profes­
sor Bendala's thesis has enjoyed widespread acceptance among Spa­
nish scholars. Vermaseren (CCC4 164), however, made clear his doubts 
about this hypothesis and commented upon the possibility that the 
Tomb of the Elephant might be that of a priest of Cybele. More re­
cently, A. Fear13 has demonstrated that this tomb was very unlikely 

Ma:vral M(ater) F(aciendum) C(uravit) (M. Beltran, "Aportaciones a Ia epigrafia y ar­
queologia romanas de Caceres", Caesaraugusta 1975-76, p. 65, no. 45). 

10 M. Bendala, Li1 necropolis romana de Carmona (Sevilla), Sevilla 1976, p. 53. The 
thesis has been re-stated in his two valuable syntheses on oriental religions: "Las 
religiones mistericas en Ia Espana romana" in Li1 ReligiOn romana en Espaiia, Madrid 
1981, pp. 285-99, and "Die orientalischen Religionen Hispaniens in vorromischer 
und romischer Zeit", ANRW 18,1, 1986, pp. 345-408. 

11 M. Bendala, "Las religiones mistericas ... " p. 288. 
12 For example, he "systematically" denominates Cybele and Attis as "Dioses todo­

poderosos" (pp. 53, 54, 57); he considers the two to have been introduced into 
Rome in the year 204 B.C. (p. 54) and that they were always worshipped together 
in Carmo; he defines the galli as priests (pp. 55, 61, 69 n. 52); he believes that the 
Lilvatio of the Goddess was performed in the same pool that was used as a .fossa 
sanguinis (p. 57), and he claims, finally, that the metroac sacrifice of the lamb ante­
dated the taurobolium (p. 57 and note 41 ). 

13 AT. Fear, "Cybele and Carmona: a Reassessment", AEspA 63, 1990, pp. 95-108. 
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to be a sanctuary of Cybele due to its siting (within a necropolis), its 
chronology (prior to Claudius) and its architectural structures (with 
such limitations of space that it was not possible to hold the taurobolium, 
to burn a large pine tree, or to perform the multitudinous dances 
and processions). Although Professor Fear's criticism is sometimes ex­
aggerated14 and permeated with a caustic English sense of humour, 
we must agree that the Tomb of the Elephant, although it has still 
not revealed the religious or simply funerary significance of some of 
its components, should not be considered a metroac sanctuary as 
there is not even reason to believe it was the tomb of a priest of 
Cybele. 

* * * 
In a first consideration of the Hispanic evidence regarding Cybele 
and Attis, the following aspects are noteworthy: 

l. All our information is of an archaeological nature and its histori­
cal and religious value disparate (inscriptions, statues, appliques 
and ornamental representations in mosaics). The absence of liter­
ary texts obliges us to work with evidence that is not very "elo­
quent'' from the doctrinal point of view or from that of the reli­
gious sentiments of the faithful. It is hence inevitable that the 
historian must provide a personal interpretation if he wishes to go 
beyond the simple recording of rituals, of aesthetic and religious 
tastes, and of the names of a handful of dedicants whose degree 
of devotion is unknown. 

2. Apart from 3 figurines of unknown provenance (see note 74), in 
the provinces 15 of Lusitania and Gallaecia we only have one repre-

14 For example, Bendala never speaks of "temple" (in the contemporary sense of 
the word) but rather sanctuary, he never mentions the slaughter of "bulls" but of 
"rams", he assumes that the rituals were initially "clandestine" and, finally, he does 
not conceal certain "problematic" aspects emphasised by Fear. Furthermore, Fear 
mistakenly undervalues the solar affinities of the cult of Attis, all of which permitted 
M. Bendala himself to deliver a rapid riposte, reaffirming his initial hypothesis: 
"Comentario a! articulo de A.T. Fear 'Cybele and Carmona: a Reassessment"', 
AEspA 63, 1990, pp. 109-114. 

15 Hispania was divided, from the reign of Augustus, into three provinces: BG£tica, 
Lusitania and Tarraconensis. From this latter, which was enormous in extent and 
romanised to a varying degree, was separated, in times of Caracalla, the province 
of Gallaecia, in the NW of Hispania, an area of superficial romanisation where Celtic 
traditions maintained their strength. In the era of Diocletian, Tarraconensis was again 
divided, creating the province of Carthaginensis, and towards the end of the 4th cen­
tury, the Balearic Islands formed a new administrative unit. In this study, we adopt 
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sentation of Attis, in contrast to 1 7 in Baetica and 14 in Tarraconensis. 
The cult of Magna Mater, on the other hand, seems to be more 
uniformly evidenced ( 12 monuments in Lusitania; 5 in Gallaecia; 5 
in Baetica, and 10 in Tarraconensis). However, the metroac evidence 
of undoubted mystic character is concentrated, as we shall see, in 
Lusitania. 

3. Only on two occasions do Cybele and Attis appear together: a 
lost insciption from Mago (Mahon, Menorca), of which only a 16th 
century copy remains, alluding to the construction of a temple for 
the divine couple; and a second monument, of scant "religious" 
value, consisting of two bronze handles of a vase found at Segisama 
(Tarraconensis) and decorated with the images of Cybele and Attis. 16 

If, furthermore, we remember that in Lusitania, the province where 
the cult gained its most widespread acceptance, there are no signifi­
cant monuments to Attis, and that the opposite is true for the 
East and Betic coast, it is apparent that the two deities were wor­
shipped independently of each other. Nevertheless, the available 
documentation does not let us know whether this disassociation of 
the two cults was the result of a historical process, as almost all 
the monuments date from the second and early third centuries. In 
other words, what we know is analogous to a "photo" that, be­
yond doubt, reflects an important historical reality: these cults ar­
rived in Hispania at that late date (when they had already lost 
their mystic character, and their rituals and religious significance 
had become differentiated), and disappeared-also in an almost 
sudden manner--in the middle of the third century, although, as 
we shall see, perhaps due to different causes and in different ways. 

4. The monuments to each deity are of a very different nature: while 
Cybele was the object of public sacrifices, her cult was at times 
presided over by a religious hierarchy and there were sanctuaries 
dedicated to her, Attis is, preeminently, a god referred to in an 
individual, spontaneous manner on appliques, personal items and, 
above all, funerary sculptures and reliefs: he is never mentioned 

as a reference the situation at the start of the third century, when Hispania was 
divided into the provinces of Baetica, Lusitania, Gallaecia and Ta"aconensis. 

16 The most plausible transcription of the Mahon inscription (CCCA 215) is: Marcus 
Badius Honoratus et (?) Come/ius Silvanus templum Matri Magnae et Atthini de sua pecunia 
ficerunt. On the bronzes of Segisama, see E. Sanmarti, "Dos asas con representaci6n 
metr6aca del Museo Arqueol6gico de Barcelona", Ampurias 31-32, 1969-70, pp. 
285-89, and CCCA 201. 
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in epitaphs and his images were never objects of worship. Ac­
cordingly, while Cybele appears as the central figure of a religious 
system (with its priests, rites and mythology), and her worshippers 
usually wanted to record their names as a mark of their devotion 
to her, we do not know of any who explicitly declare themselves 
to be followers of Attis. Moreover, the funerary monuments with 
representations of Attis normally belong to leading members of 
local aristocracies, whose public activity is reflected in the tenure 
of the various municipal magistracies. On the other hand, although 
we know of some thirty persons related to the cult of Magna Mater, 
none of them is recorded as ever having performed a municipal 
magistracy or any other prominent public function. Consequently, 
the differences between these cults and their distinct geographical 
extension through Hispania may perhaps be explained by the 
differing social milieux that harboured these divinities. 

5. Finally, the two deities are seen to be integrated within the Ro­
man culture of the Imperial era and thus their rites, symbols and 
mythological content seem to be in complete harmony with the 
religious feelings of traditional piety. Therefore, the main question 
is to clarifY the historical reasons for their ephemeral expansion, 
that is to say, what were the spiritual satisfactions that certain 
sectors of the Hispano-Roman society sought from these cults. 

2. Cybele and Magna Mater 

Only on one occasion does the name Cybele appear in Hispanic epi­
graphy, and even then it is a case of a lost inscription, from Egita­
nia, of which we only possess a doubtful 16th century copyY Thus, 
strictly speaking, we should rather refer to this goddess as Mater deum, 
the usual name on Hispanic inscriptions, or otherwise as Magna Ma­
ter, although this denomination is rather less frequent and never 

17 CCG4 188: P(ublius) Popil(ius) Avitus P(ublii) j(ilius) indul/ gentia Pontifici(s) lg(a)edital 
nor(um) locum sepul(cri)/ accepi ante/ aed(em) Deael Magnae Cybeles quam/ iratam morte/ sensi. 
Hiibner included it among the folsae sive alienae, but with the cautious observation 
fortasse genuina (GIL 11,57). From then on, there have been few changes: some schol­
ars consider it to be false, others genuine (Cf. AGyB, ROER, pp. 52-53). I wonder 
whether a metroac inscription really existed in Egitania, but in the 16th century it 
was copied with interpolations, such as the "explanatory" name Cybeles or even the 
strong religious sentiment in its last lines. 
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appears on the commemorative inscriptions of metroac rites (taurobo­
lia or criobolia). 18 Although little importance has been accorded to this 
fact, I do not think it to be a trivial matter, as it is likely that be­
hind these differing names are concealed disparate devotions, if not 
different deities. 

In all events, the desire to eliminate the libidinous and anti-Roman 
connotations of the Phrygian Cybele must have favoured her fre­
quent association and syncretism with other goddesses, especially with 
Venus Caelestis, Juno and Minerva. 19 In Hispania we know of some 
significant cases of this religious phenomenon: one inscription from 
Monterrey (near Civitas Limicorum) is consecrated Iunoni Matris deum,20 

another from Legio VII Gemina might be dedicated Minervae et Magnae 
deum Matri Ideae,21 and the statue of Cybele found in the Municipium 
Ficariense bears on its base the inscription Matr(i) Terrae/ sacrum/ Albanus 
disp(ensator) (CCCA 195). Similarly, some Spanish historians have ex­
plained the abundance of metroac monuments in Lusitania in terms 

18 Magna Mater appears on the above-named inscriptions from Mago, S. Martin de 
Unx, Avila and Emerita (CCCA 185), but the latter two are of an arguable metroac 
nature and it is even probable that the Emeritan epigraph is of Mithraic character, 
according to the reading proposed by L. Garcia Iglesias ("Notas de epigrafia 
emeritense", Revista de Estudios Extremefios 40, 1984, p. 152): Jnuic .. .I Hector Cornelior(um)/ 
ex uisu. The name Mater deum, on the other hand, appears in Corduba (CCCA 177); 
Garlitos (CCCA 180, but see note 32); Pax Julia (CCCA 182); Olisipo (CCCA 183); 
Emerita (CCCA 186); Capera (CCCA 190); Marco de Canaveses (CCCA 191); Aquae 
Fl!Wiae (CCCA 192); Monterrey (CCCA 193), Monte Cildad (CCCA 202) y Senhora 
dos Martires (Estremoz). Finally, Magna deum Mater appears in Ossonoba (CCCA 181) 
and Olisipo (CCCA 184). 

19 For the historical evidence in this respect, see Vermaseren, pp. 71 ff. Cf. also 
H. Graillot, "Les dieux tout-puissants Cybele et Attis et leur culte dans !'Afrique du 
Nord", Rev.Archeol. (S. 4)3, 1904, pp. 322-53; H. Pavis d'Escurac, "La Magna Mater 
en Afrique", BAAlger.6, 1980, pp. 223-42 and J. Alvar, "Las mujeres y los misterios 
en Hispania", in La mzger en el mundo antiguo, Madrid 1987, pp. 245-57, p. 249, 
n. 7. Regarding the formula cunctis imbuor mysteriis, see A. Alvarez de Miranda, Las 
religiones mistbicas, Madrid 1961, p. 133. 

2° CCCA 193: Junonil <Mat>risl deuml (A)emilial FliWina. This is a singular case of 
devotion to the Juno of Mater deum, a kind of female genius of the goddess: on "the 
luna" and the imperial cult, cf. G. Grether, "Livia and the Roman Imperial Cult", 
AJPh 67, 1946, 222-52, pp. 225 n. 12. 

21 CCCA 194: Minervae et M(agnae) D(eum) Matri J(deae)l patriae consero<atricibu> s et 
N(umini)limp(eratoris) Caes(aris) M(arci) Aur(elii) <Cari cur>ante Castilno v(iro) c(onsulari) 
de<dicatum> e(x) v(oto). This is, in essence, the reconstruction made at the beginning 
of the century by F. Fita, who even suspected that what was consecrated to the 
goddess was a temple (BRAH 58, 1911, pp. 229-30), but F. Diego Santos has re­
cendy proposed a very different reading which denies its metroac nature: Minervae et 
J<unoni victrici ac> I patriae conseru(atrici) <pro sal(ute) Juliae Aug(ustae)> matrislimp(eratoris 
Caes M Au<r(elii) Antonini et> P. Septimi(i)l Severi <Getae> I pi(a)e fil(icis) A<ug(ustae) et 
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of the syncretism of Cybele with the indigenous goddess Ataecina, 
whose cult enjoyed great acceptance in this province.22 

Although this latter hypothesis is unconvincing, 23 there is no doubt 
that Cybele, as a Phrygian deity, is absent from Hispanic epigraphy, 
and it is reasonable to consider that she was also absent from His­
pano-Roman religious culture, at least in any significant form. In 
reality, what may be deduced from our documentation, as will be 
made clear, is that her cult was only practised among groups of scant 
numerical and social relevance, and never assumed the histrionic, 
bloody manifestations that so upset traditional Roman piety. In fact, 
all the offerings, petitions and even sacrifices are addressed to Mater 
Deum or Magna Mater, protective deities of syncretistic character who, 
certainly, take on the prerogatives of the Phrygian goddess, but these 
are shared with those of the other classical divinities (Juno, Minerva, 
Venus or Eartp Mother) and even-although less probably-with indi­
genous goddesses, such as the Lusitanian Ataecina. 

In conclusion, the Hispanic sources do not permit us to individualise 
distinct metroac deities or cults, but they do point to a (sometimes 
subtle) differentiation between cults: from the monuments to the cult 
of a romanised Cybele (and for this reason always named in the 
Latin manner?4 to those addressed to a syncretistic Mother Goddess 
where the Phrygian goddess has lost her personal identity, which has 
become compounded with that of classical or indigenous deities. 

Bearing in mind this differentiation, we may affirm that Cybele 
only enjoyed a certain acceptance in Lusitania: the above quoted in­
scription from Robledillo de Trujillo (see note 9) and another from 
Olisipo25 unmistakeably refer to her, and the cult is also evidenced in 

matris senat>us et cast(ror<um et patriae . .. s>acrum (Inscripciones romanas de Ia provincia de 
Leon, Leon 1986, p. 45). 

22 Cf. M.-P. Garcia-Bellido, "Las religiones orientales en la Peninsula Iberica: 
documentos numismaticos 1", AEspA 64, 1991, pp. 37-81, esp. 68-75. 

23 The main evidence vouching for the Cybele-Ataecina syncretism is the pres­
ence of indigenous names among the followers of Magna Mater. But the "indigenism" 
of these faithful is far from being proved and, besides, as J. Beaujeu comments, "les 
aires d'expansion des deux cultes ne coincident pas et aucun document n'atteste 
!'assimilation ou !'association des deux divinites, en sorte que !'hypothese reste a 
verifier" ("Cultes locaux et cultes d'empire dans les provinces d'Occident aux trois 
premiers siecles de notre ere", Assimilation et resistance a Ia culture greco-romaine dans le 
monde ancien. VI Cong.int.d'Etudes Classiques, (Madrid 1974), Bucarest-Paris, 1976, 433-
43, p. 441). 

24 Cf. L. Richard, ':Juvenal et les galles de Cybele", Rev. de l'Histoire des Religions 
169.1, 1966, pp. 51-67, esp. 55-6. 

25 Dated 108 A.D., this would be the oldest metroac inscription in Hispania: 
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other cities where taurobolia or criobolia were held, since we know that 
from at least the time of Antoninus Pius these sacrifices were exclu­
sively associated with the Phrygian goddess: such is the case of Emerita, 26 

Pax Iulia,27 Olisipo (see note 25), Ossonoba,28 Egitania (see note 17), Me­
tellinum29 and, very hypothetically, Conimbriga. 30 Outside Lusitania, the 
monuments are so isolated that one can only consider devotions con­
fined to a household setting: in Baetica there are three outstanding 
metroac inscriptions from Corduba31 and another very doubtful from 
Garlitos, near the border of Lusitania, 32 while in Tarraconensis and 

Matri del um mag(nae) /del ae Phryg(iae) Fl(avia)/ Ij;che cernophor(a) per M(arcum) Iul(ium)/ 
Cass(ianum) et Cass(iam) Sev(eram)/ M(arco) At(ilio) et Ann(io) co(n)s(ulibus) Gal(lo) (CCCA, 
184; GIL II, I 79). In the same place, and possibly from the same year, there is also 
the inscription CCCA 183: Deum Matri/T(itus) Liciniusl Amaranthus/v(otum) s(olvit) l(ibens) 
m(erito). In fact, we do not know what type of sacrifice or offering these inscriptions 
referred to, as the first epigraphic mentioning of a taurobolium to the Mother of the 
Gods does not appear until the year 160 A.D. (GIL XIII,l751). 

26 M(atri) d(eum) s(acrum)l Val(eria) Avita/ aram taurobolil sui natalici red/ diti d(ono) d(edit) 
sacerdo/ te Doccyrico Vale/ riano arcigallo/ Publicio Mystico ( CCCA 186). 

27 M(atri) d(eum) s(acrum)lduo Irinai pater etlfil(ius) criobolatilnatali suo sacer(dotibus)/ 
Lucio Antist(io) Avito/C(aio) Antisti(o) Felicislsimo (CCCA 182). 

28 CCCA 181: M(agnae) d<e>u<m> Matril L(ucius) Agriusl Vo<c>a<tus> I sacerd(o)s/ 
crinobo<lium (SIC) fecit>. 

29 A lost inscription of which several copies exist, different but coinciding in the 
mention of a taurobolium performed pro salute et reditu Lupi Alboni filii (CCCA 187). 

3° CCCA 189. This is a very fragmented inscription, that was reconstructed by its 
editors as follows: <Dis magnis Matris deum/THREE NAMES OF THE DEDI­
CATOR p>r<olsalute PRAENOMEN Cri>spol<taurobolium perc>epil<flliciter>. (C£ 
R. Etienne, G. Fabre, P. et M. Leveque, Fouilles de Conimbriga II. Epigraphie et Sculp­
ture, Paris 1976, 44 £ no. 22). 

31 CCCA I 7 5:. . . Clodis . . .I adstante Ul<pio! Heliade> sacerdote. Ar<am> I sacris suis 
d(e)d(icaverunt) Maximo et Urbano co(n)s(ulibus).(234 A.D.). 

CCCA 176: Pro salute/ lmp(eratoris) domini n(ostri) <M. Aureli/ Severi Alexandri> Pii Felicis/ 
Aug(usti).l Taurobolium fecit Publiciusl Fortunatus Talamas. Suscepitl chrionis Coelia lanuarial 
adstante Ulpio Heliade sacerdo<te> .I Aram sacris suis d(e)d(icaverunt)l Maximo et Urbano 
co(n)s(ulibus).(234 A.D.). 

CCCA I 77: Ex iussu Matris deum/ pro salute imperii/ taurobolium .ftcit Publicius I Valerius 
Fortunatus 1halamas/ suscepit crionis Porcia Bassemia/ sacerdote Aurelio Stephana.! Dedicata VIII 
k(alendis) April(ibus)/ Pio et Proculo co(n)s(ulibus). (25th March 238 A.D.); this appears to 
be the date referred to, and not the 24th as MJ. Vermaseren himself points out in 
his Cybele and Attis, p. 131. The exact day is important given the possibility that the 
worshippers may have wished to make the sacrifice coincide with the dies sanguinis 
(24th March) or with the Hilaria (25th March). 

32 F. Fita, "Epigrafia romana y visig6tica de Garlitos, Capilla, Belalcazar y el 
Guijo", BRAH 61, 1912, pp. 135-136 (= CCCA 180): L(ucius) Tetmius Setic/nas. Ma(tri)l 
d(eum) m(agnae) ex v(isu)/ a(nimo) l(ibens) v(otum) s(olvit). According to M. Pastor, how­
ever, it is not a metroac document, as its only possible reading is currendy as fol­
lows: Titius Sei .. .Ia ... MA.Is .. ./.Both he and A.U. Stylow, who have studied 
this inscription in situ, believe that it is a normal funerary stele. For professor 
M. Pastor, to whom I should like gratefully acknowledge his information, it is not 
conceivable that F. Fita~as I suspect~could have seen this inscription in better 
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Gallaecia no monument is definitive, as we only have available the 
doubtful references, above quoted, from Mago and Legio VII. This 
latter one mentions, besides, persons from the imperial court who, as 
occurred in Corduba, also suffered the damnatio memoriae. 

The Cybeline nature of some of these monuments is confirmed by 
the use of the formula "ex iussu" or "ex visu", which expresses, if 
not an initiatory activity into the mysteries, at least a means of con­
tact with the deity independent of the traditional rites of the classical 
religion: as is well known, in this time the faithful communicated 
with divine Saviours of greatly differing character (Cybele, Christ, 
Aesculapius, Serapis ... ) through visions and dreams, whether sponta­
neously or by means of the ritual practice of the incubatio. 33 

The remaining metroac monuments from Hispania (mostly mosaic 
and sculptural representations) should, I think, be discarded as evi­
dence for the cult of Cybele or as having any mystic meaning. It is 
not by chance that this type of monument is to be found very di­
versely distributed within the Iberian peninsula: while in Tarraconensis 
we have eight34 (some recent finds lead us to believe that this figure 
might rise in the near future), in Lusitania, Gallaecia and Baetica we 
only possess the small terracottas from Mozinho35 and Italica ( CCCA 
169) and the head from Myrtilis (Portugal), at present lost, which 
might, hypothetically, represent Cybele. 36 

condition 80 years ago ... (M. Pastor et alii, Mirobriga. Excavaciones arqueol6gi£as en el 
"Cerro del Cabezo" (Capilla, Badajoz), Merida 1992, p. 35 and note 137). 

33 C£ L. Fernandez Fuster, "La formula "ex visu" en Ia epigrafia hispanica", 
AEarq 23, 1950, 279--91 and A. Gonzalez Blanco, op. cit. p. 295 and notes 108 and 
I 09 (with much modern bibliography). Inscriptions of this type have appeared in 
Corduba (CCCA 177), Emerita (CCCA 185) and perhaps Garlitos (see supra note 32). 

34 Apart from the second century marble statue of Cybele seated on a high-backed 
throne (CCCA VII, no. 96. Unknown provenance, Museo del Prado, Madrid), we 
know of the following monuments: inscriptions from Cueva Negra (Murcia), bronze 
handles from Segisama, mosaics from Gerona and Barcelona (all quoted above), re­
liefs from Sos del Rey Catolico ( CCCA 211 and 212), and the marble sculpture from 
Reus (CCCA 205). 

35 A. Tranoy, La Galice romaine. Recherches sur le nord-ouest de La Peninsule !Mrique dans 
l'Antiquite, Paris 1981, p. 334. 

36 G. Munilla, "Una estatua representando a Ia diosa Cibeles, hallada en Ia Villa 
Romana de 'Els Antigons', Reus", Iyrenae 15-16, 1979-80, pp. 277-86, esp. 284 
and n. 13; c( also M.M. Alves Dias, "Os cultos orientais em Pax Iulia, Lusitania" 
Memorias de Historia Antigua V, 1981, p. 33. For a detailed study of these monuments, 
see the recent works by J. Alvar: "Los cultos mistericos en Ia Betica", I Coloquio de 
H" Antigua de Andalucia, Cordoba 1993, pp. 225-36; "Los cultos mistericos en Ia Tar­
raconense", Col.int. de Epigra.fia. Culto y Sociedad en Occidente, Tarragona 1993, 
27-46, and "Los cultos mistericos en Lusitania", II Gong. Pen. de H" Antigua, Coimbra 
1990 (forthcoming). 
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3. Sacrifices and qfferings 

Bearing in mind that our documentation extends at least from the 
year 108 A.D. until 238 A.D., the evidence for metroac sacrifices is 
very scarce: two taurobolia (perhaps three) in Corduba and another two 
in Lusitania (Emerita and Metellinum). The criobolium ritual is only ex­
plicitly mentioned in the quoted inscriptions from Ossonoba and Pax 
Julia. Another inscription (from Olisipo) does not specifY whether the 
sacrifice was of a bull or of a lamb, and in Corduba it is probable that 
both sacrifices were performed at the same time. In Tarraconensis, once 
again, we lack reliable data, although it is possible that the anepi­
graphic reliefs from Sos del Rey Cat6lico commemorate the per­
forming of two taurobolium rituals. 37 

It has often been observed that the sacrifice of these animals was 
only accessible to worshippers of a well-off social condition, and that 
this might explain the scarcity of monuments. This is an inconsistent 
argument, as one need only remember that since the time of Moses, 
Jewish families sacrificed a lamb tojahweh during Passover (Ex 12,1), 
without anybody feeling excluded religiously for economic reasons. 
The scarcity of metroac rites is thus but one more proof of the scant 
acceptance of Cybele among the Hispano-Romans. If we further 
consider that a great many of her devotees and priests bear Greek 
names, it is not inconceivable that this cult was restricted to some 
families or groups of oriental origin, settled in various municipalities 
within Lusitania. People who might be involved in the commercial 
life of these towns (many of them were freedmen, economically pros­
perous), but not connected with the military settlements, nor having 
any relation with the soldiers returning from oriental expeditions, as 
has occasionally been supposed. 38 

On the other hand, the formulae used in these sacrifices show 
that the devotees did not form "mystic communities", strictly speak­
ing. On the contrary, the followers of Cybele obviously wished to 

37 On one of them appears "a hull's head and a star over each hom; at the left 
a standing person with a large vase in his right hand; he holds his left hand against 
his hip. At the right there is an axe. Between the axe and the standing man a 
dagger is represented in a rectangle" (CCCA 211, p. 77). The second relief only 
represents a hull's head and a star between its horns (CCCA 212, p. 78). 

38 For example, Graillot, 473; AGyB, ROER, p. 44 and A. Bali!, '"Asciae' en 
Espana. Notas en tomo a un rito funerario romano", AEArq 28, 1955, p. 128. Not 
even Mithras was popular in Lusitania (although the Legio VII Gemina was there), as 
has been shown by]. Alvar, "Los cultos mistericos en Lusitania ... " (in press). 
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make their ceremonies known by means of reliefs or commemorative 
inscriptions where it was also customary to record the names of the 
priests and the benefits it was hoped to obtain from the goddess. In 
the cases of Corduba (CCCA 176 and 177) and, possibly, Legio VII (see 
note 21) their desire for political integration is apparent, as the sac­
rifices are performed for the sake of the Empire and the Imperial 
family. It is very significant that the damnatio memoriae suffered by 
some of these inscriptions only affected the name of the Imperial 
family, but not the other persons who participated in the taurobolium 
nor the vocabulary of the metroac rite, which seems to indicate com­
plete political, social and religious acceptance of the Cybeline com­
munities and their ceremonies. In fact, we must conclude that it was 
precisely this "romanisation" and social acceptance that permitted 
Antoninus Pius and his successors to make Cybele one of the State's 
principal protective deities and to transform the taurobolium rituals 
into sacrifices of public interest that were rendered exclusively to this 
goddess. 39 It is then conceivable that the taurobolium in Corduba in the 
year 238 was celebrated pro salute imperii and thus avoided mention­
ing (unlike that which was celebrated four years before) the Emperor 
then in power, Maximinus Thrax, for the very reason that he was a 
usurper. In any case, Cybele's status as a protective deity of the State 
is explicitly recorded in the inscription quoted from Legio, supposing 
the correct reading is Mineroae et Magnae Deum Matri Ideae patriae conser­
vatricibus (see note 21). 

Apart from this political purpose, some sacrifices were occasion­
ally performed (irrespective of the calendar of metroac festivities) as 
a supplication or expression of gratitude to Cybele for some favour 
granted by the goddess, normally related to the saving of a life or 
the improvement in the health of a devotee or family member; for 
example, in S. Martin de Unx the rite is performed pro salute . ... 
Crispo, in Metellinum pro salute et reditu Lupi Alboni, and in Pax Julia and 
Emerita in commemoration of a birth (real or spiritual, as we shall 
see below). 

39 C( Graillot, 159 ff. and 475 (where he claims that "tauroboles provinciaux" 
may have been performed in Corduba); P. Lambrechts, "Les fetes 'phrygiennes' de 
Cybele et d'Attis", Bull. de l'lnst. Hist. Beige de Rome 27, 1952, 141-70, esp. 15Q--57; 
J. Beaujeu, La religion romaine a !'apogee de !'Empire I. La politique religieuse des Antonins 
(96-192), Paris 1955, 312 ff. Duthoy, pp. 63 and 116-117. But remember that the 
poets of the "golden Age" had already considered Cybele to be part of the ancient 
heritage of Rome as well as protectress of the gens Julia (C£ Graillot, I 09 and 
Verrnaseren, 86). 
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This apotropaic or curative power of Cybele's, together with her 
traditional veneration as a protectress of agrarian fertility, 40 must also 
have favoured her frequent identification with other classical (or in­
digenous) goddesses possessing similar virtues. In this way, Cybele 
assimilated the syncretistic goddess Magna Mater and consequently 
was the object of sacrifices and offerings different from the tradi­
tional Phrygian sacrifices (taurobolia and criobolia). For example, in Monte 
Cildad a citizen dedicated a temple to Magna Mater ( CCCA 202), 
and two devotees from Mago dedicated another to the goddess and 
to her consort Attis (CCCA 215). On several occasions the dedicants 
of the inscriptions merely state that they are fulfilling a vow to the 
goddess.41 In these cases the oracular character of the cult is usually 
made explicit, since it is the goddess herself who appears before the 
devotee (quite possibly in dreams, ex visu) and expresses her will (ex 
iussu). The templa consecrated to the goddess were probably the very 
places used by the faithful to pass the night and discover, through 
incubatio, her commands. In such a case, perhaps the priests were 
those who interpreted the dreams (or any other means of communi­
cation employed by the deity), who pronounced the prayers for in­
tercession on behalf of the devotees, and who prescribed, ultimately, 
the divine remedies to resolve the personal, economic or social prob­
lems that troubled them.42 

The cult of Cybele in Hispania may thus be considered one more 
manifestation of Roman religiosity, and not an autonomous religious 
system, nor even less an opponent to classical piety. Therefore, as 

40 According to Pliny, "immediately after Cybele became established in Rome, 
the crops of the next harvest were extraordinarily bountiful" (NH 18,4,16). Julian 
defines Cybele as the divine mother that protects life in all its manifestations, espe­
cially during childbirth (Orat.VIII,6) and Gregory of Tours relates that as late as the 
4th century, the city of Autun celebrated processions, bearing the goddess, pro sal:oatione 
agrorum ac vinearum suarum (In glor.corif.76). As to Mithras and to Christ, the faithful 
came to Magna Mater seeking "a Ia fois le pain du corps et celui de !'arne" 
(J. Toutain, Les cultes pai"ens dans !'Empire romain. II. Les cultes orientaux, Paris 1911, 
p. 119). For other literary sources and bibliography on this aspect of Cybele, see 
G. Thomas, "Magna Mater and Attis", ANRW II,l7,3 (1984), 1500-35, p. 1521, 
note 105. 

41 Ex voto offerings are documented in Garlitos (but see note 32), Olisipo, Marco 
de Canaveses and Monte Cildad ( CCCA 180, 183, 191, 202). As already noted, the 
doubtful inscriptions from Egitania (CCCA 188) and Avila refer to the consecration of 
an aedes and of an oecus to the goddess. 

42 J. Mangas, "Religiones romanas y orientales", in Historia de Espana Antigua II, 
Madrid 1978, 643; Graillot, 307 ff. Perhaps this was the reason why Tertullian 
(Apol.l3) accused the priests of trafficking in the deity's favours. 
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Duthoy has observed, "the taurobolium was like similar sacrifices per­
formed in honour of other gods", 43 and this is why they prefered to 
use the verb focere, that is, the sacrifices were "made" for the sake of 
something or someone, belonging or not to the officiant's immediate 
circle, in accordance with the patterns of Roman piety. Consequently, 
the greater or lesser diffusion of these cults cannot be explained by 
factors of a moral or intellectual kind, as was maintined so vigor­
ously by F. Cumont, and nor is it possible to understand the faithful 
as being "converts" who have suffered a radical transformation in 
their beliefs, according to the famous, modernising proposal of A.D. 
Nock.44 During the second and third centuries the metroac cults filled 
no supposed spiritual vacuum within the classical religion, but on 
the contrary, became faithful expressions of traditional urban pagan­
ism. It follows that their prime function was not to soothe the troubles 
of the soul but to offer new channels of political and religious par­
ticipation to social groups that had until then been excluded from 
the municipal life, or, what amounts to the same, to extend the range 
of traditional religion both socially and politically. 

Precisely because it fulfilled an integrative function, the political 
character of the metroac ritual did not eliminate its special content 
of a mystic nature. In fact, a purely political taurobolium would lack 
sense and religious interest, as would occur with the Christian rites 
of that era in which vows were also made for the welfare of the 
Empire and of the Emperor. Together with the epigraphic texts, the 
taurobolium altars in Corduba (CCCA 176 and 177) and Emerita (CCCA 
186) show representations of paterae, pratftricula, cerni and garlands: 
symbols and traditional objects of the liturgy of Cybele. In the cases 
of Corduba, it is even possible (although it is not my own view) that 

43 R. Duthoy, p. 95. In other words, Cybele was a "divinite nationale", as P. Lam­
brechts has already shown ("Cybele divinite etrangere ou nationale?", Bull. de la Soc. 
Royale Beige d'Anthropologie et de Prehistoire, LXII, 1951, 44-60) or one more of the 
"cultes d'empire" to use the expression of J. Beaujeu ("Cultes locaux et cultes 
d'empire ... ", p. 433, note 1). For this reason, G. Thomas (p. 1504) suggests dis­
tinguishing between the "Roman" (or the "national") and the "Phrygian" aspects of 
Cybele. But in Hispania, as we have already remarked, the Phrygian fashion has 
never been verified, neither may we distinguish, in my opinion, between "mystic" 
and "mysteric" cults, as proposed by E. Sfameni Gasparro ("Soterio1ogie et aspects 
mystiques dans 1e culte de Cybele et d' Attis", in La soteriologia dei culti orientali nell'Impero 
Romano, Leiden 1982, 472-84). 

44 F. Cumont, Les religions orientales dans le paganisme romain, Paris 1905, cap.2; A.D. 
Nock, Conversion. 1he Old and the New in Religion from Alexander the Great to Augustine qf 
Hippo, Oxford 1961, Chap. I. 
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"Thalamas" is not a cognomen, but that the expression "Thalamas 
suscepit crionis" is equivalent to "vires excepit", 45 which would ratifY 
the important religious role played by the sexual organs and the blood 
of the sacrificed animal (which were undoubtedly borne or immo­
lated in the liturgical objects engraved on the altars). In any event, 
it is the forms of the Roman religion that preside over the ritual, 
and the "mysteries" of the Great Mother are harmoniously integrated 
with them. 

Only the criobolium of Pax Julia seems to follow a different pattern, 
as here the dedicants (a father and his son, or perhaps two brothers) 
do not "perform" the sacrifice for the sake of anybody or in grati­
tude for anything but "receive" it, that is, "they are crioboliati", an 
expression equivalent to the most explicit of sacrati or taurobolium percipere. 
This is clearly not a case of a simple change of terminology, but also 
of the meaning of the ritual, which loses its character of public sac­
rifice and acquires a new content, of an exclusively mystic nature. Its 
aim is now the spiritual purification of its beneficiaries, the enigmatic 
duo Irinaei, by means of the blood of the sacrificed lamb. Until we 
possess data to the contrary, we must, therefore, consider that this 
sacrifice belongs to a later period than those previously mentioned, 
not earlier than the fourth century, when the "cult" of Cybele had 
become an authentic "religion" and the metroac sacrifices authentic 
"baptisms of blood", possibly through the influence of the purifying 
baptism of the Christians, whose presence in Lusitania was very im­
portant at that date.46 The inscription from Emerita (CCCA 186, where 

45 The equivalence of both expressions, proposed by A. Blanco ("Documentos 
metr6acos de Hispania", AEspA 41, 1968, 91-100 p. 95) implies, moreover, that 
each one of the two inscriptions only commemorates the celebration of a taurobolium 
in which Coelia lanuaria and Porcia Bassemia respectively acted as cernophorae. 
Otherwise, it is to be understood that taurobolium and criobolium were performed at 
the same time. 

46 According to Duthoy (no. 78, p. 116), this terminology defines the third and 
final phase of the metroac sacrifice, and he therefore proposes dating the inscription 
of Pax Julia between 319 and 390 A.D. Vermaseren (CCCA 182) concurs with this 
dating, but other historians, such as M.M. Alves Dias (op. cit., p. 33) and 
J. d'Encarna~ao (Inscriflies romanas . .. , no. 289, p. 359), believe that it belongs to the 
second or early third centuries. C£, too, J.B. Rutter ("The Three Phases of the 
Taurobolium", Phoenix 22, 1968, pp. 226-31), who, without knowing of Duthoy's 
work, also arrived at the conclusion that the third and final phase of the taurobolium, 
developed in the fourth century, was characterised by its private nature. It was 
during this period that the devotees of Christ and of Cybele accused each other of 
imitating their respective initiation rites. For the literary references in this respect, 
see Graillot, 534 If., but there is still nothing as lucid as the "compte rendu" of this 
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Valeria Avita, in the presence of an archigallus, dedicates an aram 
tauroboli sui natalici redditi) might possess a value similar to that of the 
criobolium of Pax Julia, which was also celebrated natali suo. Although 
we cannot determine whether this dedication refers to a personal 
birth or, in a metaphorical sense, to a birth into a new religious life, 
it is likely that Valeria Avita (like the two Irinaei) is not celebrating 
the sacrifice in the traditional way, but that it has a mystic nature, 
in which case the date of this inscription (normally held to be at the 
end of the second century) should also be brought forward to the 
first decades of the fourth century, above all if we accept that what 
was commemorated was the day on which the taurobolium was re­
ceived for the first timeY 

If these later datings are correct, we would have to extend for 
some decades, perhaps up to a century, the documented survival of 
the cult of Cybele, but this does not change at all, rather it ratifies, 
our historical judgment concerning the shallowly rooted existence of 
these beliefs in Hispania, both of the traditional metroac sacrifices 
(performed with a political objective or for the sake of particular 
persons) and of the baptisms of blood (whose aim was the spiritual 
purification or even the faithful's rebirth to a new life). As has al­
ready been shown, in no case are there grounds for the existence of 
the supposed libidinous, loathsome aspects that the Christian authors, 
above all Prudentius and Augustine, so enjoyed to exaggerate in their 
descriptions of the metroac rites.48 However, we should remember 
that in Hispania none of the templa mentioned in the inscriptions has 
yet been discovered, nor do we know of any fossa sanguinis or ritual 
object, such as the sacrificial knife or the cemus. 

work by Ch. Guignebert in Rev.Hist.119, 1915, 158-65, esp. pp. 163-5. See also 
A. Loisy, Les mysteres pafens et le mystere chretien, 1919, cap.IV; F. Cumont, op. cit., 
cap.III; M. Guarducci, "L'interruzione dei culti nel Phrygianum del Vaticano durante 
il IV secolo d.Cr.", in U. Bianchi e MJ. Vermaseren (eds.), La soterilogia dei culti 
orientali nell'lmpero romano, Leiden 1982, I 09-22, and H. Bloch, "The pagan Revival 
in the West at the end of the Fourth Century", en A. Momigliano (ed.), The conflict 
between Paganism and Christianity in the Fourth Century, Oxford 1963, 202 ff. 

47 Cf. Graillot, pp. 172 and 283, and G. Sfameni Gasparro, Soteriology and Mystic 
Aspects in the Cult of Cybele and Attis, Leiden, 1985, 114. 

48 Aug. Civ.Dei.2,26 and 7,26; Prudentius, Contra ~mm.!, 624--30. Cf. J. Pepin, 
"Reactions du Christianisme latin a Ia soterilogie metroaque (Firmicus l\:faternus, 
Ambrosiaster, Saint Augustin)", in La soterilogia ... 256-75; Vermaseren, 180 and, in 
this volume, A. Fear, "Cybele and Christ", passim. 
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4. Priests and the faitlifitl 

Epigraphy has bequeathed to us the name of one archigallus, Publicius 
Mysticus, from Emerita, who was probably a freedman of the city,49 

and of six (or perhaps eight) priests, half of whom appear to be freed­
men of oriental origin and the other half Roman citizens.50 As cemo­
phora we are only certainly aware of Flavia Tyche of Olisipo, who was 
also probably a freedwoman of oriental originY These prosopogra­
phic references confirm that the Cybeline communities were only 
organised in Lusitania, as outside this province we only have the 
evidence of Corduba, capital of Baetica. In any case, it is orientals, and 
mainly freedmen, who held the priesthoods, with the sole exception 
of L. Agrius Vocatus, since the priests of Pax Julia belong to the final 
period of the metroac religion, when it was relatively common, espe­
cially among the Roman aristocracy, to be initiated into the mystery 
cult of Cybele with a renewed spirituality, faced with the irresistible 
rise of Christianity.52 

Some Hispanic devotees are of uncertain origin and status, 53 but 

49 GGCA 186. Mysticus is probably a cognomen, as was held by Graillot 234, note 2. 
50 It has not been established whether Marcus lulius Cassianum and Cass(ia?) 

Sev(era?), from Olisipo, were priests (c£ GyB, Roer, pp. 45--6; GGCA 184) and it is 
even less probable that Augus and Hermes, from Cascais, were so, as proposed by 
J. Alvar (c£ note 5). Possible freedmen were Ulpius Heliadis and Aurelius Stephanus 
from Gorduba (GGCA 176 and 177), and Doccirycus Valerianus from Emerita (GGCA 
186), while among the citizens were included Lucius Agrius Vocatus from Ossonoba 
(CCCA 181), and Lucius Antistius Avitus and Caius Antistius Felicissimus from Pax 
Julia (CCCA 182). On the other hand, given that castration or eviratio had been 
prohibited since the times of Domitian, we must suppose that none of these priests 
was a eunuch (Dig.XLVIII,8,4,2; CJust.XLII,l). On this aspect see J. Carcopino, 
Aspects rrrystiques de la Rome paienne, Paris 1942, 76 ff. and L. Richard, ':Juvenal et les 
galles ... ", p. 60, note 4. Other unclear points include the celibacy of the priest­
hood and whether the liturgical language was Greek. 

51 GCCA 184. It is probable that Coelia lanuaria and Porcia Bassemia of Corduba 
(cf. note 45) were also cernophorae. Hispanic epigraphy mentions neither priestesses 
nor galli (nor does Imperial epigraphy), although Martial (III,81) quotes a gallus called 
Baeticus who, in the opinion of Graillot (p. 188), would be a slave born in Andalusia. 

52 Two of these illustrious aristocrats, devotees of Cybele, exercised important 
offices in Lusitania: Vettius Agorius Praetextatus was consularis Lusitaniae in the year 
387 (GIL VI,l778) and Sextilius Agesilaus Aedesius was vicarius praefictorum per Hispanias, 
resident in Emerita, in 376 (GIL VI,510 = Dessau 4152). Unfortunately, we cannot 
confirm whether the presence of these individuals bears any relation to the worship 
of Cybele in this province towards the end of the fourth century. 

53 The devotee from Gonimbriga whose name has been lost ( GGCA 189); a dedi cant 
whose name is difficult to reconstruct from Legio VII Gemina (GGCA 194); Marcellus 
from Robledillo de Trujillo and Iulius Maximianus from Senhora dos Martires 
(See note 9). For a general view see E.W. Haley, Foreigners in Roman Imperial Spain: 
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most of them were undoubtedly freedmen of oriental origin,54 Ro­
manised natives55 and Roman citizens. 56 Some others were perhaps 
slaves. 57 Of the thirty or so documented devotees and priests, we do 
not know of any who held municipal or provincial magistracies, which 
appears to indicate that, contrary to the case of Attis, the local ar­
istocracy was little inclined towards Cybele. 

The social heterogeneity of these devotees shows, however, that 
the cult of the Mother Goddess satisfied very different spiritual needs. 
As has already been said, some sacrifices were performed for the 
sake of the Empire and of the Emperors, that is, as a statement of 
political loyalty. Others commemorated the birthday of a devotee, 
the anniversary of his religious conversion or that of his first taurobo-

investigations qf geographical mobility in the Spanish provinces qf the Roman Empire 30 B.C.­
A.D. 284, Columbia University 1986, 4 76 (facsimile of his doctoral dissertation, also 
available in a revised and shortened version: Migration and Economy in Roman Imperial 
Spain, Barcelona 1991 ). 

54 Titus Licinius Amaranthus, of Olisipo (CCCA 183); Hector Corneliorum of Emerita 
(CCCA 185. See supra note 18); ... Clodis ... , Publicius Fortunatus Talamas, Publicius 
Valerius Fortunatus Thalamas, Coelia Ianuaria and Porcia Bassemia of Corduba (CCCA 
175-177). For Garcia Y Bellido (ROER, p. 46), the bearers ofthe cognomen "Talamas" 
are the same person, but A. Blanco (op. cit., 93) thinks it more probable that they 
were father and son. On the other hand, there is nothing to indicate that Porcia 
Bassemia was the wife of P. Valerius Fortunatus Thalamas, as is claimed by Ver­
maseren ( Cybele, p. 131 ). Because of his position, it is also conceivable that Alban us, 
dispensator of the Municipium Ficariense (CCCA 195) was a freedman: on the figure of 
the dispensator in Hispania, see J. Muniz Coello, El sistema fiscal en La Espana Romana 
(Republica y Alto Imperio), Zaragoza 1982, 117 and n. 49 (with numerous literary 
references). 

55 Marcus Iulius Cassianus and Cassia Severa of Olisipo (CCCA 184); Lucius Tettius 
Seticnas from Garlitos (Badajoz) (CCCA 180); Lupius Albonius, of Metellinum, and a 
relative of his (CCCA 187); Albula Paterna from Marco de Canaveses in Gallaecia 
(CCCA 191); and Neria Helpis and Coema from S. Martin de Unx. Due to this 
"sorprendente . . . participaci6n indigena" in the cults of Magna Mater, J. Alvar 
proposes distinguishing them from the "mysteric" Cybele. But none of these names 
is of inequivocal indigenous nature, and in any case, as Alvar himself asserts, we 
would always be in the presence of Romanised natives ("Los cultos mistericos en Ia 
Tarraconense", 41-3). 

56 Publius Popilius Avitus of Egitania (CCCA 188); Aemilia Flavina from Monterrey 
(CCCA 193); Marcus Badius Honoratus and Cornelius Silvanus of Mago (CCCA 215); 
Caius Licinius Cissus from Monte Cildad (CCCA 202) and Valeria Avita of Emerita 
( CCCA 186). Regarding the possible connection with the gens Valeria of the freedmen 
Doccyricus Valerianus and P. Valerius Fortunatus Thalamas, and the participation 
of other members of this family in various mystery-cults, see J. Alvar, "Los cultos 
mistericos en la Lusitania ... ". 

57 The two Irinaei, from Pax Julia (CCCA 182); Britta from Capera (CCCA 190); 
and Gelasius and Caesaria, from Aquae Flaviae ( CCCA 192). However, it has been 
often questioned whether all these persons were, in fact, slaves. A. Tranoy (op. cit., 
334) even thinks that Caesaria was a man: Caesaria(nus). 
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lium. Finally another group was expression of gratitude to the god­
dess for the felicitous outcome of some venture or for recovery from 
an illness. Unfortunately, most of the evidence is not explicit in this 
respect; However this very reserve indicates that the Mother God­
dess was the object of many requests of a personal or intimate na­
ture and that all believed in her powers of assistance. During these 
years, therefore, the personal or spiritual function of this divinity (and 
probably others) was strengthened without any loss of her public or 
political influence. Nevertheless, this is not a case of Cybele recover­
ing or reinforcing her original Phrygian aspects, 58 but rather of a 
new expression of the evolution of the classical religion in this pe­
riod, when the role of spiritual and personal sentiments became more 
and more important, to the detriment of public and political rituals. 

Although none of this allows us to speak of "mystery cults", the 
growing importance of this new religious dimension in fact destroyed 
the traditional institutional structures of worship and permitted pre­
viously marginalised groups to become fully integrated into religious 
life. Slaves, freedmen and women were thus able to participate ac­
tively in public rituals and even gain access to priestly positions which 
had been barred to them for centuries in Roman religion. The genu­
inely novel aspect was, then, the possibility of entering into direct 
contact with the deity, without magisterial intermediaries or political 
liturgies, although there were places especially consecrated for wor­
ship (such as the templa mentioned in the inscriptions) and an embry­
onic priestly hierarchy that officiated at the classical rituals of Cybele. 

The thesis that the metroac priesthoods-and even simple partici­
pation in the rites-were a means of social and economic advance­
ment for the oppressed and marginalised has not been proven:59 it is 
difficult to understand what advancement a Roman citizen could 
achieve by joining an esoteric cult of limited social implantation. It 
seems more logical to me to interpret our information literally: even 
in the most solemn circumstances, as were the celebration of the 
rituals, these priests acted, not as "intermediaries between man and 
deity", but as a kind of "technician of the sacred" at the service of 

58 G. Thomas, op. cit., 1533. Cf. also J. Gerard, "Ugende et politique autour de 
la Mere des Dieux", REL 58, 1981, 153-750 

59 J. Alvar, "Las mujeres y los misterios 0 0 o", 256-7; idem, "Marginalidad e 
integraci6n en los cultos mistericos", in Heterodoxos, rqormadores y marginados en la 
Antigfiedad Ctasica, Sevilla 1991, 71-900 This thesis was advanced by Graillot, 226 ff. 
and 5580 



426 J.F. UBINA 

a small community. For this reason, they sometimes served different 
deities, and on some occasions one might even suspect that this re­
ligious function could have been performed by simple devotees, as 
seems to be the case of Marcus Iulius Cassianus and Cassia Severa 
from Olisipo, who appear as mediators of a cemophora, but without 
any explicit statement of their priestly condition.60 A contrary case is 
that of the priest of Ossonoba, Lucius Agrius Vocatus, who not only 
exercised his sacred office, but also financed the criobolium. In any 
event, outside their religious communities, there is no proof that they 
enjoyed any special social consideration, and if we remember the 
restricted acceptance of these cults, it is most likely that they did not 
have it. 

These considerations are equally valid regarding the devotees. They 
were mostly individuals of oriental origin who, indeed, had improved 
their economic and political status, as not a few were of slave de­
scent or had been so themselves. Nonetheless, their religiosity is not 
a proof of their social advancement, but rather demonstrates their 
spiritual gratitude to the deity or simply their political faithfulness. 61 

In this situation, it is not surprising that the cult should attract Ro­
man citizens lacking cursus honorum (that is, to a certain point excluded 
from public life), who might have found some personal compensa­
tion within these communities.62 In any case, their ritual practices 

60 Graillot considers Cassia Severa to be the only known priestess in Hispania, 
but his opinion regarding the priesthood differs from mine: "Prophete, l'Archigalle 
est comme le mandataire de la Mere des Dieux aupres des hommes. Le pretre n'est 
que l'intermediaire des hommes aupres de la divinite" (p. 238. On the female priest­
hood, see pp. 248 ff.). 

61 As Professor E.N. Lane has pointed out to me, I may appear to be contradict­
ing myself by emphasizing the non-Phrygian nature of the Cybele-cult while, at the 
same time, stressing that many worshippers were orientals. This is only an apparent 
inconsistency, as Lane himself remarks in his criticism of a first draft of this paper: 
precisely because these orientals wished to become "integrated" into Roman society, 
they had to renounce the "less Roman" aspects of their religiosity. I am not refer­
ring, of course, to a sudden, "individual" renunciation, which might be more or less 
self-serving, but to the fruit of a long process of co-existence during which these or­
ientals and their descendants (who would increasingly consider themselves to be 
Romans, and less and less orientals) assimilate their cult practices into the religious 
culture of the Empire. For this, and many other remarks and corrections, I should 
like to express my gratitude to Professor Lane. 

62 I do not think that these devotees would voluntarily renounce the engraving of 
their cursus honorum on their inscriptions as a gesture of piety: because of their ex­
plicit political allegiance, their religious sentiment is not comparable to-in fact, it 
is opposed to-that of the martyrs of Lyon who refused to state their judicial status 
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did not penetrate into the social fabric of Hispania (nor does it ap­
pear that this was their intention) and barely managed to smvive 
until the Late Empire, when the cult of Cybele became an isolated 
stronghold of aristocratic religiosity and a brave banner of its spiri­
tual resistance to Christianity. 

It was therefore no mere coincidence that there was a relatively 
important representation of freedmen and women, that is, individu­
als of a subordinate political status, on occasions also of oriental origin 
and, as a result, probably lacking social integration. Indeed, approxi­
mately a quarter of the persons associated with this cult are women 
of a comfortable economic situation, though among them also num­
bered some slaves and freedwomen.63 This feminine presence con­
firms the novel religious trends of the Empire referred to above, 
characterised by the appearance of new spiritual anxieties that affected 
all social classes and broke open the traditional political framework 
of Roman piety. What they sought was "the salvation of the soul" 
and, much more frequently, some corporal or material benefit, but 
never their social or political promotion, as this was still regulated by 
the traditional cursus honorum (in which, by the way, some Roman 
priesthoods occupied an outstanding rank). The subsequent disap­
pearance of previous sexual discrimination, and the possibility that 
women might even attain the ranks of the priesthood, explains why 
authors such as Lucian (Amores 42) and Iamblichus (De Afyster.III, 10) 
spoke of Cybele as "the women's goddess". Perhaps this was no 
exaggeration: in Gallaecia all the petitions to Mater Deum were from 
female devotees, wherefore it is difficult not to draw comparison with 
the popularity later to be enjoyed by the Virgin Mary, Mother of 
God, among Spanish women. 64 

and family origin, proclaiming with enthusiasm that their only identification was 
that of "Christian" (Eusebius qf Caesarea, HE V,1,20). 

63 Graillot, p. 146-4 7 and 285-6. Graillot observed, moreover, that of 22 taurobolium 
altars, 16 were consecrated by women and only 3 bear exclusively the names of 
men (Ibid., 173). Regarding the situation in Hispania, c£]. Alvar, "Las mujeres y 
los misterios ... ", passim. 

64 Vermaseren asserts (Cybele, 182) that in many places dedicated to Cybele, temples 
were later raised to the Virgin Mary, but I have not been able to confirm this 
circumstance in Hispania. On this point see also Ch. Guignebert, op. cit., 161. 



428 J.F. UBII~A 

5. Mourning Attis 

We currently know of some 40 representations of Attis, dated during 
the early Empire and mainly originating from Baetica (17) and Tarra­
conensis (22).65 The only evidence from Lusitania is the funerary relief 
of a five-year-old boy from Emerita quoted above (see note 6). Epi­
graphic references, on the other hand, are very scarce: only the al­
ready mentioned inscription from Mago, at present lost, names Attis 
( CCCA 215 ), though it is probable that the altar in Osuna (Sevilla) 
with the inscription arboril sanctae/ QJuintus) Avidiusl Augustinus/ I ex visu 
posuit, is also the work of a devotee.66 Likewise, a pantheistic inscription 
from San Miguel das Caldas (Portugal) is consecrated, among other, 
to diis omnipotentibus, the manner in which Cybele and Attis were com­
monly denominated during the Late EmpireY This could therefore 
be one of the last references to the cult of these deities in Hispania. 

The main evidence of Attis is, then, sculptural representations and 
reliefs, whose two most important characteristics have already been 
noted: firstly, their scarcity or non-existence in Gallaecia and Lusitania 
(provinces where the cult of Magna Mater is well documented). This 
leads us to consider that, at least during the early Empire, the cult 
of both deities was not related in Hispania. Indeed, Attis and Cybele 
only appear together in the inscriptions quoted from Mago and San 
Miguel das Caldas, and in the reliefs from Segisama ( CCCA 201 ). Never­
theless, the worshippers of Cybele, especially those who performed 

65 Two of these representations belong to private collections, another three can­
not be located and several have appeared at recent dates, which leads us to believe 
that in the near future new evidence of this deity may appear. Indeed, Munilla (op. 
cit., 279, note 3) recendy reported two new representations originating from Tarragona 
and at present kept in the Archaeological Museum of that city. 

66 He may have been the descendent of freedmen of Syrian origin. The expres­
sion arbori sanctae is considered to be a synonym of Attidi sancto or sancto Attidi: see 
A. Blanco, op. cit., 96. According to Vermaseren (GGCA 161), there is another tree 
dedicated in the Metroon at Ostia (GGCA III, no. 376). 

67 GIL 11,2407 (=]. Vives, Inscripciones Latinas de la Espana Romana, Barcelona 1971, 
no. 365). Cf. Graillot, 475-6 and Duthoy, p. 65. On the other hand, the inscription 
from Segobriga: Atthuli/ M(arci) Manli(i)/ Grassi V(emae)l Anencletus/ contubemali/ I Aemilia/ 
Dercino cum/ Attide sua/ s(it) t(ibi) t(erra) l(evis), does not allude to Attis, as A. Garcia y 
Bellido thought (Roer p. 62, no. 26), but is a simple sepulchral inscription dedicated 
to a female slave named Att(h)is. The dedicants are Anencletus, her spouse or 
contubernalis and Aemilia Dercino, perhaps her mistress: cf. K. Schillinger, Untersuchungen 
zur Entwicklung des Magna Mater-Kultes im Westen des riimischen Kaiserreiches, Konstanz 
1979, p. 55, note l; GGCA 199, p. 74, and M. Almagro Basch, Segobriga II. Inscripciones 
ibbicas, latinas paganas y latinas cristianas, Excavaciones Arqueol6gicas en Espana, no. 
127. Madrid 1984, pp. 164--166. 
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taurobolia or criobolia, must have known of the mythological relation of 
the Goddess with Attis, and even felt some kind of veneration for 
the young god. In fact, the above-mentioned Q Avidius Augustinus 
may have been a dendrophoros who consecrated his ex-voto after re­
ceiving a divine command during a mystic dream (incubatio) and, con­
sequently, a devotee of this divine couple. 

Secondly, although most representations of Attis have a marked 
funerary character, there is nothing to indicate that this god was the 
object of worship or rituals specifically related to death. He was more 
a symbol, both religious and philosophical, of the uncertainties man 
experiences confronted by his mortality. This meditative Attis tristis, 
who is always shown in a standing position68 and usually resting on 
just one leg, expresses and prompts profound meditation. But these 
are not the cult images of a god, but rather the expression of a 
stoically resigned attitude to man's inevitable end: in other words, 
the representations of mourning Attis have little or anything to do 
with the cult or the religious beliefs in this god. 69 

In fact, we do not even know of one person who explicitly de­
clared his devotion to Attis. Very much to the contrary, his potential 
devotees seemed to ignore him when he was represented on their 
funerary monuments: in Valencia, for example, the mausoleum of 
an aristocratic family has yielded us two long inscriptions recording 
the local magistracies performed by some of their members. 70 The 

68 In Hispania there is no evidence of the figure of Attis in a lying attitude and/ 
or dying, as is particularly frequent in Italy (see MJ. Verrnaseren, "L'iconographie 
d' Attis mourant", Festscrifi G. Qy.ispel, Lei den 1981 (EPRO 91 ), 419-31) nor are there 
the sculptural proptotypes analysed by Verrnaseren himself in his book The Legend qf 
Attis in Greek and Roman Art, Leiden 1966, such as "Attis' birth", "Cybele's passion 
for Attis", and "Attis sese mutilans et moriens". 

69 As M. Bendala righdy says, "Ia imagen de Attis se convirti6 en muchos casos 
en un simbolo funerario mas-como Ia guirnalda, Ia corona de ftores o el rostra de 
Medusa-, sin que su presencia signifique siempre Ia adhesion a! culto misterico en 
su sentido mas profundo o comprometido ( ... ). Estas son las razones por las que las 
figuras de Attis se concentran en las regiones mas romanizadas, donde el arte romano 
se hace mas a bun dante y significativo". ("Las religiones mistericas . . . 289). 
Cf. J. Beaujeu, "Cultes locaux et cultes d'empire ... ", p. 441. 

7° Cf. A. Bali!, Esculturas romanas de Ia Peninsula Iberica VI, Valladolid, 1983, 
pp. 27-28, and G. Pereira Menaut, lnscripciones romanas de Valentia, Valencia 1979, 
pp. 42-46, who have made the following reconstruction: 

(No. 22): 
L(ucio) Antonio L(ucij j(ilio)/ Gal(eria tribu) Nigro/lulia G(ai) ](ilia) Maxima/mater./ I C(aio) 
Julio C(ai) f(ilio) Gal(eria tribu)/ Nigro aedili, del curioni Valentino/ rum Veteranorum, Julia/ 
C(ai) ](ilia) Maxima patri. 
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text makes no allusion to Attis, although it is framed by four reliefs 
of this deity, whose presence only has the above-mentioned vague 
symbolic character. The same may be said of the inscription and the 
two well-known reliefs of the so-called "Torre de los Escipiones" in 
Tarraco/ 1 or of the Attis represented in the mausoleum of Sofuentes 
(Zaragoza), that perhaps belonged to the eques romanus C. Atilius 
Aquilus, 72 or of the funerary inscription from Emerita (belonging to 
the child Q Articuleius Avitus), adorned with a relief of a cross­
legged Attis and, beside him, another relief of a boy wearing the 
bulla to remind us of his aristocratic status (cf. note 6). There is no 
doubt that a similar social rank must have been held by the persons 
incinerated in the tombs at Carmo where three sculptures of Attis 
have appeared, 73 and by the person buried in the sarcophagus of 
Emporiae ( CCCA 21 0), although in this case Attis is not the main fig­
ure but merely an allegory of winter. Consequently, the most note­
worthy feature of the monuments of Attis is not their religious but 
their social nature, as the vast majority of them belonged to mem­
bers of the local elites. 

On the other hand, the iconographic heterogeneity of his repre­
sentations demonstrates the multi-functional nature of his symbolism, 
which was to a large extent similar to that of the cross among the 
devotees of Christianity from the third century. Besides the "funeraire 
Attis" (which is the most common) and the jolly representation of 

(No. 23): 
L(ucio) Antonio L(uci) f(ilio) Gal(eria tribu)!Crescenti aed(ili}, /Jvir(o)/.fiamini. Huic difUncto/ 
<ab> universo ordine Valenti/ <norum> decreta est publica lauda/ <tio et locus> sepultura<e 
et> foneris im!<pe>nsa et statua ex de(creto) d(ecurionum) Veteranorum.l I L(ucio) Antonio L(uci) 
j(ilio)!Gal(eria tribu) Crecentiljilio Julia C(ai) j(ilia)l Maxima mater. 

That is: C. Julius Niger was aedile and decurion of the Veterani (one of the two 
communities that made up the colony); his grandson L. Antonius Crescens was aedile, 
duovir and flamen. Date: first-second century A.D. 

71 See C. Cid Priego C., "El monumento conocido por "Torre de los Escipiones", 
en las cercanias de Tarragona", Ampurias 9~10, 1947~8, 137~69; T. Hauschild, 
S. Mariner y H.G. Niemeyer, "Torre de los Escipiones". Ein romischer grabturm 
bei Tarragona", MadrM 7 (1966), 162~88, and G. Alf61dy, Die Romischen lnscriften von 
Tarraco, Berlin 197 5, no. 921. The inscription, very fragmented, has been recon­
structed as: Ornate ea quae linquit speciose, vitae rebus positis negligens; unum statuit locum iis 
sepulchrum ubi perpetuo remanet. 

72 G. Fatas y M. Martin, "Un mausoleo de epoca imperial en Sofuentes (Zaragoza)", 
MadrM 18, 1977, 232~71. 

73 AT. Fear (op. cit., 107) hints at the possibility that the Tomb of the Elephant 
may have belonged to a rich family from Carma, whose most distinguished member 
might be represented in the worn relief of the niche excavated beside the pool. And 
also that the nearby graves might be those of the family's slaves or freedmen. 
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Attis from Cades, there were also figures of the god adorning some 
country villae and objects of everyday use. 74 In consequence, perhaps 
it is not advisable to reduce this varied iconography to the simple 
stereotypes of Attis tristis and Attis hilaris. 

In fact, this wide-ranging symbolism is what explains the different 
iconographic versions of Attis, in which there is never any suggestion 
of his eviratio75 and from which have disappeared, moreover, his most 
individualising attributes, such as the pine tree, tympanum, pedum, syrinx 
and, on occasion, even the anaxyrides. As a consequence of this icono­
graphic depersonalisation, it is sometimes difficult to distinguish an 
Attis tristis from other divine figures that in the same era also as­
sumed a funerary symbolism, above all Endymion, Ganymedes, Mith­
ras and his two torchbearers Cautes and Cautopates, who were so 
often represented with the Phrygian cap and in the same melancholy 
and pensive posture considering life's end. 76 The loss of individual­
ising iconographic features of these deities is closely linked to the 

74 Unfortunately, many figures of Attis are of unknown provenance. Nonetheless, 
we know of one that appeared in the villa of "Els Vilars" (Puig de Cebolla, Valencia; 
see A. Bali!, Esculturas ... p. 129) and another in "Villa Fortunatus" (Fraga, Huesca; 
CCCA 206. See J. de C Serra Rafols, "La villa Fortunatus de Fraga", Ampurias 5, 
1943, pp. 5-35 and P. de Palo!, "La conversion de !'Aristocratic de Ia Peninsule 
Iberique au IV' siecle", in Miscellanea Historiae Ecclesiasticae VI, 1, Brussels 1983, pp. 
4 7-69, esp. 59-60). The reliefs of Segisama (Burgos) decorate the bronze handles of 
a vase (CCCA 201). The Attis-figures from Acinipo (CCCA 157), Cisimbrium (CCCA 
163), Munda (CCCA 172), Muriel (CCCA 200) and another from an unknown origin 
in Tarraconensis (CCCA 214) are all appliques. Finally, Graillot (p. 475) mentions a 
small silver statue of Attis that would be the applique of a vase. This figurine and 
another two quoted by Graillot are catalogued by Vermaseren in CCCA VII, 
no. 93-95: also of unknown provenance, they are currently in the Archaeological 
Museum of Madrid. 

75 The two occasions on which Attis reveals his belly and genitals do not refer 
to his emasculation but to his bisexual or androgynous nature. They are the Attis 
hilaris from Cadiz (CCCA 159), which could exceptionally hold pedum and tympanum, 
and that from the late Roman sarcophagus of Emporiae (CCCA 210), which wears 
an~rides. 

76 Various monuments of Attis catalogued by Vermaseren may have been repre­
sentations of other oriental divinities related to the cycle of life and death, and, 
indeed, Vermaseren himself had already pointed out the frequent uncertainty in 
differentiating these gods (1he Legend qf Attis ... p. 54). For instance, G.E. Bonsor 
believed that the figure of the "Tomb of the Mourner" (Necropolis at Carmona) 
"represented a Phrygian slave with short tunic in the well-known attitude of the 
genius of Mithras, guardian of funerary monuments" (1he archaeological sketch-book qf 
the roman necropole qf Carmona, New York 1931, 63); R. Thouvenot considered the 
standing Attis with a basket of fruit in the Archaeological Museum of Madrid as a 
genie (Catalogue des figurines et oijets de bronze du Musee archiologique de Madrid. I. Paris 
1957, 12, no. 18 and pl. III = CCCA VII, no. 95); and similar interpretations have 
been made of the figures of the "Torre de los Escipiones" (see C. Cid Priego, op. 
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syncretistic spirituality of this time, which allowed the expression of 
the same religious or philosophical sentiment with images of differ­
ent divinities. What was important is then not the mythology of the 
god, but the sentiment which he embodies (often shared with other 
gods). In the case of Attis, his evolution from a mythical character 
into a symbolic figure might have been facilitated by the numerous 
versions of his mythology prevalent in the West, all of them having 
in common the tragic death of a young god provoked by the Mother 
Goddess herself (or Nature itself), who would later return to him 
a new, immortal life. In this sense, Attis may be the winter presag­
ing the spring, as represented on the sarcophagus of Emporiae ( CCCA 
21 0) and, by extension, the god of vegetation or the solar figure 
whose decline is always ephemeral. In other words, Attis assumes a 
religious symbolism that proceeds from very heterogeneous mythic 
accounts. 77 

Therefore, the historian should not lose himself in erudite investi­
gations (ultimately sterile) of the mythological identification of these 
funerary representations, nor believe that the Hispano-Roman soci­
ety was imbued with extensive theological and exegetical knowledge. 
Most of the figures catalogued by V ermaseren presumably belong to 
Attis, but there can be no doubt that other deities fulfilled a similar 
function and-what is most important-that this Attis no longer bore 
any relation with the Phrygian god loved by Cybele nor with the 
theology of the Great Mother. It is quite clear, in any case, that his 
devotees professed religious (or philosophical) beliefs that did not 
require rituals or festivities in the manner of Cybele, but which were 
expressed in the meditation and the melancholy of the Attis tristis. 

One final reflection: during the second and third centuries, some 
sectors of the middle and upper classes of Hispania made use of the 
symbolic iconography of Attis to express, not so much their hope of 
resurrection, but their feelings towards death. In the fourth century, 

cit,. pp. 137-69 and, in general, fig. 4), of some figures of Attis from Valencia (see 
Balil, Esculturas . .. p. 29), of the Attis from Tarragona (see J. Tulia, P. Beltran y 
C. Oliva, "Excavaciones en Ia necropolis romano-cristiana de Tarragona", MJSEA 
88, 1927, p. 66), of the supposed Attis from Granada (A. Garcia y Bellido, Esculturas ... 
127-8), and of the bronze figure that Vermaseren catalogued in CCCA VII, 
no. 93, p. 29 (Madrid, Archaeological Museum) with the following warning: "the 
figurine is interpreted by Hubner as a gallus, by Graillot as a dancing Attis, by 
Touvenot as an "adolescent". 

77 On this point see J. Alvar, "Muerte de amor divino. Atis", III Coloquio Arys 
1991 (forthcoming), that analyses all the literary sources and provides the funda­
mental bibliography. 
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these human and religious concerns would be expressed, with similar 
iconographic techniques, by means of biblical symbols and charac­
ters engraved on some fifty Christian sarcophagi. 78 There is nothing 
to indicate, however, that the Hispanic Christianity of the fourth 
century "triumphed" over the cult of Attis, nor do we know of any 
confrontation, violent or otherwise, among their devotees. On the 
contrary, Fortunatus (the owner of the villa in Fraga where a mourning 
Attis was found) was probably a Christian landowner (see note 74); 
two heads of Attis appeared in the paleo-Christian cemetery of San 
Fructuoso in Tarraco ( CCCA 203) and others were found in Roman 
necropolies that must also have been used by Christians/9 such as 
that of Emerita, Corduba (CCCA 178) or Valentia (CCCA 198). This all 
leads us to conclude that the most enthusiastic Christians of the third 
and fourth centuries originated from the same social and political 
background as the persons interred under the symbolic favour of 
Attis: both groups belonged to the economic elites of the towns and 
actively participated in their religious and political life.80 

Therefore, it may be no sheer chance that the first sculpted Chris­
tian sarcophagi should appear precisely in those areas where the 
imagery of Attis was most developed: the South and East of Hispania. 
In my opinion, these stylistic, social and geographical coincidences 
show, at least, that during the fourth century syncretistic feelings re­
garding man's final fate found a new, unitary expression in the my­
thology of Christianity. It is perhaps within this historical context 
that we could understand the well-known assertion of the priest of 
Attis to Augustine, in defence of his religion: et ipse pileatus christianus 
est. But, unlike Attis, the Christian God does not appeal so much 
through a philosophical acceptance of death as through His promise 
of a certain resurrection into eternal life.81 

78 M. Sotomayor, Sarcij'agos romano-cristianos de Espana, Granada 1975. 
79 The letter 67 of Cyprian informs us that already in the middle of the third 

century, there were Spanish Christians-even bishops-buried in the same cemeter­
ies as were pagans. This custom still persisted in the early fourth century (see J.F. 
Ubifia, "Ritual y autoridad en el concilio de Elvira", H0171£TUlje Juliana Cabrera, Granada 
1993, 345-69; idem, "Le Concile d'Elvire et !'Esprit du paganisme", DHA 19, I, 
1993, 309-318). 

80 J.F. Ubifia, "Doctrine, rituel et hierarchic dans les premieres communautes chre­
tiennes d'Hispania", DHA 17, I, 1991, 401-422. 

81 In /ohan.Evang. Tract. VII,I,6. The same sense might be given to the judgement of 
Firmicus Matemus referring Attis: habet ergo diabolus christos suos (De Errore prqf.re/.22,3). 
We must remember, however, that also the symbolism of Attis as hope of resurrec­
tion was developed in the Late Empire (cf. H. Hepding, Attis, seine Afythen und sein 
Kult, Giessen 1903 and Vermaseren, 123). 
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INDEX 

(It is always difficult to know what to include and what to exclude in constructing 
an index. In this case, given the disparity of the articles, I have decided to concen­
trate on the major ancient proper names, and on the material included in the text. 
Names of modern authorities, and of persons mentioned only in the footnotes, will 
therefore not appear here.) 

I. DWine names 

Adonis 99, 303, 392-3, 401 
Agdistis 73, 127, 354 
Ahura Mazda 5 
Al-'Uzza 96-7 
Anaeitis 10 
Aphrodite, Venus 53, 58, 93-4, 

96-99, 105-6, 289, 311, 368, 378, 
401, 404 

Apollo 9, 12, 93, 151, 179, 240, 245, 
279, 282, 332, 344, 402 

Ares, Mars 96, 176, 178-80, 277, 
368 

Aristoboule 278-80 
Artemis, Diana 7, lo-13, 79, 106, 

148, 159, 279, 282, 323ff. 
Asclepius, Asculapius 78, 138-9, 151, 

186, 332, 416 
Astarte, Ishtar 93, 99, 182, 376, 381 
Ataecina 414 
Atargatis 93-96, 117 
Athena, Minerva 168, 182-85, 245, 

281, 414 
Attis, passim 

Bendis 174, 303 
Bona Dea 355 

Cautes and Cautopates 431 
Christ, Christianity 37-50, 381, 393, 

416, 421, 423, 427, 433 
Cybele, Kybele, Kybebe, etc. passim 

Danube Riders 114--15 
Dea Caelestis, Tanit 174, 182 
Demeter, Ceres 72, 106-7, 110, 

112-13, 148, 156-7, 159, 172, 182, 
197, 240, 245, 282, 284, 286, 289, 
291-2, 302, 309ff., 344, 350-53, 
356, 359, 364, 380, 388 

Dionysus, Bacchus 2, 109, 141, 151, 
154, 158, 179, 210-11, 215, 245, 
261, 279, 282, 284, 302, 304, 309, 
3llff., 346, 351-53, 361' 365, 378, 
392 

Dioscuri 74--75, 80, 82-85, 197, 114, 
154, 351 

Enodia 301 
Eros, Cupid 106--D?, 1 09--10 

Gaia, Ge 228, 247, 257, 262, 
274--76. 

Hadad 95 
Hathor 89 
Hecate 72, 75, 106, 11o-13, 153, 

332, 351-52, 399 
Helios, Sol 43, 96, 107, 183, 379, 

398 
Hera, Juno (including Hera Meilichia, 

Juno Regina, etc.) 138-41, 158-59, 
174, 178, 182, 299, 414 

Hermes, Mercury 62, 65, 70, 72-73, 
75, 85, 90, Jlo-14, 153, 158, 
172-73, 176-79, 184--85, 281, 311, 
349, 390 

Hygeia 182 

Inanna 89-90, 93-94 
Isis 43, 89, 156-57, 202, 358 

Kronos, Cronus, Saturn 182, 186, 
212, 240ff., 301, 367, 378, 397 

Leto 262 
Liber 344 
Luna, Selene 90, 197, 183, 401 
Lunus 90-91 
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Matronae I 79 
Men 9, 12, 391 
Mens 368 
Meter, Matar, Magna Mater, etc., 

passim 
Meter Kotiane 153 
Meter Plastene 297 
Meter Steunene 62, 327 

Mithras 42, 108-09, 115, 180, 392, 
431 

Nike, Victory 107,112,148,159, 
173, 179, 349, 374 

Ningal 89, 90, 94 
Noreia 185 
Nymphs 62, I 72, 262, 294, 303 

Ops 182 
Osiris 358, 392 

Pan 51, 62, 68, 151, 216, 265, 167, 
351' 353, 365 

Persephone, Kore 72, 106, 112, 
156-57, 159, 172, 289, 3llff., 351, 
353 

Poseidon I 79, 255, 25 7, 286, 290 

Rhea 67, 197, 211, 228, 239, 247, 
253, 255-56, 262-63, 275, 277, 280, 
296, 298, 360, 374 

Roma, goddess 184 

Sabazius 174, 180, 309-10, 354 
Sarapis, Serapis 40, 128, 180, 202, 

416 
Sin, moon-god 87ff. 

Tammuz 99 
Themis 53, 256, 262, 348 
Thracian rider 107, 114-15 
Tyche, Fortuna 156-5 7, 168, 171, 

175-79, 184 

Uranus 397 

Vulcan 180 

Zeus, Jupiter (including Zeus 
Meilichios, Jupiter Dolichenus, 
etc.) 2-4, 6, 9, 11-13, 65, 73, 85, 
196, 114, 138-41, 148, 151, 156, 
158-59, 174, 178-80, 183, 24Q-41, 
245-75 passim, 286, 288ff., 340, 344, 
397 

II. Mythological names 

Aeneas 49, 57, 369 
Amaltheia 256, 262 
Argonauts see Cyzicus, Apollonius of 

Rhodes 

Cabiri 74-75, 83-84, 154 
Cecrops 275, 277 
Charites, Graces 289, 390 
Corybantes 69, 81, 84, 85, 14D-41, 

152, 154-55, 158, 214, 246, 254, 
261, 269, 288, 292-93, 302, 344, 
353 

Curetes 69, 151, 154, 211, 246, 
252-54, 269, 286, 288, 292-95, 
302-03, 344, 351 

Dido 49 

Endymion 393, 431 
Euboulos 15 7 

Ganymede 431 

Hector 263-64 
Helen (of Troy) 310ff. 
Herakles, Hercules 104, 298, 344 

lo 89 

Marsyas 68, 123, 129-30, 212 
Minos 251 
Muses 154, 289 

Orpheus 37 

Pasithea 380 
Pelops 288, 295-97, 301 
Pentheus 314-16 

Sibyl, Sibylline books 345, 367--69, 
374 

Tantalus 296-97 
Triptolemus 113 
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III. Rulers (Roman, unless otherwise noted) 

Agathocles of Syracuse 77 
Alexander Severns 37, 176, 375 
Alexander the Great of Macedon 

5, 87, 324--25 
Antiochus III of Syria 373 
Antoninus Pius 131, 157, 175, 418 
Artaxerxes II of Persia 5 
Attalus I of Pergamum 370ff. 
Attalus II of Pergamum 58 
Augustus Caesar 276, 327 

Caracalla 90 
Claudius I 4 7, 172, 339, 355, 410 
Cleopatra VII of Egypt 49 
Constantius I 176 

Darius III of Persia 333 
Dionysius II of Syracuse 76 
Domitian 47 

Gyges of Lydia 4, 228 

Hadrian 175, 276 
Hieron I of Syracuse 51, 56, 264--65 

Hieron II of Syracuse 57, 76~77 

Julia Domna I 77 
Julian the Apostate 44, 46, 90, 96, 

127, 130, 197, 258, 314, 390, 392ff. 
Julius Caesar 153 

Marcus Aurelius I 08 
Maximinus Thrax 418 
Midas of Phrygia 228 

Nabonidus of Babylon 87, 91, 94 
Nerva 175 

Philip V of Macedon 368---69 
Postumus, emperor in Gaul 176 
Ptolemy I of Egypt 42, 128 

Septimius Severns I 77 

Theodosius I 50 

Vespasian I 7 5 

IV. Place-names 

Abritus 172, 174, 176, 182, 184, 188 
Aegina 69 
Aezani 62, 237, 255 
Akrai, Sicily 56ff., 150, 155, 260, 262 
Almo, river 339, 343 
Alpheius, river see Olympia 
Amorgos 270, 273 
Amphipolis 155 
Ancyra 121 
Apollonia Maris Euxini 103 
Aquileia 392 
Arcadia 246, 253ff., 281 
Asea 254 
Assos 9 
Athens 52, 68, 85, Ill, 140, 154, 

196~97, 215, 230, 24D-42, 246, 
252, 255ff., 270, 272, 279--81, 284, 
290, 299, 305ff. 339, 356~5 7 

Azania 254, 281 

Baetica 41 Off. 
Bithynia 234, 297 

Borysthenes river I 04 
Bospori Regnum I 0 I 

Caicus river I 
Caria, Carians 4--5, 9, 12 
Calla tis I 08 
Camarina 78 
Capua 115 
Carmo 407, 430 
Camuntum 186 
Carthage 174 
Qatal Hiiyiik 303, 376 
Cayster river I, 2, 7, 13 
Calaenae 123, 129--31 
Chios 79--80, 85, 230, 279 
Civitas Limicornm 413 
Colophon 84 
Conimbriga 415 
Corduba 415, 417~8, 420, 423, 433 
Corfu, Kerkyra 139 
Corinth 76, 266 
Cos 78~79, 81, 85, 138, 239, 280 



438 INDEX 

Crete 185, 241, 246-53, 267-68, 
295, 319 

Cyprus 150, 152, 271 
Cyzicus 84, 145, 151, 153, 172, 229, 

240, 246, 267ff., 272, 282, 288, 290, 
291, 299-301, 304, 350 

Dacia 101 
Daskyleion 136-3 7, 144 
Delphi 53, 228, 301, 348, 368, 370 
Delos 68, 79, 82-83, 145, 241-42, 

280 
Dicte, Mt. 248, 251, 295 
Dura Europus 95 

Edessa 87, 94--95 
Egitania 412, 416 
Eleusis 159, 244, 256, 284--84, 290, 

311, 313, 350 
Emerita 407, 417, 42o-21, 423, 428, 

430, 433 
Emesa 97 
Emporiae, Ampurias 180, 188, 430 
Ephesus 5, 7, 1o-11, 13, 62, 

84--85, 114, 150, 15 7' 260, 288, 
303, 323ff. 

Epidaurus 288-290 
Eretria 172 
Erythrae 288, 290, 299ff. 
Eryx 57 

Gades 431 
Gallaecia 41 Off. 
Gallus river 123ff, 398 
Gela 55, 79 
Germany 106 
Gordion 83, 149, 224, 227, 229-30 
Gortys Arcadiae 253 
Gygaean Lake 7, 9 

Harran 87ff. 
Hatra 95 
Hermus river 1, 2, 7, 13, 229 
Hierapolis Mabbug 92, 94--95 
Hierapolis Phrygiae 40 1 
Hispania 405ff. 

Tarraconensis 407ff. 
Hypaipa 7, 10-11, 13 

Ida, Mt. (Crete) 247-48, 250ff, 261, 
267, 290, 294, 297-99 

Ida, Mt. (Troad) 309, 311-13, 372, 
379, 381 
Idaean Dactyls 295, 298, 303 

Imbros 74 
los 277 
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