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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. Vermaseren.

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 O. 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



viil INTRODUCTION

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 Prof. 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. After Friederike Naumann-Steckner takes us
on a detour into Roman North Africa, 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 M.J. Vermaseren whose dedicated
scholarship continues to chart the way for scholars through the vast
fields of Anatolian, Greek and Roman civilizations.

I. Geography of 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 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.

! 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.?

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.’> 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 kokAe nedio,
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.*

Since the seventeenth century, repeated attempts have been made
to locate the remains of the exhedra.> 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

of Byzantine Asia Minor (Hampshire 1990) 21-51 [reprinted from CSCA 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 (infra); 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) 175-77; the legends of Mount Tmolus are surveyed in
Preisendanz’ article in Roscher’s Lextkon (1922), s.v. Tmolus.

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

répkertan 8¢ 1dv Tdpdewv 0 Tpdhog, ebdopov Gpog, év tfi dkpwpeia cxomnv Exov,
2E£8pov Aevkod AiBov, [epodv Epyov, e’ ob katontedeton Té KOKA nedia, ki pdricto
16 Kaibotpravdv - teprotkodor 8¢ Avdoi xai Muooi ki Maxedoveg

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.

* 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’Aiasourat” in REG 5 (1892)
14 f.; however, most recently C. Foss (supra n. 1) 45 f.
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reinterpretation of Strabo’s text.® 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. The 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 Gélciik, with the ancient Torrhebia.’
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
Torrhebia.®

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

"Ev 8¢ tfi ToppnBidt éotiv §pog Kaprog kaAeduevov kol 10 iepdv 100 Kapiov
éxel. Kapiog 8¢ Awg noig ko ToppnBiog, dg NikdAaog tetdpta, og thaldpevog
nept Tiva Alpvny, 1 Tig &’ adtod ToppnPio ExABn, pBoyyiic Nuppdv dxovoag,
0. kol Movoog Avdoi kadodat, kol povaikny 818y 0n kai adtdg Tovg Avdovg
£6180&e xoi 10 péAn S1dx 1010 TopphiPra éxaleito.

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

¢ Confirmation of its discovery appears in C. Foss (supra n. 1) History and Archae-
ology 49, Supp. Notes 3 “Mount Tmolus” and 474 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 J. and L. Robert’s identification of the lake in Villes d’Asie Mineure?, 314-15;
Doc.d’Aste 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” 7Sav (Paris 1983) 59-61, in which he states “dans cette
région de la Lydie, Toppnpi, il y a une montagne appelée Karios et un sanctuaire
de Karios”. However, for select review with new regional findings, see R.L. Bengisu
“Torrhebia Limne” in Ege Unwersitest Edebiyat Fakiiltesi Yaymlan. Arkloloji Dergisi 2, ed.
H. Malay (Izmir 1994) 33-43, pls. 1-4.

& For the remains of Archaic styled egg-and-dart fragments with substantial traces
of rockcut foundations at a hilltop site in Ovacik Yaylasi 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.’

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."

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."" According to Herodotus, only
Carians and their traditional kinsmen, Lydians and Mysians, were
admitted to the ancient sanctuary at Mylasa.'?

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.”'?

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
Carija.”"*

® F. Jacoby FGrH (Berlin 1926) 11A,90, fr. 15; my translation.

10 C. Talamo La Lidia arcaica: tradizioni geneologiche ed evoluzione istituzionale (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 . . .”

'' Herodotus 1.17.

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 The
Orientalizing 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) transl. H.L. Jones.

1 Plutarch Quaestiones Graecae 45. For a general review of the coins, see A.B. Cook
Leus: 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 epigrafiche (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."

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.'® 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 Tire."”

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 IL,'® as well as to Zeus
Polieus and Zeus Olympius, to whom Alexander the Great report-
edly built a temple."

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. Métraux who re-
marks “. .. the presence of a local Carian god in the Lydian capital
needs explanation.”?

1985) 135, Tav.24b; for the “déesse au nom inconnu” see Robert (supra n. 7) “Les
Dieux” 60-61.

> Pausanias 7.2.1.

16 G.M.A. Hanfmann Sardis from Prehistoric to Roman Times (Cambridge, Mass. 1983)
131.

7 In G.M.A. Hanfmann “The Seventh Campaign at Sardis” BASOR 177 (Feb-
ruary 1965) 13, fig. 13; R. Gusmani Sardis M3 (1975) 38-39, A 111 2, figs. 32-33;
R. Gusmani Lydisches Worterbuch (Heidelberg 1964) 160, nos. 3, 50, s.v. lev-/lef-. 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 gréc au temps des Mermnades
(687-546) BEFAR 63:1 16-17; however, see esp. R. Merig, et al. Die Inschrifien von
Ephesos 7.1, Inschriften grelchlscher Stidte aus Kleinasien 17.1 (Bonn 1981) 213-16,
S.V. 77z_yaria.

'® Hanfmann (supra n. 16) 93, 104; L. Robert “Uncle nouvelle inscription grecque
de Sardes: Réglement d’Tautorité perse relatif 4 un cult de Zeus” CRAI (April-June
1975) 306-330, esp. 315, which states “Des iranisants ont relevé dans la religion de
'epoque acheménide 'existence d’autels, des temples, d’images.” See esp. J. Duchesne-
Guillemin The Religion of Ancient Iran (Bombay 1973) 6-7; M. Boyce “On the Zoro-
astrian Temple Cult of Fire” Journal of the American Oriental Society 95.3 (1975) 456 f.

19 Arrian Anabasis 1.17,5-6; Hanfmann (supra n. 16) 4546 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.”

2 G.P.R. Métraux A74 75,155-59, esp. 157, pls. 35-36; see also G.M.A.
Hanfmann, Nancy H. Ramage Sculpture from Sardis: The Finds Through 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.”?!

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 Tovai Awg ‘Yetiov, subsequently called
Deusion.? 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:

Edunlog 8¢ 6 KopivBiog tov Ala év 1§ ko’ npudg Avdig texfiivar BodAeton,
kol peArov dAnBeder Soov év iotopig: £t yap xoi viv mpdg 1@ vtk Tiig
Tapdravdv néAemg pépet én dxpwpeiog tod TudAov térog otiv, dg mdAon pév
Tovai Atdg betiov, viv 8¢ napatpanciong 1@ xpdve tig AéEewg Acdorov
TPOGOYOPEVETOL.

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.”

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.

2! 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) 10-11.
See esp. B. Trell, “Prehellenic Sanctuaries on the Greco-Roman Coins of Anatolia”
in Proceedings of the Tenth International Congress of Classical Archaeology (Ankara 1978) 119-
20, pls. 37-38.

2 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 1,152, 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.

B Transl. J.G. Pedley Ancient Literary Sources on Sardis. Sardis M2 (Cambridge, Mass.
1972) n. 14; cf. AB. Cook Seus 2.2,957.
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III. Description of 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.** 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.”” 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, Liibbey Yaylasi, Manastir
Yen, the south peak of the Kel Dag, from whence it joins Lydo/
Persian Hypaepa, Tire and Ephesus.?®

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.?

* Foss (supra n. 6). For localization of Kel Dag, see A. Philippson Topographisch
Karte des Westlichen Kleinasien (Gotha 1913) where it appears as Gyr Dag, a variant of
the Turkish toponym Kir Dag, which means “Bare Mountain.”

» C.H. Greenewalt, Jr. (forthcoming). For earlier exploration of the roads over
the Tmolus, see Foss (supra n. 1) “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
(uPorog) 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 4 Hypaepa de Lydie” RN 19 (1976) 35.

* For the nearby Hellenistic structure in Ugtepeler and the important sites of
Metallon and Liibbey Yaylas: see (supra n. 1) “Explorations” 30 f.

7 E. Akurgal The Art of the Hittites (New York 1962) 77; B. Rutkowski The 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. 9-10).

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.?®

Our additional related findings include the intact remains of a white
marble sculpture in the archaistic style (figs. 13-14)* and a white
marble stele viewed together i situ at a raised hillside site below the
south peak of the Kel Dag near the village of Dikenli Kéy (“Thorny
Village”) (fig. 15).*° 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 of the Aegean (New Haven 1986) 73-78; V. Scully The Earth, The Temples and the
Gods (New Haven-London 1962) 9-24, 80 f.

% The cave as sanctuary, see A.B. Cook Jeus 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) 158; cf.
W. Burkert Greek Religion (Cambridge 1985) 24—28; Rutkowski (supra n. 27) 46-71.

% Manisa Museum (article forthcoming by this author).

% For the stele identified as a pillar or omphalos from which flows the source of the
Water of Life, see A.B. Cook Jeus 3.2,978-83 s.v. Ambrosiai Petrai.



LYDIAN MOUNT KARIOS 9

Additional finds viewed in the village of Dikenli include a white
marble door sill (fig. 16), white marble sarcophagus cover (fig. 17)
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 Cikti
(“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 of 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.*!

The cultic use of water, often in the form of a sacred spring, was
associated with the cult of Anatolian Apollo®? as well as with the
god, Mén, who was repeatedly connected with water sources in the
Lydian region.*®

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

# C. Vermeule “Large and small sculptures in the Museum of Fine Arts, Bos-
ton” in The Classical Journal 63.2 (Chicago 1967) 57-60.

%2 For the sacred springs at Claros, Didyma and Smintheion, see H.-W. Parke The
Oracles of 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/Qldans-Apollo.

% For Mén’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),** Artemis Sardiane (sfardak)® and Artemis Koloéné
(kulumsis). Her sanctuary stood on the Gygaean lake and is mentioned
by Strabo as a place of great sanctity.*

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.”’ 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 Anahita “The Moist Strong Untainted,”
is grecised as "Avaeitig.*®

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

V. The 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

% For the dual cult of Artemis and Kybele ... eventually consolidated to the
worship of a single goddess, Artemis Ephesia”, see MJ. Rein The Cult and Iconography
of 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
Ephése et Claros BEFAR 123 (Paris 1922) 316-18, 378.

% 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.”

% Strabo 13.4.5. Hanfmann (supra n. 16) 91, 250 n. 13; “Lydiaka” HSCP 63
(1958) 736 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.

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

33pW4 Malandra Introduction to Ancient Iranian Religion (Minneapolis 1983) 117 f; cf.
Robert (supra n. 25) 44-6 who states “Anahita est une déesse de la nature, et d’abord,
de facon éclatante, des eaux: “Ardvi Stra Anahita, 'Humide, la Forte, la Sans
Tache”, elle est la Déesse Riviére.”
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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.*® 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.*

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

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

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.” 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 était en tout cas voisin de celui d’Artemis,
est le méme qui fut appelé Méyiotog ITohevg Zevg ou Zeus Polieus”.*

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 ¢. 220 B.C. on, Zeus
was associated with Artemis in her temple and precinct.*

% 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 1 (Detroit 1987) 1-8; esp. see “to the Chitons” as a
locality in J. and L. Robert “Bulletin épigraphique” on REG 78 (1965) 155 no. 342.

* 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.

1 Athenaeus 14.636; Ps-Plutarch De Fluviis 7 (Pactolus) 5.

# 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.

* Herodotus 1.131.

* Robert (supra n. 18) 321, n. 52.

* 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 Qldans, considered
by some as Apollo and others as “Lord”, “Ruler”, “King”.*

A location in the city of Sardis in tentatively indicated in the
“Fountains Inscription” of ¢. A.D. 200, in which a fountain flows
from the mystery hall of Attis eig 10 Awog—"“to the (sanctuary) of
Zeus.”¥ 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 Mén. 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.*

* Gusmani (supra n. 17) LW, 188, no. 23, line 1, Qldans with Artimul. “King” is
Gusmani’s preference. For Lydian Apollo Karios, whose appelative is “King of the
Immortals” see Robert (supra n. 7) JSav “Les Dieux” 61.

¥ Hanfmann (supra n. 16) 132, 34. Sardis VIL.1 (1932) no. 17, 11.6-7: xpfivn
puotnpie “Attel évavtia, dndpputog eig 1o Awde.

# Regarding the disappearance of indigenous names during the Hellenization of
Lydia, L. Robert Noms indigénes dans I’Asie Mineure gréco-romaine (Paris 1963) 322 states
“Les cultes y sont pour tout I'essential des cultes traditionels, vieilles divinités lo-
cal...” and “Reliefs votifs et cultes d’Anatolie” in Anatolia 3 (Ankara 1958) 119
“... la chose est courant dans toutes les regions de I’Asie Mineure, ou quelque
antique divinité local, dieu or déesse, est resté 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 dramatically visible from nearby Hypaepa as well as
from the nearby plateau of Ovacik Yaylas: in the vicinity of Golciik,
the Lydian region of Torrhebia.

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.*

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.

* Hanfmann (supra n. 16) 98; L. Robert Nouvelles inscriptions de Sardes 1 (Paris 1964)
35, 36, pl. 3.1.
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Figure 1. View of north peak facing Sardis
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Figure 11. Fieldstone masonry remains at north, lower terrace



ROSE LOU BENGISU

28

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 15. Marble stele in Dikenli
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Figure 17. Marble sarcophagus cover in Dikenli
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Figure 19. Marble column drum in situ above Dikenli
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Figure 20. Entrance to the ancient waterway in Su Cikti



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™® and St. Jerome promptly reversed
Cybele’s cult title of Mater Deorum into that of Mater Daemoniorum.?
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.* 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.” 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

' In Ioh.evang. tract.7.6. Is there an insulting pun on Pilatus here?
2 “habet ergo diabolus christos suos”, De Errore profrel.22.3.

8 Adv.lovinian. 11.17; in Hoseam 1.4.14.

* S.HA. Alexander Severus 29.

5 St. Augustine, Confessions 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.®

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.’
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-

¢ P. Touilleux, L’Apocalypse et des cultes de Domitien et de Cybele (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.®> 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.’

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.'

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."

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

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

 Tertullian, De leunio 2.4,16.7.

1% Cybele too had always held out some sort of promise against death, see CIL
2.57* from Idanha a Velha, Portugal.

' Two examples which spring to mind are the Attis figures found on the so-
called Torre de los Escipiones near Tarragona in Catalonia.

2 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”, Dokimes B.14.

'* 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.

* Firmicus Maternus, De Errore profrel.27.1, cf. Arnobius, Adv.Nat.5.17. 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." By the fourth
century the title Mother of God, theotokos, was commonly given to
Mary by Christians;'® 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 death.!” 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.'® A
ritual meal also seems to have been regular feature of the cult.' 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.?

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.?'

Severus, Vit.Martimi 13. For the “tree” of Christ see Galatians 3.13 and 1 Peter 3.24.
1 See Julian, Hymn to the Mother of the Gods, 166b; St. Augustine, Cuwitas Dei 2.26.
16 Julian, Against the Galilaeans 262D.
7 Computus pseudocyprianus (ed. Lersch) Chronologie 2.61.
'8 Firmicus Maternus, De Errore prof.rel.27.8.
% Clement of Alexandria, Protr.2.15; Firmicus Maternus, De Errore profirel.18.1.
20 Marinus, Vit.Procli 19.
2 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.?

Were the early Christians any more justified in making these alle-
gations than those who assert Christianity was derivative of pagan-
ism? Vermaseren 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.”? 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.**

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.* Moreover,
at first far from being the redemptive ceremony graphically described
by Prudentius,? 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. AD. 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.?” Attis too with his strong emphasis on resurrection seems to
be a late-comer to the cult;?® the stress on the Hilaria as celebrating

Roper, The Rise of 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) 1-20.

2 Tertullian, De ieiunio 16 “quam diabolus divinorum aemulator imitatur”.

% M. Vermaseren, Gybele 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 mystéres paiens et le mystére chrétien (Paris, 1930).

# M. Vermaseren, op. cit., 180.

% For an in:depth study of this aspect of the metroac cult see R. Duthoy, The
Taurobolium (Leiden, 1969).

% Peristephanon Martyrorum 10.1006-1050.

77 e.g. CIL 14.42 from Ostia dating A.D. 251-3.

% 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
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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.?

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 1s 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.*® 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,® 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.” Ptolemy
I’s creation of the popular cult of Serapis provides another example

of 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 Cybéle (Paris, 1912) 71 ff.
# M. Vermaseren, Cybele and Attis (London, 1977) 123.
% Polybius, 1.1.
' See Origen, Contra Celsum 6.1-2.
%2 D. Ulansey, “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.*® 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.*

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 maiorum.*> 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.*® 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 cult.’’” The
former could be suggested via an allegorical reading of the version

(1987) 17-45; The origins of the Mithraic mysteries: cosmology and salvation in the ancient
world (Oxford, 1989); “The Mithraic mysteries”, Scientific American, December 1989.

% See Varro, apud St. Augustine, Civitas Dei 7.24.

3 See Macrobius, Saturnalia 1.21.7-11.

% See the accusations of Celsus apud Origen, contra Celsum 2.1 ff; cf. Tertullian ad
Nat.1.10, Lactantius De M.P.34.

% 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 fI.

%7 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.®® 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 ritual® 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.* 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.! 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-

% Symmachus FEp.2.34; Prudentius, Contra Symm.1.624—630. Other devotees in-
cluded the senator Vettius Agorius Praetextatus and his wife Paulina CIL 6.1779,
and Ceionius Rufius Volusianus, 4.E. 1945, 55 & A.E. 1955, 180 = the Lampadius
of Ammianus Marcellinus 27.3.5. Ceionius was the praetorian prefect of Italy in
AD. 355 and Praefectus Urbi in A.D. 365. According to Ammianus, he prided
himself on being the best spitter in Rome.

% St. Gregory of Nazianzus, Or.c.ul.10.52, “with impious blood he washed away
the waters of baptism.”

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

#1 Marinus, Vit.Procli 33. The work is sadly lost. Cf. ch. 19 of Marinus’ 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.*? 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.* 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

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

# Carmen contra Paganos 62 & CIL 6.512. Although we do have one attestation of
the an initiate being in aeternum renatus, CIL 6.510, 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” CLPhl.19 (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 aeternum 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,* 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 Gall.
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.* 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.*
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’ neotericism.* 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.*
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.* Julian in his Hymn to the Mother
of 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.*

# 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.

# Julius Obsequens 44a.

¥ Civitas Dei 7.25.

4 Catullus 63.

% Annals 6.31.

# Satire 2.110 ff,, 6.513 ff.

% 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.®’ Additional laws against castration passed by the em-
peror Domitian would have further cut off the Gallus from the Ro-
man citizen body.*

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.”® A scholiast on Juvenal captures the
general feeling of the Roman world when he likens the castrated
archigalli to sodomites.>* This low opinion was embedded in Roman
law itself: the Galli were enrolled for the tributum capitis in the same
category as prostitutes.”®

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.* Juvenal had no doubt that this was the case; to the satirist

%! See for example, Servius, Ad Aen.9.115 “Mater magna . . . effecit ut cultores sui
viriles sibi partes amputarent qui archigall 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.

% See the scathing denunciations of eunuchs made by Ammianus Marcellinus
e.g 184

* 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.

% Hephaestius Grammaticus, Scholia 1.94 (ed. R. Westphal).

% For Phrygia as a barbarian land see Cicero, Pro Flacco 27.65.
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the Mater Deum becomes turpis Cybele. 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 reinforcement.”
“The Mother of Gods came from Pessinus wherever that is” remarked
St. Augustine coyly and in a similar vein.*®

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.®® 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,*
and Celsus in his anti-Christian work, The True Logos, likened Chris-
tianity to the metroac cult: a comparison that was not meant to be
complimentary.®' 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.®
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.®®

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, Sat2.111.

%% St. Augustine, Civitas Der 3.12.

* For a general discussion see L. Richard, “Juvenal et les galles de Cybele”,
Revue de PHistoire des Religions 169.1 (1966) 51-67.

8 Apud St. Augustine CD 6.10.

8 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 Arnobius, Adv.Nat.5.42.

5 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.** 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.®

For St. Augustine Cybele was dea meretrix, the harlot goddess.%®
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. Augustine.”’ It is interesting in this regard to find precisely

8 Civitas Dei 2.5.

8 Civitas Dei 6.7.

% in Hoseam, 1.4.14.
8 Civitas Dei 2.4,2.26.
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such ladies of high degree enrolled in the cult.®® 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 faurobolium being recorded in A.D. 390.%

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.”

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.

% CIL 6.508, Serapias h(onesta) femina and CIL 6.502, an anonymous c(larissima)
flemina).

% CIL 6.512 = ILS 4154.

™ Perhaps the most interesting of these is M.P. Carroll, The Cult of 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

Guulia Sfameni Gasparro

“Ma almeno voglio invocare la Madre, la dea augusta, che spesso le
fanciulle vengono a cantare con Pan, sulla soglia della mia porta,

9 1

durante la notte”.

Nonostante 1 numerosi problemi esegetici e storici posti da questi
versi pindarici,? si pud 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. Né si puo dubitare che la Madre divina, oggetto
di cori femminili notturni con lintervento di quel personaggio dalle

nette connotazioni agresti ¢ montane che lo stesso poeta definisce

altrove “compagno della Gran Madre”,* suo “innumerabile cane”,*

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

E’ noto che proprio in questo primo quarto del V sec.a.C. emer-
gono le prime sicure testimonianze della presenza in Grecia della
dea frigia Cibele,® essendo appunto Pindaro il piu antico testimone

' Pindaro, PythII1,77-79 ed. A. Puech p. 58.

2 Sulla controversa datazione dell’Ode, attribuita da alcuni studiosi al periodo
anteriore al viaggio del poeta a Siracusa da altri invece ad epoca posteriore, oltre
U. von Wilamowitz-Moellendorf, Pindares, Berlin 1922, pp. 224-232; 280-285;
A. Puech, Pindare, vol. 11, Pythiques (Coll.Budé), Paris 1922, p. 51 ss. si veda
L. Lehnus, L’Inno a Pan di Pindaro, Milano 1979, pp. 5-55.

* Parth.3 ed. Puech p. 178.

* Parth4 ed. Puech p. 178.

> Frag. 80 Bergk = Puech, Adela frag. 15 p. 208 da Philod., peri eusebeias 19,14.
Per la ricostruzione del testo si veda A. Henrichs, “Toward a New Edition of Philo-
demus’ Treatise On Piety”, GRBS 13 (1972), pp. 67-98. Sul significato dell’appella-
tivo della dea cfr., dello stesso A., “Despoina Kybele: ein Beitrag zur religiosen
Namenkunde”, HSCPh 80 (1976), pp. 235-286.

¢ Sul 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 Cybéle”, Die Sprache 25 (1979), pp. 40-45; L. Zgusta, “Weiteres zum
Namen der Kybele”, Die Sprache 28 (1982), pp. 171-172. Kybaba/Eybebe ¢ denomi-
nata la 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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di un culto dalle tipiche connotazioni mistico-orgiastiche,” mentre il
complesso documentario relativo all’introduzione del culto ad Atene
e alla fondazione del Metroon che sarebbe stato distrutto durante I'in-
vasione persiana del 480 a.C. per la qualita disparata delle fonti non
permette conclusioni storico-religiose del tutto sicure® e comunque
non consente di risalire oltre gli inizi del V sec.a.C.?

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.;' tali esemplari non sarebbero
opere di importazione ionica bensi “eine freie Gestaltung des ionischen
Kybelebildes mit attischen Stilmerkmalen”."" Esse potrebbero dun-
que essere piu recenti e la stessa F. Naumann propone la datazione
indicata solo come verisimile.

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

nome frigio Kpbelis (frag. 167 Degani p. 156). Erodoto (V,102) definisce Kybaba dea
eptkorios di Sardi: cfr. G.M.A. Hanfmann, “On the Gods of Lydian Sardis” in R.M.
Boehmer-H. Hauptmann (edd.), Beitrige zur Altertumskunde Kleinasiens, Festschrift fiir Kurt
Bittel, Mainz am Rhein 1983, pp. 219-321. Sul 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 sul culto metroaco in Grecia e la definizione
del suo peculiare carattere “mistico” ci sia permesso rimandare al nostro Soteriology
and Mpystic Aspects in the Cult of Cybele and Attis (EPRO 103), Leiden 1985.

8 Una raccolta di tali documenti in R.E. Wycherly, The Athenian Agora, vol. II,
Literary and Epigraphical Testimonia, Princeton 1957, pp. 150-159. Cfr. MJ. Vermaseren,
Corpus Cultus Cibelae Attidisque (CCCA) (EPRO 50), vol. 11, Greciae atque Insulae, Leiden
1982, 1-79. Tra il ricco materiale rinvenuto nell’ 4gora ateniese, che scende fino
all’eta imperiale romana, i documenti epigrafici € monumentali piu antichi sono
datati nel IV sec.a.C. Sul problema oltre le opere generali sul culto metroaco, fra
le quali basti qui ricordare la piu recente messa a punto di M,J. Vermaseren, Cybele
and Attis. The Myth and the Cult, London 1977, pp. 3235, cfr. N. Frapiccini, “L’ar-
rivo di Cibele in Attica”, PP 232 (1987), pp. 12-26.

® A parere di M.P. Nilsson, peraltro, la penetrazione in Grecia della dea anatolica,
identificabile alla Madre degli dei nota alle fonti del V sec.a.C., sarebbe avvenuta
“al piu tardi alla fine del periodo arcaico” (Geschichte der griechischen Religion, vol. 1,
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
Connotazioni metroache di Demetra nel coro dell’ “Elena” (vv. 1301-1365) in M.B. de Boer-
T.A. Edridge (edd.), Hommages a Maarten J. Vermaseren (EPRO 68), vol. III, Leiden
1978, pp. 1153-1158.

10 Cfr. J. de la Geniére, “De la Phrygie a Locres épizéphyrienne: les chemins de
Cybele”, MEFRA 97 (1985), p. 696 con rinvio a F. Winter, Die Typen der figiirlichen
Terrakotten, vol. I, Berlin—Stuttgart 1903, 43 n. 4; 50 n. 2a, b, ¢, e 3.

""F. Naumann, Die Tkonographie der Kybele in der phrygischen und der griechischen Kunst,
Istanbuler Mitteilungen, Beiheft 28, Tiibingen 1983, p. 146.

12 J. de la Geniére, art. cit., p. 696 e n. 15. Cfr. F. Naumann, op. at., p. 145;
p- 308 Cat.111, Taf19,3.
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di J. de La Geniere di fare arretrare al VI sec.a.C. le attestazioni
della presenza della dea sul suolo greco, sulla base di alcune statue
di figure femminili in trono rinvenute in Laconia.”® Di fatto, gli ele-
menti iconografici (trono con supporti desinenti in zampe di leone in
un caso, tracce di un animale nell’altro), non forniscono parametri
inconfutabili per I'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 Samo attestati
nel medesimo secolo, non puo ritenersi del tutto certa.

E’ noto infine che la lettura del nome—Themis—della dea che
nel notissimo fregio del Tesoro dei Sifni a Delfi guida il cocchio cui
sono aggiogati i leoni,' ha sottratto alla documentazione relativa alla
presenza di Cibele nella Grecia continentale un importante punto 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
Afrodite."

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

1 J. de la Geniére, art. cit., pp. 693-718; Ead., “Le culte de la Mére des dieux
dans le Péloponnese”, CRAI 1986, pp. 29-48.

'* V. Brinkmann, “Die aufgemalten Namensbeischriften an Nord- und Ostfries
des Siphnierschatzhauses”, BCH 109 (1985), N 17 p. 101 e pp. 123-126. Cfr. CCCA
11,441 pl. CXXXI; F. Naumann, op. cit., p. 309 Cat.121.

'* 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 sul cristianesimo (EPRO
98), Leiden 1983, pp. 20-25; “Il culto di Cibele a Locri”, Almanacco Calabrese 1972—
1973, pp. 25—29. Cfr. CCCA 1V,128.

'® Un quadro della facies religiosa della citta nei contributi ai due volumi degli At
del Sedicesimo Convegno di Studi sulla Magna Grecia. Taranto, 3-8 otiobre 1976 dedicato
appunto a Locri Epizefirir, Napoli 1977.

7 Cosi J. de la Geniére nei due interventi sopra citati e in particolare De la
Phygie, p. 69: da Sparta.

18 M. Torelli, I culti di Locri in Locri Epizefiri, cit., p. 149 s.

1 M. Guarducci, lc. cit.
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Una rete di intensi rapporti commerciali e artistici con il mondo
ionico, di fatto, riflettono i ricchi materiali venuti alla 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 sul territorio alla distrutta Siris.* 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 trono cui la figura stessa talora sembra fondersi, e che in qualche
caso mostra 1 piedi desinenti con zampe leonine.?”!

Non si identifichera certo la dea frigia in siffatta rappresentazione,
una volta che il motivo evocato rientra nel novero degli elementi de-
corativi né 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.?

Tale ¢ piuttosto il caso deil numerosi naiskor in pietra da Marsi-
glia® e di quelli di Velia®* e di Metaponto® 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.*®

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

% Si vedano in proposito i contributi al XX Convegno di Studi sulla Magna
Grecia, Taranto 12-17 ottobre 1980 pubblicati negli Atti dal titolo Siris e Vinfluenza
tonica in Occidente, Taranto 1981.

2 B. Neutsch, “Documenti artistici del santuario di Demetra a Policoro” in Sirs,
at., p. 106 e Tav.XXVL4; 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 al suo fianco cfr. E. Will, “Aspects du culte et de
la légende de la Grande Mére dans le monde grec” in Eléments orientaux dans la
religion grecque ancienne, Colloque de Strasbourg 22-24 mai 1958, Paris 1960, pp. 95—
111. Si veda ora la dettagliata analisi di F. Naumann (supra n. 11).

% F. Naumann, op. cit., pp. 303-307, nn. 69-108 Taf.19,1-2; CCCA V, Leiden
1986, 276-313 pl. CII-CXI.

# F. Naumann, op. cit., p. 307 n. 109. Cfr. W. Johannowsky, “Un naiskos eleate
con dea seduta”, Klearkos 12 (1961), pp. 118-128.

% F. Naumann, op. cit., p. 307 n. 110: 480-460 a.C.

% G. Sfameni Gasparro, I culti orientali in Sicilia (EPRO 31), Leiden 1973, pp.
115-119; p. 276 s. Cat.330-330 bis, Tav.CV,146. Ora anche in CCC4 1V, 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 alle 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 quelle di matrice ionica.

Anche Siracusa € interessata a tali movimenti, come dimostrano i
numerosi e varii materiali di fabbrica ionica rinvenuti nell’area cit-
tadina, che non & possibile ricordare in questa sede. Ai nostri fini &
piuttosto utile notare la presenza di numerosi esemplari di statuette
fittili di dea seduta in trono, di tipo ionico, soprattutto nelle necropoli.”
Un esemplare, proveniente dalla Necropoli dell’Ospedale civile,”® in
tutto analogo alla 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
1 tipi noti fa sospettare, si trattava di un leoncello, avremmo la testi-
monianza di una presenza metroaca in eta arcaica nella metropoli
siceliota che comunque in eta ieroniana, in quanto interlocutrice di
Pindaro, doveva percepire il significato religioso dell’invocazione ri-
volta dal poeta alla Madre divina per la guarigione del tiranno
siracusano.

Tuttavia solo un naiskes in marmo pentelico, databile nel IV sec.a.C.,
del tutto conforme al diffuso schema della dea in trono con il leone
ritto al suo fianco e i due propolo: (fanciulla dadofora e giovinetto con
oinochoe) raffigurati sulle ante del tempietto,” costituisce testimonianza
di un culto, verisimilmente privato come in tanti analoghi casi,* nella
Siracusa di tarda eta classica o della prima eta ellenistica. A tale mo-
numento si pu6 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.*!

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

% Tomba 43: Museo archeologico di Siracusa inv. n. 66577.

B I culti, pp. 119-121; p. 264 Cat.305 ¢ Tav.LXL,99 con la relativa documen-
tazione bibliografica. Cfr. CCCA 1V,149 pl. L; F. Naumann, op. cit., p. 331 n. 306.

% Si possono addurre a confronto soprattutto i numerosi esemplari ateniesi, in
buona parte provenienti da dimore private. Cfr. I culti, pp. 119-121.

T culti, p. 122; p. 265 s. Cat.306, Tav.LXII,100; CCC4 1V,148 pl. XLIX;
F. Naumann, op. cit., p. 345 n. 440. La studiosa a p. 207 erroneamente attribuisce
al monumento la provenienza dalla via dei Sepolcri € lo descrive come contemplan-
te una scena complessa con le figure dei Dioscuri. Di fatto & stata operata una
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L’indizio probante ma 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 I’esplosione
di religiosita metroaca che risulta invece inequivocabile dal grandioso
santuario rupestre della colonia siracusana di Akrai. Di fatto, per
valutare a pieno il significato storico di questo monumento singolare,
un unicum nella facies cultuale metroaca in Occidente, non ¢ possibile
prescindere dai legami politici e culturali che, fin dalla sua fondazione
(c. 664663 a.C.) hanno intimamente connesso la colonia acrense
alla madrepatria siracusana che, con I'occupazione del sito sul ver-
tice del grande altopiano che si erge alle sue spalle, compi un passo
decisivo nella realizzazione della propria politica espansionistica ver-
so Ientroterra.®

Senza procedere ad un’analisi dettagliata del monumento, quale—
dopo l'opera fondamentale di L. Bernabo Brea—abbiamo gia con-
dotto nel quadro della rassegna de I culti orientali in Sicilia,”® e che é
stata riproposta nel prezioso Corpus Cultus Cybelae Attidisque** del Ma-
estro cui, con devozione e nel ricordo di un profondo sentimento di
amicizia, ¢ dedicato questo 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 sacro. Per questa via sara possibile individuare 1 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 sul suolo greco conti-

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

32 Per una sintesi delle vicende storiche della cittadina si veda L. Bernabo Brea,
Akrar, Catania 1956, pp. 17-20.

3 I culti, pp. 126-149; 267-276, Tavv.LXVI-CIV.

¥ CCCA 1V,152-164 pl. LII-LXIIL. 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 ¢ il fulcro 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.”

In questa prospettiva il monumento acrense assume un partico-
lare rilievo, posta la forte presenza romana in Sicilia nel corso del
IIT sec.a.C., nel quadro movimentato delle note vicende politico-mili-
tari che, nello scontro decisivo con il nemico cartaginese, vedono com-
piersi proprio sul 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 punto i contatti intensi e prolungati con la Sicilia e in
particolare con il regno siracusano di Ierone II, nella cui orbita gra-
vita 1l piccolo ma fiorente centro di Akrai, poterono familiarizzare i
Romani, soldati e commercianti ma 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, ma pur sempre legata alla sue radici asiatiche.®

Se dalla siciliana Erice lo stato repubblicano aveva ufficialmente

% Sul tema, dopo S. Aurigemma (“La protezione speciale della gran Madre Idea
per la nobilta romana e le leggende dell’origine troiana di Roma”, BCR, 1900,
pp. 31-65), si veda P. Lambrechts, “Cybéle, divinité étrangére ou nationale”,
Bull.Soc.Anthrop. Préhist.62 (1952), pp. 44-60. La tesi di J. Perret sul carattere piuttosto
tardo della tradizione delle origini troiane di Roma (Les origines de la légende troyenne
de Rome, Paris 1942) ¢ stata rifiutata da P. Boyancé con buoni argomenti (“Les
origines de la légende troyenne de Rome, REA 45, 1943, pp. 275-290 rist. in Id.,
Etudes sur la religion romaine, Roma 1972, pp. 153-170) Per le vicende complesse
relative all’introduzione del culto metroaco nell’'Urbe, dopo l'opera “classica” di
H. Graillot, Le culte de Cybéle Mére des dieux a Rome et dans ’Empire romain, Paris 1912,
pp. 2569, cfr. T. Kéves, “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.

% P. Lambrechts, che pure cita rapidamente il monumento acrense, non ne ha
percepito la rilevanza storico-religiosa e, in considerazione della scarsa documenta-
zione del culto metroaco in Sicilia e in Italia meridionale, ritiene di poter conclu-
dere sull’assoluta ininfluenza di queste regioni nel fenomeno dell’introduzione di
esso a Roma (“Le culte métroaque en Sicile et en Italie méridionale”, 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 A J.N. Wilson, Emigration from Italy in the Republican Age
of 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,* nel medesimo quadro dell’-
antica tradizione delle sue origini “troiane”, esso poteva essere proclive
a riconoscere nella dea sovrana dell’lda troiano, acclimatata ormai
sul suolo siceliota, una nuova efficace garante dei suoi destini imperia-
listici. E ci6 nonostante che, nel momento della “chiamata” ufficiale
del personaggio all’interno delle proprie strutture cultuali, la 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 deorum per il tramite dell’utile
alleato Attalo di Pergamo.

Comunque, al di 1a di tale questione aperta alle ipotesi e alle in-
terpretazioni piu diverse nell’assenza di prove documentarie che non
siano quelle “indiziarie” offerte dalla generale situazione storica dai
tratti sopra evocati, rimane intera tutta la 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 facies ideologica e cultuale per la
quale—come vedremo—unici parametri di riferimento possono indi-
viduarsi nel quadro di una grecita orientale, delle isole egee e soprat-
tutto delle regioni micro-asiatiche, le quali nel periodo ellenistico—
nell’ormai piena maturazione dei legami antichi e intensi con la cultura
e la religiosita locali—assistono ad una diffusa fioritura del culto
metroaco.

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

% Cfr. R. Schilling, La religion romaine de Venus, depuis les origines jusqu’aux temps d’Auguste,
Paris 1954 (2a ed. Paris 1982), pp. 233-266; Id., “La place de la Sicile dans la
religion romaine”, Kokalos X-XI (1964-1965), pp. 275-279; D. Kienast, “Rom und
die Venus von Eryx”, Hermes 93 (1965), pp. 478-489. Per il rapporto fra le due dee
“eneadi” sul Palatino si veda gia A. Bartoli, “Il culto della Mater deum Magna
Idaea e di Venere Genitrice sul 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 al Tempio della Magna Mater sul Palatino e
nelle sue adiacenze”, MAL 46, 1962, cols. 201-330), si vedano i risultati delle piu
recenti ricognizioni archeologiche in P. Pensabene, “Nuove indagini nell’area del
tempio di Cibele sul Palatino” in U. Bianchi-M,J. Vermaseren (edd.), La soteriologia
dei culti orientali nell’Impero romano. Atti del Colloguio internazionale Roma 24-28 Settembre
1979 (EPRO 92), Leiden 1982, pp. 68-108, Tavv.I-X.
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mata a suo tempo da uno studioso attento di storia siciliana come
B. Pace.®® Riconosciuta I'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,” 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. 1-2). 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 Iattivita 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”.* Se
queste ultime rientrano nel novero delle offerte votive pit comuni
nei piu diversi contesti cultuali, le lucerne evocano uno scenario di
riti notturni, perfettamente consono a quanto 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.*

% Arte e civilta 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 al culto di Demetra (op. cit., vol. II, pp. 124—130 e figs. 113-114; vol. III,
p. 514 s. e fig. 143; Id., “Arti e Artisti della Sicilia antica”, Mem.Acc.Linc.15 (1915),
S. 5a, pp. 557-560 e fig. 61). Per la storia delle varie esegesi dei Rilievi si veda
G. Sfameni Gasparro, I culti, pp. 126-128.

% Ci meraviglia che uno studioso come R. Turcan, nel recensire il nostro volume
sui Cults orientals in Siciha, abbia potuto dichiarare che la “Métér d’Acrae est pro-
bablement une Potnia theron qui a quelque parenté avec d’autres Meéres de la Grande
Grece (cf. G. Zuntz, Persephone, Oxford 1971), mais non pas précisément avec celle
de Pessinonte” (RHE 1975, p. 203).

® G. ludica, Le antichiti di Acre scoperte, descritte e illustrate, Messina 1819, p. 14.

' 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 I'identificazione
con la dea frigia della figura in trono scolpita su una parete di essa.*?
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 sacro e del relativo culto situabili nel IV—
III sec.a.C.

Il primo dei santuari rupestri la cui fisionomia strutturale risulta la
piu vicina al complesso acrense ¢ quello della Meter Steunene di Aezani
(Frigia), data la natura del luogo, un promontorio roccioso lungo il
quale si collocano un’ampia caverna 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). Il materiale rinvenuto
nell’area sacra, nel definirla come sede di culto metroaco identifica-
bile con il santuario della Meter Steunene noto a Pausania (VIII 4,3;
X,32,3), mostra che la sua vita si prolunga fino ad eta imperiale
romana.*

Parimenti significativo ¢ il confronto con il piccolo santuario di Ka-
pikaya presso Pergamo, costituito da una grotta nella roccia, presso
cul scorre una sorgente, essendo scavate sulla parete delle nicchie
per rilievi votivi* mentre un’ analogia ancora maggiore sotto il pro-
filo tipologico offre il complesso sacro del Panajir Dagh presso Efeso
(Fig. 4). Esso consiste infatti in una vasta parete rocciosa percorsa da
una ricca serie di nicchie® 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 trono fiancheggiato da leoni, con patera e largo

# Cfr. C.H. Weller et alii, “The Cave at Vari”, 474 7 (1903), pp. 261-349.

# CCCA 1, Leiden 1987, 124 (santuario) e 125-135 (materiale). Si veda gia per
una prima identificazione del sito Th. Wiegand, “MHTHP XTEYNHNH”, AM 36
(1911), pp. 302-307 e M. Schede, “Ausgrabungen des Deutschen Archiologischen
Instituts in Ankyra und Aezani”, Gnomon 5 (1929), pp. 60-61. Un’ampia descrizione
del monumento ¢ del suo significato religioso in L. Robert, “Documents d’Asie
Mineure. XVIIIL. Fleuves et cultes d’Aizanoi”, BCH 105 (1981), pp. 331-360.

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

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

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.”

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-fagades frigie, da Arslan Kaya
(Kiigiik Kapikaya)® a Maltas-Malkaya®' e Bahsis®® fino al notissimo
Monumento di Mida di Yazilikaya,*® oggetto dell’indagine esemplare
di E. Haspels,>* 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.”® Particolar-
mente rilevante, anche se appartenente ad una diversa tipologia artis-
tica, ¢ la nota statua da Buyiikkale, di figura femminile con alto polos,
accompagnata da due assessori maschili rappresentati in proporzioni
ridotte ai suoi lati, 1 quali suonano rispettivamente il flauto e I’arpa.”®

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

* Cfr., ad esempio, CCCA 1,613 pl. CXXXIII e 617 pl. CXXXIV.

¥ CCCA 1,614-615 pl. CXXXIIL

* Tra gli innumerevoli esemplari basti ricordare il rilievo CCCA 1,616: Hermes
col petaso e 614-615,644: coppia di assessori.

# (CCCA 1,613-685 pl. CXXXIII-CLIIL

% CCCA I,111-112, pl. XVL

3t CCCA T118.

2 CCCA 1,119.

% CCCA 1,168 pl. XXVIIL

> E.H. Haspels, The Highlands of Phrygia. Sites and Monuments, vols. I-1I, Princeton
1971. Cfr. anche L. Robert, REG 85 (1972), Bulletin Epigraphique, pp. 475-482,
nn. 459-474.

% Sulla storia dell’arte rupestre frigia basti qui ricordare i fondamentali contributi
di E. Akurgal (Phrygische Kunst, Ankara 1955; Die Kunst Anatoliens von Homer bis Alexander,
Berlin 1961) e la recente messa a punto di F. Isik (“Die Entstehung der frithen
Kybelebilder Phrygiens und ihre Einwirkung auf die ionische Plastik”, JOAI 57, Beibl.
1986/87, cols. 41-108: Id., “Zur Entstehung der Phrygischen Felsdenkmaler”, AS
37 (1987), pp. 163-178.

% CCCA 1,32 pl. IV; F. Naumann, op. cit., pp. 71-84; p. 295 n. 23 Taf7,1. Si
veda anche G. Neumann, “Die Begleiter der phygischen Miittergéttin von Bogazkay”,
Nach.d Akad.d. Wiss. in Gottingen, Phil.-hist KI. 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 ma presto risultano sottoposti ad una piu o meno profonda
ellenizzazione.”’

I rapporto vitale con ’'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,’®
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.” Esso, che pure ¢ tradotto
verisimilmente in termini iconografici nella struttura del naiskos come
figura della grotta, ¢ espresso plasticamente nel radicamento della
sua immagine ovvero del trono e della porta, che pure la rappre-
sentano, nella viva roccia.®

Se la continuita di questa ideologia nell’Asia Minore ellenistica ¢
del tutto naturale, I'interpretazione storico-religiosa del monumento
acrense, situato nell’estremo Occidente greco, non pud 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 I'ipotesi di un rapporto ovvero
di una vera e propria derivazione da modelli micro-asiatici per I'idea-
zione di tale monumento, ¢ necessario 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, ¢ costituito dall'immagine di Cibele seduta in trono
di prospetto, con chitone e Aumation, e recante gl attributi tipici del
modio, della patera nella destra e del timpano nella sinistra, indivi-

37 Sull’iconografia di Cibele, oltre '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 VIF Congrés FIEC, vol. 1, pp. 117-120.

% Cfr. W.F. Albright, “The Anatolian Goddess Kubaba”, Archiv fiir Orientforschung
5 (1928-1929), pp. 229-231; E. Laroche, “Koubaba, déesse anatolienne, et le probléme
des origines de Cybéle” in Eléments orientaux, cit., pp. 113—128.

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

% Cfr. Ch. Picard, “Rhéa-Cybéle et le culte des portes sacrées” in L. Freeman
Sandler (ed.), Essays in Memory of 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 ¢ Filosofia 1 (1976), pp. 113—
152.
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duabili nelle sculture meglio conservate e ipotizzabili con buon fonda-
mento nelle altre. A fianco del seggio della dea appaiono spesso due
leoni in posizione araldica® ovvero un solo animale.®? In un caso si
puo sospettare che un animale fosse raffigurato accovacciato sulle
ginocchia della dea.®® Siffatta tipologia, a partire almeno dal VI
sec.a.C., come gia notato, ¢ pressocché canonica nell’iconografia met-
roaca e non ha bisogno di esemplificazioni, sebbene si possa fare
riferimento alla classificazione formulata da S.N. Svoronos a proposito
dei naiskoi ateniesi per I'identificazione di classi e tipi particolari.®*

Tuttavia, ai fini della definizione delle valenze religiose del santua-
rio acrense, piuttosto che questo comune schema iconografico, pur
fondamentale per stabilire I'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% mostrano la sola immagine della dea seduta. I Rilievi
I, III, V, VIII e IX ispirati alla medesima tipologia ¢ 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 ¢ il caso delle
tracce evanescenti di quattro figure nel Rilievo I ovvero dei tre
piccoli personaggi presso il trono divino nel Rilievo VIII (fedeli?).®’
Menzioniamo soltanto, per la singolarita dello schema iconografico,
la scena del Rilievo IV che nella parte superiore, presso 'omero della
dea, mostra una seconda piccola nicchia che ospita una figura in cui
si puo forse riconoscere I'immagine della stessa Meter accompagnata

O 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.

2 Jbid., Rilievo I Cat.317.

& Ibid., p. 131: Rilievo I Cat.317.

& J.N. Svoronos, Das Athener Nationalmuseum, vol. III, Athen 1937, pp. 622-626.

& I culti, p. 271 Cat.320; p. 272 Cat. 22-323; p. 274 s. Cat.326-327.

& Ibid., p. 268 s. Cat.317.

87 Ibid., p. 273 Cat.324, Tavw.XC-XCI, figs. 131-132. MJ. Vermaseren inter-
preta la piccola figura ignuda presso la figura femminile in trono della nicchia su-
periore come un “Attis fanciullo”(s.v. Attis in LIMC 1I1,1, Ziirich—Miinchen 1986,
p. 41 n. 411 fig. ibid.,).
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da due piccoli “assessori” ignudi.®® Se per un verso viene qui evocata
la nota tipologia della duplicazione del’'immagine divina, ben attestata
per la stessa Cibele nella serie dei doppi naisko: provenienti soprat-
tutto da Atene e da Delo,” ma costituente un motivo iconografico
abbastanza diffuso nell’area greca in relazione a diverse figure divine,”
per laltro 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 Ialtro 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. Bernabo Brea,”
la quale evocherebbe un personaggio parzialmente analogo a quel
propolos agreste che ¢ il gia ricordato Pan, a suo tempo abbiamo prefe-
rito quella con Attis,”? di cui si avrebbe una ulteriore immagine oltre
quelle, piu sicure, dei rilievi II e XII.

Senza poter essere peraltro troppo affermativi in proposito, aggi-
ungiamo soltanto che appunto il Rilievo XII presenta particolari
problemi esegetici.’”® Al centro della scena, ai lati delimitata da due
leoncelli, ¢ infatti un personaggio con modio che, identificabile alla
dea per questo attributo e I’evidente posizione di preminenza all’in-
terno dell’intera composizione, tuttavia ¢ 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 I'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, I'una rivolta verso l’alto e laltra
verso il basso, fino a toccare una sorta di blocco quadrato, forse un
altare. Il significato di tutto il quadro rimane oscuro per I'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

8 Ibid., p. 271 Cat.320.

8 Cfr. M.C. Giammarco Razzano, “Il culto di Cibele e il problema dei doppi
naiskoi”, Miscellanea greca e romana 9 (1984), pp. 63—88.

0 T. Hadzisteliou Price, “Double and Multiple Representations in Greek Art and
Religious Thought”, 7HS 91 (1971), pp. 48-69.

" Op. at., p. 103.

7 I culti, pp. 145-147.

7 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 ¢ 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 ma chiaramente
identificabili dagli attributi (asta e scudo o timpano) come i mitici
propolot della dea, ossia i Coribanti frequentemente identificati con 1
Cureti, connessi a loro 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 quanto gia argomentato in proposito né 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.”* 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 Strabone
(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), cio¢ se essi siano esseri di rango sovrumano (daimones) ovvero
“servitori degli dei” (propolo: theon), adduce le varie tradizioni che,
collegando 1 miti e i riti cretesi e frigi, considerano Coribanti, Cabiri,
Dattili dell’Ilda e Telchini come identici ai Cureti (ibid., 3,7). Aggi-
unge poi che 1 Greci danno il nome di Cureti ai propolo: della “Grande
Dea frigia o ancora, secondo il luogo in cui la si venera Idea, Dindi-
mene, Sipilene, Pessinuntide, Cibele e Kybele” e “li chiamano anche
Coribanti o, per contrazione Kyrbantes” (ibid., 3,12).”°

Ai monumenti citati nella nostra precedente indagine, si puo aggi-
ungere una terracotta probabilmente proveniente dall’isola di Egina,
che mostra ai lati del trono di Cibele le figure di due Coribanti-
Cureti riconoscibili dallo scudo.” 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

™ Ibid., pp. 132-135.

” Un’interpretazione del passo straboniano in H. Jeanmaire, Couroi et Courétes,
Lille 1939, pp. 593-616.

% CCCA 11,527 fig. 18a p. 168.
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tipico atteggiamento di concitazione orgiastica evocato nel mito e re-
alizzato nella prassi cultuale. Questo piccolo monumento, di cui non
¢ nota l'esatta cronologia ma 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.”’ L’identificazione dei personaggi che compongono I’“as-
semblea” metroaca, sufficientemente sicura, delinea un quadro com-
plesso, 1 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 coagulo 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 I’abbigliamento (chitone e Aimation), ’attributo del modio
sul capo e soprattutto i due piccoli leoni in posizione araldica ai lati
definiscono come Cibele. Tuttavia, mentre piuttosto anomala ¢ la
presenza di un terzo animale su cui la dea poggia il piede sinistro,
singolare ¢ soprattutto il gesto delle braccia, distese in entrambe le
direzioni fino a poggiare le mani sulla testa di due personaggi che
Paffiancano. Di essi, quello di sinistra ¢ 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 poter individuare Attis, il paredros di Cibele che
emerge chiaramente nell’ambito del culto metroaco nel mondo greco
a partire dal IV sec.a.C.”®

I culti, pp. 135-144; p. 269 s. Cat.318 Tavw.LXXVI-LXXVII, figs. 117-118.

78 Basti ricordare la notissima stele del Pireo con dedica ad Agdistis e Attis (CCCA
11,308 pl. LXXVIII) e la celebrazione degli Attideia da parte della locale comunita
degli Orgeoni (CCCA 11,262). Per la ricca documentazione proveniente da questa
area si veda CCCA 11,257-322 pl. LIX-LXXXVI. Non ¢ possibile in questa sede
discutere in dettaglio la 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 &
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
al 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 I’oinochoe,
certo ad evocare il contesto rituale, peculiare del culto della dea che
gia Pindaro conosce oggetto dei cori notturni di fanciulle. Parimenti
noto ¢ 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,” ¢ 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, 1 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 Hecate® o con Persefone.?' E’ probabile peraltro che la
scena del piccolo monumento macedone, nella sua tipica atmosfera
di corsa concitata, rifletta un episodio mitico quale ¢ quello della
ricerca della figlia rapita da parte di una Demetra che da parte sua
nel V-1V 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 Ialtro,
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) ¢ corretta,® se
ne potrebbe dedurre che I'assunzione da parte di Cibele della coppia

% 11 monumento piu antico della serie sarebbe un naiskos del Pireo, datato dallo
Svoronos nel IV sec.a.C. (0p. cit., vol. III, p. 624; vol. II, n° 284 Taf.CXIX,1554).
Su tale documento in particolare si fonda la nota tesi di A. Conze (“Hermes-
Kadmilos”, Arch.Zeit.38, 1880, pp. 1-10 TafI-IV: #id, p. 1 s. B, Taf.2,3; cfr. Id,,
“Hermes—Kadmilos”, Ath.Mitt.13, 1888, pp. 202-206). Lo studioso ritiene che 1l 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 alla triade in questione cfr. I culti, p. 137
s. e in genere ora il CCCA.

% D.M. Robinson, Excavations at Olynthus. 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 la fanciulla con fiaccole (“Die Goéttin mit dem Lowen”
in Festschrift fiir Wilhelm Eilers. Ein Dokument der internationalen Forschung zum 27 September
1966, Wiesbaden 1967, pp. 449-468.

8 MJ. Vermaseren, CCCA VI p. 67 s.

8 Cfr. G. Sfameni Gasparro, Connotazioni metroache, cit., p. 1168 s.
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di assessori costituita dalla vergine dadofora e dal giovinetto, spesso
identificato ad Hermes, sia viceversa il segno di una sua caratteriz-
zazione in senso “demetriaco” o comunque il frutto della decisa elleniz-
zazione della sua facies mitico-rituale.

Il rapporto della Gran Madre con Hermes, d’altra parte, ¢ molto
frequente nell’intero arco cronologico e geografico di svolgimento del
culto metroaco.?®> 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 & accompagnata da due assessori maschili, I'uno dei quali ¢ ap-
punto Hermes e il secondo il personaggio barbuto del tipo di Zeus,
non meglio identificato, 1 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.

11 rilievo acrense in esame, da parte sua, fonde questo 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 ¢ qui situato in uno schema triadico, com-
ponendosi appunto con I’'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 imperiale®* e gia
ritenuta dal Picard riflesso di un “sincretismo greco-frigio” tardivo,®
deve farsi risalire alla prima eta ellenistica che si conferma momento
cruciale—dopo gli essenziali prodromi di eta arcaica e classica—del
fenomeno di ellenizzazione del contesto metroaco ma anche di re-
cupero delle valenze autenticamente orientali di questo contesto
medesimo.

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

8 Una documentazione nel nostro volume I culti, p. 139 s. Sul tema si veda piu
ampiamente M,J. Vermaseren, “Kybele und Merkur” in S. Sahin—E. Schwertheim—
J. Wagner (edd.), Studien zur Religion und Kultur Kleinasiens, Festschrift fiir Friedrich Karl
Dirner zum 65. Geburistag am 28 Februar 1976 (EPRO 66), Leiden 1978, vol. II, pp.
956-966 Taf.CCXXIIIL

& [ culti, pp. 136-137.

% Ch. Picard, “Trapézophore sculpté d’un sanctuaire thasien”, Mon.Piot 40 (1944),
pp. 107-134. Cfr. anche E. Will, art. cit., pp. 105-111.
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anatolica si pone anche I'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
font letterarie, epigrafiche € monumentali collegano alla frigia Cibele®
oltre che alla sorella Elena e ad altre figure femminili, nella formula
triadica analizzata dallo Chapouthier.?’

Anche a proposito di questo tema ¢ superfluo ripercorrere in det-
taglio I’analisi dei monumenti gia ampiamente noti.** Piuttosto rite-
niamo ancora valida la suggestione avanzata da M.P. Nilsson® e ac-
colta da F. Chapouthier,” secondo cui I’associazione dei Dioscuri
con la Gran Madre frigia va interpretata alla 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 poter affermare che la connessione Cibele-
Dioscuri rispecchi una teologia di origine micro-asiatica.®’ Di fatto,
abbastanza solide e antiche sono le connessioni di Cibele con la sfera
mitico-cultuale dei celebri misteri samotraci e pii ampiamente con
Pambito del culto cabirico® che, oltre Samotracia stessa e altre isole
dell’Egeo quali soprattutto Lemnos e Imbros, coinvolge diverse aree
del mondo greco continentale, la Beozia e Tebe in particolare.*®

8 Cfr. I culti, pp. 141-143. .

8 F. Chapouthier, Les Dioscures au service d’une déesse. Etude d’iconographie religieuse,
Paris 1935. Una completa rassegna dei monumenti figurati pertinenti ai divini ge-
melli ora in A. Hermary, s.v. Dioskouroi in LIMC 1II,1, Ziirich-Miinchen 1986, pp.
567-593; 11,2, pp. 456-477. In particolare, per i tipi della triade Dioscuri-perso-
naggio femminile sbid., IIL1, pp. 577-580 nn. 123-160; IIL,2, p. 466 s.

% Ai monumenti gia esaminati nel nostro volume si pud aggiungere, con J. de la
Geniére, che riteniamo probabile che la figura femminile tra i Dioscuri di alcuni
monumenti dell’Asia Minore catalogati dallo Chapouthier come pertinenti ad Elena
(0<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>