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PREFACE

In offering to the public two more volumes on the
state-religion of the Greek world, I must express my
regrets that the interval between their appearance
and that of the first two has been so long. I may
plead for indulgence on the grounds that multifarious
official duties have borne heavily upon me, and that
I have devoted what leisure I have had to preparing
myself for the completion of my task. I have gained
this at least from the long delay, that I have been
able to profit by the many works and monographs of
Continental and English scholars relating directly or
indirectly to the subject, to, reconsider many questions
and to form more mature opinions on many important
points. The results of the researches and discoveries
throughout the last decade bearing on the history of
religion have given us the opportunity, if we choose
to avail ourselves of it, of improving the anthropo-
logical method in its application to the problems of
comparative religion; and the great discoveries in
Crete have thrown new light on certain questions that
arise in the study of the classical polytheism. Every
year also enriches the record with new material, from
newly discovered inscriptions and other monuments.
At the same time, therefore, the complete exposition
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and the full discussion of the facts becomes increasingly
difficult; and it is in fact easier to compose an Encyclo-
paedia of Greek religion, than to write a continuous
literary treatise on even that portion of it to which the
history of the public cults of Greece, leaving the
private sects and private religious speculation out of
account, is properly limited. Lest I should overwhelm
myself and my readers with a mass of antiquarian
detail, I have tried to keep always in view the relation
of the facts to the salient phenomena that interest the
comparative student; but I cannot hope to have been
uniformly successful in this or to have omitted nothing
that may seem to others essential. These volumes
will be found to contain more ethnologic discussion
than the former; for 1 found it impossible to assign,
for instance, to the cult of Poseidon its proper place
in the Hellenic system without raising the ethnologic
question of its source and diffusion. I have had
occasionally to combat in these chapters certain
anthropologic theories which appear to me to have
been crudely applied to various phenomena of cult.
This does not imply a depreciation of the value of
wide anthropological study to the student of Hellenism;
on the contrary, I appreciate its importance more
highly than ever. But its application to the higher
facts of our religious history might be combined with
more caution and more special knowledge than has
always been shown hitherto.

In spite of the hopes in which many years ago I too
light-heartedly embarked on the task, the end of the
fourth volume does not see its completion. A fifth
volume, which the liberality of the Clarendon Press
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has allowed me, will, I trust, be issued next year and
will contain an account of the worships of Hermes,
Dionysos, and the minor cults. This will end the
treatise; but I can scarcely hope that even the five
volumes will comprise the full account of all that their
title implies. The chapter on hero-worship, one of the
most intricate and important in the history of Greek
religion, for which I have already collected the material,
will probably have to be reserved for a separate
work.

LEWIS R. FARNELL.

Exeter Corrrc, OXFORD.
October, 1906.
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THE
CULTS OF THE GREEK STATES

CHAPTER 1]

CULT OF GE
(References, p. 307.)

THE higher cults of Greece, so far as they have been
examined, present us with divine personalities too complex
and concrete to allow us to regard them merely as the
personifications of special departments of nature or of human
life. And this will be found true also of the greater number
that still remain to be studied. Yet the deities, each and all,
are closely concerned with the exercise of certain functions
which we may call physical as being those upon which the
physical life of man and nature depend. Various practices of
primitive vegetation-ritual and a medley of vegetation-myths
tend to attach themselves to most of the divinities, whether
the goddess or god arose in the first instance from the soil, the
sea, or the sky. And we have noticed how vividly the traits
of an earth-goddess are apt to appear in the features, as
presented in cult and legend, of such personages as Artemis,
Aphrodite, and even Athena and Hera, In fact, in regard to
the two former, the belief is often borne upon us that we are
dealing with highly developed and specialized forms of the
primitive earth-goddess. And the worship of the earth is
a most important fact to bear in mind as forming a back-
ground to much of the bright drama of Greek religion,
Nevertheless, in the cults just mentioned, the physical germ,
if we can successfully discover it, does not by any means
wholly explain the spiritual personalities that emerge. Bearing
proper concrete names—not mere appellatives—they possess
the indefinite expansiveness of ethical individuals,

FARNELL. 1N B
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This judgement applies also to Demeter, the great goddess,
whose cult is of the highest importance for the anthropology
of Hellenic worship, for the study of primitive ritual and
custom as well as of the higher social and religious life. But
it applies with a difference, because the physical nature in
this case penetrates the divine personality more deeply, the
relation of Demeter to the earth-goddess being so close that
at times they may appear interchangeable terms.

In fact, the chapter on the cults of Demeter, one of the
most difficult in the whole investigation, should be prefaced
by an examination of the more transparent cult-figure of Gaia.
The records abundantly prove that the worship of the earth,
conceived in some way as animate or personal, was an ab-
original possession of all the Hellenic tribes; and the study
of other Aryan and non-Aryan races, both ancient and modern,
impels us to regard it as a universal fact in human religion in
certain stages of human life®, Nor is there any of the religious
conceptions of primitive man with which we can sympathize
so readily as this.

For the latent secretion of this most ancient belief is in our
own veins; it is a strong part of the texture of our poetic
imagination; it is the source and the measure of the warm
affection with which we attach ourselves to external nature.
But what is for us often mere metaphor, or at most a semi-
conscious instinctive pulsation, was for the period of Homer,
and before him and for many centuries after him, a clearly
discerned and vital idea around which grew a living religion.
In his poems!™* the earth is often regarded as animate and
divine ; the sacrifice of a black lamb is offered to her, and she
is thrice invoked in the formula of the oath. Such invocation

* For the prevalence of the earth-cult
vide Lang, Mytk, Ritual, and Religion,
2. p. 262 ; Golther, Handbuck der ger-
manischen Mythologie, p. 454; Mac-
donell, Vedic Mythology, pp. 22, 88. Cf.
Dorsey, Study of Sioux Cults (Annual
Report Bureau Ethn. Smithsonian Inst,
1899, p. 476). In Babylonian religion
Ischtar exercised many of the functions

of an earth-goddess. Vide summary
of the cults of the earth-mother in
Archiv f. Religionswissensch. 1904,
p. 1o, &c., by Dieterich. My own chapter
was written before 1 had the advantage
of reading his monograph, which is the
fullest general anthropological account
of this worship that has yet appeared.

i Ea ) mlEld
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is very significant, for we may regard it as belonging to the
earliest worship of Gaia: nor is it confined to the classical
peoples, but modern parallels may be quoted from existing
races of more backward development®. Given the animistic
view of nature, and the belief in the omnipresence of super-
human or divine forces, the oath-taker would wish to place
himself in contact with one of these, as the pledge of his truth
and as the avenger of perjury. Now the earth-spirit or the
animate earth would naturally be one of the most frequently
invoked of such witnesses, for she is always near at hand and
could not be escaped from. With her would be often coupled
for the same reasons such powers as the sky and the sun.
And, in fact, although on any solemn occasion the Greek
could swear by each and any of his divinities, and, in fact,
invoke his whole Pantheon for some public and weighty
pledge, yet the most current formula of the public cath, when
a treaty was to be ratified, or an alliance cemented, was the
invocation of Zeus, Helios, and Ge® And doubtless one of
the earliest forms of oath-taking was some kind of primitive
communion, whereby both parties place themselves in sacred
contact with some divine force. Thus, in Mexico, the oath
formula invoked the Sun and our ‘Lady Earth’ and was
accompanied by the form of the sacramental eating of earth ©.
Among the people of the African Gold Coast?® the person
who wishes to swear by a divinity ‘usually takes something
to eat or drink which appertains to the deity, who is then
prepared to visit a breach of faith with punishment’: being
supposed to be in the food and drink, he will make the man’s
body swell if he commits perjury®. The offer to swear over
the Sacrament has occasionally occurred in Christian com-
munities. Or again, there need be no sacramental communion,
or the establishment of a human and divine contact, in the

s Vide Anthrop. Journ. 1902, p. 464.  the Gold Coast, p. 196; for instances of
b They are also invoked as witnesses the sacramental form of oath-taking
of solemn private transactions, such as  vide Chantepie de la Saussaye, Religions-

:mmc:patmn of slaves, R, 10. geschichte, 1, p. 211,
¢ Sahagun (Jourdanet et Simdon, ¢ The same idea is found in LXX,
P 195) Num. v. 27.

¢ Vide Ellis, 75i-speaking Peaples of
B 2
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ceremony of the oath, but only a mimetic act of ritual ;: the
formula may be such as as I do to this beast or this stone or
piece of metal, so may God do to me, if.. . This is allied
to sympathetic magic, but still like the other form implies the
presence of some conscious divinity or demoniac power ; while
there is no such implication in the simplest animistic form of
oath-taking which is a kind of ordeal: ‘May this crumb
choke me if . .

This slight digression is relevant to the question we start
with: how does Homer conceive of Gaia? The question is
not so simple as it seems. It is evident that he sometimes
regarded her from the same point of view as the later culti-
vated Greek or the modern civilized man, as a great physical
entity, living in some sense, but not personal nor fraught
with such a life as man’s. On the other hand, in the ritualistic
passages quoted from his poems above, she is evidently a real
divine power; and we may doubt whether there underlies
them merely the vague and formless conception of the whole
carth as animate and conscious. There may have been in
Greece, as elsewhere, some period of fluid animism that had
not yet deposited those concrete personalities of divinities,
to whom the world of nature with its phenomena serves

merely as a residence, a shell, or ‘environment’: the =

Arcadian worship of thunder, pure and simple, may be an
instance of that amorphous form of religious consciousness.
But Homer's imagination works in a mould so precise and
anthropomorphic that we must believe the Gaia to whom
his warriors sacrificed and whom they invoked in their
oaths to have been something more than a mere potency,
a vague and inchoate perception of early animistic belief.
But is she for him the clearly defined and anthropomor-
phic personality that we find in the beautiful type of the
later developed art? He nowhere makes it appear that she
was. No doubt the ritual of sacrifice and the ceremony of
oath-taking assist the anthropomorphic process, but in them-
selves they do not reveal it as perfected and complete™. The

» Vide Schrader, Real-Lexikon, s.v. cation of personal deities in the oath-
Eid: he does not believe that the invo-  ceremony is Indo-Germanic; but that

L —
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Arcadians at Pheneus swore by their ITérpwpa, an erection of
stones * ; and sacrifice existed in Greece, as elsewhere, before
the deity assumed clear human shape and character. The
ritual, as Homer narrates it, does not decisively answer the
important question. The black lamb is promised to Gaia,
and she would be supposed to receive its blood that was shed
upon the earth ; but we are not told what the manner of the
sacrifice was, but only that Priam took the bodies of the
victims back to Troy. Some kind of sacrament, whereby the
warriors are placed in religious rapport with divine powers, is
probably implied in the ritualistic act of cutting off the hair
from the heads of the animals and giving a lock of it to each
of the chiefs to hold®. But such an act by no means shows
that Gaia was realized by the imagination in form as concrete
and personal as Zeus and Athena. In the ceremony of the
oath taken by Agamemnon, the boar is the animal sacrificed,
and in the later history of Greek ritual we find him the
peculiar victim of the earth-deities and the chthonian powers:
but here he is not said to have been offered ; but when the
oath has been sworn over him, he is slain and cast into the
sea, perhaps as a mimetic acting of the curse.

In the instances just examined, Gaia is invoked in company
with Zeus, Helios, the Rivers, and the Erinyes; and we cannot
say that all the figures in this group are palpable and concrete
forms of anthropomorphic religion ; still less could we say this
of the trinity in the Odyssey, Gaia, Ouranos, and Styx, which
Calypso invokes in her oath to Odysseus.

Nor does Homer anywhere expressly ascribe to Gaia any
kind of personal activity. She must have been supposed to
be operative in some way in avenging the broken oath, but

the primitive Aryan oathwas taken over
some object which we should call in-
animate, but was supposed to work out
a curse on the perjured, such as the stone
in the Roman oath (Polyb. 3. 25, 6), the
ring and the ship's board in the Norse
oath, The oath administered by the
wife of the king-archon to the Gerarai at
Athens, év xavois (? = over the sacred
bread-baskets), belonged originally per-

haps to the same kind ; vide Demeter,
R. 203",

® Vide Demeter, R, 233.

b /i.3.273-275. Itisnoteworthy that
Antilochus is asked by Menelaos to
touch his horses and swear by Poseidon
that he was innocent of evil intent, 7/,
23. 584 ; we may suppose that by tonch-
ing the horses he puts himself into com-
munion with Poseidon Hippios.
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those to whom this function is specially attached—* the two
who punish below the earth the ghosts of the perjured after
death’—are Hades and Persephone, forms more concrete than
Gaia. And it is these two, not Gaia, whom Altheia calls upon
to avenge her against her own son, ‘ while many a time she
smote the all-nourishing earth with her hands®’

In fact, where Gaia in Homer is animistically conceived,
and not purely a material body, we may interpret her rather
as the impalpable earth-spirit than as a goddess in the Hellenic
sense. She is not a creative principle in his theory of the
cosmos, nor a potent agency in human affairs. But Homer
cannot always be taken as the exponent of average con=
temporary religion.

In the Hesiodic poems she has far more vitality and personal
character, She assists in the evolution of the divine world
and plays a part in the struggles of the divine dynasties. She
is even the nurse of Zeus, according to a legend which seems
to have reached Hesiod from Crete?, and which harmonized
with a prevailing popular conception, soon to be examined, of
Ge Kovporpodpos.

The conception of her is more glowing and vivid still in the
fragment of an Homeric hymn®. The rhapsodist sings of her
as the spouse of Ouranos, the Mother of the Gods, as the
all-nourishing power that supports all life in the air and water
and on the earth, the deity through whose bounty men’s
homes are blessed with children and rich stock, and at the
close he proffers the same prayer to her as the poet made to
Demeter at the end of the Demeter-hymn, that in return for
his song she will grant him plenteous store to gladden his
soul. Part of this may be *rhapsodical’ and conventional ;
but probably he came nearer to the popular feeling than did
Homer in this matter : nevertheless the rational materialistic
idea glimmers through®.
~ As regards the dramatists '™, there are a few passages in
Aeschylus and Euripides that illustrate the popular view of
Ge7: in the Persae piacular offerings are recommended to Ge

* 17 g. 568.
5 Much the same may be said of the well-known lines of Solon ®*.
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and the spirits of the departed; and Ge, Hermes, and the King
of the shades are invoked as holy powers of the world below,
and are prayed to send up the spirit of Darius for his people’s
guidance. In the Choephoroe Electra, in her prayer to Aga-
memnon (1. 148), includes her with other powers as an avenger
of wrong. The oath which Medea dictates to Aegeus is in the
name of ‘the broad floor of earth, and the sun my father's
father.” But other passages are, perhaps, of more importance
as a clue to the true feelings of the poets. The beautiful frag-
ment of the Danaides, concerning the sacred marriage of
heaven and earth, expresses in figurative phrase what a great
modern poet might feel and express: Ouranos and Gaia are
not cult-figures here, but names of natural processes and
cosmic powers, which the poet exults to contemplate; the
divine personage directing the genial processes of creation
is not Gaia, but Aphrodite. The striking passage preserved
from the Chrysippus of Euripides is full of new pantheistic
and partly materialistic, partly scientific, conceptions : the
divine Aether is addressed as the parent-source of men and
gods, ‘but the earth receiving the moist drops of warm rain
bears the race of mortals, brings forth food and the tribes of
beasts: wherefore rightly she has been deemed the All-mother;
and the creatures made of earth pass back into earth again’
The well-known lines of Sophocles in the Antigone, referring
to the tilling of the ground, ¢ Earth, the supreme divinity, the
immortal and unwearied one, he wears away, reveal a curious
mixture of the popular personal religion and the modern
materialistic idea. But the latter never wholly triumphed ;
and in the latter days of paganism Plutarch can still say !
¢ the name of Ge is dear and precious to every Hellene, and it
is our tradition to honour her like any other god.' ‘The
earth, says Porphyry, ‘is the common household hearth of
gods and men, and as we recline upon her we should all sing
in her praise and love her as our nurse and mother '.!

It remains to examine the actual cults, which the literature
sometimes follows, sometimes transcends. The catalogue of
local worships of which record remains is scanty, and only
some of them are worth special comment., The tones of
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a very old religion are heard in the Dodonaean liturgy, men-
tioned in the chapter on Zeus: ‘ Zeus was and is and will be,
hail great Zeus: earth brings forth fruits, wherefore call on
mother earth®’ We may assume that at Dodona a primitive
worship of the earth-goddess was at one time associated with
the Aryan sky-god. Whether it survived till the time of
Pausanias we cannot say. Elsewhere in North Greece the
cult of Gaia has left but very few traces. We hear of her
temple on the shore at Byzantium, which suggests that it
existed at Megara before the departure of the colonists . In
Aetolia an interesting formula has been preserved in an
inscription relating to the enfranchisement of a slave: the
master takes Zeus, Earth, and the Sun to witness that ‘she is
made free and equal to the citizens in accordance with the laws
of the Aetolians’ 1. At Thebes ¥ a fifth-century inscription,
according to a convincing restoration, attests the existence of
a temple of Taia Makaipa Teheoodpdpos, and the titles designate
her as the goddess of abundance who ripens the crops®. The
only other cult-epithet that marked her character as the fruit-
bearing goddess is Kapwogdpos, by which she was honoured at
Cyzicos®" ; although, wherever her cult survived at all, we should
expect this aspect of her to have been the most salient. But
there were other important ideas that naturally adhered to the
earth-power, whether male or female, in Greek imagination.
The earth is the abode of the dead, therefore the earth-deity
has power over the ghostly world : the shapes of dreams, that
often foreshadowed the future, were supposed to ascend from
the world below, therefore the earth-deity might acquire an
oracular function, especially through the process of incubation,
in which the consultant slept in a holy shrine with his ear upon
the ground. That such conceptions attached to Gaia is shown
by the records of her cults at Delphi, Athens, and Aegae.

* Vide Zeus, R. 13*: my Zibbert natural, and could be illustrated by other

R L T - MU

Lectures, p. 199: a Lithuanian prayer
to God and the earth, followed by a
sacrament, recalls the Dodonaean for-
maula, vide Frazer, Golden Bough?,
vol. 2, p. 319.

b This meaning of Teeapipos is

examples : the instances quoted by
Mr. Bayfield, Class. Rev. 1901, P. 447»
are not sufficient to prove that the word
could only mean ¢ authoritative,’ a term
too vague and insignificant to be of use
as a cult-title,
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A recently discovered inscription speaks of a temple of Ge at
Delphi *# ; and we are told by Plutarch (Apollo, R. 114) that
her temple at Delphi stood on the seuth of Apollo’s near the
water of Castalia, and it may be that Mnaseas of Patrac was
referring to this, in his collection of Delphic inscriptions, when
he mentioned the iepdy Edpvoréprov®. Certainly the ¢ broad-
bosomed one’ is a designation most apt for Ge; it had already
occurred to Hesiod ® or was derived by him from contemporary
cult; and it was actually given her in her worship at the
Achaean Aegael. These are the only records of the later
Delphic cult ; but a number of well-attested legends shed a light
on the pre-Apolline period in the history of the oracle, when
the earth-goddess was in possession of the sacred spot. The
priestess in the Eumenides profiered her first prayers to * Gaia
the first prophetess, who was the earliest occupant of the
oracle, and who bequeathed her supremacy to her daughter
Themis®. And Euripides® preserves the interesting myth
that the earth, jealous for her daughter’s sake of Apollo’s usur-
pation, sent up dreams for the guidance of mortal men in their
cities, and thus thwarted the Apolline method of divination:
whereupon the young god appealed to Zeus, who forbade
henceforth the dream-oracle at Delphi. The story illustrates
the conflict between two different periods and processes of
Delphic pavrici, and this point will be noted later in the
chapter on Apollo. It accords with the history of the oracle
that Pausanias has preserved ¢, which he derived from a poem
attributed to Musaeos: the earliest oracular powers at Delphi
were Ge and Poseidon, Ge's inheritance afterwards passing to
Themis. This account was alluded to by Apollodorus® and
other writers, and we can regard it as accepted in the main by
the Greek world.

As regards Gaia, we also can accept it. It is confirmed by
certain features in the ritual of the later Delphic divination,
and also by the story of Python. In the account of Apollo’s
victory given in the Homeric hymn?, the Delphian snake is

s Theog. 117. 4 Apollo, R. 118,
b Apollo, R. 112. : Apollo, R. 116.
¢ Apollo, R, 113. Ad Apoll, 300,
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feminine, as we should expect the incarnation of the earth-
goddess to be; but it appears that in an early fragment of
Delphic oracular verse Python was represented as a robber
of Parnassus, slain by Apollo, yet possessing in some sense
a sacred character, as the god had to be purified from the stain
of his slaughter by  Cretan men®’ Hyginus has preserved the
legend that before the days of Apollo, Python was wont to
give oracles on Parnassus; we hear also that his bones were
placed in a cauldron and guarded in the Pythion®, and that
some kind of worship or religious drama was performed in his
honour down to late times. And Plutarch® informs us that

a funeral ode, set to the flute, was composed to commemorate.

him by the younger Olympus. We can understand and
interpret these curious records, when we remember that the
serpent was the familiar animal, sometimes the actual embodi-
ment, of the earth-deity 9, and was often regarded as the incar-
nation of the departed spirit, and as a sacred and mystic
animal in Greek religion. It was not only at Delphi that the
snake was associated with a chthonian system of prophecy : in
the ‘shrine of Trophonios at Lebadea there was a prophetic
snake that had to be propitiated with offerings of honey cakes®;
and it is very probable that Ge herself was one of the aborigi-
nal powers of the Trophonion, and only became supplanted by
her young ¢ double’ the nymph Hercyna, whose badge is the
snakef. A unique system of divination by means of sacred
serpents survived in Epirus, if we may trust a narrative in
Aelian, which cannot have been wholly baseless®. The same
animal was found in some of the shrines of Asclepios, where
a medical divination was practised by means of incubation,and
the tame serpent was supposed to creep by night to the sleeper
and whisper remedies into his ear. It seems, then, that Aelian
was justified in his statement, v v Tér dpaxdrrer kal i) pav-
il ®, and that we may venture to believe that the famous
story of Apollo and Python reflects a very important event in

* Apollo, R. 1171, ¢ Apollo, R. 115.

b Apollo, R. 115, ! Vide Demeter, R. 42°

¢ Apollo, R. 115; cf. ib. 264" 8 Vide Apollo, R. 190.

4 Cf. Herod. 1. 78 TeAunooées . . . b Nat. An. 11. 16,
Aéyovres Spwv elvas +yijs maida.
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the religious history of Delphi, and not,as used to be supposed,
a meteoric conflict of storm, thunder-cloud, and sunshine,

It was rare to find Gaia prophesying in her own person,
There was a tradition, which Pausanias records, that she had
once possessed a prophetic seat at Olympia, near her altar of
ashes that was called é Tafos®’. No doubt her worship goes
back to very primitive times in that region, as the fact of the
altar bearing the name of the deity suggests an early stage of
religious thought and ritual * ; and she may have been associ-
ated with Zeus at Olympia as at Dodona, for in both places he
bore the oracular character that was so rarely attached to him.

The prophetic power belonged also to Ge Eipdorepros of
Aegae®, and the epithet alone would suggest an original
affinity between the Delphic and the Achaean cult'®. From
Pausanias and Pliny we gather an interesting record of the
method of divination at Aegae: the former does not connect
the shrine with prophecy, but declares that the image éf the
carth-goddess was very ancient, and that the ministration was
in the hands of a woman, upon whom a severe rule of chastity
was imposed * : if there were several candidates for the office,
their fitness was tested by a draught of bull's blood. Pliny
supplements the account and makes it more intelligible,
telling us that the priestess drank a draught of bull’s blood
before she descended into the cave to prophesy. Now the bull
is one of the animals specially sacred to the earth-deity and to
the divinities of agriculture ; and as ecstatic divination always
implied demoniac or divine possession, the aspirant to this
supernatural power could attain to the nccessary communion
with the deity by eating the flesh and drinking the blood of
the animal of sacrifice. We have an exact parallel in the

* Cf. the altar dywds, and Apollo
"Aqywevs: this partial identification of
the altar and the god may descend from
the period of pillar-worship, the pillar
being at once the altar and the temporary
home of the divinity.

b If she was not a maid, she must
never have had intercourse with more
than one man. We may believe that
according to the older rule a virgin was

necessary, and that this was relaxed in
favour of elderly married women or
widows; we find elsewhere in Greece
the same relaxation of an older and more
ascetic rule, and for the same motive :
it was thought better to ensure chastity
after the priestess entered on her office
than to demand chastity previous to her
investiture.
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worship of Apollo Pythios at Argos: the priestess there also
was inspired by a drink of bull’s blood. We may naturally
conjecture that the same ritual was once a part of the worship
of the prophetic earth-mother at Delphi, and that it was taken
over by Apollo and brought thence to Argos.

But Pausanias’ account is probably true as well. The
draught may have worked not merely as a means of inspira-
tion, but as a test for deciding between competitors for the
priesthood ; for the magic liquor might be supposed to pro-
duce dangerous or at least tell-tale results in those who in
respect of chastity or for some other reason were unfit for the
sacred office. .

Finally, we may suspect the existence in early times of a
Tis parreior at Patrae 2, where a statue of the earth-goddess
stood in the sacred grove of Demeter, by the side of images of
the mother and the daughter®. Outside was a sacred well
where a curious water-divination was practised for the purpose
of prognosticating the course of maladies. A mirror was let
down until the rim touched the surface of the water: after
sacrifice ‘ to the goddess, the consultant gazed into the mirror
and saw the form of his sick friend as one either dead or living.
This ceremony was, no doubt, older than the organized Greek
polytheism, and belongs to a water-magic that is connected
with sacred wells, and has been universal in Europe. But it
seems likely that at Patrae the ritual became consecrated to
the earth-goddess or earth-spirit, and may have been after-
wards taken over by her younger sister Demeter. Similarly,
in the Plutonium at Acharaca, near Tralles, we hear of a system
of incubation for the healing of diseases specially connected
with the cult of the chthonian powers®.

It was through her prophetic character that Ge acquired the
cult-appellative ©éus, which was attached to her at Athens™®*,
and, unless the old legends deceive us, at Delphi also. That
this was intended to designate her as a goddess of righteous-
ness in general is very improbable ; for it is not likely that the
figure of Gaia, always half materialistic, could be the centre

* Demeter, R. 258. ® Vide Demeter, R. 124.
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around which such high ethical ideas could cluster. We know
of a more special use of Oéus, as applied to the oracular
response *: and it is in this sense that we should interpret the
cult-title of Ge-Themis at Delphi and Athens, and we thus
understand why the altar of Themis at Olympia stood near to
the ¢ Iafos %.

I have already suggested ® that Themis, as a personality in
Greek religion, was originally an emanation from Ge; and
here may be a fitting place to develop and substantiate
a theory which does not seem to have been systematically
examined, still less definitely accepted or rejected hitherto,
One reason for accepting it is the improbability of the only
other conceivable theory, that Themis began her religious
career as the mere personification of the abstract idea of
righteousness. Such personified abstractions are doubtless
carly in the religious thought of the Greeks as of other races.
But the careful study of these in Greek cult and literature
leads to the conviction that only those became prominent and
of a certain vitality in the popular religion which had emanated
originally from concrete personal deities: as Peitho emanated
from Aphrodite, Nike from Athena, Nemesis—if the view
maintained in a former chapter be correct—from some Attic
divinity akin to the earth-goddess. Now Themis, in the earliest
literature, is a very concrete figure, a living and active power
in the Titanic and Olympian world. In the pre-Homeric days,
we may admit, the Hellenes may have been capable of personi-
fying righteousness ; but it would be against all analogy that
they should attach to her such very palpable and personal
myths. And many of these bring her into close connexion
with Gaia: thus, according to Hesiod, the infant Zeus was
entrusted to the nurture of Gaia, but, according to * Musaeos,’
to Themis *, and this affinity between the two goddesses is
clearly revealed in the Delphic legend, and was an accepted
dogma with Aeschylus®. Reference has already been made?

* Hom. Od. 16. 403 Auls peydhowo  ovpmpopnrelerw @lpmdos Gfwor.

Oéares, Hom. Hymn. Apoll. 394 b Cuits, vol. 2, p. 495 0. b,
8émoras Poifov "AméAAawos, cf. Apollo, ¢ Prom. V. 209.

R.182%; Plut. De Herod. Mal.p.860D 4 Cuits, ib.

700 @eob pavrelay . Tis Aeyopévys
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to the local legend of Boucheta in Epirus, which discloses an
ancient cult-figure of Themis Tauropolos, the goddess riding
on a bull, the sacrificial animal of Gaia, and we are reminded
of the bull-riding Europa, who was in all probability a Cretan-
Boeotian form of the earth-goddess. Again, the union of Zeus
and Ge was an ancient myth that gradually faded, and the
name of Ge was displaced by others in the story ; the marriage
of Zeus and Themis was a living belief perpetuated by Hesiod*,
and the Thessalian town of Ichnae, whence @éus derived an
ancient cult-title *Ixvain that occurs in one of the Homeric
hymns, explained its own name by the legend of Zeus’ amorous
pursuit of Themis. We must suppose that the people imagined
him pursuing a real corporeal goddess, and not the abstract
idea of righteousness %, The union of Zeus and Themis is '
probably a later equivalent of the marriage of Zeus and Earth.
This explanation of the goddess of Ichnae as a disguised form
of the oracular Gaia, the spouse of Zeus, will be further corro-
borated, if we can trust a doubtful gloss in Hesychius, who
speaks of a pavrelov at Ichnae occupied by Apollo, and can
believe on the strength of this that Themis was the original
goddess of the oracle there ™, We have other proof of the
ancient cult of Themis or ‘ Themissta’ in Thessaly **4, and it
is probable that in this region, as in Thebes **f, Tanagra ***,
and Athens 198, the worship derived sustenance from some idea
more personal and concrete than the bare personification.
Finally, the theory that is being maintained may explain the
mysterious phrase of Clemens Alexandrinus, who speaks of the
¢ mystic symbols of Themis, marjoram, the lamp, the sword,
the pudenda muliebria®*’ The passage suggests that there
were ‘ mysteries’ or dpywa somewhere in the worship of Themis,
and these might be found, as we shall see, in the Gaia-cults,
but could not possibly be attached to Dike, *Adixia, or other
impalpable personifications. And the symbols themselves are
significant : the sword, possibly the lamp, might be the badge
of the mere goddess of righteousness; but it is only by
supposing that the Themis of these unknown mysteries was
something more concrete than this, and was allied to an earth-
& Theog. gol.
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divinity of fertilizing function that we could hope to explain
the dplyavor and the xrels yvraikeios®. 1 am assuming that the
Christian Father is not talking at random.

If this view is correct, the ancient oracular cult of Ge-Themis
acquires a special importance : for it will have given rise to
the worship of a higher ethical goddess, who, having broken
the shell and escaped the limitations of Gaia, could take on
the more universal character of a goddess of righteousness, the
common term féus having always meant more than the mere
righteous decision of the oracle.

Returning now to other localities of the Gaia-cult, we can
believe that it was aboriginal in Attica'®, The ritual and
popular superstitious practices are sufficient proof. In gather-
ing a certain medicinal herb, a careful Athenian would put
into the hole a honeyed cake as an expiatory offering to Ge,
a sacrificial gift of common use in her ritual ; and in the search
for hidden treasure, a man would pray to her as the guardian
of wealth. In the private marriage ceremonies she may possibly
have once had a place®; for Proclus tells us that the ancient
Attic Oeopol prescribed a preliminary sacrifice before the
wedding to Ouranos and Ge. But as the former figure belongs
merely to myth, and neither to Attic or any other Hellenic
cult, we may believe that the neo-Platonist, in accordance with
a certain characteristic tendency, has misnamed the powers ;
and that the real sacrifice before marriage, of which we have
other evidence®, was to Zeus and Hera, whom Greek theory,
as we have seen, sometimes identified with Ge.

Nor in the public Attic ritual was Ge forgotten, though
nowhere prominent, save in the local cult of Phlye %9 of which

* The use of the same symbol in the
Thesmophoria of Demeter is well at-
tested, p. 8o.

b In Latin marriage-ritual the recog-
nition of Tellus is attested by Vergil and
Servius, Aen. 4. 166: ‘quidam sane
etiam Tellurem praeesse nuptiis tradunt ;
nam in auspiciis nuptiarum invocatar :
cui etiam virgines, vel cum ire ad domum
mariti coeperint, vel iam ibi positae,
diversis nominibus vel ritu sacrificant.

In the Vedic marriage-ritual the earth-
goddess does not clearly appear, bnt
Varuna, the heaven-god, is among those
to whom sacrifice is made: vide Hille-
brandt, Vedische Opfer, &e., p. 68 ; but
the idea of the marriage of earth and
heaven in spring appears in some parts
of India, Frazer, Golden Bough®, 1,
p- 223.
© Vide Hera, R. 174
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we have a very interesting but doubtful record. Pausanias
tells us that the men of this deme had raised altars to Dionysos
the flower-god, certain nymphs called ’lounpides, and to Ge,
whom they called the  great goddess.’! Nowhere else is this
emphatic appellative attached to her, but is the usual designa-
tion of the 8¢y M#Arnp, a more developed form of Gaia who,
like other kindred goddesses, may have superimposed herself
upon the latter's more primitive cult. The Phlyan cult was
original in another respect also, if a certain passage in Hippo-
lytus, in which he appears to have drawn from Plutarch, has
been rightly interpreted and emended *: for it seems to attest
that a solemn orgy or mystery existed at Phlye in honour of
the great goddess, which claimed to be older than the mysteries
of Eleusis'®? ; and some such primitive fact may have left its
impress on the genealogical account that Pausanias gives us of
the foundation of the épyia of the Meydhar Oeai, Demeter and
Kore, at Andania by Kaukon, the son of Phlyus, who was the
son of Ge® All that we can conclude with some security is
that there was a very ancient mystery-worship at Phlye conse-
crated to Ge in her own name ; nor need this surprise us, for
though we hear of them nowhere else, mysteries in her honour
may have been in vogue that were afterwards covered by the
name of Demeter. What may be the explanation or the -
credibility of the concluding statement in Hippolytus, that
there was a chamber or colonnade at Phlye, of which the walls
were covered with mystic paintings—the pursuit, for instance,
of a dog-headed woman by a hoary ithyphallic man with
wings—remains an unsolved riddle.

The other district in Attica where we have trace of a Gaia-
cult, which we may believe to have been ancient, is the Mara-
thonian Tetrapolis’®®. Two inscriptions prove that at some f
time in the early winter a black he-goat was sacrificed to “the
earth-goddess in the acres,” and again in Elaphebolion a preg- :

s Vide Welck, Griech. Gitterl. 1, MeydAa Beai at Phlye as well as An-
p. 322, note, dania, and that these were the earth-

b Vide Demeter, R. 246, Welcker goddess I'j and Képy her daunghter ; G&
seems to build too much on the passage under this name, is never the mother
in Pausanias, when he concludes from it  of Kép. :
that there was a mystery-worship of
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nant cow to  Ge near the pavreior.” The latter designation is
interesting, as suggesting that her ancient association with
divination was remembered in this place. In Athens also,
amidst the multitude of the stronger and more attractive per-
sonalities of religion, her worship was able to survive. The
inscription found on the Acropolis, speaking of the institution
of some service in honour of Ge Karpophoros®k ¢in accor-
dance with the oracle,’ appears to point to the time of Hadrian.
It has been connected, though on slight evidence, with the
monument that Pausanias describes as dedicated there, repre-
senting earth imploring Zeus to send rain. We can imagine
the beautiful form of the mother-goddess emerging raising her
face and her hands to heaven, as we see her on vases in the
gigantomachy and on the Tergamene frieze, where she is
pleading for her children. The oracle to which the inscription
refers is probably Delphi, which, at this late period, still
remembered its early affection for the earth-goddess.

In the ancient myth, and probably in ancient religion, she
was both a giver of fruits and a nourisher of children. But
the only cult-title that attests the latter idea, which springs so
naturally from the former®, is Kovporpddos, and there is some
doubt and controversy about this designation. Usener and
other writers have regarded Kovporpddos, whom we find on the
Athenian Acropolis and on the Tetrapolis®#, at Samos and
possibly Eretria, as a personage who was originally Kovporpddos,
“the nurturer of children’ and nothing more, a functional
deity known only by an appellative, and not by any proper
name, and belonging to an earlier system of ‘ Sonder-Gétter,
who were less anthropomorphic and less individualized than
the later evolved deities of the polytheism® The validity
of the whole theory will be examined in the concluding
chapter of this work. All that need be said here in regard to
Kovporpdpos is that certainly in the earlier records of Attic
religion she is known by this appellative alone. Her shrine on
the Acropolis was the Kovporpdior, and in all the known

* Instances of association of human Mannbardt, Baumkultus, p. 303.
fertility and the earth are very numerous : b Vide Hero-cults, vol. 5, R. 337.
vide Frazer, Golden Bough?, 2, p. 109;

FARNELL. m C
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earlier inscriptions she is simply ‘H Kovporpdgos: the one
" quoted by Rangabé, where she appears as Ij Kovporpdepos, has
disappeared, and we cannot check its accuracy or assign its
date. The first authority that attests the latter double title
is Pausanias, who mentions as on the south-west terrace
of the Acropolis the double shrine of Ge Kovporpdpos and
Demeter XAdy, ‘the verdurous’ goddess. The later lexico-
graphers and scholiasts, who are fond of such speculations,
apply the title to various divine personages; but Suidas¢®
pronounces in favour of Ge: and adds that Erichthonios was
the first who sacrificed ‘to this goddess’ on the Acropolis,
as a thank-offering for his nurture, and ordained that before
every other sacrifice a preliminary offering should always be
consecrated to her ; only he leaves us in doubt whether by
“this goddess’ he means Ge or Ge Kovporpdgos. We can
accept his statement with some reserve concerning the pre-
liminary sacrifice to the earth-goddess on the Acropolis as
part of an ancient ritual ; but he is no authority for the view
that in any ancient liturgy she was explicitly identified with
the ‘nurturer of children’ In the inscriptions from the
Tetrapolis she is explicitly distinguished from the latter; who
in two late Athenian records is identified with Demeter, but
never with Ge. But all this comes only to prove that the
Athenian worshipper, when praying to Kourotrophos, was not
necessarily aware that he was praying to the earth-mother ;
it in no way proves that the two were not originally identical,
and that the ‘nurturer of children,’ regarded as a separate
person, was not merely an emanation from Ge, born in con-
sequence of the shedding of an appellative, a most common
phenomenon in Greek religion®. On this hypothesis we
shall best understand the importance of her cult, and why the
Athenian ephebi offered sacrifice to her®, and why she was
afterwards identified with Demeter. Pausanias’ statement,
then, may only contain the rediscovery of an ancient fact®.

» A deity that has two epithets,or two  and the identity of individuality tends to
descriptive designations, may easily be disappear through variety of names.
split into two apparently separate deities b Athena, R. 35%
in any liturgical formula; for in semi- ¢ For further discussion of the subject
magical ritual the name is all-important, see chapter on ¢ Hero-cults;’ vol. 5.
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Reasons somewhat similar have been given for the interpreta-
tion of the personage known in Attic ritual and myth by the
name Aglauros as another form of Ge® Her affinity with
Pandora, whose real nature is clear, the solemn oath that the
ephebi take in her name to guard the boundaries of the land
and to cherish agriculture, seem to reveal her as the great
earth-goddess rather than as a mere local nymph. And on
this supposition, that it was once the national cult of a divinity
pre-eminent in the early religion of Attica, it is more natural
that her worship should have travelled to Salamis in Cyprus,
where the Attic associations are manifest. In her ritual in
the latter island, we have important evidence of an early
custom of human sacrifice : the victim was brought up by the
ephebi, and after he had thrice run round the altar he was
speared by the priest ; in later days, the rite was consecrated
to Diomed, and was finally suppressed in the time of the later
Greek kings of Cyprus. The mere fact of human sacrifice
throws no light on the personality of Aglauros; for we find
traces of it in Greek hero-cult as well as in the higher religion.
But believing her to be the earth-goddess, we should expect,
on the general analogies of European and non-European
custom, to find in legend or ritual a reminiscence that the
human victim was once offered to her. A vast accumulation
of evidence, too solid in bulk to overthrow ez masse, collected
by Mannhardt and the present generation of anthropological
scholars from all quarters of the globe, establishes the preva-
lent connexion of human sacrifice with harvest-ritual and the
worship of vegetation deities®. It is sufficient to mention
here a few typical instances from various parts of the world
to assist our consideration of the Cypriote rite. In Egypt,
red-haired men were offered in the dog-days at the grave of
Osiris, the earth-deity, their bodies were burned and their
ashes scattered to the winds® Among the Tshi-speaking

 Vide Athena, R. 2°~, 25; Demeter,
R. 109; discussion of the question in
vol. 1, pp. 288, 289 ; further references
are given in Hero-cults, R. 30, Dionysos,
Geogr. Reg. s.7. Attica,

b Vide especially Frazer, Golden

Bough?,vol, 2, pp. 238-248. Cf.Mann-
hardt, Baumkulius, pp. 358-361.

¢ Plut, D¢ Isid. et Osir. ¢ 73,
quoting from Manetho, does not mention
the red hair, but says that the victims
were called Togdwior : it is Diodorus who
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peoples of the Gold Coast a human victim was sacrificed at the
yam-harvest, and some of the blood was poured into the hole
whence the new yam was taken® The Khonds in India
sacrificed a slave to the earth-goddess with mysteries and
drunken orgies ; it was a good sign of plentiful rain if he wept
copiously ; his flesh was afterwards torn in pieces and scattered
over the fields’. Finally, the Mexican custom may be
mentioned of calling by names that designated the spirits of
vegetation the five human victims who were offered to the
mountain-gods and whose flesh was eaten by the worshippers °.
Now in these and similar ceremonies the moving idea need
not, and probably was not, always the same. But whether
the human victim is offered to the earth-power by way of
expiation?, or whether he is regarded as in some sort the
incarnation of the deity so that his flesh has a sacred value
whether eaten sacramentally or scattered over the land, or
whether the horrid rite belongs rather to the domain of savage
sympathetic magic, one thing is at least clear: the sacrifice
assists the fertility of the land, according to the belief of the
worshipper.

But it is important to bear in mind that the Greek record
concerning such sacrifices is rarely, if ever, so clear and explicit
that we can at once assign them their place in a universal
system of vegetation-ritual.  The fantastic and often cruel
ceremonies connected with ploughing, sowing, and reaping,
almost universal in primitive agricultural society, are not often

completes the account, 1, 88, stating b Macpherson, Memorials of service
that red-haired men were once offered by i Jndia, p. 113 ; Mannhardt, Baum-

the kings at the grave of Osiris; and
both agree that red was the colour of
Typhon. Dr. Frazer, Golden Bough, 2,
142, 255, interprets these victims as the
incarnations of the vegetation-spirit,
their red hair symbolizing the ripe corn,
but this spirit, on his own theory, was
Osiris, and these victims are apparently
identified with Typhon; the red hair
may as naturally refer to the fiery heat
of the sun.

& Ellis, Tshi-speaking peoples of Gold
Coast, p. 230.

kultus, p. 356 note. We find the same
idea in Mexico that it was a good omen
for rain if the child-victim shed tears
abundantly (Sahagun, Jourdan. et Sim.
PP- 575 58)-

¢ Sahagun, op. cit. p. 71.

4 For examples of ceremonies that
are obviously merely piacular before
ogricultural operations vide Frazer,
Golden Bough?, vol. 3, pp. 323, 324,
and cf. the Attic wponpdoia noticed
below, p. 42.
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presented to us in recognizable simplicity on ancient Greek
soil. We have to resort to the constructive interpretation,
scientific perhaps, but still conjectural, of incomplete legends
and of incompletely recorded ritual that is often overlaid with
the deposit of later religious thought. The problem of the
Cypriote sacrifice is a case in point. We may agree that
Aglauros is the earth-goddess, and we are naturally inclined
to suppose that the human victim at Salamis was offered for
agrarian purposes. But he was not offered by husbandmen,
but escorted by the ephebi, the young warriors of the com-
munity ; and we are only told that his body was wholly
consumed on the pyre. Perhaps his ashes were once strewn
over the field, as the ashes of Solon were said to have been
scattered over the Attic Salamis, and those of Phalanthos over
the forum of Tarentum?® to fertilize the land or to plant
a guardian-spirit within it. Or in Aglauros’ worship an
ancient agrarian ceremony may have been transformed into
a piacular vicarious offering for the sins of the community.
We are thus left to conjecture, and the theory is tentative
only.

Similarly, we may venture to explain the legend of the
self-sacrifice of the Athenian Aglauros, who casts herself down
the precipice of the Acropolis to save her country in time of
peril, as the misinterpretation of a primitive custom of casting
an effigy of the vegetation-deity down a steep place or into
the water. But the only basis for this conjecture is the
personality of Aglauros herself and the fact that such things
happened elsewhere.

These primitive ceremonies and this barbarous magic that
were connected with the life of the soil are rarely pre-
sented to us transparently in Greek legend or record, because
owing to the tend of Greek imagination and civilization the
agrarian ritual tends to become political and civil, the
agrarian legend is translated into higher mythology, and takes
on a political, often an epic, colouring b, Only here and there

s Vide Hero-cults, vol. 5, R. 306,and  Awlte, p. 215 note, marks the same
Plut. Solon, 32. transformation in the agrarian myths of
b Mannhardt, Antike Wald- und Feld-  Semitic and Teutonic races,
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in such stories as those about Charila, Erigone, Eunostos, the
simple life of the peasant and his quaint thought gleam
through.

We must be content to say, then, that we may faintly
discern an early agricultural significance in the Aglauros-
sacrifice at Athens and Salamis. A barbarous practice belonging
to the same range of ideas as those with which we have been
dealing seems clearly revealed in a story that Pausanias tells
us about Haliartos® A leading man of this city consulted
the Delphic oracle with the question how he should find water
in his land : he was advised to slay the first person he met on
his return: he met his own son first and immediately stabbed
him: “the youth ran about still living, and wherever the blood
dripped down, the earth sent up water’ Here seems magic
and a ritual consecrated to the earth-spirit that strikingly
reminds us of the practice recorded of the Khonds. Finally,
the legend preserved by Euripides in the Heracleidae® of
Macaria’s self~immolation to Kore, the oracle having pronounced
that the gods demanded the life of a maiden, may have arisen,
as the Aglauros-story, from a real ritual practice in the cult of
the earth-goddess. May a similar original fact have engendered
the ghastly Argive story, narrated by Parthenios (c. 13)
concerning Klymenos—the well-known name of the chthonian
god—and his incestuous love for his daughter Harpalyce, who
revenged herself by cooking his own son at a sacrifice ?

Apart from these indications of half-forgotten savagery,
there is nothing specially striking in the Ge-ritual of Greece:
animals as well as cereals and fruits were offered to her
as to other divinities, the victims being generally of a dark
colour, and their blood probably shed into a Bdfpor, as was
the case in the offerings to the dead: wine was doubtless
sometimes poured out to her as to the ghosts, sometimes
perhaps by special ordinance withheld, as we hear that only
mpdha were consecrated to the daughters of Cecrops, those
humanized forms of the earth-goddess®.

So far, the cults, legends, and practices we have been con-

* Apollo, R. 137. ¢ For Ge-ritual vide R.7,16%2", 21,
® Demeter, R. 114, 23.
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sidering belonged to the Earth of agriculture and vegetation.
But Gaia had another and a darker aspect, being worshipped
at Athens, Mykonos, and probably once at Delphi in associa-
tion with the dead and the ghostly realm. The ritual at
Mykonos is recorded in an inscription *. Seven black lambs
were offered to Zeus X0éros and I'j X0ovia, and the epithets
allude to the lower regions, and here perhaps to a marital
relationship between their male and female deities. The
ceremony appears to have been void of any taboo or ghostly
terrors, for the worshipper was bidden to feast—probably
off the sacrificed animals—at the place of worship; and this
implies a religious communion.

Fuller information is given us about the chthonian ritual at
Athens. Ge was remembered in two state services that were
consecrated to the worship, or to the memory at least, of the
dead. The T'evéoa, or the solemn ritual of the yévm or clans,
was an All Souls’ festival which took place in early autumn on
the fifth of Boedromion, when the clans brought offerings to the
graves of their kinsmen, and on the same day a sacrifice was
performed to the earth. The celebration, which was naturally
mournful, was also called vexira, and the offerings may have
consisted of xoal, libations, and @paia, fruits and flowers®:
these may have been intended for the dead primarily, but
perhaps for the earth-goddess as well; for Cicero tells us
that in the Attic burial ceremonies, the ground, immediately
after the inhumation, was ¢ expiated with fruits that it might
be returned to the uses of the living ') or as we might say,
that the taboo might be removed from it®.

Still more important was the part played by the earth-
goddess in the Attic Anthesteria ; and the view has been
recently taken and skilfully maintained by Miss Harrison, that

* R.%,16; Hero-cults, R. 21 (Hesych.
5.v, Tevéma). The vepéoia—Artemis,
R. 137 —were probably distinct, a
private ritual of the family. The au-
thorities are somewhat vague. Aeschy-
lus’ phrase may be derived from the
Attic practice at the Tevéoia, and the
glosses of Hesychins suggest that we
should connect the dpaia with the

vexvaua.

b Dieterich, Archiv f. Religions-
wissensch., 1904, Pp. 40-41, interprets
the passage differently, believing that
the ground was strewn with seeds so
that by this sort of sympathetic magic
the return of the departed soul to light
in a second birth might be secured.
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the Dionysiac character of this celebration was a later usurpa-
tion upon an older mournful festival consecrated to Gaia and
the ghosts®. The whole question of the Anthesteria will be
discussed in the chapter on Dionysos. It is enough to note
here that Gaia maintained her part in it down to the latest
period. For Pausanias tells us°® that the sanctuary of Ge
Olympia® at Athens, which stood within the réuevos of Zeus
Olympios and borrowed its cult-title from the god, stood near
a chasm in the earth, which legend connected with the sub-
sidence of Deukalion’s deluge ; and that every year cakes of
barley and honey were thrown down into it; we may conclude
that this was an offering to the earth-goddess, for we hear of
similar offerings being made to her on other occasions®®,
Again, the author of the Etymologicum Magnum speaks of
the “Yépoddpia as a mournful celebration at Athens held in
honour of those who perished in Deukalion’s deluge; and
Plutarch informs us that such observances took place in
Athens in the month of Anthesterion at a date corresponding
to the calends of March ; finally, the scholiast on Aristophanes,
quoting from Theopompos, asserts that the Xirpot, as the last
day of the Anthesteria festival was called, took its name from
the xdrpas, or dishes of o/la podrida (wavowepula) that were
offered to the victims of the deluge on that day*°. Putting
these indications together we can conclude that the “Yépopopia
was at least associated with the Anthesteria, when we know
that the ghosts were specially entertained, two of the three
days of that festival being amogpddes or ominous on their
account. It is true that in this three days’ solemnity, Gaia’s
recognition is merely that ritualistic act of throwing the
barley-cakes into the chasm. But the feeling of her association
with it must have been strong; for we can only explain the
intrusion of the deluge-story, which half spoils the true sig-

8 Hell, Journ. 1900, p. 99.

® This epithet is nowhere else found ;
unless the goddess called 5 'OAvuria at
Syracuse, whose temple was close to the
altar whence the sacred cup dedicated to
the sea-deities was taken, is to be inter-
preted as Ge (vide Athen, 462 C, quoting

from Polemon): a connexion between
the earth-goddess and Poseidon was
fairly common.

¢ For these and other references to the
Anthesteria  vide Dionysos, R. 124,
vol. 5.
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nificance of an ‘All Souls’ celebration intended to com-
memorate dead kinsmen, if we suppose that the réuevos of Ge
Olympia was an ancient central point for the performance of
much of the ceremony, and that to the chasm in this place an
aetiological myth of the deluge had accidentally attached
itself. And it appears that in the chthonian part of the
ceremony the nether ecarth-goddess was connected with
Hermes X@dwios, the god of the lower world .

We should even have to regard Ge as the dominant goddess -
of the whole festival, if we accept the theory concerning the
Miforyia put forth by Miss Harrison. It rests partly on the
identification of Pandora with Ge. And this equation is
generally accepted and not open to dispute. The lexico-
graphers were aware of it1°8: the name itself is transparent,
and Anesidora, ‘ she who sends up gifts,’ a still more obvious
epithet of Earth, appears as a variant form on a well-known
vase in the British Museum: the line of Aristophanes pre-
scribing a preliminary sacrifice to Pandora is paralleled by the
statement in Suidas that old Attic ritual demanded a pre-
liminary sacrifice to Ge. And even in quite late times the
identification was recognized. The man who consulted Apol-
lonius of Tyana concerning the finding of a treasure made
prayer to Ge: the philosopher led him out to a lucky spot
and prayed himself to Pandora before returning to the city.
And early Greek art proved itself half-conscious of the identity
of the two figures ; a fifth-century vase, recently published by
Prof. Gardner?, in the Ashmolean Museum at Oxford shows
us the form of Pandora arising from the earth exactly as Ge
herself arises in certain mythic representations. ~And the
comparison of the Pandora scenes with that small group of
vases which show a large female head emerging from the
ground, while male figures, often satyrs, stand over it with
hammers in the act of striking, suggests, as Miss Harrison has
well pointed out, a primitive ritualistic practice of evoking the

* Cf. the combination of T4 Kdroxos 538 (Athens), 539, vide Hermes, R. 19—
and Hermes Kdroxos in the formulae of  both inscriptions very illiterate.
the dirae, private incantations by which v Hell. Journ. 1go1, p. 1, PL 1.
one cursed one’s enemy: C. J. Gr. 1.
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earth-spirit by hammering on the ground® To the evidence
she has collected may be added the interesting parallel of
a Christian myth preserved in an Armenian MS., in the
Bodleian, narrating that Christ descended from heaven with
a golden hammer, and smiting on the earth evoked the Virgin
Church ®,

This natural affinity between Ge and the shadowy powers
of death and the life after death is further illustrated by an
important passage in Pausanias concerning the Areopagus and
its vicinity : near the rock stood the temple of the Semnae,
whom he identifies with the Erinyes, and in it were dedicated
statues of Pluto, Hermes (who was frequently worshipped as
the nether god), and Ge'®": he adds that those who were
acquitted by the verdict of the court were wont to offer
sacrifice in this temple. We may interpret this as a thank-
offering or as a piacular service intended to wipe off the
miasma of the homicide-trial.

Of other local worships there is nothing clear to record.
We may suppose that the cult at the Elean Olympia belongs
to an ancient era?®’, and that Ge there also had certain
chthonian associations. For Elis in old times was haunted
by the presence of Hades, and K\pevos, another name for the
god of the lower world, was a heroic figure there ©.

Does all this cult reveal a completely anthropomorphic
figure? We cannot affirm this absolutely in all cases. Such
epithets as Edpiorepros and Edpdrma (if the latter were ever
attached to Ge as it was to Demeter) betray the consciousness
of the material fact blending with and partly blurring the
human conception.

Neither need her oracular * and vegetative functions have
clearly evoked the full anthropomorphic idea: a better proof
is perhaps the institution of games in her honour which we
have reason to believe existed in Attica'®! if nowhere else.
And no doubt her personality would tend to become more

* Hell. fourn, 1900, pp. 166, 107: P Agathangelos Greek Text, ed. La-
her view of these vases appears to me garde, from Bodleian Menologion Armen.
more probable than that put forth by c. 3, fol. 7°: I owe this reference to the

Prof. Furtwiingler, Jfakrbuck d. d. 1. kindness of my friend, Mr. Conybeare.
1891, p. 116. ¢ Vide Hades, R, 21.
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clearly defined by her frequent association with many of the
human-divine personages of Greek polytheism. Moreover,
Hellenic art in dealing with the figure of Gaia was naturally
obliged to invest her with the full human form: her presence
was required for two and only two mythic representations,
the birth of Erichthonios and the battle of the giants with the
gods, and for these the perfected art invented a type of full
matronly form, luxuriant beauty with sometimes the added
charm of pathetic expression. There is less reality and no cult-
significance in the later Hellenistic personifications of Earth,
in the figure on the interesting Carthaginian relief, for instance,
where she appears with children on her lap and cattle around
her, majestically seated in the midst of figures that personify
fire and water®. It is impossible to say how early was the
first personal representation of Ge. The earliest certain
instance that has come down to us is the  Melian ’ terracotta
relief®. The goddess emerging from the earth and the ham-
merers may be a very old art-type, in fact must be as old
as Hesiod's Z/eogony, if it gave rise to his perverted version
of the Pandora story; but the rising goddess was probably
not called Ge, but Pandora or sometimes Persephone®. And
we want to know when Gaia was made human and personal
under her own name, not under any one of her many
doubles and disguises. Again the type of Kourotrophos,
the goddess holding children in her arms, goes back to
Mycenaean times? but this does not attest the prehistoric
personification of Gaia herself, for we do not and can scarcely
hope to know the personal name of that prehistoric goddess.
No doubt the agency of art did assist the anthropo-
morphic development, but we cannot date its influence in
this process, and the personal godhead of Ge still seems to
have remained in the embryonic stage. And the reason of
this is that her name was Ge, and it was difficult for the
higher mythology and the higher anthropomorphic- religion

8 Baumeister, Denkmdler, Fig. 621. from the earth is illustrated by its
b Roscher's Lexikon, vol. 1, p. 1577, appearance on a Greco-Buddhist relief,
Fig. b. vide Buddhist Art in India, Grinwedel,
¢ The long continuance and preva- transl. by Gibson, p. 99, PL 51.
lence of this type of the goddess emerging 4 Archaeol. Anseig. 1go1, p. 130.
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to attach itself to so materialistic a name. Therefore this
cult has scarcely a point of contact with the more advanced
life of the race. Her oracles usually pass to another : Themis
breaks away from her: the early legal system of trials for
homicide, upon which society so much depended, finds its
religious support in the cult of the dead or of the Erinyes,
Apollo or Athena, while Ge remains far in the background.
It seems that she must disguise herself under other names,
that did not so immediately betray the material fact, in order
to develop into active personality. As Pandora she could
become the bright centre of a human myth : as Aglauros she
could die for her country: as Themis she could become the
goddess of abstract justice: and, though only a half-formed
personality herself, she probably gave birth to many of
the most robust creations of polytheism. Rhea-Cybele had
a great religious career. But the brightest of all Gaia’s
emanations is Demeter.



CHAPTER 11

DEMETER AND KORE-PERSEPHONE
(References, p. 311.)

THE worship to which this chapter is devoted is one of the
most important and fascinating in the whole Hellenic religion.
In the study of it we seem to have a picture revealed to us in
outline of the early agrarian life, of the social usages on which
the family was based, and also of the highest religious aspira-
tions of the people. The folk-lorist and the student of primi-
tive anthropology can gather much from it; and it also
contributes largely to our knowledge of the more advanced
religious thought in Europe. The primitive element in it is
bright and attractive, there is scarcely a touch of savagery, and
it is connected at many points with the higher life of the state.
The mythology of the cult enthralled the Hellenic imagination
and inspired some of the noblest forms of art, and it appeals
to the modern spirit with its unique motives of tenderness and
* pathos, with the very human type of the loving and bereaved
mother.

The attempt to explain the name Demeter has been only
partly successful : there can be little doubt but that the latter
part of the word means ‘ mother,’” and this is a fact of some
importance, for it shows that the name and the worship is
a heritage of the Aryan population, and its universality in
Greece gives evidence against the theory that the presence of
the female divinity betrays the non-Aryan stock. The Greek
cult may be regarded as merely a local development of the
European worship of the corn-mother or earth-mother. The
meaning of the prefix Ay is uncertain: the old view that it was
a dialect-variant for earth, so that the compound signified
earth-mother, is etymologically unsound and improbable.
Perhaps Mannhardt’s theory®, that the first part of the word

& Myth. Forschung, p. 2923 vide Mag.s.v. Andr Anal mpocayopedorral imo
Frazer, Golden Bough, 2,p. 169 ; cf. Et. rav Kpyraw al xpifai.
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is akin to the Cretan Anal = barley, a word formed from the
same stem as that which appears in (¢a and (ewd, deserves
more consideration.

At all events, either term, * earth-mother’ or ¢ corn-mother’
sums up most of the myth and most of the cult of Demeter.
And the evidence makes it clear that her individuality was
rooted in the primitive and less developed personality of Gaia;
the ancients themselves discovered the fact or had remembered
it And some of the titles of the two divinities, both in poetic
parlance and in actual cult, coincide, or reveal the identity of
nature. Demeter was worshipped as Xaptry ? at Olympia, and
the name was associated with the legend of the descent of
Hades; we can scarcely doubt that it is a derivative from the
stem that appears in xapaf, and designates the goddess of the
ground. The cult must have been ancient and of high prestige,
for the priestess who administered it was given special prece-
dence at the Olympian games, and viewed them seated on an
altar as a semi-divine personage: the ministrant here doubtless
embodied the deity, a conception of the sacerdotal office which
we can trace in the earlier days of Hellas, but which tended to
fade in the later period. The name Elpuma, better known as
the name of the Cretan form of the earth-goddess, was applied
to Demeter at Lebadea *, where Pausanias records the temple
of Demeter Edpdmn in the grove of Trophonios, and informs
us that those who wished to descend into his grave and con-
- sult his oracle must offer a preliminary sacrifice to her and
other divinities, and that the local legend regarded her as the
nurse of Trophonios. The spot was full of chthonian associa-
tions, a great centre of the worship of the nether powers, and
the legend throws a sidelight upon the belief—which we must
regard as very early—in some relation between an earth-
goddess and an earth-god, for as such Trophonios must be
interpreted. With such an epithet of the earth as the ¢ broad-
faced’ one we may compare the Sanskrit name Prthivi, ‘ the
broad one,’ of the earth-goddess®. Another illustration from
Boeotia of the affinity between Demeter and Europa is the
worship of Demeter Tavpordhos at CopaelZ

* Macdonell, Vedic Mythology, p. 88.



1] DEMETER AND KORE-PERSEPHONE 31

The same original nature of Demeter appears again in the
transparent epithet ¢ Edpvddeia,’ which was attached to her,
according to Hesychius, in her cult at Skarpheia >. And the
epithets which have been noted as occurring in the cult or
legend of Gaia, ’Armoddpa, Kapmoddpos, Kovporpddos, X0ovla,
will be found to be appellatives of Demeter also.

Of the juxtaposition of the two divinities in actual worship
we have only two recorded instances, at Athens® and Patrae®,
but the brighter and more developed cult may often have
suppressed the simpler and allowed no memory of it to
survive.

We may note also, in this connexion, the occasional identifi-
cation of Demeter with the earth-goddess of Crete and Asia
Minor, Rhea-Cybele, the divinity of orgiastic and violent rites,
whose character stood in marked contrast to that of her
Hellenic counterpart”. Melanippides may have been thinking
of Rhea when he called Demeter the ‘mother of the gods.
But most explicit on this point is Euripides in the Helena :
¢ the mountain-ranging mother of the gods with fleet limb sped
o'er the wooded brakes, the flow of river waters and loud-
resounding sea-wave, in yearning for her vanished daughter of
name unspoken.” And the poet goes on to tell us that the tym-
panum, the badge of the Asiatic worship, was used to console
Demeter in her bereavement. That Euripides should have
identified two divinities, whose ritual and legend were so
widely different, need not surprise us. He was rather given
to such Geoxpacia ; he had a conviction that Demeter was the
earth-goddess, and presumably he, like others, held the same
opinion about Rhea: and in both cases he was probably right.
And there seems to have been some brazen musical instrument
used in the mysteries of Demeter, of which the ritualistic
function was to summon back Persephone, and perhaps at the
same time to give warning to the uninitiated ®, and the sound
may have seemed to Euripides something like the wilder
minstrelsy of the Cybele rites. This may be the explanation
of Pindar's epithet xa\xdkporos for the ‘ brazen-sounding

s Mr. Cook, in Hell. Journ. 1902, ‘the gong was sounded to ward off
p. 15, accepts O. Gruppe's view that chthonian powers.’
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Demeter.” One or two illustrations from actual cult-records
can be offered of this religious synthesis. In the Despoina-
worship at Akakesion in Arcadia, the MeydAn Mijrnp appears
in some association with Despoina and Demeter. And the
worship at Mykalessos, where the temple of Demeter MvxaAno-
oia was supposed to be closed every night and opened by the
Idaean Heracles, one of the Dactyli, may point to some
popular correlation of Demeter to Rhea. Similarly, we hear
of the statue of Heracles, diminutive as the Idaean Dactyli
were imagined to be, placed near her statue at Megalopolis.
Finally, we have a fifth-century inscription from Amorgos,
in which Demeter is styled ‘dpén,’ the mountain-goddess, an
epithet which we must suppose she has borrowed from Rhea-
Cybele™.

As earth-goddess, Demeter has functions that range beyond
the corn-field. She could be worshipped as the giver of all
vegetation and fruits, to whom the myrtle, the briony, the
narcissus were sacred?; and thus we find such titles as
"Amodépa at Phlye *, Kapmogdpos in many places *°, Maho-
¢pdpos at the Megarian Nisaea. The last appellative is
explained by Pausanias as designating the goddess of sheep,
but we must interpret it rather in relation to the apple-orchard?,
and in the same way must translate the invocation in Calli-
machus’ hymn 1%, ‘Feed our cattle, bring us apples, the
corn-stalk, and the harvest.” For it is worth observing that
Demeter has far less to do with the pastoral life than with the
cultivation of the soil : none of her appellatives suggest the
former, except perhaps e?30cia 1° and it is not certain that she
was ever styled thus; and though she might be worshipped
here and there, in Attica and Laconia, as the goddess of wells
and springs ', they concern the tiller as much as the shepherd.
Her usual sacrificial animals are the bull and cow and the pig:
the former kind belong as much to agriculture as to pasturage,
and Demeter, like other divinities that had relations with the
earth, was worshipped as Tavpomdhos : the pig is the victim
specially consecrated to the powers of the lower world. On

* Ahrens has shown that uakov is Doric for apple, never for sheep, Dor. Dial.
145, 153-
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the other hand, the goat® is not mentioned among her sacri-
ficial animals, and very rarely a sheep or ram?P,

An important cult was that of Demeter XAdy or EdxAoos,
whose shrine on the south-west terrace on the Athenian Acro-
polis was for long the only habitation of the goddess in the
original city?, And this, too, she had to share with Kovpo-
tpogos, Therefore, though we may believe that the worship
of the earth-mother was primaeval in Athens and its vicinity, it
is probable that Demeter herself did not belong to the primary
stratum of Athenian religion. The ancient goddess of the
Polis was Athena ; and, as we have seen °, much of the agri-
cultural myth and ritual, which elsewhere in Attica and
generally in Greece was associated with Demeter, was in
Athens consecrated to her. The cult of XAdy, as other Demeter
cults, may have come to Athens after the incorporation of
Eleusis in the Athenian state. We have proof of it at Colo-
nus, in the Marathonian Tetrapolis, where the appellative
occurs without the proper name—a common phenomenon—at
Mykonos, and finally at Eleusis '%, perhaps the parent city of
the worship. Its chief claim on our attention is that it seems
to reveal a glimpse of the pre-anthropomorphic period when
the natural object itself might be conceived as animate and
divine, and the personal deity had not yet clearly emerged;
thus such religious perceptions as ‘ Demeter the Verdure’ or
¢ Zeus the Thunder’ on the one hand, and Demeter the Verdure-
giver or Zeus the Thunderer on the other, may be the products
of widely different strata of religion. Again, the title XAdy or
E¥xAoos might designate the goddess of young vegetation in
general or specially of corn; the scholiast on Sophocles refers
it to the verdure of the gardens, but probably it generally

* But a dough effigy of a goat appears  goat, unless we take xpvabrepws to apply
to have been offered at Delos in the to the ox only: this latter view, which
Thesmophoria®, and Prof. Newton is Mommsen's, appears to me more
found the bones of goats among relicsof  probable, though the grammar is faulty.
other animals in a deposit below the So far as I am aware there is only one
ground of the Cnidian temenos, 7 yavels ~monument showing a goat-sacrifice (vide
sn the Levant, 2. p. 183; and the Monuments of Demeter, p. 220).
7pirrola Béapxos xpvodiepws ordered by ® R, 9, 21, 60; Geogr., Reg. s.o.
an Athenian decree to the two Elen- Kalymnos.
sinian goddesses'™ must include the ¢ Vol. 1. pp. 290, 291,

FARNELL. IO D
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signified the first growth of the crops, cereals being more
important than flowers or fruits to the early society. Thus
a late oracle delivered from Delphi to Athens speaks of the
shrine of Demeter XAdy and Kore on the Acropolis as the
place where the first corn-stalk grew. And the festival of
the X\oia at Eleusis!®, coming in the Attic year after the
“threshing-festival, the ‘AA@a, and the ‘straw-festival,’ the
Kahapata, was certainly a cereal celebration. At Athens
the service of Demeter Chloe was held in early spring, when
they first saw the green corn sprouting, and was accompanied
¢ with mirth and gladness’: at Eleusis the date was probably
the same. At Mykonos we hear of her sacrifice occurring on
the twelfth of Poseidon, and if this month was here, as in the
Attic calendar, a winter month, we must regard the ritual as
of the nature of an evocation, to summon the spring and to
persuade the winter to go, just as we may explain much of the
winter service to Dionysos. The Athenian spring-sacrifice
must be distinguished, as Mommsen® has pointed out, from
that later service of Demeter Chloe, which, according to Philo-
chorus, took place on the sixth of Thargelion. This month
was never spring in Attica, the crops were ripening by
this date, and the harvest was near. Moreover, the sixth
of Thargelion was a day of purification and of mortifica-
tion at Athens. This sacrifice, therefore, unlike the former
joyous festival of early spring, was probably one of atonement,
a propitiation of the goddess whose fruits were about to be
gathered. We have now evidence from all parts of the world,
and other evidence from Attica itself, of the harvest-process
being regarded as a dangerous act, which must be rigidly
guarded by many prior piacular ceremonies.

Whatever may have been the exact connotation of Xidy
when it was first applied to her, there is no doubt that the
idea of the corn-mother belonged to the earliest conception
of Demeter, and was always by far the most prominent and
important in myth and cult. We may believe, in fact, that it
was specially to fulfil this function that she was originally
differentiated from the less cultured form of Gaia. The earliest

* Heortologie, pp. 9, 36, 54
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literary records, the Homeric and Hesiodic poems?'’, only
recognize her as the corn-goddess. The only myth that
Hesiod narrates about her, besides her marriage with Zeus,
is the story of her loving intercourse with Iasion in the Cretan
corn-field, of which Ploutos is the fruit; and Dr. Frazer®
aptly compares the German belief concerning the child born
on the harvest-field. In the Works and Days, the two deities
to whom the husbandman is advised to pray, when he first
begins the ploughing, are Zeus X0dvios, the god of the soil and
the nether world, and ‘Holy Demeter’ ‘in order that
Demeter’s holy grain when ripe may yield a heavy crop.’
In other parts of the world the corn-sheaf itself appears almost
identified with the goddess of corn, the last sheaf for instance
being sometimes called ‘the mother,” ‘the grandmother, or
‘the maiden,’ and being dressed up and worshipped as such.
A trace of this animistic conception, which probably in many
places preceded the anthropomorphic, has been supposed to
be discernible in ancient Greece. It may be lurking in the
Tanagran story of Eunostos, which will be examined in a later
chapter®, but as regards Demeter the evidence is lacking.
The phrase Anwirepos a@xrij is quite consistent with the an-
thropomorphic point of view. The line quoted by Plutarch
from the harvest poem ‘of a certain poet’ speaks of the
reapers ‘ cutting the limbs of Demeter’; but the verse has not
the ring of antiquity, and it is more likely that the phrase is
conscious metaphor, like Homer’s impersonal use of Ares and
Hephaestos, than that it is the survival of a materialistic-
religious concept in which the deity and the thing were
confused. Again, the word fovhos has been taken by Usener ¢
as proving that the primitive Greek, like his Aryan kinsfolk
in early and late times, regarded the last sheaf of corn as
animate with a corn-spirit, and his theory points to the
development of Demeter "lovAé from the animate corn-sheaf,
lovhos. But the careful examination of the texts does not
establish this: "lovAos or ofAos seems originally to have been
a common noun, meaning not the last sheaf, but the sheafs
& Golden Bough?, pp. 217, 218. b Vide Hero-cults, vol. 5, R, 328.
© Gotternamen, pp. 383, 283.
D 2
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bound together, the corn-stack ; then to have been applied to
the song which the reapers sang over the stacks; finally, if we
can trust Apollodorus, to a fictitious being, a hero, who was
evolved not from the corn-stack but from the song, as Ialemos
and possibly Linos were evolved from the dirge® There
were certainly corn-heroes or corn-spirits in early Greece, and
the myth about them, as for instance about Eunostos, is
natural harvest-folklore ; but none of them reveal themselves
as animate corn-sheafs. Still less does Demeter. The dif-
ference between a Demeter "Iovhos—who is nowhere heard
of—and a Demeter 'lovAé is the difference between a lower
and a higher stratum of religion separated by a period which
we cannot measure. Athenaeus® informs us that according to
Semos of Delos, on his treatise on paeans, ‘ the separate sheafs
used to be called dudAar, but when stacked together the whole
stack was called odAos or fovAos, and Demeter was styled at
one time XAdy, at another ’lovAd .. . and they call both the
fruit and the reapers’ songs in honour of the goddess by the
same name odhoy, lovhot (also Anufrpoodoi, harvest-songs in
honour of Demeter).” Then follows what seems like a refrain
of some such song ‘bring forth plenteous stacks, plenteous
stacks.” The harvest song and the stack, then, were called
sometimes by the same name, and Demeter the stack-goddess
was called ’lovAd ; but Demeter is not called *the stack’ nor
identified with it. No doubt, as the husbandmen of nearly all
parts of the world have been in the habit, at some time or
other in the history of their race, of regarding the last sheaf
at the reaping as in some way divine, of addressing it in
personal terms, and perhaps giving it some touch of human
form, we can believe that the custom existed among ancestors
of the historic Greeks. And what people’s ancestors were in
the habit of doing, it is always likely that some late descendant
will be found doing in some hole or corner. Still it is strange
that there is no record left us in Greece of these fetiches of the

* Suidas, Ef. Mag. Phot. s, v."lovhos: 7ds gdds airds sakobow, dp’ v xal Tiv
Apollod. wepl Bedv, Miiller, F. H. G. Oeporiw ¢i5) Avrilpans.) The reapers’
I. P 434 (Kafidwep & piv Opjvors  song in Theocritus may be intended as
idAepos, bv 82 Upvous “TovAos, dp’ v xal  a cultivated form of an “TovAos !5
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harvest-field, these ‘corn-grandmothers, or corn-mothers or
corn-maidens” Nor is Dr. Frazer’s explanation ® that classical
- writers ignored the uncouth habits of the country quite suffi-
cient to disarm the force of the argument from silence in this
case. For no one knows better than he the enthusiasm with
which Pausanias collected the strangest relics of savagery from
the Greek country side. Therefore Dr. Frazer's suggestion
put forward in a striking passage that Demeter and Proserpine,
those stately and beautiful figures of Greek mythology*, were
probably evolved from the primitive corn-fetiches of the field,
lacks the one crucial point of evidence. Nor does he seem
sufficiently to realize that Demeter’s whole character in worship
cannot be entirely explained as developed from a primitive
cult of a corn-mother. There is the shadowy personality of
an earth-goddess in the background, of larger dimensions than
a corn-sheaf, which lends magnitude and grandeur to the
Demeter-religion.

The titles that are broadcast in the records of the Greek
cults are sufficient testimony of the cereal functions of Demeter.
The field, the grain, and the farming operations are alike
under her surveillance, and she assumed appellatives from
them all : she was invoked as the goddess of the young corn
and the ripe, XAdy, ‘Qpla®: 'Alnola, the goddess of spelt #: as
Sird, ’Adndayla, Edernpla *, ‘Iuakis 22 ¢she who surfeits men with
abundance of food.” There is a boorish frankness in the epithets
' Adnpayla, Meydrapros, Meyakipalos 2 ¢she of the big loaf and
the big cake,’ that tells us what the worship meant for the Sici-
lian and Boeotian rustic. The reapers hailed her as ’Apaia 24,
*ApaModdpos %, "lovkd.  She stood by the threshing-floor as
“‘Awds 2% or Elarwcoia?; perhaps she was supposed to lock
the door of the granary in her festival of "Enicheldia®?; and
possibly that mill-goddess who was called Edwooros, the goddess
who * gives a good yield " to the flour, and who watched the
miller's dealings with the measure, was a faded Demeter
whose proper name was lost °. Some of her appellatives, that
probably alluded to the corn-field, savour of great antiquity,

b Op. cit. p. 216,

& Golden Bough?, vol. 2. p. 217.
¢ Hero-cults, vol. 5, R. 328.
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preserving obsolete words of which the meaning was lost or
obscured. We can understand the Attic cult of 'Oumvia 3! ;
we gather from Suidas that the goddess was so-called because
the word denoted ‘meadow,’ or ‘food, or ‘Demeter’s fruits’; of
more use is the statement by the scholiast on Nikander that
Callimachos employed the word dumvar for sacrificial cakes
burned on the altars as offerings to the gods, especially to
Demeter.

But what does ITauwaré®® mean, or Ayxeypo or ‘EAfynpis 272
The ancients explained the last term as alluding to the
summer-heat which dries the corn; and for the same reason
she was called Kaforis, perhaps at Athens® and @eppacia,
both in the neighbourhood and the city of Hermione 2.

The corn-myth supports the corn-cult ; and the Attic-
Eleusinian dogma that Demeter had taught mankind the
priceless arts of agriculture, chiefly through her apostle
Triptolemos, became generally accepted in later Greece, sup-
pressing other myths that attributed the progress to other
local divinities or heroes. Only, as beans were tabooed at
Eleusis, a separate hero had to be invented as patron of the
bean-field, and we hear of a Kvauirys fjpws who is allowed no
connexion with Demeter ",

For Demeter-worship in general we must again and again
turn to Attic records; and it is the Attic agrarian feasts
which give us the most detailed and vivid picture of this side
of her character. Nearly all the more important of these are
associated with Eleusis rather than Athens, for in the capital
itself it was not Demeter but Athena and Apollo, as has been
partly shown in a former chapter, to whom the agrarian liturgy
of the year was mainly consecrated.

In arranging the Attic corn-festivals of Demeter, it is more
convenient to follow the months in their sequence in our year
rather than the Athenian. The advent of spring was marked
by the XAdeia, or Xhoia, a feast perhaps of Eleusinian origin,
which has been described above. There is no sure ground for
identifying this with the IMpoxapioripia ¢, which was another

e gswh 5. v, Kaboris. ¢ Ashas been done by Bloch, Roscher's

ero-cults, R. 338. Lex. 2. p. 1325, whose statement of the
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early spring-ritual probably consecrated to Kore. At some
time after the XAdeta we may place the KaAapaia, as we have
the right to suppose that the order in which the festivals are
mentioned in the Eleusinian inscription is chronological**:
the name suggests a religious ceremony for the strengthening
of the stalks to produce a good yield of straw. At Eleusis
it was conducted by the demarch, and the ritual included
a procession, probably round the fields. That it was specially
consecrated to Demeter is proved by the inscription from
the Peiracus ™°, which connects it with the Thesmophorion
there, and makes it appear that, like the Haloa and Thesmo-
phoria, it was specially a women’s festival. There is no
special festival mentioned in the Attic calendar in honour of
the corn-goddess occurring just before the harvest, such as
was perhaps the TpoAéysa in Laconia *; but the offering to
Demeter XAdn on the sixth of Thargelion answered the same
purpose ®. It is somewhat surprising to find no mention of
Demeter at all in the record of the ©apyila, the Athenian
feast of the early harvest: it belongs to Apollo, and secondarily
to Artemis.

The part that was assigned to Demeter and Kore in the
Skira or Skirophoria is one of the most intricate questions of
Attic festival-lore. It has been partly discussed ‘in the
chapter on Athena® and far more fully than would be here
relevant in A. Mommsen’s Feste der Stadt Athenc. That the
summer Skirophoria took place on the twelfth of Skirophorion
is well attested by the records: and the inscriptions published
by Prott and Ziehen in their Zeges Sacrae® and one found at
the Peiraeus ™ show that a festival was held in this same
month in the Tetrapolis and probably in the Peiraeus.

The explanation offered of the word by Mommsen, that
it means the ceremonious carrying of the axippa, ‘ white earth,’
or offerings laid in white earth, to be strewn over the land as
manure just after the harvest, appears probable®: and he
rightly rejects the scholiast’s suggestion of ‘the white um-

Mpoxaporipa is misleading: vide infra, ¢ pp. 310, 313, 504-511.

p. 115. 4 p. 49, no. 26% 1. 30, 31.
* But vide infra, p. 48. e Op. cit.p. 315. We may accept this
b Vide 1. p. 292, with references. suggestion without admitting the other
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brella’ The agrarian intention of the whole ceremony seems
clear from the fact that the procession moved from the city
to a place called Skiron, where one of the three lepol &poror,
the annual ceremonious acts of ploughing, took place . But
there was a diversity of opinion among the ancient authorities
as to the divinity to whom primarily the rite was consecrated.
Opinions wavered between Athena Skiras on the one hand
and Demeter with her daughter on the other. Mommsen
inclines to the view that the festival came to Athens from
Megara as a Demeter-feast®. But he gives no convincing
reason, That the procession moved to Skiron is evidence
against it, for this place is much nearer to Athens than to
Eleusis, and the sacred ploughing which took place there and
which was regarded as the most ancient institution of the three
had no association with Eleusis or Demeter. And on the
other hand, we know that the Athenians claimed priority for
Athena as their own agrarian goddess. It was she who had
taught them the use of the plough, and the iepds &poros that
was performed ‘dm6 wéAw,’ or beneath the old city was
probably consecrated to her, in company perhaps with Zeus .
She would then have a prior right to the Athenian Skirophoria,
and as we find that it was her priestess who with the priests
of Poseidon-Erechtheus and Helios (or rather Apollo) escorted
the Zxippa that were carried by the Eteobutadae, we may
naturally regard her as the aboriginal divinity of the rite®.
Nevertheless, perhaps owing to the growing influence of
Eleusinian worship, the mother and daughter won their place
in this festival, and at last the claim was advanced that it
really belonged to them. Thus Clemens of Alexandria groups
the Thesmophoria and the Skirophoria together, as religious
plays representing the myth of the Rape of Proserpine®.
And the scholiast on Lucian goes so far as to declare that
the two were identical ., The inscription from the Peiracus
!Nu'tof his theory that these were the ob-  (which is not certain) he considers as
Jects which were brought up out of the proving that it was originally Demeter’s.
subterranean adyton bythe women atthe I do not see the cogency of this reason.
Thesmophoria,and that the Exipopépa = b Athena, R. 2733,

QWWFG- e A'lhtna, R. 27..-
'Thefldlhtitumeﬁmﬂegnm
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shows that here at least the Sxippa, which we gather were here
also a summer festival, belonged entirely to the feai feapoddpor;
for its performance took place in or in connexion with the
Beapoddprov of the Peiraeus, women were the chief performers,
and no doubt they enacted the story of the mother’s loss.
Moreover, we are given to understand that the Sxippa imposed
certain rules of purification and chastity upon the women®*
who took part in it, and that ‘the Fleece of God ' was carried
in the procession. This was a most potent purification-
charm, and was used for this purpose at Eleusis, being there
placed by the 3adofxos under the feet of those who desired
purification from guilt® The special rule of temporary
chastity is found again in the Thesmophoria, and such rules
are not infrequent in ancient agrarian and harvest-ritual
elsewhere®. Mommsen is inclined to refer those passages
that point to the presence of Demeter and Kore in the festival
rather to an autumn Skipoddpia in Pyanepsion than to the
summer Sxipogpdpia in Skirophorion. But it is hard to believe
in the existence of the former at all, in spite of the authority
quoted by Athenaeus?,and in spite of the scholiast on Lucian.
The latter gives us some very valuable information about the
Thesmophoria (which were held in Pyanepsion) and is evidently
drawing from a good source. But his opening statement that
the Thesmophoria were actually the Skirophoria may be
due merely to a confused conclusion of his own drawn from
such passages as that in Clemens, where they are vaguely
collocated but clearly not identified. The reason for being
sceptical is a strong one. We can find no instance of the
same festival, designated by a special name such as Skirophoria
and giving its name to one of the months, occurring twice

 Phot. 5.2, Tpowqhis ... &v 8% Tois
Sxipos 1§ topri flabov oxdpoda’ fvexa
700 dwéxeoar "Appobigiaw . . o ds BAS-
X0pos.
b Vide vol. 1, Zeus, R, 138.
© Vide Frazer, Golden Bough?, vol. 3.
pp- 209-211.

4 *Apiorbinpos v Tpire wepl Mvdépov,
vide Athena, R.27%1: he speaks of the
"Noxopdpra—evidently an autumn fes-

tival—being performed at the time of
the Zxipa, but the "Noxopdpua was aritual
conducted by the ephebi, the Zxippa were
a women's service : nowhere else are the
two connected at all. Aristodemus’
error can be easily explained by the fact
that the race of the Ephebi in the 'Raxo-
¢épia was to the temple of Athena Skiras
at Phaleron.
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over in the calendar year., We may find of course many
Dionysia, but each has its own special ritualistic name. We
do not find two Thargelia or two Anthesteria. And it is
hard to believe in two Skirophoria, undifferentiated by any
distinguishing term, in two months removed by such an
interval as June and October. The weight of the evidence,
including that of the inscriptions, the weightiest of all, obliges
us to place the Zxipopdpa in summer. None of the ancient
authorities agree with Lucian’s scholiast—whose statement
has something of a haphazard and parenthetical character—
in connecting them with the @eopogpdpia.

We should naturally expect that the great Attic festival
of Demeter would be in honour of harvest, and none of those
examined hitherto appear to have had this purpose. Harvest
thanksgivings may have occurred in each Attic village, per-
haps at slightly varying times, and the record may have been
lost. The national harvest festival may have come to be
considered identical with the Demeter-mystery of Eleusis;
but as its agrarian character was overlaid with a profounder
religious thought and faith, it will be reserved for discussion
till the end of this chapter.

Among the autumn ceremonies connected with this wor-
ship in Attica the one that we can feel the most confidence
about is the wponpdaial®, The meaning of the name is ap-
parent: it points to a ritual or sacrifice that preceded the
ploughing, performed in accordance with a natural primitive
thought partly to appease the goddess—for ploughing might
be regarded as a dangerous and violent intrusion into the
domain of the earth-deity—partly to secure her favour for
the coming harvest year. The ceremony then preceded the
ploughing-season: it also preceded the rising of Arcturos ®,
if Hesychius’ gloss be rightly read, which tells us that the
mponpéoia was also called wpoapkrovpa—a citation possibly
from Clitodemus. These indications then suggest a date
in September, somewhere before the middle. And this
accords with other evidence. The great mysteries that began

* The moring rising of Arcturoswas in early Greece. Vide Hes, 0p. 536,
an important date for autumn field-work 6og.
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on the fifteenth of Boedromion are chronologically connected
with the mpogpdoia in the Ephebi-inscriptions® 1%, only
not in such a way as to prove which preceded and which
followed. Some connexion was probable for other reasons.
The scene of the mpoypocia was Eleusis, probably the precincts
of the temple of the two goddesses. We gather this from
one of the inscriptions, and from the passage at the beginning
of Euripides’ Supplices, where the scene is laid at Eleusis, and
the Athenian queen, Aithra, speaks: ‘ To sacrifice in behalf
of the land’s sowing, I chance to have left my palace and
to have come to this shrine, where first the fruit of the corn
was seen bristling above the earth. And ... I abide here
by the holy altars of the two goddesses Kore and Demeter.’
Demeter was the chief goddess in this service, and she seems
to have derived from it an appellative mponpooia. We further
learn from an Eleusinian inscription that notice of ‘ the Feast
of the mponpéoia’ was given—probably throughout the various
demes of Attica—by the Hierophantes and the Kerux, two of
the leading officials of the Eleusinian mysteries. And there
is reason for believing that it preceded the latter and by a
short interval only. For the dmapxal or first-fruits of corn
which were sent to the Athenian state by its own citizens
and colonists and other Greek communities, were probably
delivered at the time of the Great Mysteries. This in-
deed is not told us in so many words. But they must
surely have been delivered at some great harvest festival of
Demeter, occurring at a date which would give time to any
Greek state in the Mediterranean world to send its quota after
its harvest was in. And if many states obeyed the call, as
for a time they may well have done, there would be a large
concourse of strangers in Attica. All this points to the
Great Mysteries, the only festival of Demeter occurring at
a convenient time and attracting a vast number of visitors.
Now the legend about these amapyal was that in some time
of drought the Delphic oracle had bidden the Athenians
sacrifice mponpdoia to Deo in behalf of the whole of Greece:
the ritual proved effective, and in gratitude the other Greek
states sent their offerings of first-fruits. The story, which
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afforded fertile soil for Athenian vanity to work on, and
on which Isocrates preaches with much unction, may have
been suggested by a misunderstanding of the word wponpdaia
as if it meant ‘ ploughing-sacrifice in behalf of somebody.
But it could have had no wraisemblance unless the mponpdoia,
the Panhellenic benefit for which those drapxal were supposed
to be tokens of gratitude, had preceded the Great Mysteries,
where we have reason to believe they were delivered *.

As regards details of the ritual we can gather but little:
we hear of the offering of oxen, and there were probably
cereal offerings as well. And I would suggest that the pas-
sage of the Swupplices gives us a clue leading to the belief that
the chief ministration of the mponpdria, as of the Exippa and
other agrarian services, was in the hands of women. The

significance of this will be noted later®.
At some time after the mponpdoia must have followed the
‘sacred ploughing’ of the Eleusinian holy field, the Rarian

plain 77,

* Dittenberger, in his new edition of
the Sylloge, n. 628, p. 424, argues from
the Eleusinian inscription (R. 16, Apollo,
R. 157), that the wponpéoria must have
fallen in Pyanepsion : after the inscrip-
tion has referred to the mponpdaia on the
fifth, it then mentions, without any large
lacnna, a sacrifice to Apollo Pythios of
a goat on the seventh: this, he main-
tains, must be the seventh of Pyanepsion,
when the festival of the Pyanepsia took
place. But as the seventh day of each
month was sacred to Apollo, a sacrifice
“on the seventh ’ need not be a sacrifice
on the seventh of Pyanepsion. And we
have reason to doubt whether an animal-
sacrifice was permissible at the Pya-
nepsia, nor has the latter any clear con-
nexion with Eleusis, The calendar
dates of line 2 and line 7 in this mutilated
inscription probably refer to the same
month : but fragment B, which gives us
the expenses of a Pyanepsion festival—
the Thesmophoria—need not refer to
the same month as fragment A.

b The accounts of the mponpéoia have

This was the specially Eleusinian ritual, hallowed

been sometimes vitiated by the scholiasts
haying blunderingly connected it with
the elpeqidwn, with which neither it nor
Demeter has anything to do. Mann-
hardt's account of it, Antike Wald- und
Feld-Kulte, p. 239, is confused and mis-
leading. The view I have taken of it
agrees in the main with Mommsen’s in
his Feste d. Stadt Athen, 192-196 : but
he starts with the wrong assumption that
the wponpioia were a bloodless sacrifice
—and that in spite of the inscription
C. Z. A. ii. 467 (vide R. 16)—which he
quotes, but to which he gives less weight
than to a vague passage in Max. Tyr.
¢. 30, where I venture to think he has
missed the true meaning : the rhetorician
is only contrasting the harmless life of
the husbandman with the blood-stained
career of the soldier—he is not referring
to the difference between a blood-offer-
ing and a cereal sacrifice. Mommsen
is wrong also in his statement that the
wponpéoia was never called an éopri,
vide R. 16 (Eph. drch. 1893, p. 99).
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by local legend, and distinct from the corresponding and in
some sense rival ceremony vmd woAw, the Athenian lepos
&poros. The antiquity of Demeter’s worship on this small
tract of Eleusinian tillage is shown by the record of her idol
there, which according to Tertullian was a mere ‘informe
lignum,” an agalma of the pre-Iconic, Mycenaean, or pre-
Mycenaean days.

All the produce was consecrated entirely to divine worship ;
the corn was no doubt threshed on the ‘ sacred threshing-floor
of Triptolemos,” that was adjacent and near an altar of the hero.

Nothing unclean might defile the field. In the accounts of
the stewards of the Eleusinian goddess we find the quaint
entry of the price paid for a pig that was offered by way of
purification after a corpse had been found there, and of the fee
paid to the man who removed the corpse.

We should naturally suppose the Haloa to have been an
autumn festival ; as the name obviously refers to the threshing
of the corn, and we might believe that the sacred a\ws of
Triptolemos was the scene of some of the ceremonies. But
the records of this as of other Attic festivals are somewhat
perplexing 8. What is clear is that the chief deities of the
Haloa were Demeter and Kore, though apparently Dionysos
and Poseidon came to have their part in it. The central
place of the festival was Eleusis, and the great Eleusinian
family of the Eumolpidae together with the Lykomidae may
have taken part in the organization of it® The demarch of
Eleusis assisted, and sacrificed and proffered prayers *for the
safety of the Boulé and Demos, for the children and wives, the
friends and allies of Athens’; but no doubt Eleusis was
responsible to the central city for this as for all the other
more important liturgies, as we find the Athenian strategos
commended for offering the same sacrifices and making the
same prayer. Yet apparently no male official, whether
Eleusinian or Athenian, was allowed to perform the chief and
essential sacrifice; as we learn from Demosthenes that the
hierophant on one occasion was punished for doing so and
thus usurping the privilege of the priestess of Demeter, Here
again we are struck with the predominance of women in the

s Vide Mommsen, op, cit. p. 368 ; the evidence is doubtful,
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agrarian ritual of Attica. The scholiast on Lucian informs us
that in this festival there was a relers, a secret initiation of
women, at Eleusis: the archons led them into the initiation-
room, and having set them down at tables retired and waited
without. The meal was probably some kind of sacrament, at
which certain foods, such as pomegranates, apples, domestic
fowl, sea-urchins, were tabooed, and a certain licentiousness
prevailed : we hear of méupara in the form of phalli, and the
women indulged in ribaldry that may have been more or less
ceremonious. It appears from the speech against Neaera
that no animal-sacrifice was allowed at this feast. The
offerings then were cereals and fruits. As regards the time
of the year, we should hardly believe that originally the
Haloa could have fallen later than October: the merry-
making, the license, the games which we find associated with
it were natural indulgences at the threshing-time ; and certainly
primitive people cannot afford to wait over the autumn before
they thresh. Yet the evidence is clear that the Haloa were
held in the month of Poseideon, that is, in mid-winter. We
have a definite statement to that effect from Philochorus, and
the evidence of the Eleusinian inscriptions shows that it fell
between the fifth and sixth prytany of the year. This might
agree with the words of Lucian’s scholiast, who sets it down
to the time when men prune the vines and taste their stored-
up wine for the first time; but it belies Eustathios’ account of
it, who calls it a harvest festival and who identifies it with the
falioia which we hear of in Kos® as a summer thanksgiving
feast for the corn. We may conclude that the Haloa at
Eleusis had for certain reasons been dislodged from its proper
place in the year, perhaps as Mommsen suggests after the
intrusion of Dionysos, to bring it into line with the winter
Dionysia. Whether there was a mystery play performed by
the women and what its content was are matters on which we
have no real evidence. We may of course suppose that thé
Tehersj contained allusions to the myth of Proserpine and her
under-world sojourn .

* Mommsen’s account of the Haloa, op. important respeets erroneous: he be-
cit. p, 359, &c., appears to me in certain lieves that the Haloa was the festival at
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Another Attic Demeter-festival is recorded, called ‘the
feast of baskets, 7a xava!®*: the scholiast on Aeschines who
preserves the record explains the name from the part played
by the xaimddpor in the rite, the maidens who carried on their
heads certain offerings dedicated to the goddess. Such
baskets usually contained fruits and flowers, and the ritual
may have been part of a harvest thanksgiving. It is possible
also that the name did not really designate a distinct festival
but a special act in the drama of the feapopdpra, of which
a prominent feature was the procession of women bearing
sacred objects on their heads.

We hear of kavnddpor in various worships, in the service of
Dionysos, Artemis, and Athena for instance ; as the xava were
used in very ancient Greek ritual for carrying the barley-meal
necessary for the animal-sacrifice®, this may have been their
original function, and they need not have been specially
attached to the agricultural cults. Another Attic festival
of the same kind as the xava, but apparently distinct, was the
«d\afos rite, which is described by the scholiast on Callima-
chus #¢, the xdAafos, or basket of Demeter, being drawn in

a car through the streets.

which theHellenic dmapyal were threshed
and used in Eleusinian ritual. This
view rests on the statement of Eusta-
thius ', which is in some points foolish
and confused ; nor is it clear that the
bishop was thinking of the Panhellenic
dmapyat at all. Again, we are certain
that the sacrifice at the Haloa was blood-
less : but we are bound, I think, to be-
lieve that the ceremonies with which
the drapyal were consecrated included
animal-sacrifice; for the famous in-
scription ™ speaks of the Tpirrolay
Bdapxov xpvobxepawand four lepein Téhea,
and I prefer Foucart’s and Dittenberger's
interpretation of these phrases as de-
noting living animals (Zu/l. Corr. Hell.
4. 240 and 8, 204) to Mommsen's sug-
gestion (p. 361) that they only refer
to dough effigies of animals. Was a

Callimachus gives us an account

dough effigy ever of the size of the full-
grown beast, and would the Athenian
state have decreed that the dough effigy
of ox or ram should be given golden
horns? And Mommsen's interpretation,
apart from its intrinsie improbabilities,
appears toignore the iniportant contrast
between dud piv 7o merdvov and TpiT-
rolav 8¢ ; for on his view all the sacrifices
are wéhavor, We may also observe that
&6 is not the preposition used as a rule
in Attic to denote the material out of
which a thing is made: though we find
mAérrev dwd ofrov in Appian in the
story about the Cyzicene sacrifices
(Demeter, R. 128), which seems to show
that the dough effigy would only be
resorted to as a pis-aller by the state in
a time of difficulty.
s Hom. Od. 3. 442-
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of the same celebration in Alexandria, introduced according
to the scholiast by Ptolemy from Athens, but here apparently
of a mystic character, the uninitiated being forbidden to raise
their eyes from the ground as the sacred emblem was drawn
by four horses through the city.

Very few festivals outside Attica, besides those mentioned,
can be associated with any particular period in the agricul-
tural character. The Arcadian feast 1%, of which the national
importance is attested by the name ra *Apkadia, was held ‘after
the first sowing’: we may regard it, then, as an autumn ritual,
instituted to secure the favour of the corn-goddess for the new
agricultural year, It is more difficult to find the exact
interpretation of the Laconian mpoAdya®. If the word is
rightly recorded by Hesychius, we may suppose it to allude to
the culling of the first-fruits as a preliminary harvest-sacrifice ;
but the ordinary usage of the verbal stem from which the word
is formed does not bear this meaning out.

We have now to deal with another group of Demeter-cults,
those namely in which she figures less prominently as a corn-
mother, but rather as the great goddess of the lower world and
the shadowy realm of the dead, betraying thus her original
identity with Gaia. The appellative Xforia should be noted in
this connexion ¥. It may occasionally have been attached to
Demeter with no more effect than to signify the goddess of the
fertile ground ; as we find an epigram in the Anthology group-
ing Pan and Dionysos with And X6oréy, and the petition
follows praying that these deities may give fair fleeces, good
wine, and an abundant crop®. But in the celebrated and
certainly ancient religion of Hermione, where Demeter was
specially worshipped as X6ovla®, it appears to have had
gloomier associations, though an agricultural significance was
not lacking to the cult. The legend of the lower world and
the worship of the powers of the dead were rife in Hermione.
Here was the descent into Hades, by which the souls could
pass so easily, that there was no need to place the passage-
money for the ferryman in the mouth of the corpse; and here
Hades carried off Proserpine. His euphemistic and prevalent
name in the locality was KAdpevos, the ‘god of renown,’ and
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both in inscriptions and legend we find Demeter associated
with him. The native poet Lasos sung of ‘ Demeter and Kore
the spouse of Klymenos’; he must have been aware that
Klymenos was Pluto himself.. But in the legend which Pausa-
nias heard the god had been transformed here, as at Elis, into
a local and ancestral hero; for the story which he gives con-
cerning the foundation of the temple of Demeter Chthonia was
to the effect that Klymenos, the son of Phoroneus, and his
sister Chthonia were its founders. We can discern the real
personalities through this thin disguise. - Certain details of the
ritual are recorded that are of some interest. The festival of
the Xfovla was held yearly in the summer ; the procession was
conducted by the priests of the other divinities and all the
state-officials of the year, and was accompanied by men and
women in white robes wearing crowns of hyacinth. The
victim, which was a full-grown cow, and which according to
belief always voluntarily presented itself for sacrifice, was led
by the officials into the sacred building, but was there left to
be immolated by three old women, all the men retiring and
shutting them in alone ; and these three were the only persons
privileged to see the image. -

This summer festival may have been partly a harvest cele-
bration. But the hyacinth-crowns, as well as the mystery
which shrouded the image, seem to point to the lower world,
and the legends that grew up about the temple and were rife
in the locality had the same associations. Finally, we notice
again the prominent and privileged part played by the women
in this worship.

Demeter Xfovia figures also in Spartan religion *, borrowed,
as . Pausanias believed, from Hermione. We need not accept
his opinion, for this aspect of the goddess may have been as
indigenous in Laconia as in Hermione. The  chthonian
inheritance that came to Demeter from Gaia explains the
Spartan ordinance, attributed to Lycurgus, that on the twelfth
day after a death the mourning should end with a sacrifice to
Demeter ** : an inscription from Messoa groups the goddess
with Plouton and Persephone*t. In the region of Tainaron
we hear of a Megaron of Demeter in the town of Kainepolis **;

FARNELL. 110 E
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the district is haunted by legends of the lower world?, and
perhaps the word péyapor itself marks a chthonian cult,
a question that will be discussed below.

No local cult of Demeter is of more interest, both for Greek
ethnology and for the history of primitive religion, than those
of Demeter the black at Phigaleia *°, and Demeter 'Epwis, the
angry one, at Thelpusa in Arcadia*’. These are sister-
worships ; the appellatives are connected in meaning, and the
legends explaining them are identical in both the Arcadian
towns. During her wanderings in search of her daughter, the
goddess had changed herself into a mare to avoid the pursuit
of Poseidon ; but the god assumed the form of a stallion and
begat upon her the famous horse Areion and a daughter whose
name might not be told to the uninitiated, but who was gener-
ally known in Arcadia, and especially at Lykosura, as Despoina.
Equally striking is the legend of a primitive cult-type that
Pausanias gathered on his Arcadian travel: the Phigaleians
professed to remember that once upon a time their temple-
image was the statue of a goddess seated on a rock, having in
other respects the form of a woman, but the head of a horse,
with the forms of snake and other wild animals ‘ attached to
her head.”’ This sounds rather vague, but the description
continues in very precise terms: ‘She was wearing a chiton
that reached to her feet; in one hand was a dolphin, in the
other a dove : . .. they say she was called “the black,” because
the raiment that the goddess assumed was black.” The Phiga-
leians explained the sombre colour and title as alluding both
to the loss of her daughter and to her anger at Poscidon’s
violence. The statue belonged, according to the Phigaleians,
to the very earliest period of Demeter's worship: it was
afterwards lost—no one knew when—and for a long time
the cult was neglected altogether, till the people were
punished by dearth and warned by a Delphic oracle to re-
establish it. They thereupon applied to Onatas of Aegina to
carve them a statue, and he made them one of bronze, guided
by some drawing or imitation of the old xoanon, but ‘for the
most part, as they say, inspired by a dream.” But even this
- ® Vide Poseidon, vol. 4: cf. relief from Gythion, Demeter-monuments, p. 226.
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statue itself had disappeared before the time of Pausanias, and
some of the Phigaleians were uncertain whether it had ever
belonged to them. L

As these excerpts show, the whole account is exasperatingly
vague, and at the same time curiously precise. The Phiga-
leians of the second century A, D. could give the traveller the
minutest details of a statue that had disappeared hundreds of
years before, that after a long interval was replaced by the
work of a great sculptor, this in its turn having disappeared
and been almost forgotten! We could only trust the account
if we could believe that there really was some record or copy
of the theriomorphic xoanon surviving down to late times, or
that Onatas’ statue was an accurate reproduction of it and was
well remembered. There are difficulties in the way of either
belief. The chapter of Pausanias contains much that is doubt-
ful ; but when interpreted in the light of other and more secure
evidence, we can glean from it facts of great importance for
the study of primitive Greek ethnology and religion.

Whatever else is doubtful, we have clear traces here of a very
ancient cult of Demeter as an earth-goddess of the dark under-
world. Her temple was a cavern, and the appellative MéAawva
alludes to the gloom of her abode®, having the same cult-
significance as MeAaw(s or Mvx{a applied to Aphrodite or Leto".
The mystic allusion of the name is certainly not the original,
though it was inevitable that the story of the loss of Proserpine
should be used to explain it, and this explanation would seem
as natural as it was for the author of the Homeric hymn to
say that Demeter put a dark mourning robe around her
shoulders as a sign of her bereavement. Both MéAawa and
*Epwis mark standing phases of the aboriginal character of
Demeter as an earth-goddess, and although the Hellenic
mythopoeic faculty was sure to fasten upon them they are
probably pre-mythic, or at least independent of any myth.
The significance of the Thelpusan cult is to be considered in

a Dr. Frazer's different explanationof  the Phigaleian and Thelpusian cults
Mérawa (Golden Bough, 2. p. 257) as  Demeter belongs to a gloomier region
alluding to the blackness of the withered  than the corn-field.
corn does not strike ane as happy. In v Aphrodite, R, 110", _

. : E 2 ”
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relation to the legend of Tilphossa in the territory of the
Boeotian Haliartos. For here, too, the same strange story is
told with scarcely a variation in the name: here, too, Poseidon
assumes the form of a horse, and having intercourse with the
Tilphossan Erinys, who must have been imagined in the shape
of a mare, begat the horse Areion. The ethnographic impor-
tance of this coincidence of myth has long been recognized.
The older mythologic etymologists have found in it a brilliant
proof of the Vedic origins of Hellenic religion or religious
legend, pointing to a similar love-story of Vivasvat and
Saranyu who, in equine shape, produced the Asvins, and insist-
ing on the literal equivalence of the names Saranyu and "Epuwis.
According to more recent principles of etymology the equiva-
lence is impossible, though it is still accepted by sundry archaeo-
logists. At least we need not now be seduced by it into
believing that the figure Saranyu, whether storm-cloud or
dawn-goddess, in any way explains Erinys or Demeter "Epuis.
K. O. Miiller's investigations, who was the first scientific writer
on mythology to point out the Boeotian origin of the Arcadian
cult®, are of more importance for the present purpose. His
ethnographical theory has been accepted, with modifications,
and further developed by Immerwahr in his Kwlte und Mythenr
Arkadiens®. Further occasion will be found in dealing with
the cults of Poseidon ¢ for tracing out the threads that bind
Arcadia with Boeotia and Thessaly. In the case of Tilphossa
and Thelpusa @ we can scarcely doubt but that identity of cult,
legend, and name proves identity, whole or partial, of race. It
is possible, also, as K. O. Miiller supposed, that the same
tribal migration that brought the worship to Thelpusa, planted
the worship of Poseidon “Inmoes and Demeter, together with
the Semnae and the legend of Oedipus, at the Attic Colonus °.
And Immerwahr goes further’ and would bring Delphi into
contact with this special stream of cult, where in a very early
period Poseidon was joined in religious union with the earth-

* Eomenides® (Engl. trans.), pp. 191, town appears as Té\povoa in Polybius,

195. e.g. 4 77
b pp. 114, 115. ® Vide Demeter, Geogr. Reg. s.7.
¢ Poseidon, vol. 4. Attica.

4 Tt is to be noted that the Arcadian ! Kulte und Myth. Arkad. p. 193.
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goddess whose local form was the snake. We may multiply
the instances of this association of the water-god with the
goddess of earth, an association based on an idea so natural
that it may have arisen independently in many places, as
indeed we are told in the Oxyrhynchos papyrus that many
people who sacrificed to Demeter made a preliminary offering
to Acheloos, the representative river-god**® It appears,
however, that the Arcadian differed from the main Hellenic
legend in joining Poseidon rather than Zeus with Demeter®.
What is certainly peculiar to the Tilphossan and Thel-
pusan cult and legend is the union of the horse-god and
an equine goddess, called Erinys or Demeter-Erinys, and the
birth of the mysterious horse Areion. And the religious
problem that confronts us here is to explain the goddess.
The difficulties do not scem to have been always satisfactorily
stated, still less solved®. How and in what sense did Demeter
come to be called 'Epuds? Was it due to some accidental
<contaminatio’ of cults—a common occurrence among the
shifting tribes of Greece—a Boeotian tribe bringing to Arcadia
2 home-cult and legend of Erinys and Poseidon and attaching
it in their new settlement to a Demeter-cult of prior establish-
ment, just as Poseidon himself in Athens may have been
conjoined with Erechtheus? At first sight this might appear
the natural suggestion, as it is well to bear in mind that
2 Demeter-Erinys is actually recorded of no other place save
Thelpusa, not of Tilphossa, nor of any other Boeotian or Attic
settlement, though Miiller has no difficulty in discovering her
in these.  Furthermore, where we have proof of a Demeter-
cult in Boeotia, we have no trace of the presence of Erinys,
and on Mount Tilphossion and in its neighbourhood, the
special haunt of the latter, we find no mention at all of
Demeter. Nevertheless, even if the Tilphossan goddess only

s« Vide R. 40, 41, 42%, 119%; Geogr.
Reg. Demeter-cults, 5.2. Arcadia ; Geogr.
Reg. Poseidon-cults, s.2. Mantinea.

b Miss Harrison’s long article, * Del-
phika,’ in the Hell. Journ. 1899, with
much of which 1 agree, only touches
slightly on the Thelpusan-Tilphossan

cult. Tmmerwahr only concerns him-
self with the ethnographic question.
K. O. Miiller’s dissertation on the
FEumenides is foll of assumptions about
cults too faintly recorded to build much
theory upon, €. g. p. 195.
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acquired the name Demeter when she reached Arcadia, the
conjunction of the two names was more than a local accident,
and was based on a community of divine nature. We shall
not perceive this, if so long as we are possessed merely with
the later literary idea of the 'Epwies, the Furies of the Stage,
powers of the moral retribution who pursued the guilty with
fire and scourge. Demeter was certainly never one of these.
We must revert in this question to the aboriginal conception
of 'Epuis, and it is K. O. Miiller’s merit to have first realized
that ‘she was not originally conceived as a shadowy and
impalpable moral power, but was by the closest kinship related
to concrete and real earth-goddesses, such as Demeter and
Kore. We may go a step further than Miiller and regard
’Epwis as we have regarded Demeter, as a specialized form of
Gaia, but developed on different lines®. And many legends
and cults attest her early association with Gaia and Demeter.
When Althaea smites on the earth, in the Meleager story of
the Iliad, it is the Erinyes that hear; according to the Attic
legend, as given by Sophocles, the aged Oedipus passed under
the protection of the Erinyes, but Androtion followed another
version that spoke of him as the suppliant of Demeter at
Colonus®, and this is more in accord with a Boeotian legend
that placed his grave in the temple of the latter goddess at
Eteonos® If we can trust a phrase in Aeschylus, they fulfilled
in Attic religion the function of deities of marriage and child-
birth even as Demeter did% And, to return for a moment to
Arcadia, we find in the neighbourhood of Megalopolis, where
the Eumenides were distinguished in cult and legend as the
black goddesses and white goddesses, a parallel to the Phiga-
leian cult of the Black Demeter °.

* It need hardly be pointed out that
the statement in Pausanias—intended to
explain Demeter 'Epwrds—that the Arca-
dians used the verb épvdar as=°to be
angry,’ in no way explains the original
sense of 'Epwis, and is a very shallow
instance of a fiorepor wpirepor in etymo-
logizing : épodewr being a morpho-
logically later form derived from épivds.

 Demeter, Geogr: Reg. 5.2, Attica.

® Geogr. Reg. 5. 7. Boeotia.

4 Eum. 835: but it is possible that
Aeschylus is speaking of the Athenian
Semnai, who may have been a different
group from the Erinyes, vide infra,p. 113,
note c.

& Paus, 8 a4 2
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These facts have been often noted and sometimes appre-
ciated. But there are one or two others of which the significance
does not seem to have been equally recognized, pointing to
the same conclusion: a gloss in Hesychius suggests that
Aphrodite also, who had many of the attributes of an earth-
goddess and a marked chthonian character in certain cults and
legends, was known by the appellative 'Epuids * ; and another
very interesting gloss in Photius and Hesychius concerning the
Tipaéidixar, who, as we know from Pausanias, were worshipped
on the same mountain in Boeotia, leads us to suspect that they
sprang from the same source as their Tilphossan sister Erinys,
that they also were moralized and shadowy forms of an
aboriginal earth-spirit. The lexicographers inform us that
the images of [pafibixy represented only the head of the
goddess, and that her agalmata were therefore called xegalai:
it is possible that we have here an allusion to the well-known
type of the earth-goddess whose head is seen emerging from
the ground®. Finally, the fashion of excluding wine from the
oblations of the Erinyes finds its parallel in the frequent local
rule prescribing rm¢pdia or sober ' offerings to Demeter and
other kindred earth-powers 1068, 107, 118,

It is clear, then, that the Tilphossan *Epwis, of whom a myth
so grotesque and palpable was told, was no mere shadowy
figure of a world of moral half-abstractions, but a veritable
Ge-Erinys, or a Demeter-Erinys, and may have actually
borne this as her orthodox cult-title on Tilphossium. In that
case the worshippers will have carried the legend and the cult
and the title en dloc to their new home in Arcadia. Or there
may have been a slight ‘ contaminatio, but it was a ‘con-
taminatio”’ of two goddesses recognized as most closely akin.

Later, when the developed conception of the Erinyes as the
avengers of crime had become popular, the Arcadians would
naturally be tempted to interpret their Demeter 'Epuds as the
angry or vindictive goddess. But that this was the original
significance is most improbable ° ; for it is entirely alien to the

* Aphrodite, R. 110!, vol. 2. p. 651.  with ‘apotropaeic’ heads of demoniac

b It is possible also to interpret the type like the Gorgoneium.

gloss in Hesychius as meaning that the ¢ Vide note a, p. 54
nameMpagidixy in Boeotia was associated
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spirit of the old Demeter-worship that she should have been
stereotyped under this aspect in a special cult ; and the forms
of her image in the shrine of Thelpusa, the emblems in the
hands being nothing more than the torch and a mystic casket,
only suggest the very prevalent conception of Demeter as
a goddess of mystic worship and of the nether world. It is
only if we regard the Tilphossan and the Thelpusan divinities
as originally identical, or at least of the closest kinship, that
we can understand the same very peculiar legend attaching to
both. i
We must now consider the question of the horse-headed
Demeter, of which the legend preserves a reminiscence in
Arcadia and probably in Boeotia. The vagueness and uncer-
tainty of the Phigaleian tradition concerning the very ancient
and vanished image has been noted above and is sufficiently
obvious. Yet that some such type of the goddess once existed
in Arcadia is probable enough on a priori grounds; the early
theriomorphic character of Arcadian religion has been noted
by more than one writer, nor need we resort, as does M. Bérard,
to the hypothesis of Oriental influences to explain it*: The
legends of Artemis-Callisto and Zeus-Lykaios are shadowed
by it ; the human figures with animal heads carved in relief on
the marble peplos of Demeter of Lycosura, whether we explain
them as divine or as men masquerading in the animal forms of
divinities, bear testimony to it®; and that it survived till the
later Roman times has been recently shown by the discovery
of some small terracotta figurines on the site of Lykosura,
representing goddesses with the heads of cows or sheep®.
-Also, as regards the special type of the horse-headed Demeter,

3 ['Origine des cultes arcadiens,
p. 120. His explanation that the horse

bird-legs, on the prehistoric gem of
Phigaleia (Cook, Hell. jJourn. 1894,

was Demeter's sacred animal, whose
head she was accustomed to wear as
a sort of mask, until her human face
gradually disappeared, leaves the main
question unexplained. Why should she
wear the horse’s head ?

b Among others the forms of the
horse and ass appear: cf. the two figures
with human arms, horse’s skins, and

p. 138, Fig. 18).

¢ Bull, Corr, Hell. 1899, p. 635 : the
writer there remarks that they disprove
Mr. Cook’s theory of the figures on the
peplos: this is by no means obvious, for
the latter may still be interpreted, as
Mr. Cook suggests, as the forms of wor-
shippers dancing certain animal dances
in honour of an animal-divinity.
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we have some further indirect evidence. A faint reminiscence
of it may be preserved by the Phigaleian coin that shows
a horse’s head wrought as an ornament at the end on Demeter’s
‘necklace®: and somewhat stronger corroboration is afforded by
the legend and representations of Medusa. There can be
little doubt that this personage, who, by a degeneracy similar
to that which Erinys suffered, became a mere goblin-form of
terror, was originally one of the many forms of the earth-
goddess herself, not distinguishable from Ge-Demeter or Ge-
Erinys. « For the history of religion, which never touched
Medusa, she is unimportant : but she has her place in myth
and ‘art ; and, strange to say, at one point her place is by
Demeter. For while in the Boeotian-Arcadian legend it is
Demeter-Erinys who is the mother by the horse-god of the
famous horse Areion, in Hesiod ® it is Medusa from whom the
same deity begets Pegasos: and in some of the very archaic
vase-representations of the story of Perseus we find  the
dying Gorgon represented apparently with a horse’s head °,
and the representation of Pegasos springing up out of the
severed neck of Medusa? might conceivably have arisen from
the misunderstanding of a scene in which the horse-head of the
monster was seen above the blade®. And in connexion with
this it is well to remember that there was a vague record of
snakes attached to the head of the Phigaleian Demeter.

» Gardner, Num. Comm. Paus. arosewhollyfrom such a misunderstand-
Pl T. xxii. (vide Coin PL). ing, but only the peculiar version that
b Theog. 278-281. appears in the Z%eogony ; it does imply

© Hell. Journ. 1884, Pl xliii. ‘Chal-
cidic’ vase in the British Museum found
in Rhodes. Perseus in flight pursued
by two Gorgons, behind them a horse-
headed figure apparently falling to the
ground : Gerhard, Zvinkschalen,ii. and
iii, flight of Perseus, fallen Medusa,
with blood streaming out of her neck
and horse’s head above it: cf. the horse-
headed man in the Perseus scene on an
Etruscan vase, Miiller-Wieseler, 1. 280.

4 g, g. vase in Brit. Mus., Mon. d.
Zust. 1855, ii ; Hell Journ. 1884, p. 240.

* This suggestion need not imply that
the story of Mednsa producing Pegasos

that the art-type as represented by those
vases was known in the Hesiodic period ;
and we can suppose that it was, for
though those particular vases are later,
yet the death of Medusa was a theme of
‘Hesiodic" art. It is just possible that
the vase-painters are attempting—help-
lessly enough—to reproduce Hesiod's
story, and if so the vases are not evi-
dence for a primitive equine Medusa;
but it remains @ priori probable that
Medusa, the mother of the horse, the
spouse of the horse-god, had something
of this shape.
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Assuming the reality of the type, we have now to consider
what the horse would mean in this particular theriomorphic
cult. Have we sufficient evidence for the assumption of
a zoolatry pure and simple as a religion once active on Greek
soil that has left its traces in the later reverential treatment of
certain animals? = Many interesting facts have been gathered
together by Mr. Cook in his article on ‘ Animal worship in the
Mycenaean age *’ that seem to him to point to the prevalence
of such a phase of belief in Mycenaean times. At the close of
this whole investigation into the Greek cults we may be able
to form a judgement on the main question, after the particular
facts have been estimated each in its proper place. Here it is
only the special question that must arise, whether and in what
degree the horse was ever regarded as a sacred animal on
Greek soil, and if so what was the probable reason. That the
horse or any other animal gua species was ever actually wor-
shipped by the Hellenes or the predecessors in the land, we
have, on the evidence, no right to maintain or reason to suspect.
But a particular animal might become temporarily sacred as
being the temporary incarnation of the deity, or for some
occasion through some special act of ritual. As regards
incarnation, the only two divinities of the Hellenic Pantheon
that are thus associated with the horse are Poseidon, whose
cult as Hippios will be one of the chief themes of a later chapter,
and Demeter at Thelpusa and possibly Tilphossa® And the
equine form or affinity of the goddess appears in no other
legend or cult. It is, then, an isolated and sporadic fact, and
therefore it is all the harder to explain securely. Following
the lines of Mannhardt and Dr. Frazer °, we might be tempted
to regard the animal as the embodiment of the corn-spirit, and
therefore as the occasional incarnation of Demeter the corn-
goddess. This character may have attached to him in other

» Hell, fourn.1894. totemism, to be of no value for such

b 1 consider the cults of Athena 'Immia  hypotheses, They may well be late,
and Hera ‘Irwia, quoted by Mr. Cook, quasi-epic, epithets, arising from the
loc. cit. p.145,inorderto support a theory  secular use of the horse for the purposes
of incarnation, and by M. de Visser, D¢  of war. :
Graecorum Deis non referentibus speciem ¢ Frazer, Golden Bough®, 2. 28B1.
Aumanam, pp. 160, 161, as a proof of
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parts of Europe, and the strange ritual connected with ‘the
October horse’ at Rome may be satisfactorily explained on
this hypothesis®. But the horse in Greece, being probably
never very common, was never used at all for agricultural
purposes, and the corn-spirit, who certainly haunted the fields
of Greece, would most probably assume other forms than this.
And, what is more important to bear in mind, he was never
sacrificially offered to any of the recognized divinities of vege-
tation, whether of the wild or the tilth, but only to such powers
as Poseidon, the winds, possibly to Helios as the charioteer,
possibly to the departed hero”; and such sacrifices were by no
means common and are not all well-attested. In the Phigaleian
sacrifice, which seems from the account in Pausanias to have
been bloodless, the horse played no part at all; and, as has
been noted, Demeter in this special Arcadian cult does not
figure so clearly as a corn-deity, but appears rather as the great
earth-goddess, giver of life and fruits, but giver also of death
and the ruler of the shadowy world, a double conception which
we find again in the characters of Artemis and Aphrodite,
Astarte and Isis. In fact corn-legend and corn-ritual seem to
have left the horse altogether alone in Greece, though among
other European nations he had his part in them. Another
explanation is that which is favoured by Mr. Cook®; the
horse was a chthonian beast and therefore devoted to the
chthonian goddess. But the evidence appears too slight
for the theory. The Hellenic imagination, at one time or
another, may have found something uncanny about the animal,
and other Aryans may have felt the same ; for Tacitus informs
us that the ancient Germans regarded him as a prophetic beast,
and specially familiar with the divine world ; we gather from
the Herodotean story about Darius that the Persians divined
the future from his neighing, and Mr. Cook, quoting from the
dubious authority De Gubernatis, asserts that ‘in Hindoo
mythology the mouth of hell is represented as a horse’s head .’

» \V. Fowler, The Roman Festivals, © Op. cit.
Pp- 241-250 4 Hell. fourn. 1894, p. 143 this is
b Vide p. 60, note ¢, and vol. 4 (Posei-  not confirmed by those more expert in
don-chapter). Sanskrit mythology.
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The primitive Greek then may have conceived of his demons
and goblins as having horse’s tail, hoofs, or head ; such mon-
strous figures appear on the Mycenaean gems that Milchofer
has called attention to, and may belong to a fantastic system
of teratology rather than to cult®*. But so far there is nothing
to show that the horse was regarded in Hellas as a symbol of
the under-world ; and such mythic creations as the harpies,
seileni, satyrs that borrowed, or may once have borrowed, the
equine forms, have no obvious chthonian connexions. The
crucial test is sacrifice and consecration ; and it is a significant
fact against this theory that this animal was never consecrated,
as far as we know, to the powers of the lower world. Hades
may be called xAvrédrwlos by Homer as the lord of famous
horses; but most of the Olympians could claim the title equally
well, and neither myth nor cult can be quoted to illustrate the
Homeric epithet®. It has been supposed that the hero-reliefs,
in which the horse appears in proximity to the illustrious or
glorified dead, afford a proof of the animal’s chthonian character.
But such reliefs do not date from any time earlier than the
sixth century, and do not help us to explain such a prehistoric
conundrum as the Phigaleian Demeter: and, moreover, there
are other and easier explanations of the presence of the horse
on the funeral reliefs: he may be a badge of rank, or his pre-
sence may be merely due to a reminiscence of a primitive
fashion of burying his favourite charger with the warrior®.
But the animate or inanimate objects that may have been
buried with the dead would not necessarily be ‘ chthonian ’ in
their own right, but would be offered simply as useful property
required equally by the spirit as by the living man. It is of
course possible, in this particular case, that the common repre-
sentation of the horse on these funeral reliefs might have come

* Anfinge der Kunst, p. 55: cf. genious but unconvincing article in Ze/l.

Cook, op. cit. p. 138 ; the evidence col-
lected by Mr. Hogarth (Hell. Journ.
1go2, p. 76, ‘ The Zakro Sealings”)
makes strongly against the religiouns
explanation of the fantastic demons of
Mycenaean art.

® Dr. Verrall suggests a very different
interpretation of the epithet in an in-

Journ, 1898, p. 1, ‘Death and the
Horse,” vide Hades-cults, p. 283.

¢ We have only very faint indication
of a custom of horse-sacrifice to the
departed hero in Greece, vide Philostr.
Heroic. p. 295 (Kayser 2, p. 150) and
Plut. Vit, Pelop, 21.
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to invest the whole breed with a sort of funereal significance ;
but there is no proof at all that this ever happened, and, if it
had, it would have been a later development, and useless for
the solution of the problem we are discussing.

There is, perhaps, only one passage in Greek literature that
could be fairly quoted in favour of the view that the horse
might have once been regarded in Greece as an incarnation of
the vegetation-spirit or of the carth deity: Pausanias® mentions
a spot near Sparta called ‘ the grave-monument of the Horse,'
and gives us the local legend that Tyndareus here stood over
the severed limbs of a horse, and, having made the suitors
of Helen take the famous oath, buried the relics thus conse-
crated by the oath-ritual in the earth. Is this tale, one may
ask, a misunderstanding of such a rite as Mannhardt ® records
of Germany, namely, the burying of the *vegetation-horse’ to
secure fertility? Or was the horse here consecrated as a
specially appropriate animal to the powers of the lower world ?
Unfortunately the fact is given us without setting or context,
and these explanations do not find Greek analogies. We
have other instances of the oath-taking over horses®; and it
may be that the burying of the remains was only resorted
to as a mode of disposing of dangerous and tabooed flesh.
However, in a similar ritual described by Homer, the sacred
animal is thrown into the sea; and the name and the tale
of the ¢ Grave of the Horse’ at Sparta remains still a somewhat
mysterious fact. :

As regards the totemistic hypothesis, which has been
applied to the solution of the problem 4 we must be very
cautious in admitting its value, where the only datum is an
isolated instance of zoolatry. The latter practice may be
perfectly distinct from totemism. It is sufficient to remark
here that none of the salient and distinctive features of totemism
are to be found at Phigaleia: we hear nothing of a tribe who
claimed affinity with the horse, who named themselves after

* 2. 20, 9: the passage has not been b Bawumkultus, p. 411.
noticed in Mr. Cook’s article, and Dr. ¢ Vide note in Poseidon-chapter,vol. 4.
Frazer’s commentary only remarks on 4 Vide flell. fourn. 1894, op. cit.
the ritual of the oath-taking. ad fin.
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him, or adopted the horse-crest as a badge or as a basis for
the organization of marriage, or who reverentially abstained
from killing the horse or eating its flesh: the Phigaleian
sacrifice was bloodless, it is neither specifically totemistic nor
non-totemistic.

We have then to confess that the dimly remembered horse-
headed Demeter at Phigaleia is a type that is not naturally
explained by totemism nor by any known Greek symbolism
of the under-world or of vegetation. We may then venture
to believe that the explanation must be sought elsewhere.
We can trace the Arcadian cult and legend to Boeotia and
the North ; and in Northern Hellas, Poseidon the Horse-God
is specially prominent ”, and was occasionally united with the
earth-goddess. It may be that Demeter, Erinys, or Medusa
merely took over an equine form temporarily from him in
certain local legends and cults, this form being necessary so
that they might become the mothers of his horse-progeny.
Possibly Hesiod was aware of a horse-headed Medusa, and
this type may have inspired his account of the birth of
Pegasos; and from Boeotia the type may have made its way
into Chalcidic vase-painting. This hypothetical explanation
of the Phigaleian cult as due to the accidental influence of
a cult-combination seems to accord with the unique character
of the fact that Pausanias records *

It has been supposed that in the cults we have been examin-
ing, the gloomier and even the vindictive character of the
goddess was expressly recognized, and that, on the other hand,
the Demeter Aoveia*!, who was worshipped at Thelpusa by
the side of Demeter *Epuis, was the pacified and reconciled
goddess. The reasons for this view are that Mé\awa is an

called bulls. But there is no other trace
of an equine Demeter in Laconia, and
Hesychius interprets wm@Aos as éraipa,

& A late inscription (R. 148%) shows
that at Amyclae the priestess roiv dyiwrd-
7o Beotv was called their mddos: De

Visser, De Graecorum Deis non referen-
tebns speciem, humanam p. 221, ex-
plains the name as if the goddess were
there also conceived to have the shape
of a horse, and their attendant partook
o1 their nature, just as at Ephesos the
ministers in the feast of Poseidon were

speaking of the m@Ao: "A¢podirgs: a
poetical use of w@Aos as wapfévos appears
in Greek tragedy, e. g. Eur. Aipp. 546 :
there may have been a similar use of the
word in Laconian dialect for the maiden
priestess.

® Vide Poseidon-chapter,
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epithet certainly connoting darkness and gloom, and that
Pausanias must be supposed to have been correct in his
interpretation of 'Epuds and Aovela. We have seen reasons
for distrusting his etymological explanation of *Epwis, and his
opinion about Aevoia is equally lax : the epithet was attached
to her, in his opinion, because, after Poseidon’s violence, she
purified herself and recovered peace of mind by bathing in the
river Ladon : and this popular etymology has been accepted
without criticism by modern archaeologists, who have regarded
Anpfrnp Aovela and Méhawa as representing two opposite
ideas®. But the word may be more naturally explained as
an ordinary local adjective, designating Demeter of Aovooi,
a place where a city of some importance seems once to have
stood in the vicinity of Kleitor in the north-east of Arcadia.
The mythopoeic trend of the Greek temperament made it
inevitable that Lousoi, ‘ the Baths,’ the river Lousios, and the
goddess Lousia, should all be explained by some religious
story of purification ; and it is very possible that the waters
at Lousoi were once used for ceremonies of lustration. But
from the mere epithet Aovola, we can conjecture very little
concerning early Arcadian religious thought : the story told
to Pausanias may, however, justify the surmise that at some
yearly celebration the statue was washed in the river Ladon, or
with water from the river; for the ceremonious washing of
the images, to remove any pollution they might incur in the
course of the year, is a well-known habit of Greek ritual®.
Similarly the Phigaleian story, explaining the appellation
Mé\awa, that the goddess clad herself in black as a token of
sorrow for her daughter’s loss and of anger at the outrage
of Poseidon®, a story that is partly reflected in the Homeric
hymn, may point to a custom, prevalent at Phigaleia and
perhaps elsewhere, of draping the image of the goddess in
black raiment at certain scasons.

Although Hades-Plouton and Persephone are more promi-

i e, g. Milchofer, Anfinge, p: 59; 57 Aovool gives Aovoios as the adjective.
Miss Harrison, /ell. Journ.1899,p.211: b Cf. the Plynteria at Athens, vol. 1.
of. Immerwahr, Kzite und Myth. Arkad.  p. 261 ; Eur. Iph. Taur. 1040, 1041,
p- 221: cf. Paus. 8. 18, 7. Steph. Byz. ¢ Paus. 8. 42.2: cf. R. 40.
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nently the deities of the world of death, yet the chthonian
character of Demeter was recognized probably in most Greek
communities, partly as an aboriginal aspect of her, partly
from her close union with her daughter. Besides the evidence
from Arcadia already examined, we have proof of her associa-
tion with Hades and Persephone at Tegea®. In Elis the
three are united in a common cult on the Acheron, ‘ the river
of sorrow,” a branch of the Alpheus, and on Mount Minthe
near Pylos a grove of Demeter overhung a réuevos of Hades*":
the Despoinae, the mistresses’ at Olympia ' upon whose
altar (as upon that of the Eumenides at Colonus) no wine
might be poured, are rightly interpreted by Pausanias as the
mother and the daughter, each bearing the name that desig-
nated at Lykosura and Megalopolis'® the queen of the
lower world. We find her in Argolis united with Plouton
and Kore under the title of Demeter Mvola, which is pro-
bably derived from a mystic ritual % At Potniae, in
Boeotia, we hear of an underground megaron into which a
sucking-pig was thrown as an offering to Demeter and Kore,
to miraculously reappear at a certain season of the year at
Dodona; and a Potnian inscription speaks of ‘a priest of
Demeter and Persephone,’ the latter being the special name
of the chthonian goddess™®. In all probability the nymph
Herkuna, who belonged to the Lebadean cult of Trophonius,
with its dark and mysterious ritual, was a special form.of
Demeter-Persephone 2 111, In Attica this aspect of Demeter
is sufficiently salient in the Thesmophoria and the Eleusinian
mysteries, and the curious statement of Plutarch that at one
time the buried dead in Attica were called Apuijrpetor ** shows,
if we can trust it, a reminiscence of an earlier period when she
was recognized as one with the earth-goddess, and as the
Power that ruled over the departed® '

Pursuing this cult across the sea, we find it at Paros, where
the state-religion included Demeter Thesmophoros among the

2 On the other hand it is significant Sparta. May we suppose that Plutarch's
that in Attica Demeter does not appear  statement only referred to those who had
to have had any such part in the ritual been initiated in the Eleusinian mys-
consecrated to the dead as she had at teries!?
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Oeol XOorwor® ; and in the private temenos excavated by
Newton at Cnidos #, there is unmistakable testimony that the
cult was chthonian rather than agrarian®. And the same
character must have attached to the national cult that had
from ancient days established itself on the Cnidian promontory
and was associated with the name of the mythical founder
Triops. The * Triopia sacra’ were carried thence to Gela by
its founder, who came from the island of Telos that lies off
the Triopian district of Cnidus, and his descendants retained
down to the time of Herodotus their position as the iepopdrrar
7év xloviwy Oebv; and a late offshoot of the worship was
engrafted by Herodes Atticus at his Triopian farm on the
Appian Way, where an inscription has been found mentioning
‘ the pillars dedicated to Demeter and Kore and the chthonian
gods 5% 1% At Kyzikos ' we have an ancient testimony to
the worship of the Despoinae, the name no doubt possessing
here the same connotation as it had at Elis and in Arcadia ;
for Kore the chief divinity of this state was not merely the
bright corn-maiden, but Queen Persephone herself, to whom
the black cow was offered as a victim. Finally, at Syracuse,
the worship of Demeter was interwoven with a ritual of the
xaraydyia, or the descent of her daughter, and with the legend
of Hades '®.

We see then that the public cults of Greece agree with that
popular conception of Demeter which appears in many a
magic formula of execration whereby the wrong-doer or the
enemy is devoted to the infernal deities: and her power might
be invoked to protect a tomb, in such words as * I commit this
tomb to the guardianship of the nether divinities, to Plouton,
Demeter, Persephone, and the Erinyes *.

Before leaving the present subject, the question must here
be considered whether the term péyapor, which is frequently
applied to the shrines of Demeter, always signifies a subter-
ranean chamber, and therefore attests the chthonian nature of
her worship. The record of the use of the word is rather
perplexing. -Homer and the Ionic epic, including the Homeric
hymns, employ the word in one sense only, a purely secular

» Travels in the Levant, 2. p. 199.

PARNELL. 11T ¥
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sense: péyapor with them is the great hall of the palace, or
any large chamber, whether a living-room or a sleeping-room.
It seems that Herodotus was the first author who gave the
word a religious significance, and he appears to apply it
indifferently to any temple, as a term quite synonymous with
veds : the shrine at Delphi is a uéyapor, the temples in Egypt
are péyapa: there is no hint that Herodotus was conscious of
any limitation of the word to a subterranean shrine. In later
Greek the religious significance is the only one that survived ;
and we find a special application of it to an underground
sanctuary : the earliest authority being Menander, who,accord-
ing to the gloss in Photius, called the place ‘into which they
deposited the sacred things of the mysteries ’ a pdyapor® He
is probably alluding to the Attic Thesmophoria, in which pigs
were thrown down as offerings into the secret chambers of the
goddesses that were called péyapa’’. And thus Hesychius
includes ‘underground dwellings’ among the many meanings
of the word®; while Porphyry expressly distinguishes be-
tween the temples and altars of the Olympians and the
Bdbpor and péyapa of the feol dmoxfdévor®. Now we hear of
several péyapa of Demeter in the Greek world : on the Acro-
polis of Megara, where the legend connected the building with
the ancient King Kar, Pausanias emphasizing the point that
the temple was specially called 76 Méyapor**: at Kainepolis
near Tainaron*® : at Mantinea #*?. Pausanias is our authority
for these, and, had these shrines been subterranean caverns,
we might have expected that the traveller with an eye so
observant of any salient religious fact would not have passed
this over. Yet the word is probably not an indifferent syno-
nym of ‘temple’ in his vocabulary: he probably reproduces
a special local designation, and it sometimes seems as if he
applied it to a specially sacred enclosure, the shrine of a
mystic cult. Thus the megaron of Despoina at Lykosura ",
of Demeter at Mantinea %, were devoted to the performance

* Phot. s. v, Mayapoy* ol péyapov, els olwjoes xal Bdpafpa. olkia xal Ge@v
3 7a pvorid lepd xarari@errar obirws  olknua.
MévarBpos, © Antr. Nymph. 6.

¥ Hesych. 5. 2. ol plv 7ds xararyelovs
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of mysteries or to some ceremony of initiation; and Pausanias
mentions a megaron of Dionysos at Melangeia in Arcadia
where certain dpyta were celebrated®; we gather also from
Aelian that the Holy of Holies in the Eleusinian temple, the
chamber which none but the Hierophant might enter, was
called péyapor**™. The only passage where Pausanias is
clearly using the word in the special sense that Porphyry
attaches to it is in his description of the strange rite at
Potniai ™% and perhaps the Kovpijrwr péyapor which he men-
tions in his account of Messene " was one of this kind ; for the
victims sacrificed to them are spoken of as kebaylopara, a word
peculiar to chthonian ritual.

At least then we cannot be sure that when the word is
found applied to a shrine of Demeter a subterranean chamber
is intended: the only certain instances are the Attic and the
Boeotian ; the former alone would have been sufficient to
explain the special interpretation given by the lexicographer
and Porphyry.

To sum up the etymological facts, we may assume that the
Homeric use is the earliest : the péyapor was a secular hall or
dwelling-place ; then, when temples were first erected, it was
natural that they should sometimes be designated by the
same word that was used for the chieftain’s palace, just as in
many early inscriptions the shrine is called oikos. But the
words lepdr and veds came into vogue in place of uéyapor, and
the latter survived in certain localities in the specialized sense
of mystic shrine, and underground sanctuaries would be the
most mystic of all from their associations with the ghostly
world, the world of taboo. Or it may have been that these
few mystic or chthonian shrines happened to belong to a very
old stratum of religion, and that péyapor in these localities
happened to be the earliest word for temple, and survived with
the cult down to later days. It is only by some such natural
evolution or accident that a word that originally designated
the civilized Aryan house or the most important part of it
should come to denote a sacred hole in the earth.

If the original sense of péyapow is fixed, we have some

* Dionysos, Geogr. Reg. s, 2. MeAdyyeaa. b4 31,0

F 2
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material for dealing with the important question as to the
origin of the ancient city of Megara. We have noticed the
record of the shrine of Demeter called Méyapor, on the
Acropolis, and the myth that associates its foundation with
the oldest days of the settlement. Did the city then spring
up around the temple, and did the temple give its name to
the whole city? Such was the origin of many of the Greek
states, as is shown in many cases by the religious significance
of their names. But the theory is here of doubtful propriety.

Megara goes back to Mycenaean days: and the evidence, so
far as it goes, is in favour of believing that in the Mycenaean
era péyapor was a secular name for the hall or palace. And
if a Mycenaean palace stood on this Acropolis, this may well
have been the origin of the city’s name.

But if we are not able to affirm that it was Demeter’s cult
that founded Megara, her civic interest and the value of her
worship for Hellenic institutions, social and political, is suffi-
ciently attested. Ethnic and local titles are attached to her
as to all Hellenic divinities, and some are of historic or of
political importance ®-¢2%, One that might seem of great
value for ethnographic purposes is ITehaoyis which she enjoyed
in Argos®, where her temple was said to have been founded
by Pelasgos. But to conclude from this that her worship was
therefore autochthonous in this district, or to build upon it any
theories concerning the Aryan or pre-Aryan origin of her cult
would be probably fallacious. As Argolis was especially the
land of Pelasgos, she might naturally acquire the title in any
temple which was considered by the inhabitants as the oldest.
And the legend itself, curiously enough, regards the goddess
as having come to Argolis from without: and the value of the
epithet for the question of antiquity or origin is depreciated
by the obvious partisanship in some of the details of the myth
which reveals a desire to rival Eleusis®% Similarly, the
Herodotean version of the Thesmophoria legend, that this
rite was introduced into Greece by the daughters of Danaos,
which might seem to point to Argolis as one of the earliest
centres of the worship, loses its importance from the obvious
Egyptizing fallacy in the historian’s statement. In fact the
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great national and political divinity of ancient Argolis was
Hera, who may have herself been styled [Teacyis there®; that
Demeter was of far less importance would be a justifiable
conclusion from the Homeric poems, and this opinion would
be confirmed by the local tradition which associated the
introduction of corn with the former and not with the latter
goddess®. It is interesting in regard to this point to observe
that in Argive cult Demeter was recognized as the corn-
goddess only under the title of A{Bvsea™, an alien name
which is evidence of the importation of com from Libya.
Again, the absence of any proof of the existence in Argolis
of the Thesmophoria, the most ancient mystery of her
worship, may be accidental, or may have significance. We
cannot then safely conclude from the isolated mention of
a Demeter ITehary(s that her cult belonged to the primitive
religion which held together the ecarliest Argive political
community.

Her only other ethnic titles of interest are IMavayawd® and
’Apgukrvorls. The former is obviously of late formation, and
marks the union of the Achaean league; her temple at
Aegium stood next to that of Zeus ‘Opaydpios, which com-
memorated the mustering of the Greeks against Troy. In
what way Demeter Iavayawd was concerned with the consolida-
tion or the administration of the Confederacy, we do not
know. She may have owed her imposing title to some almost
accidental cause ; for she was not really one of the prominent
divinities of the league. The oath was not taken in her
temple or in her name ; nor does her form appear recognizably
on its coins®. Nor, finally, have we any right to identify her
with the Swrypia, who is mentioned by Pausanias in the same
context, the ‘ goddess of salvation,” whose temples were found at
Aegium and Patrae, and in whose legend and ritual there is
nothing that points to Demeter %

The epithet 'Axatd (or 'Axafa) which belonged to her in

s Hera, R, 12. 4 Cf, R. 59 with Paus. 7. 21, 7

b Cf. vol. 3. p. 181; Hera, R, 13% Preller-Robert, Grieck. Mythol. 2. p

¢ See Imhoof-Blumer, Gardner, Vunt. 750, note 4 interpret Zurnpia as Demeter
Comm, Paus, p. 86, and Zeus, R. 27. without criticism.



70 GREEK RELIGION [craz.

Boeotia—probably in vogue throughout the whole country or at
least at Thespiai and Tanagra—in Athens, and in the Attic
tetrapolis %, would be of greater historic significanceif we could
be sure it was to be interpreted as ‘the Achaean goddess.
For we might then regard the name as carrying us back
to the Thessalian home of the Achaeans and to the pre-
Homeric period. We have clear evidence of the importance
of Demeter’s worship in Thessaly at a very early date in the
Hellenic era; Callimachus prescrves a legend of a Pelasgic
cult in the Dotian plain ; and the place ITYpacos, mentioned in
Homer and in Strabo’s geographical record, derived its name
from a shrine and an epithet of Demeter®. And the cult of
Demeter Amphictyonis, which will be noticed directly, is the
weightiest of all proofs. No doubt, then, Demeter was an
Achaean divinity, but that she was ever their paramount
national goddess, the ‘ Achaean’ divinity par excellence, is
opposed to all the evidence. And it is a suspicious fact that
we do not find this title Axacd in the districts that were
known to have been settled by the Achaeans, but just in
places where we have no reason to assume such a settlement.
We may also object that *Ayaud is not the normal feminine of
the ethnic adjective. It may be, then, that the lexicographers
were right in interpreting it as ‘the sorrowing one,’ and this is
really borne out by Plutarch’s account of the Boeotian cult,
which, as he tells us, was an éopry) émaxfis, a festival of gloom
held in the month that corresponded to the Attic Pyanepsion ;
and he himself compares it—no doubt rightly—to the Attic
Thesmophoria, a ritual which had no political significance, but
which commemorated the tale of the Madre Dolorosa. It
seems possible that the true form of the adjective is preserved
in a Thespian inscription (of the early Roman period), where it
appears as "Ay{a, and that this, the original word, was changed
by obvious false analogy to ’Axafa: and the uncertainty about
the accent would be thus accounted for. The cult was brought
into Attica partly by the Gephyraioi of Tanagra® who,

% Geogr. Reg. 5. 7. Thessaly. a special mystery service of Demeter, is

b The locality of this settlement of a doubtful question, but the discovery
the Gephyraioi, who long maintained of a small altar with a dedication to
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according to Herodotus, long maintained at Athens their
special religious services; and it is interesting to note that
’Axaié became identified in their new home with Demeter
Kovporpdeos, as though there still lingered a consciousness that
the former name alluded to her love of the child.

And again, the false etymology which derived the title from
7xé and interpreted it as ‘the loud-sounding,’ in allusion to
the use of gongs and cymbals in the mimetic ritual repre-
senting the search for Kore”, suggests that the worship of
Demeter *Axaid was intimately associated with the legend
of the daughter’s abduction, and had no specially political
character.

On the other hand, the presence of the name in the Tetrapolis
may be due to the Ionic migration, and may be regarded as
another link in the chain which attaches the Ionians to Boeotia
as their original home?®,

From the Tetrapolis it may have reached Delos, for in the
account given by Semos of the Delian Thesmophoria, the
worshippers are said to have carried the dough-effigy of
a goat® which was called ’Axatrn?®, a name that certainly
seems to point to Demeter "Axaud as the goddess to whom the
offering was consecrated ; and the Delian ritual of the Thesmo-
phoria probably contained, like the Attic, an element of
sorrow. The title seems to have travelled across to the
Asiatic shore, for at Iconium we have traces of Achaia
Aexdpalos, ‘the goddess with ten breasts, obviously a fusion
of the Ephesian Artemis and Demeter °.

Finally, this evidence concerning Demeter *Axéa-"Axalrn leads
us to suspect that the mysterious Achaiia *, who was celebrated
in a Delian hymn attributed to Olen as having come to Delos
from the ‘ country of the Hyperboreans,” was another form of
the same personage ; according to another hymn, composed

Apollo Gephyraios in the vicinity of
i, the home of many alien cults,
suggests that they had settled near here,
vide Apollo, Geogr. Reg. s.2. Athens;
Svoronos in_jeurn. Internation. Archéol.

Numism, 1901,
* This theory is developed in the

chapter on Poseidon.

b The word 7pdyos in this context
cannot denote spelt or pottage as in
later authors.

© This is Prof. Ramsay's explanation,
Hell. Journ. 4. 64,
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by Melanopos of Cumae, she arrived relatively late ¢ after Opis
and Hekaerge,’ that is after the Delian establishment of the
cult of Apollo-Artemis ; and if she came from the Tetrapolis
and the Boeotian region, ultimately she might be well said to
have come ‘from the Hyperboreans,’ for these countries lay
along the route of the Hyperborean offerings®.

So far, the titles examined do not seem to reveal a cult of
primary importance for a wide political communion. It is
otherwise with Demeter "Apgixrvovis, whose temple at Anthela
near Thermopylae was the meeting-place of the North Greek
Amphictyony that became famous in later history as the
administrators of the Delphic temple. The constitution of
that religious confederacy, which throws so much light on
early Greek ethnology and the diffusion of tribes, need not be
minutely discussed in a work on Greek religion. It is sufficient
for the present purpose to observe the great importance of
the Demeter-religion that it attests for the early tribes of
North Greece, and next, to mark the evidence that shows the
maintenance of that cult at Thermopylae to have been the
prior object of that union before it acquired its Delphic
functions. For the two yearly meetings, in the spring and in
the autumn, were always called TTvAaiai; the representatives
on each occasion meeting, as it seems, both at the Gates
and at Delphi: one cannot doubt, then, that Thermopylae
was the original gathering-place; and this is further attested
by the shrine of Amphictyon, the fictitious eponymous hero of
the Amphictyony, which stood not at Delphi but Thermo-
pylae®. In spite of Homer's silence, which really proves
nothing, we have strong reason for believing that the organiza-
tion was of very great antiquity ; the religious membership
being based on the tribal rather than the civic principle. The
first object of the union was no doubt religious; its political
influence was a later and secondary result. The latter may
only have come to be of importance after the league had
taken the Delphic temple under its administration. Yet from

* Vide Apollo-chapter, this sugges- thrown out by Schroeder in the Arckiv
tion of the identification of Demeter f. Religionswissensch. 1904, p. 74, but
'Axéa and the Achaiin of Deloshas been  without argument.
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the very first the Amphictyony may have contained the germ
of the conception of international law, and have worked some
amelioration in intertribal relations. What we can gather of
its actual procedure belongs to the Delphic period and does
not concern the present chapter. But we are arrested by
a fact of primary political and religious importance, that a
number of tribes, not all closely related within the Hellenic
stock, should have been able to organize a common worship
at a time certainly earlier than the Dorian invasion of the
Peloponnese. Already before the dawn of Greek history
proper, Greek religion is no longer purely tribal, as is often
maintained : at the earliest Hellenic period to which our
knowledge can mount, the tribes have already certain deities
in common; and the barriers of a religion based on tribal
kinship are broken down, or at least the idea of kinship has
acquired a wider connotation. It would be open to a theorist
to suggest that in the worship of the agrarian goddess there was
the latent germ that could evolve a higher and milder political
concept. But the fact that this very early Amphictyony
gathered around this particular temple of Demeter at Anthela,
may have been merely due to some local accident, to the
chance, for instance, that the temple happened to exist at
a spot specially convenient for the border market-meetings.
The interest of the league in Demeter had evidently declined
before the close of their history. We have one fourth-century
inscription, found at Delphi, containing an Amphictyonic
decree concerning repairs of a temple of Kore at the gates 13,
another of the time of Alexander, mentioning certain work
done to the temple of Demeter éu Ivhaig ™ 1%¢; and the
head of Demeter appears on the obverse of the beautiful
Amphictyonic coins that date from near the middle of the
fourth century B.C.* But her name is not mentioned in the
oath of the Amphictyones, dated 380-379 B.C." ; and the curse
invoked on transgressors appealed to Apollo, Artemis, Leto,
and Athena Pronaia, the Delphic divinities, but not to Demeter ;
and Strabo secms to speak as if her worship at Anthela was
no longer observed in his time by the league. It is possible
* Coin Pl no, 13 (Head, /ist. Num. p. 289). b Vide Apollo, vol. 4, R. 126.
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that the Aetolian supremacy may have helped to bring about
the gradual limitation of their activity to Delphi ®

Demeter’s political importance naturally depended on the
position that her cult had won within any particular state.
That the priestess of Demeter and Kore at Halikarnassos
in the second century B.C. also held the priestship of the
personified Demos may have been due either to an accident or
to some political-religious concept ®>. At Athens the goddess
was prominent in the state church, the brilliant prestige of the
Eleusinian cult being reflected upon the metropolis. Thus
she appears among the feol dpxot, by the side of Zeus, Apollo,
and Poseidon, as one of the deities invoked in the public oath
sworn by dikast and councillor ; and the feast of ’EAevfépia,
instituted to commemorate one of the many deliverances of
Athens, was once at least consecrated to Demeter. Fines
inflicted on Eleusinian officials for neglect of official duty were
paid over to the Mother and Daughter *°.

At Syracuse ‘the great oath,’ é péyas Gpxos, was taken in the
name of the two feol feapoddpor, whether as the chief deities of
the state—a position which we are not sure belonged to them
—or as forms of the great earth-spirit, the primitive tutelary
genius of the oath®. The latter seems the more probable
view, for the oath-taker arrayed himself in the dark purple robe
of the deities and took a lighted torch in his hand, and this ritual
is clearly chthonian. In a late record, the whole city of Sardis
is spoken of as the inheritance and possession of Demeter™.
But that the goddess was anywhere actually regarded as the
ancestress of the community does not appear, unless we could
draw this conclusion from the epithet Exanls ™, which was
attached to her by the Sicyonians, possibly as the consort of
their ancestor 'Exwmels ".

* There is nothing pointing to a pro-
minent worship of Demeter at Delphi
itself : but her temple has recently been
discovered there by the French (Geogr.
Reg. 5.2. Delphi).

b T merely give this explanation for
what it is worth : others refer it to the
mysteries: Rubensohn (A, AMitth.
1803, p. 364) to the light of Demeter's

eyes, she being regarded as a health-
goddess : I cannot find this interpreta-
tion reasonable, It may also have
arisen from some association of a De-
meter-cult and a hero-cult of Epopeus;
cf. Athena Aiantis, Apollo Sarpedonios:
but the goddess specially associated with
Epopeus in legend is not Demeter but
Athena, :
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Among the titles that express this interest of hers in the
city community there are two or three that are doubtful. She
enjoyed the title of BovAala at Athens, if a tempting emenda-
tion of a text of Aelian were indubitable ***¢; yet we know
that the official worship of the Boulé was devoted to Zeus,
Athena, and Artemis, and Demeter is only mentioned in their
oath®. The Edvopla on the fourth-century coins of Gela may
possibly be one of her designations®. The title ‘Opodwia,
which belonged to Zeus in Bocotia, was also attached to
Demeter 8, and was explained by the lexicographer as ex-
pressing the political concord of which these divinities were the
guardians ; if this interpretation were certain®, we might com-
pare the Demeter ‘Opdroia 7od kowo? of a thiasos that held its
meetings in the Peiraeus® in the fourth century B.C.; only, we
may suppose that any divinity that held a private society
together would be regarded and might be addressed as the
‘divine bond of its concord.’

But the epithet which has been regarded both in ancient
and modern times as expressing the pre-eminent interest of
Demeter in political order and the law-abiding life is @eopo-
popos ©4 107, Tt is important to ascertain, if possible, the
original meaning of this title. Unfortunately the earliest
authors who refer or allude to it, Herodotus and Aristo-
phanes ™ 72 give us no clue to the explanation. The first
passage which allusively interprets the name is one in
Callimachus’ hymn to Demeter ®, where she is spoken of as
one * who gave pleasing ordinances to cities”; and this meaning
of Gecpoddpos is accepted by the Latin poets and the later
Greek writers. We have the Vergilian ¢ Ceres Legifera,” one
of the deities to whom Dido offers sacrifice before her union
with Aecneas, and Servius preserves for us some interesting
lines of Calvus: ¢ She taught men holy laws, and joined loving
bodies in wedlock, and founded great cities™.’ And in the
same strain Diodorus Siculus writes ¢ that it was Demeter who
introduced laws which habituated men to just action, for which

 Zeus, R. 110*; Athena, R. 72; but Ahrens maintains that the Aeolic

Artemis, R. 81. form of duaidés would be fpokos: see
b Tt rests on the authority of Istros ;  Ahrens-Meister, p. 51, but cf. p. 53-
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reason she was called fecpoddpos®.’ Cicero also associates
the goddess with Liber as the deities ¢ by whom the elements
of life, the ideals of law and morality, a gentler civilization and
culture, were given and diffused among men and states!®®’
That these ideas are not merely the literary and artificial pro-
duct of later writers, philosophizing on the connexion between
agriculture and the higher political life, might appear to be
proved by the very wide diffusion of the cult of Thesmophoros,
or of the Motherand Daughter as the feol feocpogdpdpor. For what
else, one might ask, could the divine epithet express except
the conception of the deity as a * dispenser of feapof or laws’?
If any doubt arises from the examination of the cult-facts, we
might hope it could be settled by the history of the usage of
the latter word. In the sense of ‘law’ it may well be older
than Homer, who however prefers to use 0éuts, 8éuiores, or
&ixn, to express the same or similar conceptions. We find it
in one phrase only®, Aékrpoio mahawol Oeapdy Ixovro, where we
can interpret it as the ‘ ordinance’ of the marriage-bed : and
probably like @éuis it possessed a faint religious connotation.
The next example of it in literature is in the Homeric hymn
to Ares” where the poet prays that he and his people may
abide under the ‘ feopol elpijrys,’ the ordinances of peace : then
in the fifth-century literature the word is in common use in the
sense of divine or civil law. And such official titles as feopo-
Oérar at Athens and Oeapopilaxes at Elis prove the original use
of the word in the earliest Greek communities when first public
life began to be governed by certain settled ordinances. It
seems at first sight, then, against probability, that feopds in the
compounds Oeopoddpos, Oeopopdpia, and Oéopios, all of them
having a religious association, could mean anything except law
or ordinance, whether law in the widest sense, or in the narrower
conception of the law of marriage or the law of a certain ritual,
just as Pindar applies feopds to the ritual of the games®. The
explanation of feopoddpos should also agree with that of @éapios,
an epithet attached to Demeter in a cult at Pheneus in Arca-
dia ®3, which the legend regarded as most ancient, and which
Pausanias connects with a relerj that was probably none other
* Od. 23. 296. b 8. 16. ¢ e. g. Nem. 10, 61.
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than the Thesmophoria. Now 68¢éouios might be an epithet natu-
rally designating the divinity of law, and we might accept thisas
the meaning of * Thesmophoros,’ unless another interpretation
is possible and more congruent with the facts of ritual and the
legendary character of the goddess. As regards other sugges-
tions, I cannot accept Dr. Frazer’s® that the word in the com-
pound Oespopdpia might refer to the * sacred objects,’ dead and
decaying pigs for instance, carried on the heads of the women
and ¢ laid down’ on the altar, as a valuable or scientific conjec-
ture, especially as it takes no notice of ¢ féopios.” If the natural
sense of feopoddpos is confronted with very great difficulty, we
may have recourse to other attested meanings of feouds, if
there are any, but not to unattested”. Now a difficulty may
arise according to the view we may take of the relation between
the goddess designated by this special epithet and the festival
of similar name. Are we sure that fecpoddpia means the
festival of Demeter @eapodpdpos ? Dr. Frazer, in the article to
which reference has just been made, objects to this account of
the former word on the ground that the other festival-terms of
similar formation, such as &ppngépia (or appnroddpa) and Exipo-
bépua, refer to the ‘carrying’ of something in the sacred pro-
cession, and that on this analogy feopoddpia ought to mean
¢ the carrying in Demeter’s procession of certain things called
feapoi’ : Demeter Oeapoddpos, then, is a name derived from the
feapoddpta, not the latter from the former. If this view were
correct, it would still be very important to discover what those
eopoi were and why they were consecrated to Demeter
especially. But, on the other hand, by far the greater number
of Hellenic festivals are called after the name or epithet of the
divinity to whom they are consecrated ; and analogy is strongly
in favour of the old interpretation of feopoddpia as the mystery
of Demeter Oecpoddpos; while on the whole it is against
Dr. Frazer's suggestion that the epithet of the divinity arose

s Encycl. Britann. (new ed.) s.7. Anacreon used feopds in the sense of
Thesmophoria: he does not approach  fnoavpds (Fr. 58), and Hesychius, 5. 2.
the real difficulties involved in the usual  Geopovs mentions another sense ai guv-
explanation of fegpopipos. Béoes Tav Flhav.

b Tt is said (on late authority) that
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at some later period out of the festival itself*. Assuming then
that Demeter Thesmophoros was always implied by the
Thesmophoria, the cult-title must have been of very great
antiquity. For the legends of the festival, the wide diffusion
of it through most parts of the Greek world, as well as the
very archaic character of the ritual, indicate a very early period
in the national religion. Therefore, if we accept the ordinary
interpretation of feopoddpos, we must say that in the earliest
epoch of Hellenic society the settled institutions on which the
civilized household and state depended were associated with
the name and the cult of the corn-goddess. Now there is no
strong a priori obstacle to our believing this. The advance to
the higher and settled agricultural state has always been
marked by the higher organization of family life, and indirectly
of the whole social framework: to it we may owe great
developments in the sphere of law, such as the conception of
the rights of land-ownership, in the sphere of ethics the ideal
of the industrious and peaceful life, and in the sphere of reli-
gion the organization of ancestor-worship. The Bov{iyns at
Athens, when performing the ‘sacred ploughing,” conducted
a commination service at the same time, cursing those ‘who
refused to share with others water and fire, those who refused
to direct wanderers on their way',” as though agriculture was
in some way associated with the higher social instinct®.

& As examples of this process we may
quote the cult of the ©ed Iporeheia men-
tioned by Pausanias (Eust. /7. 881. 31, if
the passage is sound) : of Demeter ITpon-
pogia, an epithet derived from the
festival of the Hpoypéoia: but the only
evidence for such a cult-designation is
a vague passage in Plutarch¥: Apollo
may have come to be styled ‘Ef34peios
(Apollo-cults, Geogr. Reg. s. z. Attica)
from the sacrifices offered him on the
seventh day of the month; but this is
not an exact illustration. Dionysos
'AvBiorip need not have arisen from the
"Avfeoripa, but the title could be
directly attached to him as ‘causing the
flowers to grow.” 'Augidpopos, the ficti-
tious hero who emerged from the "Apgi-

Bpbma (Hesych. s5.2.), is a creation
that illustrates the tendency to invent
a divine personage where one was
lacking in the rite. But Demeter, so
far as we can gather from the evi-
dence, was in the Thesmophoria from
the beginning: in nearly all the cases
where fecuodpia are recorded Demeter
is mentioned also, and they are never
associated as otherwise we might have
expected with any other goddess save
the mother and daughter.

b An interesting example of a high
religion and cthic based on agriculture
is the Zarathustrian system, in which
the ¢ Holy Kine’ are the symbol of the
moral and religious life of the Mazdean.
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Therefore the earth-goddess, who gave corn, might naturally
be regarded as the dispenser of the higher civilization, and the
Oecpol of settled life. This may have been the case in the
worship of Isis, who was undoubtedly an earth-goddess—what-
ever else she was—for the ancient Egyptians, and whom they
regarded, according to Diodorus Siculus®, as the first law-
giver, ‘just as the ancient Greeks called Demeter Thesmo-
phoros.” In fact any pre-eminent deity of a community, simply
on account of this pre-eminence and not necessarily through
any inherent and germinating idea, tends to be regarded as the
source of its higher life and to be accredited with its advances
in culture. We may then think it quite natural that the early
pre-Homeric Greeks should have attributed to this goddess all
that is implied in the title feopoddpos as interpreted above. But
if so, then they placed her on a higher level as a political divinity
than even Apollo or Athena, and she would have taken rank
by the side of Zeus as the divine guardian of the common-
wealth. And this is the first difficulty that confronts us. The
facts concerning Demeter’s political position, examined a few
pages back, in no way reveal such a height of political supre-
macy: and her association with the state-life is by no means
more intimate than that of most other personages of the poly-
theism. She is not the president of the assembly, nor the
law-courts, nor an oracular deity who guided the fortunes of
the people. Even within the polis, her more ancient ritual, her
X\dewa, Kakapaia, and "Alwa seem to preserve a smack of the
country air and to smell of the soil. The formula of the state-
ocath itself, in which, as we have seen, she was given so
prominent a place, probably included her rather as the earth-
goddess than as the guardian of the political community.
Again, the Hellenic political deities were usually constrained
to be also deities of war. But the military character is scarcely
discerned in the goddess of the peaceful cultivation, though her
favour might sometimes be believed to lend victory to her
worshippers™, In fact, except in respect of the tilth and the
fruitful plot, her kingdom was not of this world, and her mystic
worship was shadowed by the life beyond or below the tomb,

114
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and did not reflect so immediately as others the daily secular
and civic life. If, then, we maintain the political sense of
Beapoddpos, we must say that in a period older than that to
which our records go back she was more intimately connected
with national law and institutions than in the periods that we
know. But this assertion would be a rather hazardous para-
dox ; probably, the further we could penetrate into the past,
the more rustic and agricultural and the less political we should
find her character and cult to have been. Finally, what gives
the coup de gréce to the usual theory of feopopdpos is that the
ritual of the Beopodpdpia, which will be examined immediately,
does not reveal a single glimpse of her as a political goddess,
and is in fact irreconcilable with that interpretation of the
appellative.

It has sometimes been supposed that the sense of feopds in
the compound must be limited to the marriage ordinance
alone, of which Demeter might have been believed to be
especially the originator and protector. And marriage appears
to be called a feopds by Homer. We may imagine that the
monogamic marriage and the Aryan household were partly
based on the higher agricultural system. We know also that
among many ancient peoples human fertility and the fertility
of the earth and the vegetable world were closely related as
reciprocal causes and effects; and the idea survives among
backward races®, To it we may trace the curious ceremony
of tree marriage in India®; the custom in New California of
burying a young girl at puberty in the earth®; probably the
solemn Roman confarreatio, the sacramental eating of meal
together by the bride and bridegroom. With this latter we
may compare the marriage-ritual at Athens, in which a boy
whose parents were both alive carried round a basket full of

& For Teutonic and other parallels
of. Mannhardt, Antike Wald- u. Feld-
Kulte, p. 289 ; Frazer, Golden Bough®,
vol. 2, p. 109; Hillebrandt, Vedische
Opfer w. Zauber, p. 64, the bride offers
a sacrifice of roasted corn, after which
the bridegroom leads her round the fire:

sometimes as in the Iroquois marriage-

ceremonies the exchange of bread and
meat between the two families is a mere
secular token of hospitality, thongh it
constitutes a legal bond: see Crawley,
Mpystic Rose, p. 317.

b Frazer, Golden Bough®, 1. 195.

© Mannhardt, Banmkultus, p. 303.
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loaves, reciting a formula that was part of the litany of
certain mysteries, ‘I have fled from evil, I have found a better
thing ™’ And it is likely that the marriage-cake mentioned
by Hesychius had a sacramental character 2. Nevertheless,
neither in the Roman nor the Attic ceremony is any function
attributed to Ceres or Demeter; she is not mentioned by
Plutarch among the five divinities needful for the marriage-
ceremony ®, nor do we hear of her as one to whom the
wporéeia or the offerings before the wedding were offered®,
and it was not her priestess but the priestess of Athena who
visited the newly-married to promote their fertility e,

Nor, apart from feocpopdpos which we are considering, does
a single cult-title reveal her interest in marriage; for ‘ Demeter
émowkedur) ' 1%, as she may have been worshipped at Corinth,
is a designation too uncertain to build any marriage-theory
upon; Artemis was ‘by the house’ more frequently than
Demeter, but Artemis, as we have seen, was distinctly not
a goddess of monogamic marriage.

It is not hard, however, to find in the cult of Demeter, as
in those of most Greek goddesses, allusions to her interest
in child-birth; for this was the natural concern of the earth-
mother and her kindred. Therefore Demeter was ‘ the cherisher
of children’ at Athens!® and named Eleutho—perhaps a
variant form of Eileithyia—at Tarentum and Syracuse!%;
and it has been supposed that the appellatives 'Emlvoapdry
and 'Enlacca®® have the same connotation, but this is very
doubtful, Moreover, the goddesses of Aegina and Epidauros,
Damia and Auxesia, whose names and cult will be examined
in 'more detail below, and who may have been local variants
of Demeter and Persephone, were certainly deities of child-
birth as well as vegetation; and a very archaic cult-inscrip-
tion from Thera gives the name Aoyala, ‘ the travail-goddess,’
to the associate of Damia, while Photius preserves the curious
gloss that Aoyafos was also applied to the corn-field .

* Vide Zeus, R. g6*, vol. 1, p. 157. 4 5.7, Aoxaios' ciros, & Bafvs: pro-
b Vol 1,p. 246 ; Hera, R.17%* Cf. bably in a merely poetical sense, cf.

Athena, R. 63, p. 403. Aesch. Agam, 1392 awopyris xdAvkos &v
¢ Athena, R. 67. Aoxevpaaiy.,

FARNELL. 1 G
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But the child-birth goddess—there was a multitude of this
type in Greece—is by no means necessarily the same as the
divinity who instituted marriage; and if Oecpopdpos really
attributed this high function to Demeter, we have yet to find
the ritual that clearly illustrates this. The only evidence is
a citation from Plutarch 2 and an inscription from Kos ™ : the
writer speaks of the ‘ancient ordinance which the priestess of
Demeter applied to you—the husband and wife—when you
were being shut in the bridal-chamber together,’ and the
inscription contains a decree forbidding the priestesses of
Demeter under certain circumstances to raise the fees paid
by women at their second marriage, implying clearly that
such persons had to perform a certain ritual in honour of
Demeter and to pay certain fees for the ministration. As far
as T can discover, this is the only record left of this exercise of
function on Demeter's part in historical times; and if all
prehistoric Greece had reverenced Thesmophoros as the
marriage-goddess, and had dedicated a special mystery to
her in commemoration of the greatest of human social insti-
tutions, we should have surely expected that a clearer imprint
of this primaeval character of hers would have been left upon
the cults, cult-titles, and cult-literature of later Greece *: that
she would not have been omitted from the list of deities to
whom the mporéAeta were offered; that her name would
frequently at least appear in passages of literature that group
together the marriage-divinities: that Servius would not
have been able to affirm that according to some people
marriage was altogether repugnant to Demeter owing to her
loss of her daughter1°%*; and finally, that at least the ritual

% Much interest attaches to a state-
ment in the De Re Rustica of Varro, 2.
4, 9: ‘Nuptiarum initio antiqui reges ac
sublimes viri in Etruria in coniunctione
nuptiali nova nupta et novus maritus
primum porcum immolant. Prisci quo-
que Latini etiam Graeci in Italia idem
factitasse videntur’; but this does not
traverse the statement in the text: the
pig was the usnal sacrificial animal of
the earth-goddess in Greece, and of the

chthonian powers, but it was offered
also to Aphrodite, whose connexion
with marriage is better attested than
Demeter's : the Italian practice would
prove nothing for the Hellenic ; the pig
was offered in Italy to other deities than
Ceres (W, Fowler, Roman Festivals,
p- 105, who regards it, however, as
specially appropriate “to deities of the
earth and of women ).
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of the Thesmophoria would in some way have corroborated
this interpretation of Thesmophoros.

But neither this nor the former interpretation is at all
supported by the ritual, which is that which now remains to
be examined.

As usual we are best informed concerning the Attic service.
But there is one detail which occurs in many of the records
and which points to a universal custom, namely, the exclusion
of men. This is implied by the legend in Herodotus ™, that
the Thesmophoria were brought from Egypt by the Danaides
and taught to the Pelasgic women. As far as Attica is
concerned the evidence is absolutely clear; the play of
Aristophanes is in itself sufficient testimony, and the various
detailed statements concerning the different parts of the
ceremony show that the whole ministration was in the hands
of women: the women elected their own representatives and
officials, and from at least the essential part of the mystery,
the solemnity in the Thesmophorion, the men were rigidly
excluded. We have noticed already the predominance of
women in the Kalamaia Haloa and Skira™%; but the
Thesmophoria appears to have been the only Attic state-
festival that belonged to them entirely. The men seem to
have played no part at all except the burdensome one of
occasionally providing a feast for the Thesmophoriazusae
of their respective demes™?, if their wives happened to be
leading officials®, We may believe that the same exclusive
rule everywhere prevailed. If the records speak at all of the
personnel of the ritual in other localities, it is always and
only women who are mentioned, for instance, at Eretria™,
Megara™, Thebes and Coronea®® *®, Abdera 8 Pantika-
paion *, Erythrae”, Ephesus®, Miletos '™, Syracuse ', and
Cyrene!®, In connexion with the latter city, a story was
told concerning the founder Battos, who came near to paying

* Jsaeus 3. 8o: the passage has a tum; it has clearly nothing to do with
very simple meaning; the husband any primitive usage of buying one’s wife
owning the property has of course to from the community, as is strangely
pay in his wife's behalf all the religious imagined by Miss Harrison in her #ro-
expenses that devolved upon her in her legomena, p. 131.

G 2
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a heavy price for the inquisitiveness that prompted him to
violate the women’s mystery. An anecdote of similar colour
concerning the priestess of Demeter at Epidauros 81 who, by
some freak of nature, changed her sex and was then prosecuted
for having seen mysteries which it was impious for any man
to be cognisant of, seems to point to the existence of the
festival at this city also.

In the next place we gather that at Athens at least it was
married women and not maidens who administered the rite:
this is made clear throughout the whole comedy of Aristo-
phanes, and by the citations from Isaeus "5a: the only evidence
to the contrary, namely the statement by the scholiast on
Theoeritus concerning the oeuval mapfévor and their part in
the procession™¢, being usually discredited ; and even if it
were true, we should still believe that all the chief ceremonies
of the festival were in the hands of married women® And
there is some reason for thinking .that this was the rule
elsewhere. For Ovid, in describing what is evidently the
Cypriote Thesmophoria ¢, clearly regards it as a feast of
the married women: he probably was not specially cognisant
of the local ritual of Cyprus, but was aware that this was
a common trait of the Thesmophoria in general. Finally,
Servius speaks of certain ceremonious cries which matrons
raised at cross-roads in honour of Demeter, and it is almost
certain that it is the Thesmophoria to which he is referring 17",

Now the exclusion of men in this ritual is a fact that may
be of anthropological importance, and demands consideration.
But before attempting to explain it we may draw this con-
clusion from the facts already presented, that the @eopoddpia
was not a festival intended to commemorate the institution of
law, and that if it reflected—as is reasonable to suppose—the
character of Thesmophoros, the latter title had no political or
legal connotation at all. The exclusive ministration of the
women is utterly irreconcilable with such a theory or such an

s The narrative in Lucian’s Dia/.  cluded as the men were, but it does not
Meretr. 2 speaks of a girl being seen prove that they played any official part
with her mother at the Thesmophoria; in the ceremony.
this may show that girls were not ex-
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interpretation. If an absolute gynaecocracy had ever prevailed
on Greek soil, so that the women might claim to be the
founders of religious and political life—a supposition which is
sometimes put forward on very hazardous evidence—it could
not have maintained such a tenacious hold on this particular cult
for ages after it had been displaced in the world of politics and
elsewhere in political religion. Or again, if the Thesmophoria
were founded in honour of the marriage-goddess and to com-
memorate the institution of some higher form of marriage,
it is equally difficult to explain the exclusion of men. Grant
that the women might desire and claim a certain secrecy for
their share in the mystery; yet we must surely look for the
men or the male priest to come in somewhere to play the
male part in such a function. The only ritual in Greece
which was brought into any association with human marriage,
and which we may regard in some sense as the divine counter-
part to it, was the lepds ydpos of Zeus and Hera, and this was
naturally performed by both sexes. Finally, the argument
ex silentiois of special weight here ; for the Thesmophoriazusae
of Aristophanes, when they come to celebrate the praises of
various divinities in their choral hymn, invoke Hera Teheia,
not Demeter, as the goddess who ¢ guards the keys of marriage®.’
Neither the ritual then nor the records bear out this second
interpretation of Thesmophoros, which even on linguistic
grounds is extremely improbable”.

Perhaps the more minute examination of the Attic service
may reveal its true meaning, though the records are frag-
mentary, and any attempt to reconstruct the whole ceremony
in a lucid order must remain hypothetical. The festival
occupied three, four, or five days, the varying statements
corresponding, perhaps, to the varying practice of different
periods %% ; we may be fairly certain that it began on the
ninth or tenth of Pyanepsion and lasted till the thirteenth or
fourteenth ©. On the ninth day of the month was the ritual

& Vide Hera, R. 17™ used for the marriage ordinance: vide

b That @eopés might in one or two note a, p. 105.
contexts have been applied to marriage ¢ Plutarch ™® who places the middle

does not justify the belief that the word  ceremony of it, the * vnoreia, ‘the day
absolutely and without context could be of fasting,’ as late as the sixteenth,
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called the Stenia, which the scholiast on Aristophanes regards
as distinct from the Thesmophoria, but may once have formed
~ a substantive part of it, as Photius connects the ¢ Ascent’ of

Demeter and the mutual reviling of the women with the
Stenia, and both these appear again in some of the records
of the Thesmophoria. This ¢ Ascent '—whatever it means—
cannot be interpreted as Demeter’s ascent from Hell, for if we
suppose such a myth that might be embodied in some mimetic
representation to have actually existed, it would imply the
previous loss of her daughter and a sort of reconciliation
between mother and son-in-law. And as the Nyorela or day
of mourning was to follow, this would be inconsistent with the
order of the festival. The tenth day was the feospoopla or
Oeapoddpra par excellence ™' : if the first accentuation is correct,
which is vouched for by the MSS. of Photius™® and the
scholiast on Lucian?, it may secem to make somewhat for
the first part of Dr. Frazer’s view concerning the origin of the
name, and we might suppose that this day was so called from
the practice of carrying certain things called feopol in solemn
procession, just as two of the following days acquired special
names from certain acts of ritual performed upon them. Is it
possible that these Oeapol were the vdupor BiBAot xai lepal, ‘ the
lawful and sacred books’ which the scholiast on Theocritus™®
declares were carried on the heads of ‘chaste and reverent
maidens,” on ‘the day of the mystery when as if in prayer
they departed to Eleusis’? The whole statement has been
discredited by certain writers® because we have strong reasons
for supposing that the whole ministration was in the hands of
matrons, and because it has been maintained that Eleusis had
nothing to do with the Thesmophoria®. The scholiast was
probably wrong about the ¢ chaste maidens’; but on the latter

is opposed by the consistent statements gards the meaning of the name.

of the lexicographers and scholiasts;
and among the latter the scholiast on
Lucian draws from a very good source.
* Rohde—who published the Scholion
—lays great stress on this fact, but does
not draw any special corollary as re-

b Preller, Demeter-Persephone, p. 343,
Anm. 30 ; Schomann, Grieck. Alterth.
2, p. 460.

¢ See Mommsen, Feste, p. 300, who
thinks that the scholiast confused Eleusis
with the Eleusinion in Athens.
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ground we have no right to gainsay him, for we have at least
one positive testimony to Eleusinian feopopdpia ™%, and two of
the ritualistic legends, one explaining the chthonian sacrifice
of the pigs i, the other the licentious language of the women,
are of Eleusinian origin 1%, We may believe, then, that
certain sacred books were carried in procession at some
time or other during the festival; we must regard them
not as quasi-biblical treatises on law or morality, but as
ritualistic books containing directions for regulating the reXersj.
Most mysteries in Greece possessed such books?®; but we do
not know that these collections of written ritual were specially
called Oeopoi, and the theory that they were so called at
Athens rests partly on a point of accent ; nor if we admit the
accent, does the conclusion follow® And if the first day was
called @eauodopla, because its chief service was the carrying of
Oesuof, then the scholiast is wrong about the procession to
Eleusis, for we are told that on the first day the women were
at Halimus, where there was a temple of Demeter Thesmo-
phoros 7¥°, on the sea-coast south-east of Phaleron, far too
distant from Eleusis for the women to journey thither in a day.
We may leave the question for the present with the observa-
tion that it is @ griori very unlikely that such a comparatively
trivial and unessential act as the carrying of ritualistic books
in procession should have given a name to a festival of great
compass which was celebrated at a time when probably no
books were in existence among most of the communities of
the Hellenic stock.

The first day being spent at Halimus, we must suppose
that the women’s dances at Kolias which was in the vicinity
also took place on the first day™° Such dances were
certainly mimetic, and as we are told that the Thesmophoria
included a representation of the Rape of Proserpine, this may
have been the theme of the chorus at Kolias™i. The women

& Cf, Demeter, R. 255; Dionysos, R. ¢ The Orphic poet of the Argonautica
62%, claims as one of his proper themes ® the

® The day may have been called wanderings of Demeter, the griel of
Seapopopla (Hpépa), simply because it  Persephone, and the holy ritual of Thes-

was the first day of the whole festival ~mophoros,’ IL 26, 27 (reading Becpops-
feapodipia, pou 8" dainy for Geapoddpos 8" ds fv).
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then left the sea-coast, and on the second day proceeded to
Athens. And this day was called the "Avobos, the name being
explained as alluding to the procession of the women up to
the Thesmophorion in Athens™*, a building that probably
lay near the Pnyx. In endeavouring to fix the meaning of
the term, we must take note of the fact that the same day,
according to the scholiast on Aristophanes, was also called
kdfodos ; and that an dvedos Arunyrpos was, as we have seen,
associated with the Stenia on the ninth of Pyanepsion. The
difficulties of interpreting &vodos in reference to the lower
world have partly been shown above. It did not appear
natural to apply it in this sense to Demeter; and as regards
Kore it is out of the question, for the eleventh of Pyanepsion
would be of all times of the year unsuitable for her return to
the upper world. Nor could xdfodos logically refer to the
passing away or descent of Proserpine; for this belongs to
harvest-time®, and the period of the Attic harvest was long
passed. Again, if dvodos and xdfodos had signified the resurrec-
tion of the divinity and her descent into Hades, it is extra-
ordinary that two such opposite views should have been taken
of the same ritual. We may suppose, then, either that the
‘ Ascent of the Goddess’ was nothing more than the bringing
up of her image from the sea-coast to Athens—and this as in
some sense a return from exile might be called xdfodos—and
that Photius confuses the Stenia with the second day of the
Thesmophoria ; or that the &vodos was simply the carrying of
images of mother and daughter up to the temple on the high
ground from the lower city ; as we gather from Aristophanes"
that there were two wooden idols in the Thesmophorion when-
the women met there on the third day : only this suggestion
fails to explain the «xdfodos. We must also take into
consideration the very different interpretation offered by
Mr. Frazer that dvodos and xdfodos do not refer to the god-
desses at all, but to the women who went down into the
subterranean chamber and returned, in performance of an
important ritual described partly by Clemens and more

* The feast of Kore called xarayayh mature (R. 129).
at Syracuse was held when the corn was b Thesmoph. 773.
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fully by Lucian’s scholiast™i: ‘At the Thesmophoria it
is the fashion to throw living pigs into the underground
sanctuaries . . . and certain women called drrAyrplar descend
and bring up the decaying remnants and place them on the
altars: and people believe that the man who takes (part of
them) and mixes them up with his grain for sowing will have
abundant harvest. And they say that there are serpents
down below about the vaults, which eat the greater part of
the food thrown down. ... And the same festival is also called
*Appnrogddpua, and it is celebrated from the same point of view
concerning the growth of fruits and human generation. And
they also dedicate here(?) certain unmentionable holy objects
made of dough, imitations of serpents and shapes of men
(?leg. ardpixér oxnpdrer, a euphemism for the ¢gaAAds). They
also take pine-boughs on account of the fertility of the tree.
And all these objects are thrown into the so-called Megara
together with the pigs...as a symbol of the generation of
fruits and men.” This important passage has received much
notice and some criticism that has not been always satis-
factory® In spite of some corruption of the text and some
difficulties of translation, certain important features of the
whole ritual emerge. The offering of the mimic serpents,
which were of course not intended for food, show the semi~
divine character of the animal. The ritual is intended to
promote the crops and human generation, but there is no
ceremonious allusion to the ordinance of marriage: whether it
contained a phallic element is doubtful®, we shall be inclined
to believe it did if we believe the statement of Theodoretus
that a representation of the female sexual organ was honoured
by the women in the Thesmophoria ®8. On minor points the
record is vague: we are not told where this ceremony was

® Frazer's Golden Bough, vol. 2, 299,
and article on * Thesmophoria® in the
Lncyclopaedia Britannica ; Andrew
Lang, Myth, Ritual, and Religion, 2. 269
(giving certain savage parallels); Robert
in Preller, Griech. Mythol. 2. 779, Anm.
1. 780, Anm. 3; Rohde, Riein. Mus.
1870, p. 548 ; Miss Harrison, Prolego-
mena, &c., pp. 120-131.

b Rohde, loc. cit., believes that a phallic
element is attested of Demeter's ritual
at Halimus, where he would locate the
whole of this ceremony described by the
scholiast : but the authorities he cites
are referring to a Dionysiac not a De-
meter-cult at Halimus, vide Dionysos,
R. 12¢%
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performed, whether at Athens or at some country locality
that was included in the route followed by the women in their
procession ® ; the explanatory legend, that the sacrifice of pigs
was to commemorate Eubouleus and his herd of swine that were
swallowed up with him, when the earth opened to receive
Pluto and Kore, might suggest Eleusis for the scene of the rite,
and at all events is of some value as attesting the strong Eleu-
sinian colour that has spread over part of the Thesmophoria.
Neither does it appear quite evident at what point of time
in the long festival the swine-sacrifice occurred. There is
much to be said for Dr. Frazer's view that the throwing the
live pigs into the vault and the fetching up the remnants of
the last year's sacrifice were two parts of the same ceremony
occurring on the same day. Only if we conscientiously abide
by the evidence of the accent, and ascribe all the ritual men-
tioned by Lucian’s scholiast to the day called feapodopla, this
we know to have been the tenth day, and therefore we cannot,
on this hypothesis, accept Dr. Frazer’s explanation of xdfodos
and &vodos, for these latter rituals fell on the eleventh of the
month®, More important still is the question as to the earlier
or later significance of the swine-sacrifice. Were the animals
thrown in merely as gifts to the earth-goddesses, or as incarna-
tions of the divinities themselves? The latter is Dr. Frazer’s
view, but the evidence is not sufficient to establish it. The
pig is, no doubt, their sacred animal here and elsewhere in the
Greek world; no doubt it was to them as well probably as to
Plouton-Eubouleus that the Athenians of the later period
believed it was offered in this Thesmophorian ritual, just as
at Potniae we hear of two sucking-pigs being thrown down
into a hole as a sacrifice to Demeter and Kore'. And
the eating of swine's flesh which is attested of the worshippers
in the Attic Thesmophoria may be connected with this ritual
at the Megaron, and very probably may have been a sacra-
mental meal *®, But sacramental union with the divinity
does not demand the belief that the divinity is incarnate in the

s Rohde, loc. cit., relying on the mos™. Thisevidence, which isall that
accentuation @espopopla (Photius and  he can urge, is slight, but of some value.
Lucians scholiast), places it at Hali-
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animal ®, though this belief may be traced in other Hellenic
cults; if the deity and the worshippers partake of the same
food, the sacramental bond is sufficiently strong. Therefore
sacramental eating of animal food ought not to be always
taken as proof of a direct theriomorphic conception. The
flesh thrown into the vault was supposed to be devoured by
the snakes that were kept there, and the women made a loud
clapping to drive away the snakes before they ventured down.
Now, though Demeter and Kore are nowhere identified with
the snake, having become detached from the earth-goddess after
the anthropomorphic conception of the latter had come to pre-
vail, yet this animal that was once the incarnation of the earth-
spirit remains the familiar representative of the chthonian
goddesses of the Olympian period. Therefore, as these god-
desses may in some sense have been supposed to have partaken
of the swine’s flesh that was thrown down to them, the
remnants would be regarded as charged with part of their
divinity, and would be valuable objects to show over the fields.
But no Greek legend or ritual reveals any sense of the identity
between Demeter and the pig.

The ceremony just examined shows us this at least, that the
main purpose of the Thesmophoria was to secure the fertility
of the field, and probably also to promote human fecundity ;
and that the divinities to whom it was consecrated, being earth-
deities, possessed both a chthonian and an agricultural
character, and could bless their worshippers both with the
fruits of the field and the fruit of the womb. And it shows us
that by no means the whole of the Thesmophoria was plunois®;
for the service in connexion with the vaults contains no allu-
sion to the famous myth, but is pure ritual, not arising from
but itself generating the myth of Eubouleus. The women
who ascend and descend are obviously not embodiments of
Kore and Demeter; they dance no dance, but perform litur-

* Vide my article on “Sacrificial Com-- it is altogether ignored by Miss Harri-
munion’ in Greek religion, Hibbert son, Prolsgomena, pp. 121-131; the Rape

Journal, 1904, pp- 319-321. of Persephone was merely a story arising,
b This element in the Thesmophoria she thinks, from the ritual, but she does

has been exaggerated by Rohde in his  not explain this.
criticism of the scholiast, loc. cit. : but
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gical functions and minister to certain altars. But their
service was probably in its origin no mere gift-sacrifice, and
perhaps was never regarded as wholly this and nothing more.
We have no hint that in any Hellenic ritual the serpent was
ever offered to any divinity as food or as a gift-offering; we
must suppose, therefore, that the mimic serpents were conse-
crated to the sacred vault, because they were the animals
specially charged with the power of the nether earth-spirit ;
the pig was regarded in the same light, and therefore the same
significance probably attached at one time to the act of
throwing in the swine; for the same reason sucking-pigs were
chosen at Potniae as more likely to refresh and rejuvenate the
energies of the earth. We may regard then this part of the
Thesmophorian ritual at Athens as a survival of ancient magic,
used to stimulate the fertilizing powers of the soil. Yet in the
earliest period it might be accompanied by prayers, and by
real gift-offerings to the goddesses. For prayers, spells, and
gift-offerings are religious acts which, though arising from two
different views of the divine nature, are often of simultaneous
occurrence in very early phases of religion® The women in
the Attic ritual certainly prayed®; and cereal offerings, as
thank-offerings for crops, probably formed part of the Thesmo-
phoria sacrifice™®¢: but it is clear also that some form of
animal-oblation was essential, not only at Athens, but at
Eretria and Cyrene ™ 12, Some such ritual, possibly the
swine-offering just considered, was probably associated with
the ceremony known as the dlwypa or dmodlwypa ™', which
Hesychius informs us was the name of a sacrifice at the Thesmo-
phoria. His statement, which lacks all context or setting, is
one more of the disiccta membra, out of which we have to piece
together an organic whole, if possible. Could this ¢ pursuit’
be the chasing of the bridegroom and ravisher by the women,
as Pallas and Artemis tried to chase Pluto in the poetical
versions of the story®. The name fvola makes against this

% ] have endeavoured to show this at € This is Gerhard’s view, 4&ad. Ab-
somelengthin Hibbert Lectures,p.168,%c.  Aandl. 2, p. 340 : one of the objections

b Aristoph. Thesmoph. 295 (quoted to it is that it supposes naturally a male
Artemis, K. 73). participant in the ritual.
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view, and it would be a mistake to suppose that every part of
the varied ceremony was the mimetic representation of the
myth. Pursuit at sacrifice was, as Dr. Frazer remarks, com-
mon ; but there are two kinds of pursuit: the priest may have
to fly because he has slain a sacred animal ; or he himself may
pursue one of those who are present at the altar with simulated
intent to kill ; and this is a relic of a prior human sacrifice.
Now, as the above writer has abundantly shown, such sacrifices
have been fairly common in the worship of the earth-spirit
among different races, and the primitive agricultural ritual all
over the world, as we have seen, is darkened by the frequent
suggestion of human bloodshed.

Some such pretence of what was once a reality may explain
the 3{wypa in the Thesmophoria ; and that this is not an idle
conjecture seems to appear from the Corinthian legend refer-
ring to the institution of a Demeter-cult there which was
doubtless the Thesmophoria 7 : the first priestess to whom
Demeter revealed her secret mysteries was an old woman
called Melissa (a name of sacerdotal significance in Demeter’s
and other cults %) : the other women came and surrounded her,
coaxing and imploring her to communicate them; at last,
wroth at her stubborn refusal, they tore her to pieces. The
story was by no means len zrovalo; but interpreted back-
wards it may yield this possible sense—the Thesmophoria at
Corinth, as elsewhere, were in the hands of married women,
who cherished a secret ritual, and retained, perhaps in some
simulated ceremony, a faint reminiscence of the sacrificial death
of their priestess, and who invented, as usual, a single and
special incident to account for it. We shall find similar myths
of importance in the cults of Dionysos. The legend of the
AtBopBdAwa, the festival of Troezen 3 b in honour of Damia and
Auxesia, other names for the two earth-goddesses of vegeta-
tion, is of great interest as probably belonging to the same
group of religious phenomena : two maidens came there from
Crete and lost their life by stoning in a civic tumult, and the
¢ festival of the stone-throwing ' was instituted in their honour.
We seem to trace here the effects of the world-wide savage
dogma that ‘ blood must water the earth to make things grow,’
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the worshippers in the vegetation-ritual drawing blood from
each other with stones, and inventing a myth that probably
embalms a tradition of the death of the vegetation-deity.
May we also explain those mysterious lines (165-167) that
seem like an interpolation in the Homeric hymn to Demeter,
part of the prophecy of the goddess about her fosterling
Demiphon, ¢ And over him (or in his honour) at certain seasons
of the revolving years all day long the sons of the Eleusinians
ever mingle the fell battle-shout and join in war, as an allu-
sion to combats half real, half mimic, waged over the corn-
field to sprinkle the earth with blood? Combats, either sham
or serious, seem not infrequently to have formed the finale
of vegetation-ceremonies, and one such may have been the
Eleusinian BaA\nris, or ritualistic stone-throwing, with which
the functionary known as lepeds Awoddpos may have been
connected .

This gloss of Hesychius then has some value, but his other
on the word (nufa, the name of another sacrificial act in the
Attic Thesmophoria™m, has none; for the text is partly corrupt,
and all that might be said about it would be useless conjecture,

Coming now to the third day of the festival we find better
information at this point : the day was called vyoreia, the day
of fasting and mortification, when the officiating women had
apparently little in the way of ritual to perform, and when the
public business of the community was suspended ™ %>k, 'We
are not told that the rule of abstinence applied to the men; it
is only the women who are said to have fasted ‘seated on the
ground ®% Of course they said that they did so because
Demeter in her sorrow had done the same, just as they said
that they indulged in ribaldry because Iambe had done so.

a Cf. the beating and stone-throwing
in the Feriae Ancillarum on the Nonae
Caprotinae, probably a harvest-festival
in honour of Juno, Plut. ¥it. Rom. 29:
for the oxdupara on that occasion vide
Vit. Camill. 33; Warde Fowler, Roman
Festivals,pp.175,176: for the Eleusinian
BaAAgris vide Athenae. 406 D (Hero-
cults, R. 54): cf. legend of stoning in
the vegetation-ritual of Artemis at Ka-

phyae, Cults, vol. 2, p. 428. Usener
in Archiv f. Religionswissensch 1904,
pp. 297-313, examines a number of
ceremonious combats of this type, and ex-
plains them as cathartic ritual, descend-
ing probably from a mimetic combat of
the persons representing Summer and
Winter. It is doubtful if all the cases
can be explained by any single theory.
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Similarly, the rule that the women must not eat the seeds of
the pomegranate in the Thesmophoria ™, was naturally ex-
plained by the story of Persephone, and the spell which bound
her to the lower world through her imprudent eating of this
fruit ; but we may suspect that the taboo was independent of
the myth, for we find it again in the ritual at Lykosura of
Despoina, whose legend by no means coincides at all points
with Persephone’s 1¥; the reason for this avoidance of the
pomegranate may have been the blood-red colour which made
it ominous, while in other cults a brighter symbolism may have
attached to it® At least, as regards the women’s fast in
general, we need not suppose that it was mimetic or dramatic
at all, though this is usually the view of the moderns who
often commit the same error of #orepor mpdrepor as the ancients.
In most religions, our own included, the fasts are explained
by holy legends. Here at least there is no need for one.
Fasting and other rules of abstinence have in the liturgies of
ancient cults a distinct agrarian value, and will be resorted to
at critical periods of the agrarian year, such as the period of
sowing. Besides fasting, the women were supposed to abstain
from sexual intercourse, according to Ovid for nine days™ °.
The women who went down into the vault had to observe
ritualistic purity for three days”, and certain herbs that were
supposed to exercise a chastening effect on the temperament
were strewn under the beds of the matrons ™ ¥ 2.

The day after the Nnorela, the closing day of the whole
festival, was the KaAAtyéveta. Probably, from the name of the
religious celebration, there emerged a female personality,
5 Ka\uyévewa, sometimes identified with Demeter, sometimes
with Ge, or regarded as a subordinate divinity closely
associated with the former®. It is most improbable that the
word in this precise form should originally have had the value
of a feminine divine name, for no festival was ever directly

s Vide Aphrodite, vol. 2, p.696, notec.  intercourse, replied *after lawful inter-

b Theano, the Pythagorean woman- courseat once, after adulterous, never **4,”
philosopher, on being consulted by a  This is the modern and ethical as
woman how soon it was permissible to  distinct from the ritualistic view,

enter the Thesmophorion after sexual ¢ Vide Hero-cults, R. 335.
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called by the simple personal name of a divinity. It is likely
that the earliest form was the neuter plural, the most frequent
form of festival-names, and Alkiphron ™®, and probably a Sici-
lian inscription give us ra KaMuyévewa®: and this may be
interpreted as the feast of Ka\\werijs, a natural appellative of
Demeter or Kore, to whom alone all throughout the Greek
world the Thesmophoria were consecrated. It is probable that
the fictitious personal Kalligeneia was commonly invoked in
later times, for Plutarch seems to regard the Eretrian festival
as a noteworthy exception, in that the women did not ‘ invoke
Kalligeneia’ in its celebration 78, Now KaA\iyevijs designates
sthe goddess of fair offspring,’ or the goddess who gives fair
offspring,’ or rather both meanings could combine in the word.
We may suppose then that the women’s festival appropriately
closed with the old-time prayer of the women for beautiful
children. And if the prayer was accompanied by the belief
that on this day the mother regained her fair daughter, we
should recognize a stratum of religious thought concerning
Demeter that is older than and alien to the ‘classical * legend.
For Demeter must be supposed, on this hypothesis, to be
living below the earth as an ancient earth-goddess reunited
with her corn-daughter: we cannot imagine that Kore was
thought to return to the earth to gladden her mother above in
late October®.

There is only one more fact recorded of the Attic Thesmo-
phoria that may prove to be of importance, namely, the
release of prisoners during the festival™®, The same indul-
gence prevailed, apparently, at the Dionysia and Pan-
athenaica®, and it may have been a common practice at
many state-festivals in Greece. The original idea which
suggested it may have been that law and order could be sus-

a C. L Gr. Sic. It.205. Vide Demeter,
R. 104.

b Usener's view that Kalligeneia is
a mere ‘sonder-gottheit, a primitive
functional daimon, appears to me very
improbable, Gitternamen, p. 122 : vide
discussion in chapter on Hero-cults, It
is possible that 7d xaAAryévea was
originally an impersonal word = *the

ritual to procure fair offspring,” and
that the Eretrians were merely singular
in not having evolved the personal
rkaAAiyévaa from it : but this view need
not mean that 7d kaAAyéveia was origin-
ally a ‘godless’ ritual, without reference
to Demeter or her myth,
¢ Vide vol. 5, Dionysos R. 127 ™.
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pended during a short period of licence which was especially
common at ceremonies connected with the crops. When once
the release of prisoners became an established rule at these
most ancient festivals, mere civic sympathy and kindness
might lead to the introduction of it at later feasts of a different
character. Part of the Thesmophoria was joyous,and we hear
of feasting; it is only the third day that was sorrowful. If
this was the day on which the prisoners were released, we may
explain the custom by means of the same explanation as I
have suggested for the curious law that no one might lay
a suppliant bough on the altar during the Eleusinia*; what-
ever is associated with enmity or strife must be rigidly tabooed
during a piacular and sorrowful ritual.

Before endeavouring to sum up the results of this survey of
Attic ritual, we must see if the records of the Thesmophoria
in other parts of Greece can add any further fact of importance
to the general account, beyond that which has been already
noted, the universal exclusion of men. Of the Eretrian rite
one other detail is known of some anthropological interest ;
the women did not use fire, but the sun’s heat, for cooking
their meat. We may gather from this that the more ancient
culinary process of drying meat in the sun survived for sacri-
ficial purposes®. But probably the Eretrian custom has more
significance than this ; the women must maintain a high degree
of ritualistic purity, and the sun’s fire was purer than that of
the domestic hearthe. It is also possible that in the ancient
period of the Eretrian calendar the sowing-time was regarded
as the beginning of the new year, and that the domestic fire
was extinguished in obedience to a rule of purification that
was commonly observed at this period. Something too may
be gathered from Pausanias’ record of a Megarian ritual o
Near their Prytaneum was a rock called 'AvaxAifpa, ¢ the rock of
invocation,” so named, as they said, because here in her wander-
ing search Demeter called out the name of her lost daughter,
and the Megarian women still do to this day in accordance

s Vide Hibbert Lectures, p. 114. act of drying meat in the sun.
b Frazer, Golden Bough®, 1, p. 339, ¢ Cf. another example of this idea in
gives other instances of the ritualistic  Apollo-cult, R. 128%,
FARNELL. 1Nl H
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doubt but that this was

part of the Megarian Thesmophoria, especially as he mentions
a temple of Demeter Thesmophoros not far from the Pryta-

neum; and that the ritual here, as at Athens,
We know nothing more of the Laconian

a mimetic element *

contained

Thesmophoria % except that it lasted three days, which perhaps

was the rule in the later perio

from Alkiphron.

d at Athens as we may gather
And of the ritual in other places, where

Thesmophoria are definitely attested, it remains to notice only
the following facts: at Delos the festival appears to have

been consecrated in part to the
to have possessed an agrarian character,

¢goddess of sorrow®,’ and
for certain loaves

baked for a celebration called MeyaAdpria were consecrated to

ai Oeopodpdpor (feal), and the Delian offering to Demeter of the
pregnant sow suggests that the object of the festival was
the same here as at Athens, to secure the fertility of the
human family, of the flocks and of the crops °1: at Rhodes
we hear the *purifications before the Thesmophoria,’ and
doubtless these were of the same kind and of the same
ritualistic value as at Athens%: at Miletos a doubtful citation
in Stephanus seems to point to a local practice of placing the
pine-bough under the beds of the Thesmophoriazusae, we
should suppose for the same purifying purpose as that for

* The sacred character of the stone
itself may be a relic of Mycenaean stone-
worship when the deity was invoked
to come to the stone; but the mi-
metic fashion of aiding Demeter in the
search by calling out the name of her
daughter may have been a real feature
of the Thesmophoria: cf. the citations
from Servius about the ritual of the
matrons at the cross-roads (R. 107%):
the first points to meetings of married
women with torches in their hands at
the cross-roads calling on Kore, and
this suggests a Thesmophorian rite :
the second citation is confused—rwusiici
who have no place in the Thesmophoria
take the place of mafronae—and Arte-
mis (= Hekate) is joined with Demeter.

But the latter point is not difficult to
explain: the matrons with torches meet
at the cross-roads before they start on
their ceremonious march over the fields;
but the cross-roads, where the way was
doubtful, would be the natural place for
Demeter in her search to call aloud the
name of her daughter: the cross-roads
also were sacred to Hekate Tplodos, who
also carried torches—hence Hekate
comes into the * Homeric® story of the
quest. The matrons' ritual may have
originated in pure religious magic; it
would become pipnos as the myth grew
and absorbed it: but it is hazardous to
assume a period of the Thesmophoria
so called when Demeter was not in it.
b Vide supra, p. 71.
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which the willow was used at Athens, only that, according to
Lucian’s scholiast, the pine-bough was a symbol of generation
rather than a help to chastity 1°°: at Ephesos an inscription of
the Roman period speaks of a yearly sacrifice offered by the
associates of a mystery to Demeter Thesmophoros and Karpo-
phoros, suggesting that here also the goddess under the former
title was worshipped as the divinity of the fruits of the earth .
Finally, certain details are given us of the Syracusan Thesmo-
phoria %, from which we gather that part of the ritual at
least closely resembled the Athenian: the feast was a ten
days’ celebration, during which the women seem to have
retired to a house on the Acropolis®. Again, we hear of the
aloxpoloyla, the ceremonious ribaldry, and of certain indecencies
of ritual, cakes moulded to resemble the pudenda muliebria
being carried prominently in the procession; the aloxpoloyia
was here also explained by reference to the story of Iambe,
and the festival fell about the time of the autumn sowing ;
according to Diodorus, an ancient fashion of dress prevailed
during the period.

In the catalogue of Greek Thesmophoria I have ventured
to include certain local ceremonies where there is no explicit
record of the festival-name, but the details recounted make
for believing that it was that with which we are dealing. For
instance, Pausanias gives us a singular account of the ritual in
the temple of Demeter Mvoia at Pellene®, a name that may
designate the goddess of “mystic” cult ; on the third day of
a nine-days’ celebration® the men retired from the temple,
leaving the women alone, who then performed certain religious
functions by night; the exclusion of males was so absolute
that even the male dog was tabooed, as in the palace of
Tennyson's *Princess’; ‘on the next day the men returned,

s Diodorus, if his rather vague words
are to be pressed, implies that the whole
city (and the male sex) took part in it:
this would be quite possible, and may
have often happened without infringing
the principle that the inner mystery of
the Thesmophoria was exclusively the
privilege of the women.

® The number nine points to Thesmo-
phoria: in Ovid’s account of the Cypriote
Thesmophoria the period of purity lasts
nine days; and in the Homeric Hymn,
which reflects certain features of the
Thesmophoria, Demeter’s search lasts
nine days.

H 2
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and both sexes indulged in ridicule and ribaldry in turn, the
one against the other.” We cannot be quite sure that this was
the Thesmophoria, for partial exclusion of men and a cere-
monious kind of ribaldry we have found in the Attic Haloa
also, but the nightly performance of the nine-days’ rites at
Pellene somewhat justifies the belief. Again, the ritual that
Pausanias describes as performed in a grove called ITvpala
(perhaps a name of the wheat-goddess), and the temple of
Demeter Ilpooracia® and Kore on the road to Phlius near
Sicyon, may possibly have been a local form of the Thesmo-
phoria™®: the men held a feast in this temple, but another
sacred building was given up to an exclusive festival of the
women, and there stood in it statues of Demeter, Kore, and
Dionysos, all of which were muffled except the faces. If this
ritual were the Thesmophoria, which is of course uncertain, those
whohold that the name designates the goddessof marriage might
quote this record as countenancing their theory, for the place
where the women’s ceremony occurred was called the Nupgar :
but this should not be interpreted as the ‘ house of the goddess
of marriage,’ but merely as the ‘ house of the bride,’ just as
‘ Parthenon’ is the ‘ house of the maid.” This interesting fact
is surely better interpreted by the supposition that the bride
was Persephone, who was united in this building to Dionysos
in a lepds ydpuos, though it must remain uncertain whether it
was this sacred marriage that the women acted on that night
of their mystery.

For nowhere in the accounts of the Thesmophoria is there
any express statement found concerning any dramatic repre-
sentation of a marriage. Theogamiae, or rituals commemo-
rating the union of Persephone and the god of the lower
world, certainly occurred in the Greek states : and are especially
attested for Sicily and the neighbourhood of Tralles% 162;
and from Greece it penetrated Roman ritual in the form of
the marriage of Orcus and Ceres, a ceremony in which wine
was rigorously excluded, and which may have been associated

* The goddess who stands before’ cf. the two meanings, local and quasi-
the granary or corn-field, and therefore immaterial, of Apollo Hpoorarfpios.
the goddess who * protects from harm’:
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with the Ludi Tarentini mentioned by Varro as instituted in
accordance with a Sibylline oracle in honour of Dis Pater and
Proserpine s, The latter lasted three nights, and dark-
coloured victims were offered. Now much of the ritual in
honour of Flora and Bona Dea reminds us vividly of the
Thesmophoria, the exclusion of men, the sexual licence, the
beating with rods, and yet may be old Italian® Nevertheless,
we are expressly told that the whole service of Ceres in Rome
was Greek, administered by Greek priestesses and in the
Greek language '". Dionysius of Halikarnassos, under the
influence of the legend of Pallas and Pallantion, traces
the Roman Ceres-cult back to Arcadia, mentioning that in
Rome, as in Greece, the administration was in the hands of
women, and that the ritual excluded wine: but Cicero with
more caution and truth connects it with Naples—where we find
mention of a priestess of Demeter Thesmophoros—or Velia 197,
and another record affirms its association in the times of the
Gracchi with the cult of Henna, in which the same exclusion
of the male sex was the rule%®. And the Bona Dea herself
borrowed—probably through Tarentum—part at least of her
ritual directly from a Greek cult-centre, for the name ‘ Damium’
applied to her sacrifice, * Damia’ to the goddess, ‘ Damiatrix’
to the priestess®, point surely to the Epidaurian-Aeginetan
worship %2, With these proofs of strong Greek influence, we
cannot avoid the belief that the Thesmophoria itself, the oldest
and most universal of the Greek Demeter-feasts, was intro-
duced into the Roman state ; and though the name does not
occur in the calendar of the Roman religion, we have sufficient
proof of the rite as a Roman ordinance in the celebration of
the ¢ Ieiunium Cereris,’ the fast of Ceres, falling on the fourth
of October, and corresponding in name and more or less in
time to the Attic Nnorela®. Nevertheless, the marriage of
Orcus and Ceres could have been no part of a Roman
Thesmophoria, for this was celebrated by the Pontifices, and

» Vide W. Fowler, Roman Festivals, feel that this hypothesis so naturally
Pp. 102-106. applies to the facts as the theory of
b Fowler, op. cit. p. 106, suggests importation from Greece.
as possible ‘an Italian origin for ¢ Vide Roscher, Lexikon, 1, p. 863 ;
the whole group of names.” I do not Livy 36. 37 : it lasted nine days,
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the Romans would hardly have been likely to abandon the
rigid Thesmophorian rule of the exclusion of men.

There is one last question about the ritual of the Thesmo-
phoria, to which a certain answer would contribute something
to our knowledge of the goddess; were the offerings always
mpdAa, that is to say, was wine always excluded? We should
believe this to have been the rule if we believed Dionysius’
statement, who speaks as if the sober sacrifice was the rule of
all the Demeter cults whether in Italy or Greece . That
he was wrong about Italy we have Vergil’s testimony, aided
by Servius®; and he was wrong about Greece: for wine is
explicitly mentioned among the offerings to Demeter at Cos®,
it was used in ceremonies connected with her feasts; as at the
Haloa ™ and in the mystery-rites at Andania®*®. The jest in
Aristophanes about the flagon of wine dressed up as a baby,
smuggled in by one of the Thesmophoriazusae at the Nyorela,
only suggests that it was tabooed on this particular day, but
not necessarily throughout the whole festival: on the other
hand, it was specially excluded from the rites of the Despoinae
at Olympia'8., The peint is of some interest because the
ordinance against wine was fairly common in the primitive
ritual of the earth-goddess and of deities akin to her?®,

We may now endeavour to gather certain results of value
from this tangle of detail. The festival bears about it the
signs of extreme antiquity, while the name ‘ Demeter,’ and
the rule which excluded slaves from any participation in it *5%,
may deter us from regarding it as the heritage of a pre-Hellenic
population in Greece. At no point does it reflect the higher
life of the Greek Polis, or the institution of ‘ Aryan’ mono-
gamic marriage. It has been supposed, for reasons that will be
considered below, to show the imprint of a ‘ matriarchal ’ type
of society 9; but if we confine the question here to its signifi-
cance as a marriage festival, it is difficult to see how either the

% Georg, 1. 344 with Servius' com- seem to explain the Roman rule, R.

ment. 109*, that in the Sacra Cereris the name
b Geogr. Reg. 5. 2. of father must never be mentioned: but
¢ Videp.55; vol. 1, pp. 88-89; vol. 2, Servius adds that the daughter’s name
p. 664, note a. was tabooed also, and here the theory

4 The ‘matriarchal’ theory might at once breaks down.
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patriarchal or matriarchal theory can draw any support from
the ritual of a festival that does not seem to have concerned
itself with any form of marriage whatever. It is obviously
concerned solely with the fertility of the field and the fertility
of the womb. The women ceremoniously marching over the
land with torches are figures of a world-wide agricultural
ritual, intended to evoke the fructifying warmth of the earth
or the personal agency of the earth-spirit *; it was usual to
kill some one or shed blood on such occasion, and somebody
probably once was killed or blood was shed in the Thesmo-
phoria ; it was usual to strew sacred flesh as religious manure
over the land, and this purpose was served by the decaying
pigs and the functions of the avrAnmpiar: the rules of sexual
abstinence and ritualistic purity enforced upon the Thesmo-
phoriazusae may be explained by the widespread belief that
the ministers of an agrarian ritual should discipline their
bodies beforehand, in order that virtue may the better come
out of them when it is needed. On the other hand, cereal
ceremonies at certain times of the year have been often marked
by wild sexual licence and indulgence, either because by the
logic of sympathetic magic such practices are supposed to

increase the fertilizing streng

th of the earth, or because a

period of fasting and mortification has preceded, and, the devil
having been thus cast out, the human temperament feels it
may risk a carnival ". Now there was no sexual indulgence
at the Thesmophoria, for the men were rigorously excluded,

and the Christian fathers wo
severe in their moral censures,

uld not perhaps have been so

had their knowledge of other

pagan ritual, that Christianity was obliged for a very long

* With a like purpose, namely to
increase the fertilizing warmth of the
earth, lighted torches were flung into
a pit as offerings to Kore at Argos %4,

b The rule of chastity prevailed at
the Skirra, another agricultural festi-
val, see p. 40, note C; of. Anthrop. Journ.
1901, p. 307, among the native tribes
of Manipur. sometimes sexual licence
and drunken debauchery prevail at

harvest-festivals, sometimes chastity is
required : cf. the idea that ‘the breach
of sexual Jaws might be punished by
sterility of the land,” Frazer, Golden
Bough?, vol. 3, p. 213. The instances
of sexual indulgence, probably for a cere-
monious purpose originally, in agrarian
festivals are too numerous to need
quoting.
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time to tolerate, been wider: but there was aloyxpoAoyla®,
badinage of an undoubtedly indecent kind, usually among the
women themselves, but sometimes between both sexes; and
this was no mere casual and licentious jex d'esprit, the coarse-
ness of a crowd of vulgar revellers, but a ceremonious duty
steadily performed by matrons whose standard of chastity was
probably as high as ours and ideas of refinement in other
respects very like our own: the object of this, as of all the
rest of the ritual, being to stimulate the fertilizing powers of
the earth and the human frame?®. Again, the practice of
beating the bodies of the worshippers with wands of some
sacred wood has been often in vogue as a fertilizing charm
which quickens the generative powers for the purposes both
of vegetation-magic and of human productiveness: a salient
instance is the ceremony of the Lupercalia, though there the
beating was with thongs of hide, probably cut from some
sacred animal ; it occurred also in the Greek ritual of Demeter,
probably the Thesmophoria, according to a gloss of Hesychius
who speaks of the rods of plaited bark with which they beat
each other in the Demeter-feast %.

The divinity or divinities then of the Thesmophoria were
worshipped not as political powers or marriage-goddesses, but
as powers of fertility and vegetation, and—we must also add—
of the lower world. For it is the chthonian idea and its
ghostly associations that explain why so much of the ritual
was performed at night, why one at least of the days was
amodpas or papa so that no public business® could be done 722,
probably why no crowns of flowers® could be worn by the
Thesmophoriazusae %, and finally why the ceremonial vest-
ments of the goddesses—at least at Syracuse %__were purple,
a colour proper also to the Eumenides.

The above analysis of the festival seems finally to rule out

® Cf.75% 85, 103: alsoatthe Haloa', another context.
and in the worship of Damia and Au- ¢ Public business was not suspended
xesia ®, on every festival day, cf. Dionysos, R.
b We must dm.mgmsh ritualistic  127°
aloxporoyia from the ritual of cursing, 4 Cf. the similar prohibition in the
which has also its place in Greek re- worship of the Charites at Paros, Apoll.
ligion and which will be examined in B4l 3. 15, 7.
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the two usual explanations of Thesmophoros, which refer the
word to the ordinances of the state or of human marriage ;
and the other explanations hitherto noticed do not appear
satisfactory. The most sensible proposed by antiquity is that
given by the unknown scholiast on Lucian or by the excellent
authority whom he reproduces: that she was called deopodpipos
because she taught men the @eopol of agriculture: at least this
interpretation of the word is not in violent conflict with the
ritual of the Thesmophoria, as the others are. Still it is
linguistically most improbable that a deity who taught the
rules of agriculture should have acquired at a very early
period of the language the name of the ¢ Law-Bringer,’ simply
from her agrarian teaching. For Oeopds in the meaning of
¢ ordinance’ or ‘rule’ is never found in any specialized sense,
whether religious, social, or utilitarian 2

The appellative is very old, and in the pre-Homeric period
the word Oeocuds may have borne different meanings, logically
derivable from its root-significance, but afterwards lost. An.
archaic inscription of Olympia® presents us with the word in
a peculiar dialect-form, and probably in the signification of
xriipa or ‘landed property’; and in a Boeotian inscription
of the latter part of the third century B.C. we find réfuios
used of money placed out on loan ®. Somewhat akin to these
is the meaning for which Anacreon is quoted as an authority 9,
who used fespds as equivalent to yoavpds, that which one
‘lays down’ or ‘ piles up.’ It is natural to suppose that the
poet preserved an obsolete Ionic usage ; and the ethnography

s The statement that Homer uses the
word as specialized to mean themarriage-
law, occasionally made in careless ac-
counts of the Thesmophoria, is an inex-
cusable error. Besides the passage in
the Odyssey quoted above there are, so
far as I am aware, only two instances
of its association with marriage or the
marriage-bed in Greek literature, Plut.
p- 138 A (quoted R. 72), and Ael. Var.
Hist. 12. 47 (the others quoted by
Bloch, Roscher’s Lex. 2, p. 1329 are not
to the point). But English would
supply us with endless instances of

¢Law’ or ‘Ordinance’ applied explicitly
to the marriage-rite, yet neither word is
an equivalent for marriage.

b Collitz, Dialect. Inscr. (Blass) 11543
Hell, Journ. 2, p. 365 (Comparetti);
Meister, Die griech. Dial. 2, p. 21:
Blass’s interpretation of the word as =
KTfjpa seems to me more probable than
Meister’s, who explains it as ‘sacrifice,’
for the obscure inscription seems cer-
tainly to refer to property rather than
to ritual,

¢ Cauer, Delect.?, 295, 1. 65.

4 Bergk, Poet. Lyr. Frag. 68,
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of the Thesmophoria is predominantly Ionic®. Being well
aware of the danger of etymologizing on the prehistoric
meanings of words, I venture the suggestion that feopogddpos
originally bore the simple and material sense of ‘the bringer
of treasure or riches,’ a meaning which is appropriate to the
goddess of corn and the lower world, which accords with
a ritual that obviously aimed at purely material blessings,
and which explains the occasional association of Demeter
Oeopogpdpos and Kapmopdpos.

There is one last question to consider, and to solve if
possible, concerning the Thesmophoria. Why were the men
excluded, and the mystery-play and the agrarian ritual wholly
or almost wholly in the hands of women? In considering it
we must also ask why female ministration was predominant
in other Attic Demeter-festivals of an agrarian character, such
as the Skirra, Haloa, and Kalamaia? The problem is more
important than may at first sight appear to the student of
Greek religion, for it is part of a larger one that continually
confronts him, the relations of the sexes in classical ritual and
their historical significance. Without raising the larger ques-
tion for the moment, we may feel inclined to accept the
solution that Dr. Jevons offers in his /ntroduction to the Study
of Religion: the invention of agriculture and the cultivation
of cereals, whereby society advanced beyond the hunting-
stage, was the achievement of women ; they discovered the
value of wild oats, they first broke the ground, and still among
modern savage tribes as, to some extent, according to Tacitus
among the ancient Germans, the warrior despises the tilling
of the soil and leaves this hard and important occupation in
the hands of the women : therefore even under a more ad-
vanced system of civilization the women still retain their
privilege of administering the agrarian ritual® It is an

* There is reason for believing that
the Dorians were expressly excluded at
Paros from the ritual of Demeter and
Kore, vide Geogr. Reg. s. v. Paros.

® The theory gains in plausibility if
we leave the totemistic hypothesis, on
which Dr. Jevons bases it, severely

alone: according to this writer, some
kind of cereal plant happened to become
the women's totem : hence, he supposes,
the origin of agriculture and the women’s
worship of an agrarian divinity: this
part of his theory is one of the many
instances among modern students of
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attractive view for students of Hellenic religion, because it
seems to explain the Demeter-legend and the phenomenon
of the Thesmophoria, Skirra, and similar festivals.

But it cannot claim to be more than an a priori hypothesis,
because in regard to the civilizations of the past the beginnings
of agriculture lie remotely beyond our ken; and as regards
our contemporary wild races, we have not as far as I am
aware detected any in the actual process of inventing agricul-
ture, and we have only a few legends for our evidence®. For
the fact that lazy and demoralized men in any stage of society
have been prone to leave the hard work in the fields to the
women can hardly help us to prove the actual origins of all
tillage. Nor is it hard to find a priori reasons against the
assumption : it seems scarcely credible that in every part of
the globe the unaided strength of women was able successfully
to battle with the immense difficulties in the way of converting
swamp and forest into tilth-land : or that the importance of
the new food-supply would not soon have been so obvious
that male industry would have been attracted to the work
before a religious taboo could have had time to arise. Again,
Greek religious legend has preserved no remembrance of
women as the apostles of the new agriculture : it was natural
to believe that the earth-goddess had revealed it, and the
pious myth concerning Demeter was accepted in most parts
of Greece, though Hera’s claim to the honour was preferred
in Argolis®, and perhaps Athena’s at Athens; but it was
to men not women that the mystery was first shown, to
Triptolemos at Eleusis or to the hero Argos in the Argolid.
And Greece and the adjacent lands have many other heroes

Comparative Religion of inordinate
totemistic bias : as regards Greece there
is not the shadow of any evidence for
a com-lotem.

s It is supposed that the cultivation
of maize among the Iroquois was only
begun a short time before the arrival of
the Europeans, and the art was appa-
rently entirelyin the handsof the women:
and the women claimed to own the land,
a kind of gynaecocracy with descent

through the female generally prevailing
according to Peabody Museum Reporls,
vol. 3, p.207. Wenote also the curions
story told by the Basutos that com-
cultivation was discovered through the
jealousy of a woman who gave some
ears of wild com to a rival supposing
them to be poison, but found to her
disappointment that they were very
nutritions, Casalis, Les Bassoulos, p. 255+
b Vide Hera, R, 13*
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of agriculture and horticulture, Eunostos, Kyamites, Ari-
staeus, Lityerses, the robust pair of the Aloadae, perhaps Linos,
Skephros, Leimon, and Hyacinthos, and some of these were
inventors in their special domains; here and there we find
one or two vegetation-heroines, a Charila or Erigone, that may
assist growth but are not said to have invented anything at all.
Finally the legends concerning the propagation of the vine
recognize only men as the apostles of the new science. It
seems then that Greek folk-lore is against Dr. Jevons’ hypo-
thesis ; and this negative evidence is important because in the
fact which he assumes to explain this important feature of the
Thesmophoria, if it were a fact, would be just one of those
which would imprint itself upon legend. Those who favour
the hypothesis can say that the legends have been tampered
with and retold by a patriarchal society, in which woman: has
lost her rights. But this at least is to confess that the hypo-
thesis draws no support from Greek legend ; meantime no
historical record is likely to come to its aid. As regards the
legends of other countries® and the primitive races of our
own time, I can find none that favours it, while the culture-
myths of the Iroquois and the Zunis mentioned by Mr. Lang®
are decidedly against it. In fact the male contempt for
agriculture, which has been used as an argument bearing on
this question of origins, though doubtfully attested by Tacitus
of the ancient Germans®, cannot be taken as characteristic of
the primitive Aryan society in general ; at least it does not
appear in the earliest literature that may be supposed to
reflect something of early Aryan feeling, for instance, in the
Icelandic, Homeric, and Vedic sagas. And if many modern
savages are glad enough to make the women work, yet others

* The pathetic legend of Bormos
among the Maryandyni seems to be
a harvest-story of the vegetation-youth
who dies like Attis and Linos: women
are not mentioned in the Bormos-ritual,
nor are they so prominent as the men in
that of Attis.

Y Myth, Ritual, and Religion, vol. 2,
PP- 54 and 63 ; the Maori myths con-
cemning the introduction of the potato

do not point to women, Anthrop. Journ.
1902, p. 183.

¢ Germania, 15. The passage proves
nothing about the exclusive prerogatives
of the women : it merely says that the
most warlike men despised peaceful
pursuits, and that the care of the houses
and fields was delegated to women, old
men, and the weakest members of the
family.
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are quoted * who will not allow them to touch the cattle, and
who therefore keep the ploughing to themselves.

The hypothesis does not seem then entitled to rank as
a vera causa explaining the problem of the Thesmophoria.

Another explanation which touches the one just examined
at certain points is supplied by a somewhat popular theory
that has been already incidentally mentioned, and has been
elaborated in one of Mr. Karl Pearson’s essays®. It may be
briefly stated thus: the matriarchal period—believed by some
anthropologists to have everywhere preceded the patriarchal—
implies descent through the female and the supremacy of
women ; these had the whole of the religion in their hands,
and were specially devoted to the worship of a goddess who—
in Europe at least—was usually an earth-goddess, and whose
rites were orgiastic and marked with sexual licence, of which
the object was to promote the fertility of the fields and the
human mother-family ; this system was gradually displaced
by the patriarchal with its male deity, but the women still
retained certain prerogatives in religion, especially in the
worship of the earth-goddess; fossilized relics of the matri-
archal society in fact still survive in the exclusion of men from
certain ceremonies, in the occasional predominance of a god-
dess over a god, in the antipathy that certain female divinities
still retained to marriage, and in the gross sexual freedom of
certain religious carnivals.

Now the theory is very attractive, and, if it were sound,
the sociological results of the study of ancient religions would
not only be of the highest importance—as they are—but
would also be fairly easy to collect: for the mother-goddess
is nearly always a prominent figure in the worship, female
ministration is tolerably frequent, and the apparent proofs of
the matriarchate are here ready to hand. But the theory

8 Crawley, Mystic Rose, p. 49 (Bechu-  170-171: the matriarchal hypothesis is
analand). advocated most enthusiastically by Miss
Y Chances of Death and other Studies Harrison in her Prolegomena in respect
in Evolution, vol. 2, pp. 1-50, * Woman  both of the Thesmophoria and most
as Witch’: that his theory is intended other phenomena of early Greek re-
to apply to the Thesmophoria and other ligion.
Demeter-ritual appears on pp. 159,
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does not stand the test, when examined in the light of
evidence which may be gleaned from the study of ancient
and primitive religions, and ancient and contemporary records
of “matriarchal’ societies®

The discussion of the matriarchate question, even when
confined to the evidence from Greek religion, yet extends far
beyond our present limits; and it is connected with many
special questions of ritual, as, for instance, the reason for the
custom, found in different parts of the world, of the inter-
change of garments between the sexes in certain ceremonies,
the reason for the self-mutilation of the priest in Anatolian
worships. For the present it is enough to mention certain
results which a more comprehensive inquiry will be found
to yield, and which decidedly weaken the force of the
theory. It is not true, in the first place, that the male
imagination and the male supremacy tend always to engender
the god and the female the goddess; on the contrary,
the religious-psychological bias of the female is sometimes
towards the male divinity, and even under the *matri-
archal’ system the god is often more frequent than the
goddess®. In the next place the ‘ matriarchal ’ system by no
means appears to carry with it of necessity the religious
supremacy of the woman ; on the contrary, it is quite usual to
find among modern savages, whose social system is based on
descent through the female, that women are excluded under
pain of death from the important tribal mysteries. Again,
the sexual distinction of divinities, when anthropomorphism
had made such a distinction possible and necessary, might
often be worked out under the pressure of ideas that have
nothing to do with the social organization of the worshippers ;
for instance, the earth would be naturally regarded as a
goddess both by the patriarchal and the ‘ matriarchal’ society,
and the religious imagination under either system might
conceive that the goddess required a male partner. Finally,

* The objections urged against it in the position of women in ancient re-
the text are the »&umé of my article in  ligion.
Archiv Religionswissensch. 1904, p. 70,  This seems true generally speaking
on * Sociological hypotheses concerning  of Africa, Australia, and North America.
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the fully developed ‘ Aryan’ system might still require, or at
least admit, the priestess®, and may relegate certain important
religious ministrations to women: and other causes than the
surviving instinct of a vanished social organization may have
been at work in this. For in certain departments of the
religious activity of the old world, and in certain realms of
the religious consciousness, the female organism may have
been regarded with psychological truth as more efficacious
and more sensitive than the male. Many ancient observers
noted that women (and effeminate men) were especially prone
to orgiastic religious seizure, and such moods were of particular
value for prophecy and for the production of important results
in nature by means of sympathetic magic. The Shamaness
is often thought more powerful than the Shaman, and there-
fore the latter will sometimes wear her dress, in order that
literally ¢ her mantle may fall on him.” Hence in the Apolline
divination, where it worked through frenzy, the woman was
often regarded as the better medium for the divine afflatus.
And, to apply these reflections to the problem of the Thesmo-
phoria, we may believe that the psychological explanation is
more probable than the sociological : that the women were
allowed exclusive ministration because they held the stronger
magic, because they could put themselves more easily into
sympathetic rapport with the earth-goddess, because the
generative powers of the latter, which the ritual desired to
maintain and to quicken, resembled more nearly their own ™.
And those who may think that the Thesmophoria can be
better explained as the survival of a licentious worship of the
earth-goddess, practised by a polyandrian society in which
women were the dominant sex, are confronted by two facts
that make against their theory: the Thesmophoria was no
¢ Walpurgisnacht’; for in spite of the aloxpoloyia chastity was

& Jt is a very noteworthy fact that
she is absolutely unknown in Vedic
ritual: in certain cases the husband
might depute his wife to sacrifice for
him, but according to one text ‘the
gods despise the offering of a woman,’
vide Hillebrandt, Vedische Opfer und

Zauber, p. 70.

b Cf. Roscoe,  Manners and Customs
of the Baganda,’ dnthrop. Journ. 190z,
p- 56, ‘The work of cultivating these
(banana) trees is entirely done by women

. . a sterile wife is said to be injurious
to a garden.’
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strictly enforced both before and during the festival ;. secondly,
the Thesmophoria was performed by married women only, and
is thus markedly distinguished from those sex-carnivals that
are regarded by Mr. Karl Pearson as the heritage of a matri-
archy.

The cults of Artemis appear at certain points to reflect the
social phenomenon known as ‘Amazonism,’ which may be,
but is not necessarily, a concomitant of the ‘ matriarchal’
organization ; but we cannot discern the impress of either of
these phenomena in the Demeter-worship.

Outside the Thesmophoria there was nowhere any rigid
exclusion of men from the ritual of the goddess. Only at
Megalopolis in the worship of Despoina, the temple to which
women had always access, was open to men not more than once
a year%3, On the other hand, in the record of the Great
Mystery of Demeter at the Arcadian town of Pheneus, no
priestess is mentioned : it is the priest who by assimilation
assumes the powers of the goddess, and works the magic ; who
wears the mask of Demeter Kibapia, and smites the ground
with rods to evoke the divine earth-powers?¥, And in the
cult of greatest prestige, the Eleusinian, the male ministrant
predominates over the female. No doubt the later prejudices
of the patriarchal monogamic system, accompanied by a cooler
and saner temper in matters of ritual, generally hampered the
woman in the free exercise of her natural religious gifts and in
the province of ecstatic magic: we shall see the austere
domestic rule taming and conventionalizing the Bacchae. In
such matters much must be attributed to the agency of social
causes.

A more difficult and still more important part of the whole
study is the examination of the Eleusinian mysteries. But
before approaching that investigation, we must look more
closely at the figure of Kore-Persephone, and pass her various
cults and cult-characteristics in rapid review.

The polytheistic imagination of the Greeks tended inevitably
towards the multiplication of forms. And this tendency was
most certain to operate in the development of the personality
of Gaia, a deity so manifold in attributes and works. Thus
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a plurality of divine beings arises, as we have already seen,
of whom the mutual relations are not always clear. It is
possible that the divine pair worshipped in Epidauros, Troezen,
Aegina, Laconia, Tarentum, and Thera %, who were usually
known as Damia and Auxesia, arose merely as vaguely con-
ceived duplicates of the earth-goddess, whose mutual affinity
the primitive worshipper did not care to define ; and we might
compare the mysterious and nameless Cretan Myrépes, whose
worship was powerful in Sicily, an undifferentiated group of
beings worshipped in one temple . On this view the identifi-
cation of Damia and Auxesia with Demeter and Kore, which
was of course certain to come, was an afterthought of the
Greeks. Certainly the functions of the two pairs are closely
allied. They are goddesses of the corn-field, for as Demeter and
Kore are "A(yofac®® * so the Aeginetan-Epidaurian divinities
are styled Oeal ’Alesiar, an epithet which probably alludes to
the dry grain®®: they are deities of child-birth, being them-
selves represented, like Adyn év ydvaow, as on their knees in
the act of bringing forth ; we hear of ribald choruses of women
in their service, which remind us of the Attic Thesmophoria,
only that the women have men leaders; and the significance
of the AwoBdé\ia in the Troezenian ritual has already been
pointed out® It is reasonable therefore to regard Damia
and Auxesia as originally mere appellatives of Demeter and
Kore themselves, and this opinion seems to draw support from
the apparent affinity of the names Damia and Demeter. But
this linguistic evidence may be deceptive, for the proper form
of the first name seems rendered doubtful since the discovery
of a fifth-century (B. C.) inscription in Aegina, in which we find
Mupia instead of Aaula®®, The explanation, therefore, of the
origin of the Epidaurian-Aeginetan pair, who belonged no
doubt to pre-Dorian cult, must remain doubtful®.

8 Vide Rhea-Cybele, R. 38°

b Vide supra, pp. 93-94-

¢ What has been here suggested about
the original nature of Damia and Aux-
esia might conceivably be true about
that of the Athenian Semnae : there is
sufficient resemblance between the rituals

FARNELL., 11

of al Zeuval @eal on the Arcopagus
and of Demeter-Kore to point to an
original identity; but there are also
important differences between the con-
ception of the former and the latter
group, and there are no real grounds
for believing that the Semnae were ever
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But there is no vagueness about Demeter and Kore. In
them the single personality of the earth-goddess is dualized
into two distinct and clearly correlated personalities. We must
try to trace the origin and growth of the belief in the daughter ;
and the inquiry is of some interest even for the history of
Christianity, for she may be believed to have bequeathed, if
not her name, yet much of her prestige to the Virgin Mary.
It has been supposed that the corn-field sufficiently explains
the cult-figures Demeter and her Kore; for peasants in different
parts of the world speak of the corn-mother®, and sometimes
the last sheaf that is carried is called the ‘maiden,’ or grains
from it are made into the form of a little girl and eaten as
a sacrament®. And, though Demeter is far the more prominent
as a corn-goddess, being frequently worshipped without her
daughter in this character, yet Greek ritual literature and art
sufficiently attest Kore’s connexion with the crops. Prayers
were addressed to her at the Proerosia,according to Euripides'®;
and she had her part in the Haloa and Xhoia '%. At Athens,
Syracuse1®, and elsewhere she shares Demeter’s title of
Thesmophoros, and though this is not universally the case®,
she is always essential to the myth or dogma of the festival.
Under the mystic name of Despoina at Lykosura she was
worshipped with cereal offerings '"**; and her feast called
xaraydyia at Syracuse was celebrated when the corn was
carried, the young goddess being supposed to return to the
lower world when the harvest of the year was over. The
descent of Kore implies also her return or resurrection, at
first a purely agrarian idea but one fraught with great possi-
bilities for religion. We have noted already the evidence of

regarded as two, which would be essen-
tial to the theory. But the whole ques-
tion concerning the Semnae is very
complex, and will be treated more fully
in a later chapter in connexion with
the Erinyes. It has been partly dealt
with by Miss Harrison in her Prolego-
mena, and with many of her views
1 agree.

% Mannhardt, Baumkultus, p. 611,
“die Korn-Mutter geht iber dasGetreide.’

The Mexicans spoke of the ‘long-haired
mother of maize,” Frazer, Golden Bough®,
1, p- 35: corn called the mother in
Peruvian ritual, A. Lang, The Making
of Religion, p. 257.

b Frazer, Golden Bough?, 2, pp. 182,
201, 318; Mannhardt, Anfike Wald-
w. Feld-Kulte, p. 289, *die aus dem
Ko herausgetriebene Kornjungfer.’

¢ R, 83, 85-87.
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a primitive ritval in which the earth-goddess was supposed to
be awakened and evoked by the smiting of the earth with
hammers, and this may have belonged to a religious era
carlier than the arrival or evolution of the Hellenic deities. It
is probable that the late-born Kore attracted to herself the
dogma and possibly part of the ritual of the primaeval Gaia®.
The record of the Greek festivals that celebrated the *Avodos
or return of the former is scanty and doubtful ; but we may
be fairly certain that the Ilpoxaypnrijpia, the feast of early wel-
come’ at Athens, was celebrated at the end of winter when
the corn was beginning to sprout, and was consecrated to
Kore®, whose resurrection was at hand 1%, Also the lesser
Attic mysteries at Agrae, an early spring festival of the corn,
were specially devoted to Kore-Persephone 2, and probably
commemorated her resurrection. In fact she seems to belong
rather to the youthful period of the year than to the matured
harvest-field, and while Demeter was necessary to every corn-
festival we cannot be sure that her daughter was. We can
never of course be certain that the record that has come down
to us is complete ; but we note the absence of Kore’s name in
the detailed account of the KdAafos, ¢ the feast of the corn-
basket,” at Alexandria **7, in the record of the Kalapaia at
Athens?®, in the reaper’s harvest prayer'®, and in many
dedications - and thanksgivings for the harvest %3, = And
except xapmopdpos and perhaps fespogpdpos we can quote no
title of hers referring to the crops®®. It does not then seem
likely that Kore arose simply as the peasant’s corn-maiden,

® Vide chapter on ‘Monuments of
Demeter,’ pp. 233, 224.

b There can be little doubt, as Miiller,
Kleine Schriften, 2, p. 256, note 77,
remarks, that the mpoxaipprfipia and the
mpoxapiaripa are identical, being popu-
lar synonyms of the same feast. In
volume I, p. 208 (Athena, R, 28) I
have taken the view that the festival
was properly Athena’s ; but, though she
‘may have had some connexion with it,
1 am inclined now to regard Miiller's
opinion as correct, that the festival was
falsely attributed by some of the later

lexicographers to Athena because of the
misleading associations of the name
Kipn, which soggested Iapfévos: the
fact that the Krokonidai were concerned
with it, and that it was connected with
the dvodos 7ijs @eol, points clearly to
Kore. Athena at Athens had no time
of retumning or departing. Tpoxeipen
denotes the anticipatory welcome to a
guest speedily arriving ; it could not be
applied to a departing friend : therefore
in Harpokration® dsméva: is a necessary
correction for dmévar: cf., the sacrifice
of mpoxdpea at Messoa ¥,

I2
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a personage developed from the fetich of the last-gathered
sheaf. Like Adonis she was also a divinity of trees® and in
certain mysteries a tree was chosen as her divine counterpart,
to be honoured and bewailed %, In fact, as her mother was
the earth-goddess herself of very manifold function, so the
daughter was the goddess of the young earth, [pwroydm, * the
first-born of the year®,’ as they called her in the mystic cult
of Phlye®; and her life and power were in the springing blade,
the tender bud, and all verdure, being only another form of
Demeter XAdp. She might occasionally care for cattle—the
earth-goddess under any name would do that—and even for
the keeping of bees 1% ; but in the main agricultural ritual she
was overshadowed by Demeter whom we must regard as the
older creation of Greek religion. For Kore was not an in-
evitable goddess, as all her functions were fulfilled by Demeter ;
the communities that worshipped a Demeter XAdy and a
Demeter Xfovia were in no need of another goddess, ‘ Kore,’
to fill a vacuum in their pantheon, and these worships of
Attica and Hermione may reflect the thoughts of a time
when Kore was not. As we have seen, the Hermione-cult of
Demeter Xfovia or of Xfovfa was very prominent and ancient,
being probably of Dryopian origin®, as it belonged by equal
right to Asine also; and though of course Kore came to be
recognized both in its ritual and myth?, we gather from
Pausanias’ account of the worship *” and of the mysteries *7
that in the oldest stratum of the local religion the elder earth-
goddess was still a single and undivided power. She appears
in certain inscriptions united with Klymenos and without Kore,
and it is the unique trait of the Dryopian legend as Pausanias
presents it to us that the god and goddess of the lower world
appear in the relation of brother and sister rather than as

& For connexions in Teutonic folk-
myth between the ‘Holzfrdulein’ and
the growth of corn see Mannhardt,
Baumbkultus, p. 77-

b That Hparoyéyy could be naturally
interpreted as alluding to vegetation is
shown by the name Hparoyéveia borne
by one of the Hyakinthides, nymphs
of vegetation at Athens (Photius s, v.

Hapbévor).

© Rohde, Psycke, p- 195.

4 In Syracusan-cult, if Hesychius is
correct, both mother and daughter were
called * Hermione’'®. It is rare to
find a deity taking on so directly the
name of a city (if this is the right
explanation),
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husband and wife. Again, the strange Arcadian worships of
Demeter the Black and Demeter Erinys seem to reveal a
glimpse of a period when the earth-goddess reigned below—
probably always in union with an earth-god—but without
a younger goddess to claim an equal share or a part in the
sovereignty. Even the temple of Demeter Eleusinia in South
Laconia was no permanent home of Kore, who comes there
only as an occasional visitor from Helos#°. In the Elean
Pylos, an ancient seat of Hades, we hear of a grove of Demeter
near his shrine and no word of Kore, though the temples of
the three were reared side by side on the banks of the Acheron,
a branch of the Alpheios*’. Probably then it is no mere
accident of an imperfect record, but the abiding impress of an
carlier religious stage that accounts for the fact that Demeter’s
name appears so frequently in cult—both agrarian and politi-
cal—without her daughter’s, and Kore’s so rarely without her
mother's®. Have we then a clue to the date of Kore’s birth
in Greek religion? In an older generation it was possible to
argue that because Homer does not mention Kore or the
abduction, but only Persephone, whom he speaks of as the
dreaded queen of the dead-and the wife of Hades, he therefore
knew nothing of Demeter’s daughter or Demeter’s sorrow.
The wrong-headedness of this kind of argument was well
exposed by K. O. Miiller®. Homer—that is to say the
Homeric poems as they have come down to us—knew that
Persephone was the daughter of Zeus, and that Demeter had
once been his bride 1*°: how much more he knew it is useless
to discuss. He may have known all the main points of the
tradition of Demeter and Kore and seen no occasion for
revealing his knowledge. The story of the abduction is

& S. Wide, Lakonische Kulte, p. 245:
¢ An allendiesen Orten (Taygetos, Sparta,
Hermione) ist der Hades-Gott mit De-
meter (nicht mit Kore) verbunden, eine
Verbindung, die gewiss dlter war als die
des Hades und der Kore.” One or two
of his instances are based on doubtful
evidence, but his main principle is
probably sound in the sense that a

duality of chthonian powers preceded
and survived by the side of the later
trinity. The question whether we
should thus explain the Eleusinian pair,
0 feds and % @ed, must be separately
discussed below.

b Kleine Schriften, 2, pp. 92-93, in
his review of L. Preller's Demeter und
Persephone.
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briefly mentioned by Hesiod '°, and is expanded into a
beautiful poetic legend by the author of the Homeric hymn.
But neither the latter poet, whose date is uncertain, nor Hesiod
employ the word Kdpm or Kovpn as a personal divine name,
but speak only of Persephone; and in the longer poem this
name is freely used, evidently without any association of evil
omen, as the popular designation of the lovely and ‘pure
'daughter of pure Demeter.” The oldest written record of
‘Kore’ as an individual name is the very archaic rock-inscrip-
tion in the precincts of the temple of Apollo Karneios at
Thera® ; but the earliest passage in literature is the frag-
ment of Lasos, quoted by Athenaeus, in which the poet of
Hermione hails her as ¢ Kore, the guardian of oxen, the wife:
of Klymenos’®. Here at last is the full-fledged Kore-Perse-
phone, consort of the nether god, with the functions of an
earth-goddess. And as the literary evidence is usually very
late in proving anything, she had probably won her special
name and independent personality long before the sixth
century B.C. The myth of the daughter’s rape and the
mother's bereavement appears to have been ancient and wide-
spread in the Greek world® The ritual of the Thesmophoria
enacted it in some kind of passion-play; and though this
theme need not have been the original kernel of the mystery,
we know that Greek ritual was slow of growth, and most
conservative in form. The cult of Demeter, "Axéa or Axawd °°,
was an ancient inheritance of Tanagra and the Gephyraioi,
and the probable interpretation ® of the title as ¢ the sorrowing
one’ implies the legend of the abduction: Again, Kdpn or
Asjunrpos Kdpn is no mere popular and affectionate sobriguet,
but the official and formal title of the goddess in many a state-:
cult, attested by inscriptions or the careful notice of authorities
such as Pausanias: in fact the only instances that I have been
able to find of the official use of the name * Persephone’ for
the public cult of the goddess are in the cults of Athens",
Cyzicos '3, Messoa in Laconia**; probably also in the
Heraeum of Elis ', for the name appears here in the text
of Pausanias, who habitually uses Kdpy instead, and probably
* See Forster, Raub der Persephone, pp. 2-1o. b Vide supra, pp. 70-71.
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among the Locri Epizephyrii'*; and this very scanty evi-
dence is further weakened by the fact that both at Athens
and Cyzicos the other and milder name was obviously para-
mount.

As further indication, we have such names of her festivals
as Képeia (more properly Kdpata) in Arcadia *°®, and Syracuse *,
the Kopdyia, the procession of the Kora-idol at Mantinea,
where the sacred house was called Kopdyior #**, Now festival
names belong usually to a very ancient period of Greek
religious nomenclature; and it may well be that the name
of Kore was widely known and stamped upon the formulae
of Greek ritual and festivals before the Dorian invasion. The
law at Paros, preserved in an archaic inscription, forbidding
a Dorian to share in the civic sacrifice to ‘Kore,’ seems to
carry us back to very ancient days® Therefore, though
in the chronology of Greek religion precise dating is usually
impossible, we may maintain that the divine daughter was
a creation of the pre-Hesiodic period. Of this at least we
are sure, that before Homer, probably long before, the
earth-goddess had become pluralized. To two such divine
beings the ancient city of Potniae owed its name, and perhaps
at its very origin the ‘lady-goddesses’ were already known
and called by the names ‘Demeter’ and ‘Kore’ as they
were called and worshipped there in later times's. As
pre-Homeric offshoots of Gaia we must recognize Demeter,
Persephone, and Themis. In nature the two former are
identical, for each in the earliest period of which we can gain
a glimpse has a double character as chthonian and vegetative
goddess®. But from the two distinct names two distinct
personalities arose, according to the law of the popular Hel-
lenic imagination which tended to convert the zomen into
a numen. Then as these two personalities were distinct and
yet in function and idea identical, early Greek theology must
have been called upon to define their relations. They might
have been explained as sisters, but as there was a male deity

® Vide Geogr. Reg. 5. 7. Paros. Psyche, vol. 1, p. 205 : cf. Zeus X8dvios,
b The same is true of nearly all the TMAotraw, Tpogémios, Dionysos, Aphrodite
Greek divinities of the earth, vide Rohde’s  Mehawis, &c.
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in the background and Demeter’s name spoke of maternity, it

was more natural to regard them as mother and daughter.
And apart from any myth about Demeter’s motherhood
Persephone-Kore might well have been a very early cult-title,
meaning simply the girl-Persephone, just as Hera, the stately
bride-mother, was called “Hpa ITais, ‘ Hera the girl’ at Stym-
phalos. For that the goddess of the woods, pastures, and
corn-fields should be imagined as a girl in spring was natural
to the Hellenes and apparently to other races. Again, the
bride of the god of the lower-world god might naturally be
called Kore : we have the analogy of Herkyna, the girl-friend
of Kore at Lebadea, who was the spouse of Trophonios, and
really identical with Kore or with the young Demeter her-
self*25, and who was represented as a maiden holding a
goose 1, the young earth-goddess with one of her favourite
birds®.

On this hypothesis Kore was a mere abbreviation for
Persephone-Kore, and if Persephone were already the daughter
of Demeter before the separate name Kore arose, this latter
when detached would give still more vivid expression to the
relationship. Or if Persephone had not been already so
regarded, the name Kore, now detached and yet recognized as
hers and meaning equally * girl’ or ‘daughter,” would speedily
bring about her affiliation to Demeter. This hypothesis.
would have the advantage that it represents Kore and Perse-
phone as aboriginally the same; and this corresponds with
all the facts of ritual, which bear strong evidence against
Dr. Jevons’ view that ‘ the daughter’ was once quite a distinct
person, an Eleusinian corn-maiden who by some later con-
tamination becomes confused with Persephone the queen of
the shades®. The ritual-testimony compels us to say that the

3 We are told that the duck was
sacred to Persephone, R. 111: cf. the
type of the Boeotian earth-goddess
holding water-fowl, vol. 2, p. 522, Fig.
XXIX a: the bird flying up behind the
throne of Persephone, a very interesting
type on an old Boeotian vase published
Ath, Mitth. 1go1, Pl. VIII, is more pro-

bably intended for an ordinary water-
fowl than for a disembodied human
soul (which is Wide’s explanation, ib.
p- 152).

b In chapter on the Eleusinian Mys-
teries in his /utroduction to the Study of
Religion.
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young corn-maiden was always indistinguishable from the
chthonian goddess, that at no period is Kore shown to be the
former only and not also the latter. In fact Kore in function
and worship was as ‘chthonian’ as Persephone, but the former
name almost supplanted the latter in actual cult; for, though
the author of the Homeric hymn uses the name * Persephone’
without reserve and with that freedom from superstition that
marks the Ionic Epic, it is clear that to the popular imagina-
tion the name was ominous, and Kore a happier and brighter
word.

Or the facts could be brought into accord with another
supposition. ¢Kore’ may have been detached from such
a ritual name as Demeter-Kore, ‘ the girl-Demeter.” It is true
that we have no clear proof of the existence of the latter cult-
title ; for the phrase in the inscription of Erythrae®*%, in
which Dittenberger® thought it occurred, can be otherwise
interpreted. But the young Demeter was as natural a concept
as the girl-Hera, and Hesychius may have been correct in his
statement that iepa mapfévos was a cult-appellative of Demeter®,
for there was never anything to prevent the mother-goddess
of one cult or festival in Greece being regarded in another as
a virgin. And Herkyna of Lebadea may once have been the
young Demeter, for we hear of a Demeter "Epcwrva and
a Demeter's feast ‘Epxima or ‘Epxirmat?®. Demeter-Kipn
then would mean little more than Demeter-XAdn ; and if this
were Kore's origin we should easily understand why mother
and daughter were often so indistinguishable in art and even
ritual, why Tertullian should speak of the rape of Ceres *'%, and
Servius of the marriage of Ceres and Orcus at Rome!*®, and
why it was that at Mantinea 7 0ed, the goddess of the
mysteries, seems to have been used as an indifferent term
for Kore or Demeter2%?, Then, when the name becoming
detached from Demeter was thought to designate a distinct
person, this latter would at once be identified with Persephone,
who may have been regarded as the daughter of Demeter

» He interprets the phrase Ajun7pos  genitive of Afunrpos Kdpn, a not infre-
Képns as the genitive of Appfrnp Képn: quent official appellative of Kore, e.g.
it is more naturally regarded as the in Laconia®", at Aigion in Achaea't*e,
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before the title of ‘the daughter’ found its way into formal
religious nomenclature.

Whether Kore then arose as a detached epithet of Demeter
or Persephone, the names Kore, Persephone, Demeter came
at some place® and at some time to develop a pair of
divinities who tend frequently to coalesce into one complex
personality.

A discussion about the origin of a name may seem unim-
portant ; but the history of names makes a very serious
chapter in the history of religions. The name ‘Kore’ had
a future before it and a fruitful career in Europe, while Perse-
phone vanished gradually into the limbo of pagan superstitions,
her name being chiefly heard at last in the imprecations with
which one cursed one’s enemies and devoted their lives to the
infernal powers, or in the gloomy formula® which guarded
the sepulchre from violation .

The survey of the Kore-cults need not now detain us long,
as the agrarian aspect of them has already been exhibited.
In the rare cases where the name Persephone was the official
title, we may assume that a specially chthonian character
attached to the religion. -

It attached also to most of the leading Kore-worships "71%,
Among these we may specially note the Potnian, with
its sacrifice of sucking-pigs thrown into the subterranean
shrine, a sacrifice that reminds us of the Thesmophoria %:
the Argive, with its singular fire-ritual, in which lighted
torches were thrown into the sacred pit?'®*; and the some-
what similar Mantinean %%, in which a perpetual fire was
maintained in the shrine of Demeter and the daughter ©.

* We cannot possibly divine the
birthplace of *Kore’: Dr. Jevons, op.
cit., supposes that she arose at Eleusis
and was thence diffused. This view
rests merely on the fact that the goddess
bore this name in the official Elen-
sinian style, and that the name Perse-
phone has not yet been found in any
public formula there, But the same
argument could be advanced about
many other localities.

b For specimens of these in Attica sce
C.[I. 4. Appendix 101-103.

¢ This continuous maintenance of
a sacred fire, a prominent feature in the
ritual of the Roman state, does not
appear to have been a common prac-
tice in the Greek temples: besides
Mantinea we find a record of it at
Delphi and Athens (in the cult of
Hestia), and at Argos in the cult of
Apollo Adkeos (Apollo, R. 7*), and we
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We discern here a certain sort of sympathetic magie, for
the torch is the emblem of the vitalizing warmth that resides
in the inward places of the earth, and by throwing fire into the
vault or maintaining it in the shrine the votary is quickening
the power of the earth-goddess to produce the effects he desires.

We observe, too, that according to the evidence of the
Mantinean inscription 2#* the cult of Kore-Demeter was in
some way associated with the monthly offerings to the dead ;
at least this seems the natural interpretation of the rule that
her temple was opened with some special ceremony év Tois
Tpiaxoorols, the analogy of the Attic rpiaxddes, the monthly
commemoration of the departed, suggesting a similar explana-
tion for the Mantinean festival.

Near Tralles, in a district called Acharaca, the worship of
Pluto and Kore presents some peculiar features®. Its
chthonian aspect is strongly emphasized in the record of
Strabo: the joint temple of the god and younger goddess
of the lower world stood in or near the sacred enclosure
called the Ploutonion, and close to these was the mysterious
cave known as the Charonion, dangerous to enter except for
those sick persons who were brought and laid there by the
priests to find a cure for their diseases by dream-divination,
the process of &yxofunois, which was commonly employed in
chthonian oracles and of special repute in the Epidaurian cult
of Asclepios. Therapeutics belong naturally to divination, and
the earth-goddess is swo fure oracular ; but it is only at Patrae **8
and Acharaca that we hear of Demeter and Kore exercising
such a prerogative ; elsewhere the prophetic chthonian power
being a male personage such as Trophonios or Amphiaraos.

It seems that both Pluto and Kore were supposed to work
the cures near Tralles, and the closeness of their union is in
other respects noticeable: the people of Soloe honoured the
local cult by a dedication to them as ancestral deities of
the political community, as feol marpgot: and as we hear of
the festival called eoydua at the village of Nyse which was

may compare the Athenian practice of usually in the Prytaneum of the Greek
keeping the sacred lamp burning always  state that the sacred fire was kept up.
in the shrine of Athena Polias. It was
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in the near neighbourhood, we must suppose that it celebrated
the sacred marriage of the nether god and his bride. These
Beoyaplar, which survived under a spiritual and symbolic aspect
in early Christian legend, were not uncommon in the Hellenic
states; we find them in the worship of Zeus and Hera, of
Dionysos, and apparently of Heracles; in the cult of Kore,
besides the instance just noted, we have record of the same
ritual at Syracuse 1°%, and we have reason, as has been shown,
for conjecturing that it was part of the celebration at Sicyon®*;
and probably the ¢ Orci Nuptiae’ at Rome was a reflex of the
Hellenic service. The bridegroom might possibly take the form
of Dionysos when the feoyduia was held in spring®; when in
autumn, he would naturally be Hades-Plouton. These cele-
brations were no doubt in some way mimetic, the divine
personages being represented either by puppets or by their
human counterparts; and no doubt some threads from the
current mythology of the rape would be woven in. For
instance, Pollux, who is our authority for the Oeoyduia of
Syracuse, mentions it by the side of the ’Avbesdpipia, the
bringing of flowers to Kore, and this ritual may have been
explained by the Syracusans, as it was by the people of Hip-
ponium in Magna Graecial®®, as a reminiscence of Kore’s
flower-gathering at the time of her abduction.

But this simple and universal act of ritual does not need
any mythic justification, and in the case of the earth-goddess
is probably older than any of her myths: it would be equally
unnatural to explain the contrary ordinance which forbade
flowers in her cult® as a taboo imposed because of a certain
detail in the legend of the rape; it is a mark rather of the
Buolar pera orvyvémros, the gloomy sacrifices,’ found even in
the worship of the Charites, and natural in the service of the
powers of the underworld, and the same motive apparently
prompted the Rhodians to consecrate the asphodel to Kore,
as the symbol of the shadowy realm 123,

We are struck with the prominence of the earth-god in the

* Vide p. 100. © At Lykosura, R. 119" ; as a general
b Vide Demeter, Monuments, p. 252. rule, R, 35.
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state-cult at Acharaca®, and with the absence of any mention
of Demeter. Wherever the name Kdpn is attested as the official
title, we may be sure that the mother was also recognized,
and that the religious conception was enriched with the legend
of the bereavement, the tenderest and profoundest myth of
Greece ; the silence of the record concerning Demeter in a few
centres of the Kore-cult is probably a mere accident. But we
have reason for believing that occasionally the worship of the
daughter overshadowed the mother’s; for example, at Nisa,
Cyzicos, among the Locri Epizephyrii 13 ; and not infrequently
the former possessed a separate shrine and ministration®; at
Megalopolis, by the side of their joint temple, in which they
were worshipped as al MeydAai feal, stood a separate temple
of Kore, containing a colossal statue of the goddess and open
always to women, but to men only once a year: just as at
Erythrae we find a distinct priesthood for Képy Swretpa apart
from that of Kdpn Adfjunrpos 1%,

But, as has been shown, the association of the daughter's
cult with the mother’s is far more frequently attested than its
independence: we may distinguish their functions to this
extent perhaps that Kore comes at last—owing probably to
the influence of the mysteries—to have less to do with agrarian
life and ritual and more with the world of the dead, though
as a special form of the earth-goddess she belonged originally,
and to some extent always, to both spheres.

Her connexion with the life of the Polis depended on the
degree of prominence that her cult attained, and this might
depend on causes that for the history of religion are accidental.
There was nothing to prevent an originally agrarian or

heiligtiimer, P. 44) is not correct. De-

a It is possible that the sacrifice of
the bull that was pushed by the ephebi
into the cavern, where it was supposed
to die immediately by divine seizure,
was intended specially for him, and we
may say the same of the bulls that
were thrown into the pool called Kyane
near Syracuse, a spot closely associated
with Hades and Kore, R. 129.

b Rubensohn’s dictum ... Koreniemals
allein im Kultus auftritt’ (Mysterien-

meter’s head may be recognized on coins
of Cyzicos (Gardner, Types, 10. 41);
but there is no other record of her cult,
unless ‘the mother® who is mentioned
by the side of Kore and distingnished
from the M#7np NAamary) in a Cyzicene
inscription of the early Roman period
is Demeter (which seems reasonable to
suppose), vide Rhea-Cybele, R. 55.
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chthonian cult becoming the basis of a state-church; and in
the Tanagran inscription, that preserves the reply of the oracle
to the question whether the people of Tanagra might transfer
the shrine of the two goddesses from the outside country into
the city, we seem to see the transition from their agrarian to
their political status¥l. At Cyzicos'* Kore scems to have
become the supreme goddess of the community and was
worshipped as ‘the Saviour’*; Akragas and Thebes are
greeted by the poetsas her special seat or as part of her bridal
dower 191:199%: and the political importance of both goddesses
in Sicily, especially at Syracuse, is attested by much evidence".
‘For the public influence attaching to their cult at Gela we
have the testimony of Herodotus, who traces it back to
Knidos®; and we can recognize Persephone under the
mystic and significant title of IMaoukpdreia, ‘the Omnipotent,’
which is read in an inscription of Segesta commemorating the
public gratitude for a victory in the fifth century B.C.™ But
on the whole the political life of the Hellenes is not so clearly
reflected in their cults as in some others. The evidence from
Attica has already been stated ; and in the case of Demeter it
has ‘been shown that her political character is less salient
than that of many other Hellenic divinities, that the centre of
her interest is after all in the field or the shadowy world.
We can say the same with still more force of Kore-Persephone,
whose worship penetrated far less than her mother’s the social
and political activities of Hellas.

Where they are not purely agrarian, the value of their cult
lay in a sphere beyond the daily civic life, and thus it comes
to appeal more to the modern religious consciousness. For in
their mysteries, the last and most difficult portion of this
investigation, the religion seems—at least in its final form
at Eleusis—to rise above the state, or rather to penctrate
beneath it, and to touch the inner life of the individual
soul.

The limitation of this treatise to the actual state-cults allows
us to ignore the question of the Orphic communities and the

* (L the legend on the Cyzicene Miinstaf. 7. 49, 50.
coins in Overbeck, Awunst-Mythol. 2. b Vide Geogr. Reg. s. 2. Sicily.
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private Dionysiac brotherhoods, but compels us to face the
problem of Eleusis; for the Eleusinian mysteries were the para-
mount fact of the Attic state-religion, and their administration
the most complex function of the Attic state-church. As com-
pared with any other growth of Hellenic polytheism, they
exercised the strongest and widest influence on the Hellenic
world : they retained a certain life and power after the Delphic
oracle had expired; they conducted the forlorn hope of
Graeco-Roman paganism against the new religion, to which
they may have bequeathed more than one significant word
and conception. .

The adequate discussion of the minuter as well as the
larger questions that arise about them. would transcend the
possible limits of this work ; and on the other hand it would
be useless to limit oneself to a mere epitomized statement
of the antiquarianism of the subject and to the »éswumé of the
leading theories. To be able to express any kind of opinion,
with any contentment of conscience, on the Eleusinian problem
is only possible after a long study of multifarious and dubious
evidence; and the result may seem very meagre and dis-
appointing, unless one realizes that there is often scientific
advance in admitting and revealing ignorance, in exposing the
weakness of testimony, and in distinguishing between proved
truth and hypotheses of varying degrees of probability. In
regard to the whole inquiry we are at least in a better position
than the scholars were in the generations before Lobeck’s
Aglaophamus ; when to touch on the mysteries at all was to
plunge at once into a bottomless quagmire of fantastic specu-
lation. Thanks partly and first to him the discussion has at
least become sober and sane, and we profit, though not always
perhaps as much as we might, by his industrious compilation
of the literary record and the sceptical scrutiny to which he
subjected it. Since the period of Lobeck the evidence has
been enriched by the discovery of many inscriptions at
Eleusis and Athens bearing on the great mysteries, and by
archaeological excavation on the sacred site. And from
another source—the newly developed science of anthropology—
it has been supposed that much indirect light has been thrown
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upon the rites of Eleusis by observation of mysteries among
primitive races. Yet these various streams of evidence do not
always guide us safely or far. The literary evidence, when
it appears important, is often very late and suspicious, the
excited utterances of the Christian writers who hated and
misunderstood the object of their invective, who can rarely be
supposed to be speaking from first-hand knowledge ® and who
at times indiscriminately include the dpyta of Dionysos, Attis,
Cybele, and Demeter under one sentence of commination. As
regards the inscriptions they illuminate and determine many
points of considerable interest, but mainly touch on the
external organization, the ritual that was performed outside
the reheorijpior; such testimony is obviously not likely to
reveal the heart of the action or the passion, whatever this
was, that was shown to the myszae in the inner hall.

It has been hoped that the labours of comparative anthro-
pology would have assisted us to form a reasonable view
about this; and it is often lightly assumed that they have.
Certainly they have enabled us the better to understand the
peculiar soil and atmosphere in which such mysteries originally
germinated. But so far as I have been able to follow them,

» Christian writers converted from
paganism may, of course, have been
initiated in their youth: and on this
ground the evidence of Amobius and
Clemens is @ priori superior to that of
Origen. Of the origin and early history
of Hippolytus and Firmicus Maternus,
citations from whose works appear
among the ‘Schriftquellen’ for the
Elensinia, nothing certain is known.
And we must not assume that a convert
to the new religion would be prone to
reveal the essential secret of the Pagan
rite. Clemens in the Profreptica cer-
tainly promises that he will (p. 11 Pott.),
and in p. 18 he seems to be keeping
his promise: and this last passage ™*
is definite enough, but much of the
rest of his statement is so vague as
to suggest a doubt whether he was
himself at one time a plorys. We

must also be on our guard against the
common fallacy of supposing that when
Pagan or Christian writers are refer-
ring to ‘mysteria’ the Eleusinia are
intended. We must reckon with the
Dionysiac, Phrygian, and Mithraic which
the word can quite as naturally denote.
The evidence of the Christian writers
on Eleusis is certainly important, at
least for our knowledge of Pagan re-
ligion if not of the Eleusinia: but I
should not be inclined to estimate its
value so highly, as for instance Prof.
Ramsay in his article on the ‘Mysteries”
in the Encyclopaedia Britannica. Nor
must we in any case assume that every-
thing which is recorded about Eleusis
by a writer of the later classical periods
was true of the rites in the fourth and
fifth centuries B.C.



1] DEMETER AND KORE-PERSEPHONE 129

their contribution to the discussion of the real Eleusinian
question appears as meagre as their illumination of other
domains of Greek religion has been brilliant and epoch-
making. The reason may be that the masters of this new
and most valuable science are much more concerned with
savage than with advanced religion, and the traces of savagery
which are clearly enough imprinted on many cults of Hellas
are scarcely discernible in the Eleusinian mystery-worship ®
All that we have learned from anthropology bearing on this
matter is that most savages possess some kind of initiation-
ritual and some kind of religious dramatic show ; the same
is true of most of the advanced religions, and we may maintain
that there is a certain generic resemblance between the lowest
and highest religions of the world. But it would be rash and
futile to argue that therefore the observation of the Australian
“Bora’ can interpret for us the incidents of the Eleusinian
drama, and all the religious emotions and conceptions thereto
attaching. Probably the spectacle of a mediaeval passion-
play would be more to the purpose ; and if, after a careful
review of the evidence, we wish to gain for our own imagina-
tion a warm and vital perception of the emotions inspired by
the Eleusinian spectacle, we probably should do better to
consult some Christian experiences than the folk-lore of
Australia, though we will welcome any new light from this
or any other quarter of the world when it comes. Mean-
time, on our present information, we can pronounce the central
mystery of Greece innocent of totemism, cannibalism, human
sacrifice, or of any orgiastic or ¢ matriarchal’ excess.

Before raising the special questions that are of importance,
we must realize clearly what the Greeks understood by a
pvoripior and how it differed from an ordinary act of divine
service. We find the word frequently grouped with rekersj
and &pyia, and setting aside the careless or figurative applica-

does not seem to have any agrarian
sense, nor do we hear anything about

* The Pawnee story which Mr. Lang
(Myth, Ritual, and Religion, 2, p. 270)

quotes from De Smet, Oregon Missions,
and which he regards as the * Pawnee
version of the Elensinia’ is in some
respects an interesting parallel: but it

FARNELL. TI1

the hopes of posthumous salvation held
by those who danced the Pawnee mys-
tery: the story is repeated by Goblet
d’Alviella in his Eleusinia, p. 49
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tions of it in the later Pagan or early Christian writers, we
may interpret pvoripior in itsstrict sense asa secret worship *—
the idea of secrecy lying at the root of the word—to which
only certain privileged people, ol pwnfévres, were admitted,
a ritual of purification or other preliminary probation being
required before pnots, and the mystic ceremony itself being so
important and perilous that a hierophant was needed to guide
the catechumen aright. The object of the winots is to place
the pdorys in a peculiarly close and privileged relation with
the divinity or the deified spirit. This statement will be
found to apply in outline to the usual savage mystery, such as
the Australian, as well as to the Hellenic; and it serves
to mark the contrast between these peculiar ceremonies and
the ordinary classic cult of city or gens or family. The latter
were only exclusive in the sense that the stranger was usually
excluded *, though in the case of the city-cults even this rule
was not maintained in the more advanced periods: all the
members of city, gens or household could freely join in the
cult, if they were in the ordinary condition of ritualistic
cleanliness; and the sacrifice that the priest performed for the
state might be repeated by the individual, if he chose to
do so, for his own purposes at his own house-altar. Both in
the public and in the mystic service a sacrifice of some sort
was requisite, and as far as we can see the religious concep-
tion of the sacrifice might be the same in both®. But in the
former the sacrifice with the prayer was the chief act of the
ceremony, in the latter it was something besides the sacrifice
that was of the essence of the rite ; something was shown to
the eyes of the initiated, something was done: thus the
mystery is a 3paua pvoricdy, and 10 dpav and dpnopoctm are

* The odd statement in Diodorus
Siculus (5. 77) that in Crete all reherai
and pveripa were open and without
secrecy is self-contradictory, and occurs
in a worthless passage. Euripides is
a witness to the nightly, and therefore
presumably secret, mysteries of Zagreus
in Crete, vide Zeus, R. 3.

b Lobeck, Aglaopham. p. 272,collects
instances of this: he tends to regard

the exclusiveness of the mysteries as
only a special application of a general
principle ; but his definition of pvory-
peov is insufficient, pp. 270-271.

¢ This consideration is of great im-
portance when we consider the theory
put forward by Dr. Jevons on the
Eleusinia in his Zniroduction to the
Study of Religion, vide infra, pp. 194—
197.
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verbal terms expressive of the mystic act. We may divine,
in fact, that the usual mystery in Greece was in some sense
a religious drama, and this opinion is confirmed by Lucian’s
positive statement that no mystery was ever celebrated without
dancing 28, for religious dancing in ancient Greece as in
savage communities was usually mimetic, the movements
being interpreted as expressive of a certain story® We may
also regard it as probable that some kind of iepds Adyos, some
secret communication was made to the mystae, at least in the
more important mysteries: this Adyos not of course being
the profound statement of an esoteric philosophy, some revela-
tion of a higher religion or metaphysic, as was vainly imagined
by enthusiastic scholars of a bygone generation, but the
communication, perhaps, or explanation of a divine name,
or a peculiar story, divergent from the current mythology,
explaining the sacred things that might be shown to the eyes
of the privileged ",

The above may be accepted in the main as the typical
statement of a Greek mystery, and can be illustrated by
ancient information of a fairly trustworthy nature concerning
the Eleusinia. And we can also follow on the whole the
general account given by Theo Smyrnaeus®, who defines the
various parts of the normal pvorijpwr as the xafapuds or initial
purification, the re)erijs mapddoris a mystic communion or com-
munication which may have included some kind of exegetical
statement or Adyos, the énomrela or sight of certain holy things,
which is the essential and central point of the whole, the
avddecis or the oreppdrwy énlfesis, the crowning with the
garland which is henceforth the badge of the privileged, and
finally, that which is the end and object of all this, the happiness
that arises from friendship and communion with God. We
may note in conclusion that this mystic communion, while
establishing a peculiar relation between the worshipper and

s As is well known the religious
dance lingered long in the Christian
ritual, and had at last to be suppressed
in the churches.

b Our own communion is also ac-
companied by a short comment. At

K

the other end of the religious scale we
find that in the Australian mysteries
the officiating elders communicate some
kind of lepds Adyos to the youths to
explain the value of the sacred objects.

© De Utilit, Matk. Herscher, p. 15.

2
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the divinity, did not serve as any special bond of union
between the individuals who were initiated, at least in the
case of the state-mysteries : except in so far as one might owe
gratitude to the person by whom one was introduced.

Now these ‘mystic’ cults—which we can only understand
if we banish the modern word ‘ mysticism’ from our mind—are
not very numerous in the record of Greek religion; and
though this is of course incomplete, yet it is obvious that by
far the larger number of cults were open and public. Probably
both kinds of worship were as old as the religion itself, and
I can see no evidence to show that the one was prior and the
other posterior. But some explanation is demanded why
certain worships were mystic and others were not ; the question
is generally evaded, and yet it is not hard to suggest at least
a working hypothesis. It seems that in some cases the religious
tapu was more dangerous than in others : the sacred object or
the sacred ground might be charged with a more perilous
religious current ; thus the statue of Artemis at Pellene was
so sacred that it blasted every eye that gazed on it. In such
circumstances, where madness or other ill might be the result
of rash handling or rash entrance, it would be natural to resort
to preliminary ceremonies, piacular sacrifice or purification,
whereby body and soul might be specially prepared to meet
the danger of rapport with the divinity. Now this religious
sanctity of such excessive strength and peril was likely to
attach to those cults that were specially associated with the
world below, the realm of the dead ; and therefore it happens
that nearly all the mysteries which are recorded are connected
with the chthonian divinities or with the departed hero or
heroine. Those of Demeter were by far the most numerous
in the Hellenic world; but we have record of the mystic cult
of Ge at Phlye, of Aglauros at Athens, of Hekate at Aegina?,
of the Charites at Athens, and we can infer the existence of
a similar worship of Themis: and all these are either various
forms of the aboriginal earth-goddess, or at least related

* Vide Hekate, R. 7, 22: to these on the road between Sparta and Arcadia,
we may perhaps add on account of the  Apollo, R. 25",
cult-title the worship of Artemis Mvaia
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closely to her. The same idea of the religious miasma that
arose from the nether world would explain the necessity of
mystic rites in the worship of Dionysos, of the Cretan Zagreus,
of Trophonios at Lebadea, of Palaimon-Melikertes on the
Isthmus of Corinth, probably also in the Samothrakian Cabiri-
cult. Or they might be necessary for those who desired to
enter into communion with the deified ancestor or hero, and
thus we hear of mysteries of Dryops at Asine? of Antinous
the favourite of Hadrian at Mantinea® Again, where the
chthonian aspect of the worship was not prominent, but where
there was promise and hope of the mortal attaining temporarily
to divinity, of achieving the inspiration of his mortal nature
with the potency of the godhead, certainly so hazardous an
experiment would be likely to be safeguarded with special
preparation, secrecy, and mystic ritual ; and this may have
been the prime cause of the institution of the Attis-Cybele
mystery. Which of these two explanations, that are by no
means mutually exclusive, applies best to the Eleusinia may
appear on closer investigation.

In approaching now the complicated Eleusinian problem
we may formulate thus the main questions of interest: (2) What
do we know or what can we infer concerning the personality
and character of the deities to whom the mysteries were
originally consecrated, and can we note change or new develop-
ments owing to internal or external causes? (4) When was the
cult taken over by Athens and opened to all Hellas, and what
was the state-organization provided? (¢) Is there a secret to
discover or worth discovering, and does the evidence yield us
any trustworthy clue: or in any case can we account for the
reverence paid to the mysteries by all classes in the Hellenic
world ? (@) Can we attribute any ethical influence to them, or
did they in any way influence popular Greek conceptions
concerning immortality or the future life?

If we can answer these questions we have dealt with the
problem sufficiently and may omit some of the antiquarianism
of the subject %42,

As regards the deities to whom the mysteries specially

s Apollo, R. 144" b Paus, 8. 9, J.



134 GREEK RELIGION [crAP.

belonged the record of the historical period is perfectly clear,
the inscriptions agreeing with the literature in designating
them as Demeter and Kore, or by the vaguer and more
reverential title of & 0Oed, the two being sometimes distin-
guished as 9 wperPurépa and 4 vewrépa ***. 'We have noticed
already, from the evidence at present forthcoming, that Perse-
phone was not the official name for the daughter at Eleusis.
These then are the two to whom the reheomijpior belonged,
and whose communion the mystae sought to gain by initia-
tion. But there could have been no sacred drama or dance
presenting the myth of the rape without a third figure, at least
as an accessory in the background, the ravisher and husband,
the god of the lower world, by whatever name he was called—
Plouton, Aidoneus, Polydegmon. And, as a matter of fact,
Plouton is clearly recognized in the public ordinances that have
come down to us concerning the Eleusinian sacrifice ; and his
temple has been discovered at Eleusis—a very ancient cave-
shrine in close proximity to the reAeorijpior on the north *.

In the historical period, then, the two goddesses are the
chief personages of the mystery, with the god of the underworld
as anaccessory. And this is the conclusion we should draw from
the testimony of the Homeric hymn to Demeter, our earliest
certain evidence from literature. It is clear that that composi-
tion has a certain ritualistic value: the poet has probably
borrowed from what he knew of the Thesmophoria and the
Eleusinia—two distinct festivals not always easy to disentangle
—such traits in the story as the sitting by the sacred well
(where henceforth, out of respect for the sorrow of Demeter, the
mystae refused to sit), the drinking of the xvkedr, the ribaldry
of Tambe, the legend of the pomegranate. We can fairly
gather then from this important source the conviction that
the two goddesses were the chief deities of the mystery before
the sixth century as they were ever afterwards, that the god of
the lower world was recognized as well, and that a passion-
play and a lepds Adyos concerning the abduction and the return
of Kore were elements of that mystery ; and we may remind
ourselves that the author of the hymn names the daughter

* Vide Hades-Plouton, R. 14.
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Persephone and not Kore. As regards the date, all that seems
clear is that it is later than the period of Hesiod *, to whom
the poet is probably indebted for his unnecessary figure of
Hekate and for other minor points.

We may win a still earlier glimpse of the Eleusinia if we
believe that Pausanias, in his book on Attica, has drawn from
a genuine hymn of Pamphos, the ancient hymn-maker, many
of whose poems appear to have been preserved by the Lyko-
midae of Phlye ; from his allusions to the lost poem b we should
draw the same conclusions concerning the Eleusinian cult with
which it is obviously connected, as we draw from the Homeric
hymn ; for Pamphos scems to have described the rape, the
sorrow of Demeter, her disguise, the sitting at the sacred well,
and the daughters of Keleos. It appears then that, at the
carliest period to which we can return, the chief divinities of
the mysteries were those with whom we are familiar through
the record from the fifth century onwards; and there is no
legendary indication of anything different. But a different
view concerning the aboriginal personalities of Eleusinian
worship has been suggested by a well-known fifth-century
inscription ¥, and by the discovery of two dedicatory reliefs
found at Eleusis of a pair of divinities known simply as ¢ feds
and # 0ed*®. Moreover, these are mentioned and represented,
by the side of 7o Bed, who are always Demeter and Kore ;
a separate sacrifice is offered to this nameless pair, their
service is administered by a separate priest, and Eubouleus,
the Eleusinian shepherd-hero, is twice associated with them.
The reliefs found near the Propylaca, and on the site of what
was probably the ancient Ploutonion, are of remarkable interest ;
the one belonging to the fourth century B.C.% the other to the

of Pisistratus. But I do not know
how he accounts for 11. 476-482 or what
ancient authority attests this influence
of Pisistratus, of whom we are liable

a See T. W. Allen, Hell. Journ. 1897,
P 54, Text of the Homeric Iymns;
Wilamowitz-Moellendorff, Zomer. Un-

tersuch. p. 209, ascribes the hymn to the
first part of the seventh century, and
thinks that the Demeter-cult alluded to
in the hymn has little to do with
mysteries, which were first made popular
and sacramental through the influence

to hear rather too much in modem
accounts of the Eleusinia.

b 1. 38,3; 39, 1-

© Eph, Arch. 1886, Tiv. 3. 1.
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beginning of the first® On the first (PL I) we see the god
and the goddess of the lower world seated at a banquet, the
titles feds and fed being inscribed above their names, and on
their right, at a separate table, two other divinities, attended
by a youthful cup-bearer; though here there are no inscriptions
to assist us, the sex, the drapery, the two torches in the hand
of the one”, the sceptre in the hand of the other, as well as the
whole entourage, at once designate the goddesses Demeter and
Kore, and we may call the cup-bearer Triptolemos. The
intention of the whole scene on the relief is well expressed by
Philios : the lord and queen of the lower world are seated in
friendly communion, he is no longer the fierce ravisher, but the
mild and beneficent husband holding the horn of plenty ; and
the same idea is embodied in the group on the left, where the
mother is happily feasting with her daughter and raising the
libation-bowl over her head : in this scene of peace and recon-
ciliation we may believe that the figure of Kore-Persephone
appears twice, once as fed the queen and the wife, and again as
daughter. On the second relief (P IT) “the goddess’ stands
by the side of her seated husband °the god,” whose sceptre,
drapery, and throne remind us of a well-known type of Zeus,
but neither of the pair are distinguished by any specially
characteristic attributes®. On the left of the relief we may
recognize the figures of Plouton, Kore, Demeter, and Trip-
tolemos °.

Now an important theory concerning the original period of
Eleusinian religion has been recently maintained by more than
one scholar and archaeologist 9, that in this worship of ¢ feds
and 7 fed we are touching the bed-rock of the local cult: that
at Eleusis, as we have seen elsewhere, there was a primitive
worship of a god and goddess of the lower world, nameless
because at this period the deities had not yet acquired per-

* Eph. Arch. 1886, Hiv, 3, 2. 9 Vide Foucart, Recherches sur l'ovi-
® The two torches seem fairly clear; gine et la nature des Mystérves d' Eleusts,
but Philios in an excellent article on  in Mémoires de I’ Académie des Inscrip-
the reliefs insists that she is holding  fions et Belles-Lettres, 35, 1895: cf.
a sceptre, Eph. Arch. 1886, p. 22. von Prott, Athen. Mitth. 1899, pp. 262
° Vide note, p. 278. 263.
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sonal names or personal myth ; and that at some later epoch
this peaceful chthonian-agrarian married couple were partly
dethroned, partly transformed by the intrusive Demeter with
her daughter, by a more personal cult, full of the emotions of
human life and of the legend of sorrow, loss, and consolation.
According to this view, the titles é feds, 5 fed are interesting
survivals in the later liturgy of that prehistoric period of
nameless half-formed divinities that, according to Usener, pre-
ceded the fully developed Greek polytheism. One writer goes
even so far as to speak of a ‘ Gotterkampf’ at Eleusis which
has left its trace on the later cult-ordinances.

There are grave objections to the whole theory, though
none, as far as I am aware, have been openly expressed.
Certainly there are vestiges elsewhere in the Greek records
of a primitive worship of an earth-goddess with her male
partner that is older than the stratum at which Kore arose.
But the proofs that it existed at Eleusis, though the possibility
need not of course be denied, do not stand the test. Usener’s
theory of a primitive period of nameless divinities in Greece
rests on a frailer basis than it is often supposed, as will be
shown in a later chapter. But we might accept it and yet
object to its application here. For the titles  0eds and % fed
need not be primitive at all. It is especially in the cults of
the powers of the lower world, in the worship of Hades and
Persephone, and more especially still in the mysteries, that
we discern in many Greek communities a religious dislike to
pronounce the proper personal name, either because of its
extreme holiness or because of its ominous associations, and
to conceal it under allusive, euphemistic, or complimentary
titles. Hence in place of Persephone we find Despoina, ‘ the
Mistress,” or Hagne, ‘ the Holy one,’ or Soteira, ‘the Saviour,’
Haswpdrewa, ‘the Almighty,” and Kore itself was once a name
of the same import : for Hades we find ITAotrwr,  the wealthy
one,’ [oAvdéypaw, ‘ the all-hospitable,’ Eubouleus,and apparently
Etyairys, whose female partner in the nether world is called
simply ‘goddess’ in a late oracle®. The feeling is partly
based on the old belief that a powerful magic attaches to

* Vide Hades, R. 41,
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personal names, and that it might be dangerous to utter the
real one of a divinity except in secret to the initiated, as the
real name of Despoina was uttered. And later Greek piety
not infrequently, even in cults that were non-mystic, showed
a tendency to substitute terms such as ‘the god’ or ‘the
highest god’ for the personal name of the deity®. We can
note the same feeling of reserve surviving faintly in our own
religious nomenclature ; and it works strongly on many
modern savages, inducing them to conceal their own in-
dividual names.

We find not infrequently the same divinity designated by
two different names in the same context, and under each
name receive a separate sacrifice; thus at Erythrae Kore
Soteira 1%® had a distinct worship from Kore Adfuyrpos!®®;
but the nearest parallel to two such groups as r& fes and
6 Oeds, i Oed, each group containing the same personage, is
afforded by the ritual inscription from Messoa in Laconia,
where at the festival of the Eleusinia a sucking-pig and a boar
were offered to Demeter and Despoina respectively, and a
boar to both Plouton and Persephone **. Despoina was pro-
bably identified with Persephone in Laconia as well as in
Arcadia. But the use of such distinct divine names, sug-
gesting distinct ritual acts, can easily lead at last to a
distinction of the divine personages. We cannot then regard
such official titles as 6 feds and # Oed as necessarily descending
from a nameless period of religion or as proof of any great
antiquity of the cult: they can be more naturally explained
as late developments.

A similar question arises from consideration of the Attic
cult of Daeira *, to whom we have a record of sacrifice at
Athens and in the Marathonian Tetrapolis in the fourth
century B.C.; but who must be regarded as one of the divine
names of the Eleusinian cult and legend. For she appeared
in the Eleusinian genealogical tables; Ismaros, who was
buried in the Eleusinion at Athens, being the son of Eumolpos
and Daeira; and among the officials of the Attic mysteries
Pollux mentions a Aaetpirys. All that we know about her

* Vide Usener, Gatternamen, p. 343-
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identity is that Aeschylus, a good authority on matters
Eleusinian, regarded her as Persephone, and this view was
accepted by the lexicographers. The name itself might mean
either ‘the knowing one’—perhaps, then, the goddess of
mystic lore—or the ‘burning one,” with allusion to the torches
used in her ritual. Either interpretation would accord with
the character of Persephone. But it has been argued by
von Prott® that she cannot be this goddess, because the
Marathonian ritual prescribed a pregnant ewe as the sacrifice
to Daeira, while only male victims could be offered to Per-
sephone ; and also because a certain antagonism is revealed
between Daeira and Demeter in a ritual law that is vouched
for by Eustathius: he tells us that Pherecydes maintained
Daeira to be the sister of Styx, and he goes on to justify this
view of the historian by saying, ¢ for the ancients assign Daeira
to the sphere of the moist element. Wherefore they regard
her as hostile to Demeter, for when sacrifice is offered to
Dacira, Demeter’s priestess is not present, nor is it lawful
for her to taste of the offering.’ It is not clear whether the
latter part of this statement, which is the only important
part, is drawn from Pherecydes or not. But in any case we
may accept the curious detail about the ritual as a valid fact®.
Thus the above-mentioned scholar is led to the conclusion
that Daeira cannot be another name for Demeter or the
daughter, but is really the personal name of # fed, the abori-
ginal goddess who with her partner was disturbed by the
arrival of the triad Demeter-Kore-Plouton and the intro-
duction of the mystic cult, and who then became the hostile
¢ step-sister ’ Aderpa .

Now the first argument on which this theory rests is con-
tradicted at once by a wider survey of the facts of ritual:
the male victim was certainly offered to Persephone as to her

* Op. cit, (vide Hera, R. 29), for Eustathius in-
b It is possible, as von Prott, op.cit. forms us that certain people regarded
p- 259 maintains, that Servius was re-  Daeira as Hera.
ferring to Daeira when he wrote that ¢ The step-sister’ was an ancient
the temple of Juno was closed at Eleusis  interpretation of the word, vide Eusta-
when sacrifice was offered to Ceres  thius '™
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mother, but so also was the female®: therefore the Mara-
thonian ritual does not disprove the original identity of
Persephone and Daeira.

The second argument is the weightier. If we believe in
this hostility of the cults as a really primitive fact we must
assign Daeira, who is evidently a chthonian goddess®, to a
different era of religious belief from that to which Demeter
with Kore belongs, or at least regard the rival cults as of
different local origin. At any rate here would appear traces
of a * Gotterkampf,’ perhaps the supplanting of an older by
a younger or of an aboriginal by an alien worship. Now
instances of the imprint of such religious rivalry on ritual
in Greece are exceedingly rare, the only other that I can call
to mind being the antagonism between the Hera and Dionysos
cults at Athens®. And we may well doubt whether it
existed between Demeter and Daeira at Eleusis at all.
Lx Iypothesi the latter was an ancient form of the earth-
goddess; Demeter was generally recognized in Greece as
one herself. We have traced already the pluralizing process
which from an original Gaia throws off the figures Demeter,
Persephone-Kore, Themis, Erinys, Aglauros, and between
these no hostility is anywhere expressed or hinted in legend
or cult. It is strange that it should have existed at Eleusis:
still stranger, if it did exist, that Aeschylus should have
nevertheless permitted himself to identify the hostile Daeira
with the beloved Persephone. It is quite possible that this
religious hostility is a fiction of the later exegetical writers
who were puzzled about Daeira, and who were seeking a
reason for the one fact that had come to their knowledge,

* Male victims to Demeter and Kore  the ritnal of Despoina %,

at Messoa" : in the Attic Thesmo-
phoria: wether to Demeter at Kos,
Geogr. Reg. 5.7.: ram to Demeter
XAdn® : boar to Korelat Mykonos, Zeus,
R. 56 : black cow to Kore at Cyzicos'*.
It is not clear whether the bulls offered
at Acharaca near Tralles'** and at the
pool of Kyane near Syracuse!™ were
victims to Persephone or the nether
god; only female victims allowed in

b This appears not only from the
evidence of Aeschylus and Pherecydes,
but from Lycophron, 710, 8jre Aaeipa
kal guvevvéry Bdves, referring to Odys-
seus after his return from the world
below. Mommsen’s hypothesis that
Dagira is Semele is merely fantastic,
Feste Stadt Ath. p. 381: Daeira has
10 associations with Bacchus.

¢ Vide Hera, 289,
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that Demeter and her priestess had no share in the worship
of Daeira. Quite other reasons may have explained this, for
instance, the independence that has been noted occasionally
belonged to the worship of Persephone. The religious ap-
pellatives Oeds, Oed, Adetpa may have arisen then after the
institution of the mysteries, after the firm establishment in
the public religion of the personal deities, Demeter, Kore,
Plouton, and after the general acceptance of the myth of the
abduction and the return. And this theory accounts for the
facts somewhat better than the other.

There were localities in Greece, as we have seen, where
Demeter was worshipped without Kore, as a primaeval Ge-
Demeter or Ge-X0ovia, the spouse of the nether god ; and there
may have been mysteries of Demeter before Kore was attached
to her, as there appears to have been a mystery of Ge at
Phlye®, But at Eleusis the worship and myth of Demeter
and Kore are relatively to us at least aboriginal : the myth of
the arrival of the goddess there need not affect us; and the
elements which the Homeric hymn reveals of the great
mystery—the group of the mother and the daughter with the
god in the background—are the prime factors with which we
start and which it is useless speculation to endeavour to
resolve into a simpler form. The questions when it arose
or whence it was derived cannot be settled on any existing
evidence. M. Foucart has recently revived a theory >—which
was prevalent in antiquity and was accepted a generation ago
by Curtius—that the Eleusinia were an Egyptian importation,
and were an adaptation of the mystic cult of Isis-Osiris, of
which the doctrine of the future life was a main feature. The
recent discoveries concerning the Mycenaean age have, indeed,
revealed a closer association than was supposed by modern
historians to exist between the Nile-valley and that earliest
period of Hellas. Such a hypothesis then as M. Foucart’s
cannot be ruled out a griori : the mirage orientale has worked
some havoc in modern discussions of origins, but foreign
influences on Greek soil have, nevertheless, to be reckoned
with: in each particular case it is simply a question of the

* Vide supra, p. 16. b In the Af¢émoire cited above.
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weight of the evidence. It is interesting to note that this
Egyptian theory seems to have been corroborated by an
important find in the necropolis of Eleusis in 1898% One of
the tombs, containing vases of the Mycenaean and geometric
period, revealed a small figure of Isis in Egyptian porcelain,
together with some Egyptian scarabs and some vases of the
peculiar form associated with the Isis-cult, the probable date
falling between the tenth and the eighth century B.C. The
discovery is a very interesting indication of a possible trade-
connexion between the Nile and this part of Attica, and we
know that religion sometimes follows trade: we may agree
that if the Eleusinians needed to borrow a foreign cult from
Egypt, the door was open to them to do so. But this is still
only an @ priori consideration. The evidence from the facts of
cult adduced by M. Foucart appears to be of very slight
weight, and he is inclined to strain a few casual resemblances
such as are often noticed in any two systems of ritual however
remote. The belief in life after death, accompanied by a
desire for future bliss, extends over so wide an area of the
world that it is almost valueless as evidence for any theory of
borrowing. There is a general resemblance between the
sorrows of Isis and the sorrows of Demeter, and the search
of Isis for Osiris and the search of the Greek goddess for her
daughter, though the setting of the story is very different.
We may say the same of the Pawnee story quoted by
Mr. Andrew Lang® as a close savage parallel to the Eleusinia,
and we may add that such resemblances have now become
the common-places of anthropological study. It is more to
the purpose to remark that certain essentials of the Isis-Osiris
legend, the prominence of the god, his death and dismember-
ment, the figure of a second and malignant god, are not
discoverable in the Eleusinian mystery rites, where there is no
death of any divinity and no contest between powers of light
and powers of darkness. Plouton, whose shrine lay outside
the telesterion, is no real counterpart of Osiris in the sacred
story : to find one M. Foucart has to force Dionysos into

* Vide article by Skias, Zpi. Arch, ¥ Vide supra, p. 129, note a.
1898, pp. 108, 120, Taf. 6.



1) DEMETER AND KORE-PERSEPHONE 143

a prominent place within the original mystery and thus do
violence to the evidence: and his theory fails entirely to
account for Kore.

Mystery-cults may be regarded as an ancient heritage of
Mediterranean religion. Demeter’s cult at Eleusis may have
been ‘mystic’ from the beginning, owing to the force of its
aboriginal chthonian associations which, as we have secen,
were a potent stimulus to the institution of mysteries. Or it
may have taken on a mystic form, when the beautiful story of
the daughter had become shaped and prevalent, and the
craving for a passion-play arose, which may have been grati-
fied by the inventiveness of some priest or poet, whose hieratic
and dramatic genius may have instituted the dance and
elaborated the 3papa pvorwkdr: for in the various Greek
legends the origin of the local mystery is usually ascribed to
some gifted and inspired individual, as whose descendant the
lepodpdrrns may in some sense be regarded.

Whatever its origin may have been, the Eleusinian mystery
once instituted became the chief religious service of the whole
Eleusinian community, while the Thesmophoria, a sister-
ritual of perhaps older foundation, remained the women’s
privilege. In mythic motive and content the two were closely
akin, but the Thesmophoria had merely an agrarian function
and value, while the Eleusinia, an agrarian festival also in the
earliest as well as the later period®, conveyed a promise of
future happiness and thus rose to the higher religious plane.
This double aspect of it is already clearly presented in the
Homeric hymn *: ¢ Happy is he who has seen these mysteries :
but he who has had no share in them has by no means an
equal lot in the darkness of the dead.” Whether it is aboriginal,
or whether the agrarian was at first its sole function, are
problems impossible at present to determine : for before we
could handle the question as to the primitive faith at Eleusis,
we should have to be able to construct a general history of

s The distinction which Rubensohn  clear evidence: no doubt there were
draws sharply between the older agrarian non-mystic cults at Eleusis, and the
non-mystic cult at Eleusis and the Haloa were not the same as the Eleu-
mystic, Mysterienheiligliimer in Elensis  sinia; but the ‘mystic’ cult-figures
. Samothrake, p. 35 does not rest on  were always ¢ agrarian’ also.
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Greek thought as touching the after-life back to the Mycenacan
period, and at present sufficient material does not exist.

We can clearly determine then the chief figures of the
mystery-cult in the earliest period at which the record begins.
But we have also to consider briefly some secondary and
accessory figures such as Eubouleus, Triptolemos, Iacchos,
Dionysos. There are other divine personages besides these
worshipped at Eleusis, and any one of them might be recog-
nized in the preliminary sacrifices that preceded the great
celebration. But those just mentioned are the only names that
even the most general treatment of the Eleusinian problem
cannot pass over ; and the question to ask is whether they are
aboriginal, or, if of later introduction, whether they were
admitted into the heart of the mystery so far as to modify the
religious conception.

Eubouleus *7, the Eleusinian shepherd ¢ of good counsel,
who with his flock of swine was swallowed up when the earth
opened to receive Kore, is a transparent figure enough. The
name was attached to Zeus at Paros, Amorgos, and Cyrene,
and in the abbreviated form of BovAels at Mykonos: the
ancients interpreted the name not as an appellative of the all-
wise sky-god, but as designating the god of the lower world,
Zeus X0ovios or Hades, and the name is used as an equivalent
for him in the Orphic poetry. That this is the correct inter-
pretation is borne out by the legends and the cult-associations
of Eubouleus, which are all of a distinctly chthonian character,
and his name may well have belonged to the ancient chthonian
liturgy of Eleusis, although the author of the Homeric hymn
shows no knowledge of it.

The exact explanation of his name is by no means easy.
Was it possible for the primitive folk of Eleusis to think of the
god of death as the ‘ god of wise counsel,” with the samespirit
of optimistic faith as prompted Plato to write that the lord of
the lower world kept the souls in his domain, not by fetters,
but by the spell of wise speech®? The later influence of the
mysteries may have led certain advanced minds to regard
death as a gain: but we are hardly prepared for so ideal

& Cratyl, p. 403 E.
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a view revealed to us in the earliest epoch of Eleusinian cult.
Some of the names for the powers of the shadowy world may
be regarded as euphemistic; but this can hardly be one of
them : the ‘stern ones’ or the malignant spirits might be
called by euphemism the ‘ kindly ones’ or the ‘good people’;
so by the rule of euphemism, if we applied it here, we should
have to suppose that the primitive folk considered the chtho-
nian god to be more or less a fool, which is not probable.
Dr. Kern thinks that Zeus Eubouleus has some connexion with
Zeus BovAaios *; but the resemblance of title is merely a coinci-
dence, for the latter belongs wholly to the council-chamber
and to political life, the former to the darkness of the grave.
The most probable explanation may be that the title expresses
the once active oracular functions of the chthonian divinity,
the function which Gaia had once extensively exercised by
means of dreams, and which Trophonios retained down to the
later days of Hellenism. And the name ‘ Eubouleus’ could
thus easily have arisen from the good counsel that the nether
god could give, especially in the concerns of the shepherd and
the husbandman. As at Mykonos®, so probably at Athens,
he had both a chthonic and a vegetative character. He was
remembered in the preliminary sacrifices, but does not seem to
have belonged to the inner circle of the mystic cult, nor was
his legend such as could be adapted easily to a sacred drama.
We have reason to think that the remembrance of his original
identity with Plouton had faded from the popular mind by
the second century B.C.°

Triptolemos was on a very different footing in the Eleusi-
nian cult. His personality is brighter and more human ***;
apparently an old culture-hero of Eleusis, he is mentioned in
the Homeric hymn as one of those to whom the mysteries were
revealed by Demeter. We do not know at what age his cult
was established : he possessed a separate shrine there, and on the
Rarian plain an altar and a sacred threshing-floor that is noticed

s Ath, Mittk. 1891, p. 10. but Heberdey with much more reason
b Zeus, R. 56. sees Eubouleus in the youthful figure
¢ Svoronos has argned that heappears o the right of the relief, traces of whose
as Plonton in the Lakrateides-relief; long curls are preserved ; vide PL IL
FARNELL, 11 L
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by Pausanias and in a fourth-century Athenian inscription, and
that was doubtless associated with the sacred ploughing in which
Eleusis asserted her primaeval claims in rivalry with Athens.
The Triptolemos-cult penetrated the capital after the unifica-
tion of Attica: his temple stood near the temple of Demeter,
close to the Enneakrounos spring®; the state remembered
him in the wporé\eia, the sacrifices preliminary to the great
mystic ceremony, and in the consecration of the dmapxal sent
by the allies.

Triptolemos the plougher® and the dispenser of the gift of
corn was one of the many apostles of agriculture that were
honoured in various parts of Greece, usually in connexion with
the legend of Demeter. But owing to the Panhellenic prestige
of Eleusis and, we may add, to the influence of the Attic art
that dealt lovingly and most skilfully with the legend of his
mission, his personality and claim became recognized in most
of the Greek states, in spite of local dissent: so that Arrian
was able to say that the worship of Triptolemos as the founder
of cultivation was universal ®. But whether he played any
part or a prominent part in the Eleusinian mystery or mystic
drama itself is a doubtful question that may be briefly con-
sidered a little later on.

More important and perplexing are the questions about
Iacchos, ¢ the daemon of Demeter, the founder of the mysteries,’
as Strabo describes him*°®, The author of the hymn is
silent about him, and considering his later prominence we
may in this case interpret silence as ignorance. The first
mention of him occurs in the early fifth-century Attic inscrip-
tion concerning the mporéeia 'EAevowlwr, to which reference
has already been made '™, if the restoration I venture to adopt
is correct 4. His recognition in the mysteries appears to have

* Dirpfeld identifies these two temples
with the Thesmophorion, A¢i, Mitth.
1897, p- 477-

P That he was a plough-hero might
be inferred from his associations with
the Rarian plain: but it is clearly re-
vealed by two wvase-representations of
the fifth century . c., one of Attic, the
other of Boeotian art: see Rubensohn,

Ath. Mitth. 1899, p. 60, Taf. 7.

¢ Triptolemos on coins: Cyzicos,
fourth century 8. c. ; Head, Hist. Num.
P- 452 ; Enna, third century B. C., p. 11g:
on coins of Roman period at Anchialos,
p- 236; Corinth, 340; Sardes, 553;
Tarsos, 618 ; Alexandria, 719. :

4 von Prott, Ath. Mitth. 1899, p.
253, has done much to restore the in-
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been complete by the time of Herodotus, who describes the
mavijyvpis as raising the cry "laxxe, or calling on the god “Taxyos
in the festival of Demeter and Kore' ; and perhaps this
memorable association of Iacchos with the great fight for
freedom may have increased his fame and popularity in Greece.
As regards the locality of his worship and its value for the
mystic service, the evidence is clear and important. We hear
of the Idkxeior at Athens **, and his statue representing him
as holding a torch stood in the temple of Demeter in a group
with the mother and the daughter near the Dipylon gate 13,
On the evening of the nineteenth and on the twentieth day of
Boedromion %, a day specially sacred to him, and itself called
“laxxos *'1: ## 1, the multitude of mystae, protected by the armed
escort of the ephebi, escorted him from the city along the
sacred way to Eleusis, the god being represented either by an
image or his human counterpart 1% 1%, 'We hear of his formal
reception at Eleusis, and of a special attendant, the "laxyaywyds,
who waited upon him on the route,and who may possibly have
been associated in this task by another official known as the
xovporpdepos 19% 208, Tt is clear then, from this evidence, that at
Eleusis Iacchos had no abiding home : we hear of no altar, of
no temple, consecrated to him there; he comes as a stranger
and a visitor, and departs at the end of the sacred rites: nor
does his name occur in any branch of Eleusinian genealogy.
The conclusion then is certain, and generally accepted ®, that
Tacchos does not belong to the original Eleusinian cult or to
the inner circle of the mysteries. It is of no importance that

11] DEMETER AND KORE.-PERSEPHONE

seription of the lepds vopos to its proper
form : he rightly objeets to the accepted
restoration [[MAodralw ['Tax]xe on the
ground of the A that follows the first
word. But his own suggestion, AoAixe,
though it suits the space is unconvine-
ing, as it is highly improbable that an
almost unknown hero, Dolichos, shonld
be associated in this carefully organized
service with Plouton and 7 few. But
MAovraw: 3¢ ’ldnye fills up the space
equally well, and this use of 3 to con-
nect the different clauses of a lepds vdpos

is found in the sacrificial inscription of
Mykonos.

* The procession certainly started on
the nineteenth (R.187), but it must
have occupied part of the twentieth day
(R. 211, 229"). ;

® For instance by O. Kemn in his
article on Zeus-Eubouleus, A¢k. Alitth.
1891, pp. 1-29: cf. id. 1892, p. 140;
Rubensohn, AMysterienkeiligth. p, 40;
Rohde in his Psycke takes the same
view (vol. 1, p. 283).

L 2
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a late and reckless composer of an Orphic’ hymn* chooses
to introduce him into the old Eleusinian myth of Baubo”: and
if Strabo, in styling him the dpxnyérns 7év pvoriplwr, means
more than that he led the mystae down the sacred way to the
mystic shrine, we need not be influenced by Strabo against the
better evidence. On the other hand, Iacchos is certainly
Attic, perhaps specially Athenian ; in spite of the loose use of
his name by late writers, there is no trace of his cult outside
this district ¢ ; and if future discovery were to prove its exis-
tence elsewhere, we should be justified in assuming that it was
an exportation from Attica. His intrusion, therefore, into the
Eleusinian ceremony cannot have happened at a very early
epoch ®; else those Greek communities, and there were several,
that at a probably early period had borrowed Eleusinia from
Eleusis, would have surely borrowed this personage also; and,
as we have seen, the author of the hymn appears to have been
ignorant of him. Now Iacchos is no obscure hero, but a deity
whose cult aroused the enthusiasm of the greatest Attic poets.
Who then is this deity whose power was such that he was
chosen—perhaps from the sixth century onwards—to lead the
mystae to the home of the mystery? We are accustomed, as
were most of the ancients, to call him Dionysos, and this is
probably right®, but there is much that requires clearing up.
As regards the name itself, assuming this identification as
correct, we may be content with one of two explanations : it
may arise, as Curtius suggested, from some reduplication of
Békyos, from Fifaxxos, by the dropping of the digammas; or

* Orph. Frag. 16.

b The soundness of the text may be
doubted, see Lobeck, Aglacp’. p. 820.

¢ On this point the writer of the
article * Tacchos’ in Roscher’s Zexibon,
2, p- 0, is misleading.

4 0, Kem, Ath. Mitth, 1892, p. 140,
suggests that Iacchos grew into promi-
nence from the aid he may have been
supposed to have given at Salamis: he
there rightly protests against the belief
that Tacchos-cult made any deep impress
upon the mysteries.

© This view is sometimes questioned,
as for instance by Rohde, Psycle,

vol. 1, p. 284, but a priori, even apart
from real evidence, it seems the only
reasonable one. For Tacchos is a
high god, and such deities did not
grow up obscurely in a comner of Attica
and suddenly emerge into power in
the sixth century B.C. And what
other high god of the Greek Pan-
theon can claim his name but Diony-
sos? We notice too that Iacchos is the
dpafos Pefs™*, the type of Dionysos
that was beginning to be popular from
the sixth century onwards in literature
and from the fifth century in art.
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from the root that is found in layeis, ¢ to cry aloud, so that the
word would designate Dionysos as the god of the loud cry, and
would be the equivalent of ‘ Bromios. Now as regards the
identification itself, we do not discover it by any clear sign in
the glowing invocation of the Aristophanic chorus®**, but the
ode in Sophocles’ Antigone clearly and decisively reveals that
Tacchos is Dionysos in his relation to Eleusinian cult 2 e,
¢ Bacchus, thou rulest in the hill-girt bay of Eleusinian Deo,
whereunto all guests come. . . . Hail, thou whom the fire-
breathing stars follow in the dance, thou hearkener of voices
of the night! show thyself, oh Son of God, with thy minister-
ing women of Naxos, the maenads who all night long honour
thee in frenzied dance, Tacchos, the dispenser of men’s fate ®.’
Tt seems, then, that Sophocles and his audience were quite well
assured about Iacchos; and again a most valuable piece of
Attic evidence is preserved by the scholiast on the Zrogs of
Aristophanes 2® &, who tells us that at the Lenaia the dgdoixos,
one of the highest Eleusinian officials, proclaimed to the people,
as he held a lighted torch in his hand, ¢ Invoke the god’; and
that the people in answer cried out, ¢ Hail, Tacchos, son of
Semele, thou giver of wealth.’ The formula has a genuine old
Attic savour, and neither it nor the other facts he gives us are
likely to have been the invention of later antiquarianism. And
we can gather from it that in a genuine popular liturgy of
Athens, perhaps older than the time of Sophocles, Iacchos
was recognized as Dionysos, and as the usual Dionysos, the
son of Semele and the vegetation-god who gives wealth. At
the same time as ¢ Jacchos’ was a peculiar epithet and became
almost an independent personal name, it was to be expected
that the later mythographers would try to draw distinctions,
and, among the numerous Dionysoi that they invented and

& Compare with this the recently dis-
covered Delphic hymn that in one or
two places seems almost an echo of the
Sophoclean ode, R. 2299, The epithet
rapias of Iacchos is mysterions: it is
applied to Zeus and Hermes, but in
contexts that explain its special sense:: it
is never applied to Dionysos, but Bruch-

mann, FEpithet. Deor. P. 92, quotes
Menand. Fr. 289 (Koch), Skoidor Atl-
yugor and Phot. 5. 2. Skoibos* Taplas 7is
wad Browknrs,  Maxebowsdv 32 70 Gvopa,
It may be that rapias Was applied to
Bacchus in the same sense asmAovrodérs,
by which title he was hailed in the
Lenaia #,
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tried to find genealogies for, Tacchos becomes specialized as
the son of Zeus and Persephone 2 1™, But they did not agree
among cach other or with the popular view expressed in the
Lenaia ; nor is there any reason to regard their artificial
genealogies as throwing any light on the secret of Eleusis.
Whatever stories were in vogue concerning the babe Iacchos
and his nurture at Demeter’s breast® we must not lightly
suppose that these emanated from the centre of the mysteries
themselves, or that Iacchos and his legend had much to do
with the dpaua pvorwor. All that we know of him in respect
of the mysteries is that as the youthful Dionysos he was
escorted in the sacred procession to Eleusis once a year, and
was in some sense regarded as the leader of the mystae, and
that his home was Athens®. He was a popular, not a specially
“ mystic,’ still less an ¢ Orphic’ figure®, and fortunately for
him the later manufacturers of Orphic poetry did not trouble
much about him, except occasionally to use his name as one
of the countless synonyms of Dionysos, and perhaps to invent
a special genealogy for him. His presence among the mystae
is one of the signs of the great influence of the Dionysiac
worship in Attica from the sixth century onwards. Consider-
ing the enthusiasm it evoked, the ideas it enshrined of initiation
and of communion with the deity, its promises concerning the
future life, we should be astonished if there were no signs of
a rapprockement between it and the Eleusinian religion. And

s R, 229X, ‘ Kovporpdos 7is’ may procession reached Eleusis.
have been one of the officials in an ¢ He has nothing to do with Phanes

Attic mystery, and may have personated
one of the @eol xovporpipoi: but that
he or she was connected with Eleusis
or lacchos is more than we know. The
Virgilian * Mystica vannus Iacchi’ is no
indication that the Bacchic infant was
carried in a ‘vannus' or Alkvoy in the
Eleusinian procession : the phrase need
have no reference to Eleusis, and no
Awvopbpos is found in the list of
Eleusinian officials (R. 22g—').

® We might be able to say more if
we knew what happened to Iacchos—
his statue or his counterpart—when the

and no real connexion with Zagreus: it
is true that Lucian speaks of an 'Tdeyov
gmapaypds as a story that was danced
somewhere, R. 229™ : but by his time
the various names for Dionysos were
becoming interchangeable. Sophocles
in calling Iacchos Bodrepws (R. 2297%)
was not necessarily thinking of Zagreus,
as the horned Dionysos was a fairly
prevalent Hellenic type. *Certain
people’ may have identified Zagrens
and Iacchos (Schol. Pind. Jstkm. 7. 3),
but apparently not the Athenian people
or the Eleusinian ritual.
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Dionysos was known and recognized at Eleusis, not merely
under his special Athenian, but also under his usual Hellenic
name. We hear of the wdrpios &yaér of the Dionysia there and
of Dionysiac choruses in honour of the great goddesses **;
and from the time of Archilochus companies of Bacchic singers
may have been in the habit of solemnizing ‘the panegyris of
Demeter and Kore ’: and we have an interesting inscription,
belonging to a late period,commemorating a society of Iobacchi
that was organized at Eleusis and performed choruses in which
the actors personated Kore and other divine personages®. In
return, we see leading officials of the mysteries concerned with
the administration of Dionysiac rites at Athens, such as the
Lenaia and perhaps the Anthesteria”: for there was no reason
why some employment should not be found for a dadovyos or
a lepoxijpvé when he was off his Eleusinian duty. Again, the
Dionysiac brotherhoods, alone of all religious associations in
Greece, were eager proselytizers. It was inevitable that they
should try to force their way into the sacred penetralia of the
national religion, especially after the Lykomidae, a family with
Orphic proclivities, had obtained possession of the office of
dgdodxos?; and what is strange is, not that we find some traces
of Dionysos at Eleusis, but that the attempt of these sectarians
to capture the stronghold altogether failed. The Orphic
propagandists might win the credulous to believe that Orpheus
or his son Musaeos had presided in time past over Eleusis and
other homes of the Eleusinian goddess®: the Athenian state
might sacrifice to Dionysos as to other deities on one of the
days of the mysteries *!*; and possibly Orphism may have
been able to influence the lesser mysteries at Agrai; but

s Ath. Mitth. 1894, p. 360 other is known at Athens except the

b The leporfipuf is mentioned as assist-
ing in an important fanction connected
with the Anthesteria (R. 205%), but
Dittenberger, Hermes, 20, p- 19, main-
tains that this need not be the Eleusinian
icpowipug : it is true that we hear of
ieponfipures elsewhere, the Amphictyonic
Council possessing one, cf. Dittenb.
Syll. 155. 18; 186. 6; 330. 19. But
Foucart is right in maintaining that no

iepoxijpuf of the great mysteries, Rev.
d'Et. Gree. 6, p. 341,

o Cf. Plut. 7hemist. 1 ; Paus, 1. 37, 1.

4 Aristophanes believed it or pre-
tended to believe it, Frogs 1032, possibly
the author of the speech against Aristo-
geiton A, § 11: the writer of the article
on Orphens in Roscher’s Lexikon
speaks somewhat too positively on this
point (2, p. 1096).
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there is no evidence that it ever succeeded in winning for its
god or its apostle any place within the mystic cult itself or in
the genuine traditions or genealogies of Eleusis. Dionysos’
name is not mentioned in the state-inscription concerning the
mporéewa, nor have we reason to believe that it was heard in
the reheoripwor® The peculiar characteristics of his cult—
the orgiastic enthusiasm, the prominence of the female votary,
the death of the god—have not yet been discovered in the
Eleusinian mystic rites, of which such a philosopher as Plato
speaks always with reverence, while he scarcely disguises his
dislike of the ecstatic violence and the scheme of salvationism
that marked the private Bacchic cults®. Nor again can we
trace up to or within the hall of the mysteries any of the foot-
prints of Orphism, or by any sure clue discover there any of
its leading doctrines, any traces of its central cosmic figure of
Phanes or of its uncouth legend of Zagreus. In its own circles
Orphism may have borrowed very freely from Eleusis, but
there is no proof that it imposed any part of itself on the

mystery

* The only apparent evidence is the
Roman inscription mentioning the con-
secration of a woman at Eleusis to
¢ Bacchos (or Tacchos), Ceres, and
Cora’¥8%: the date is A.D. 342, and
that a Roman of this period should call
the Eleusinian initiation ‘a consecra-
tion to Iacchos, Ceres, and Cora’ proves
nothing important. The passage quoted
R. 230 from Cicero’s De Nat. Deor.,
which M. Foucart regards as proving
shat Dionysos was an aboriginal partner
of the Eleusinian mystery, proves
nothing about Eleusis at all: Cicero
may be referring to Orphic Dionysos-
mysteries. Aristides tells us that the
¢ Kerykes and the Eumolpidae at Eleusis
got Dionysos to be the paredros of the
Eleusinian goddesses’ : this might
vaguely desecribe the position of Iacchos
at Eleusis, but does not show that
Dionysos was permanently established
at Eleusis as their peer in the mysteries
(Dionysos, R. 129%).

® Rep. pp. 363-5: Laws, Bi15cC:

Eleusis had no need to borrow from any alien cult

in Phaedo, p. 69 C, there is an apprecia-
tive allusion to the Eleusinia: at Jeast
this seems probable in spite of the
Bacchic quotation. But Plato may have
borrowed his doctrine of palingenesis
from Orphism, Phaedo, c. 61, 62.

® The view summarily given in the
text agrees on the whole with that of
Rohde in his Psycke and in his article
on Orpheus in the Newe Heidelberger
Jahrbiicher, 1896, pp. 1-18, and
0. Kem, loc. cit.: O. Gruppe in
his article on ¢Orpheus,” Roscher’s
Lexik. 3, p. 1137, comes to the same
conclusion, though reluctantly and with
reservation, I have not considered it
relevant to discuss the question more
minutely: the ‘onus probandi’ lies
with those who maintain the thesis of
the Orphic conquest of the Eleusinia,
which my own studies in Orphism have
led me to reject: the mud-bath of the
uninitiated—an Orphic idea—may have
been adopted as an Elensinian dogma,
but this is not quite clearly proved by
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the belief in the life after death. It is of course quite con-
ceivable that the solemn visit of Iacchos-Dionysos to the mystic
shrine may have added strength to the story, current in Saba-
zian mysteries, that the god was the son of Persephone ; or may
have given further currency to the idea of a close association
between him and the mother and daughter that possibly found
expression in a {epds ydpos at Sicyon ™, and in the consecration
of a temple to Dionysos Miorys by the grove of Demeter at
Tegea (Geogr. Reg. s.v. ‘Tegea’), and in the state-ritual
of Lernal®® And it would be natural if those of the
Eleusinian votaries who had been initiated into Dionysiac
mysteries, and were full of enthusiasm for their god, should
recognize him in the Eleusinian Plouton. But concerning their
thoughts there is silence. The records do not reveal to us any
change in the divine personnel of the mystic circle, nor can we
trace throughout the ages any profound modification in the
religious view, even though a statement of Porphyry’s *7
may suggest that the perturbing influence of neo-Platonism
was felt at last. Doubtless the interpretation of what was
shown might change with the changing sentiment of the ages ;
but the two stately and beautiful figures that are presented to
us by the author of the hymn, who says no word of Dionysos,
are still found reigning at Eleusis in the latter days of
paganism.

We can now consider certain points of importance in the
history and administration of the mysteries. In the fifth
century they were open to the whole Hellenic world® But
legends 1% 216, which in this case are quite sufficient historical
evidence, preserve a reminiscence of a time when they were
closed against strangers®; and apart from such indications

the references (R. 223, cf. Plutarch
in Stobaeus, Meinek. vol. 4, p. 107);
vide Eunapius, V#. Max. p. 52, Bois-
sonade (the & ed still at Eleusis just
before the Gothic invasion).

& The passage in Julian that seems
to contradict this is properly dealt with
by Lobeck, Aglaopk. p. 17

b The Dioscuri and Heracles were

admitted only through adoption: or
Heracles was not admitted to the great
mysteries being an alien, but the lesser
mysteries were instituted for his benefit :
the chorus in Euripides' Jon lament
that an alien bastard should take part
in the Eleusinia. It seems probable
that every stranger needed an Athenian
pvaraywyls to introduce him (just as
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we could assume in accordance with the general principles of
ancient religions that in the earliest period they were the
gentile or tribal privilege of the Eleusinians. It is usually
assumed—and probably correctly—that they lost this exclu-
siveness and became Panhellenic in consequence of the
absorption of Eleusis in the Attic state, though this latter
event need not have immediately brought about this mo-
mentous result. The natural interpretation of 1. 480-482 in
the Homeric hymn suggests that by the time of its composi-
tion they had already been thrown open to the whole of
Hellas ; for we cannot suppose that the poet was composing
the hymn for the benefit merely of a narrow clique of Eleu-
sinian families, and we must read these words as an appeal to
the Hellenic world to come and be initiated : otherwise we
should have to say that the author was informing the general
public that they were sure of damnation for not being Eleu-
sinian born. We may take it then that by 6co B.C. the
mysteries admitted other Hellenes, and it is not rash to
suppose that Eleusis by this time was part of the Athenian
community. The fantastic view still held apparently by a
few writers, that the struggle between Athens and Eleusis
which ended in the incorporation of the latter was an incident
in the period of Solon or Pisistratus, rests merely on a
mistranslation of a simple sentence in Herodotus': the
fragment of Euripides’ Erechtheus® is in itself evidence
sufficient to oblige us to relegate that important event to the
prehistoric or at least the dawn of the historic period of Attica ".
The Homeric hymn certainly makes no allusion to Athens;
but it was obviously the cue of the poet to refrain from any,
for he is dealing solely with the remote origins of Eleusinian

the foreign applicants at the Delphic

the representative of the ancient king
oracle needed a Delphian) : this would

(R. 182, 184, 190), and at Ephesos of

be a survival of the ancient feeling.

* Vide Athena, R. 1722,

® Miiller, K'leine Schrift. 2, p. 257,
goes so far as to maintain that Athens
had won Eleusis and the mysteries before
the Tonic migration to Asia Minor:
for at Athens the chief management
was in the hands of the dpyar BagiAeds,

the descendants of Androclos who were
still called kings®!'®, But it is ob-
viously possible that the Ephesians
borrowed their '"EAeveivia lepd at a later
date, and merely followed the Athenian
example in this detail of the administra-
tion.
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things. And if we believe that the admission of alien Greeks
to the mysteries was a comparatively early event, we can
better understand the migration of Eleusinian mystic cuit
into other localities of Hellas and the antiquity that was
claimed for many of these affiliated shrines of Demeter
’EAevowia, But it will be more convenient to discuss at the
end of this investigation what was the real relation between
these and the Attic town.

The abolition of the gentile privilege, carried out by Athens
before the sixth century and foreshadowing her later policy
of wise toleration of aliens, was a momentous event in the
history of ancient religion. It is true that at the dawn of
history in Hellas the barriers of the ancient ‘sacra’ are
already breaking down: Amphictyonies are being formed
and many of the high gods are common to the great tribes,
and oracles are speaking to the whole people. But here for
the first time was a religion that invited the whole Hellenic
world to communion; and while Delphi was growing to
exercise a certain political and sacerdotal influence in matters
external, Eleusis might hope to become the shrine of the
spiritual life of the nation. And this Eleusinian communion
was not a convention into which an individual found himself
born, as he was born into a certain circle of household and
civic ‘sacra,” but was a free act of the individual’s choice.
Nor were women excluded, nor even slaves, As regards the
former there is no question!™: but as to the admission of
the latter there is difference of opinion. There is no reason
at all for pronouncing it a priori improbable. There were
many cults to which slaves had free access, and some were
their special prerogative : the very occurrence in certain ritual
inscriptions of the prohibition—30Ae ov Oéus—shows that
this rule was not universal. And that there was no such
prohibition at Eleusis is almost proved by the fragment of
the comic poet Theophilos'™: the slave remembers with
gratitude the kindnesses of his master towards him, ‘who
taught me my letters, and who got me initiated into the
sacred mysteries®.’ It is difficult to suggest who at Athens

* Meineke, ibid., suggests that possibly  p. 19, takes the natural interpretation
a freedman is speaking. Lobeck, op.cit.  but does not insist on it.
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the feof to whom he was initiated could be except the famous
r Oed. But more positive evidence is provided by the in-
scription found some years ago at Eleusis containing the
accounts of the Eleusinian officials during the administration
of Lycurgus, B.C. 329-328 ; one of the items of expenses is
uinois T@r dypooior®?, and from this we are bound to con-
clude that, at least under special conditions, slaves could be
admitted to initiation ; nor in the scrutiny of candidates*!"
does any question seem to have been raised concerning free
or unfree status.

We may now consider certain points of interest in the
state-organization of the mysteries and in the personnelle of
the administration. From the sixth century no distinct record
has come down to us, unless we assign an exact and literal
accuracy to a statement of Andocides, who quotes a law of
Solon bidding the pouyj hold a meeting in the Athenian
Eleusinion on the day after the mysteries, no doubt to debate
on matters connected with them ™. But the orators use
Solon’s name so vaguely that the statement loses its chrono-
logical value. The excavations at Eleusis appear to show
that the period of Pisistratus was one of great architectural
activity there, as the rapidly increasing prestige and popularity
of the mysteries demanded a new laying-out of the site. But
the construction of the pvorikds onxds, which existed at least
till the time of Strabo, was one of the great achievements
of the Periclean administration”"1, And from the fifth
century two inscriptions have come down to us giving
important illustration of the Panhellenic character which
attached to the rites, and which the Athenian state desired
to intensify: one that may be dated earlier than 450 B.C.
contains the decree proclaiming a holy truce of three months
for the mystae, epoptai and their attendants both at the
greater and lesser mysteries, so as to allow ample time both
for the journey out and the return to their homes!™; the
other, a generation later, is the famous inscription concerning
the dwapxal, which has already been discussed 9 : the subject-
states are commanded, the other Hellenic communities are
courteously invited, to send thank-offerings of corn in ac-
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cordance with the oracle, and divine blessings are invoked
upon them if they comply. The invitation was to be pro-
claimed at the mysteries, the sacrifices offered from the tithes
or from the money the tithes realized were consecrated to the
divinities of the inner and outer circle of the mysteries, as the
state and the Eumolpidae prescribed. Grounds have been
given above ® for the opinion that these offerings were intended
for the Eleusinia as part of the preliminary ritual, not for the
Haloa as Mommsen has maintained. We may read in these
records the far-sighted policy of Athens, the determination to
find if possible a religious support for her hegemony. Even
when the latter had passed away, fewpol still flocked to the
great celebration from all parts of Greece. And in an in-
scription of the fourth century the prayer of the Milesian
representatives is preserved, who pray ‘for the health and
safety of the people of Athens, their children and wives %,

It was in the fifth century also that the ministration of the
rites received the organization that lasted throughout the later
period : the early Attic inscription mentioned above contains
some of the official titles that are found in the lists compiled
by later antiquarians ™.

We can consider here the relative position of Eleusis and
the capital city. The tradition preserved by Pausanias LI
founded to some extent on actual fact: that by the terms
of submission whereby Eleusis was merged in the larger state
she still was allowed to retain the performance of the mysteries
in her own hands. But the literary evidence from the fifth
century onwards shows how complete was the control of the
Athenian state, to whom every one of the numerous officials
was responsible 2, The head of the general management
was the king-archon, who with his wdpedpos and the four
epimeletae, two of whom were appointed by the ecclesia,
formed a general committee of supervision, and matters of
importance connected with the ritual were decided by the
Boulé and Ecclesia. Here, as in Greek religion generally,
the state was supreme over the church. Nevertheless, the
legend about the treaty corresponded to a great extent with

8 Vide pp. 43-44, 46 note a.
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the facts. For the function of the Athenian state—apart from
the questionable family of the Kerykes—was really confined
to externals and to the exercise of control. The claim of
Eleusis as the metropolis of the mysteries was not ignored
or slighted. For of the two priestly families in whose hands
lay the mystic celebration itself and the formal privilege of
admission, the Eumolpidae and the Kerykes, the first were
undoubtedly Eleusinian. They were recognized by the author
of the hymn as a leading local family, to whose ancestor
Demeter had revealed her dpyia, and in origin they belonged
at least to the period of their city’s independence. The
story of their ¢ Thracian’ or North Greek provenance does not
concern us here, but will be discussed in the chapter on
Poseidon ; for if there is foundation for it, the legend concerns
his cult, not Demeter’s, and ought not to be quoted in support
of a theory concerning the influence of early Thrako-Phrygian
religion upon the Eleusinian mystery: had there been any, it
would have worked through Dionysiac or Cybele-cult, with
which the Eumolpidae have nothing to do® For the present
purpose then they may rank as representing in Athenian
religious history the claim of the old Eleusis and the principle
of apostolic succession, long cherished though frequently
through stress of circumstances abandoned in Greek rituai.
The chief official of their family who represented them to the
state and the religious head of the whole celebration was
the Hierophantes. His name discloses his solemn function :
it was he who was said to ‘reveal the orgies,’ palvew 7 dpyta,
to ‘show the things of the mystery,’ dewkvdvar ra lepd 22, He
alone could penetrate into the innermost shrine, the uéyapor or
the dvdxkropor, in the hall of the mysteries?*m, whence, at the
most solemn moment of the whole mystic -celebration, his

* Miss Harrison in her theories con-
ceming the position of Enmolpos and
Dionysos at Eleusis does not take suf-
ficient account of this fact ( Prolegomena,
Pp. 561): in the manifold genealogical
and other legends concerning Eumolpos
there is not a single Dionysiac trait
except possibly the vagne and doubtful

myth that it was he who invented the
culture of the vine and other trees; but
this is only found in a foolish compila-
tion of Pliny’s conceming mythic in-
ventors (Nat, Hist. 7, § 199). The
connexion between Eumolpos and Mu-
5a€0s is a transparent Orphic fiction,
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form suddenly appeared transfigured in light before the rapt
gaze of the initiated ®*»'. Whether he was then enacting
a divine part is a question we may postpone for the present.
To him alone belonged the power of pinous in the highest and
strictest sense of the word 2%, for he alone could show the
mystic objects the sight of which completed the initiation.
And it seems that he could refuse those applicants whom he
judged unfit for the communion **. He was an impressive
figure, holding office for life, wearing a peculiar and stately
dress 27 and so sacred in person and habit of life that no one
dared to address him by his personal name®; according to
Pausanias he might never marry, and was vowed to continual
chastity *“m51 ; but this was probably a rule introduced under
the Roman Empire", for it appears that the sacerdotal sanctity
of the hierophantes continued to increase throughout the later
ages, until both the office and the associations attaching to it
were absorbed by Christianity ©. By the side of the hiero-
phantes we find two hierophantides, female attendants on the
elder and younger goddess19:19% 205, Their special duty was
perhaps to introduce and initiate the female aspirants; but
they were present throughout the whole ceremony, and played
some part also in the initiation of the men ; for an epitaph on
a hierophantis mentions to her glory that she had set the
crown, the seal of the mystic communion, on the heads of
the illustrious mystac Marcus Aurelius and Commodus14b,
In another epigram, of a late period from Eleusis, a certain
Kallisto speaks of herself as ‘ one who stands near the doors

* This rule that Lucian attests®?°¢
may only refer to casual or flippant
mention of the name in public. The
inscriptions are not so reticent : a decree
of the Kerykes and Enmolpidae (fourth
century B. C.) names a hierophant Chaire-
tios (Eph. Arch. 1883, p. 83), and
another—quite as late as the time of
Lucian—names Glaukos™*: but a
hierophant, writing his own eulogy,
asks the mystae not to inguire about
his personal name, for he lost it on
entering the sacred office—* the mystic
law wafted it away into the sea’ (ZEph.

Azrch. 1883, p. 79). The taboo on the
personal names of sacrosanct people is
world-wide: it survives in certain usages
of modern society.

b Vide Foucart, Grands Mystires
d Zleusis, p. 28: he quotes an earlier
inscription from Eleusis mentioning the
wife of the hierophantes.

¢ Vide Goblet d'Alviella, Eleusinia,
pp. 145-146, and his quotation from
Theodoretus, which however seems
from the context to refer to the mysteries
of Priapos at Lampsacos (Theodor. De
Fide, t. 4, p. 482).
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of Demeter and Kore,” and as cherishing the recollection of
“those nights lit by a fairer light than the day’*** Kallisto
is thinking of the torch-lit hall, and she must have been the
hierophantis or perhaps ‘the priestess.” For we hear of ‘the
priestess’ of Demeter and Kore'?, and her residence at
Eleusis 2 ; it appears that she held office for life, and certain
Eleusinian inscriptions have been found that are dated by her
name*?; like the hierophantides she was probably of the
Eumolpid family®. We hear also of the Iavayis, ‘the All-
holy One,’ among the female ministrants of the mysteries : and
we should suppose that so solemn a title could only attach to
the high-priestess of the temple or to the hierophantides, and
only to them in so far as they were regarded as the human
embodiments of the divinities themselves. But a late inscrip-
tion teaches us that the ¢ Panages’ was neither one nor the other
of these high functionaries, and she remains a mysterious
incognito™s 19,  Besides these ministers, one of the com-
mittee of management called the émpeAnral, who sat with the
Basileus, was appointed from the Eumolpidae ; as was also an
"Eénynmis b, a person who served as religious adviser to the
state in the interpretation of ritual-law 5% 19% 201,

The Eumolpidae survived as a hieratic caste down to the
last period of Athenian history : and Plutarch was able to
say 2 that even in his own day it was still Eumolpos who
initiated the Hellenes®. As a corporation they exercised

* The evidence is clearer in their case
(vide Eph. Arch. 1883, p. 142) than
hers; Philios, Bull., Corr. Hell. 1893,
p- 118, assumes it to be true of her also.
But it is possible that the gloss in
Photius about the Philleidae (R. 204)
refers to this priestess: TFhilios (op.
cit) and Foucart (Rez. d'Et Gr.
1893, p. 327) suppose that the mys-
teries to which the priestess of the
Philleidae initiated were the Haloa;
but the only rekers) at the Haloa was
a reherp of women, and Photius speaks
of 7os plores. The vagueness of the
whole citation very much reduces its
value.

b Besides the "Egnyyrys i EdpoAmdiy
we hear of ¢fnynrai 7peis '™, who appear
from the inscription in Epk. Arcii. 1900,
p- 79, to have had some concern with
the Eleusinia; are these the same as
the three exegetaec mentioned by the
scholiast on Demosthenes (47, 68), and
described as Tu@ixpnoTor, ofs péke
kafalpew Tovs év dye Emoxmfévrasl
These appear to be the body whom
individuals might consult on questions
of conscience, for instance, concerning
homicide (Demosth. xar. Ebepy. p.1160;
Isaeus, p. 73).

° The last hierophant but one before
the Gothic sack was of the Eumol-
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certain functions outside the administration of the mysteries:
we find them serving on a commission to decide concerning
questions of the boundaries of the sacred land at Eleusis and
elsewhere in Attica; and legal actions concerning impiety
might be brought directly before them. Every individual
of the family enjoyed certain perquisites from the sacrifices
at the lesser as well as the greater mysteries 1%,

The other caste which enjoyed a like position and an
almost equal prestige were the Kerykes, who with the Eu-
molpidae formed the two T'ém that took measures together
to preserve the sanctity of the mysteries 1 ; and recent finds
at Eleusis have brought to light inscriptions enregistering
their joint decrees. The chief official of the Kerykes was the
dadodyos *°%, who like the hierophantes was appointed for life®,
and like him was distinguished by a stately, almost royal
robe—a dress which Aeschylus borrowed for his tragedy ;
and the religious sanctity surrounding him was almost as
great, the same rule of reticence concerning the personal
name applying to him also?0?c, We find him associated
with the hierophantes in certain solemn and public func-
tions 19%20%¢, such as in the mpdppnots, or opening address to
the mystae®*%, and in the public prayers for the welfare of
the state 2’2, He also enjoyed the right of pifnous®, but not
in the highest sense of the revelation of the sacred objects®,
nor did he enter the ‘anaktoron,’ the innermost part of the
shrine '8¢, Vet he must have been present throughout the
whole solemnity 218%, playing perhaps some part in a divine
pidae: the very last was a stranger ferent officials, one the ilepogdvrns,

from Thespiae, Eunap. ¥ita Max. p.52  another the lepeds & &ml Bayot '™, claimed
(Boisonnade). to have initiated Marcus Aurelius'®,

8 (.1 Gr. 190-194 : among the lists  vide Bull. Corr. Hell. 1895, p. 123
of defovrot of their tribes the individual  (Philios) : and in the lower sense pveiv
3adodiyos, iepoxiipuf, and & il Bupgare  was equivalent to pvoraywyeiv and
mentioned. referred to the preliminary preparation of

b Besides the loose use of pveiv in  the candidate by the pworaywyds, and
Greck—the ordinary citizen may be  this privilege belonged to all members
said to pvev another in the sense of of the Kerykes and Eumolpidae
paying the money-expenses of the clans'™: vide Dittenberger, Hermes,
ceremony (e.g. Demosth. 59. 21)— 20, p. 32 ; Foucart, Zes Grands Mystéres
there were different grades of the uinois  dEleusis, p. 93.
proper: for instance, at least two dif-

FARNELL, 111 M
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drama®7”, and ‘holding the torch, as his title implies.
We find the 3dqdodxos officiating at Eleusis in the service of
purification in which ‘ the fleece of God’ was employed to
cleanse those to whom the stain of guilt—probably blood-
guiltiness—attached (Zeus, R. 138%). This purification may
have been resorted to by those who wished for initiation into
the Eleusinia and were disqualified by some &yos.

As we hear of a hierophantis by the side of the hiero-
phantes, so we are told of a 3gdovxofoa, the female ministrant
natural in a mystery where women were admitted, and where
goddesses were the chief divinities**. The two other func-
tionaries who were drawn from the family of the Kerykes
were the lepeds & éml Pupdl™ 1% and the lepoxipuf 19% 205,
All these, like the officers of the Eumolpidae, were appointed
for life, and their religious functions might extend beyond
the range of the Eleusinia® But they had not such juris-
diction as the other family possessed in questions of religious
law, nor did they possess in the earlier period the important
function of exegesis 1%, though later they seem to have ac-
quired it®. :

The historical question concerning the Kerykes has been
much debated by recent scholars: were they one of the
original Eleusinian. ‘gentes’ or of Athenian origin? The evi-
dence from the genealogies is contradictory and ineffectual®.
Pausanias, like Arnobius29?¢, traces them back to Eumolpos,
but adds that they themselves claimed Hermes and Aglauros
for their progenitors 16, What is more to the point is that
though the family possessed an official house at Eleusis'* no

 The lepoxijpuf assisted the wife of the
king-archon in the Dionysiac service:
Dittenberger does not regard him as
necessarily an Eleusinian functionary,
and certainly the name occurs in con-
nexion with other and non-Attic cults,
e.g. Syll. 155.18; 186.6; 330.19: but
at Athens he was probably of the family
of the Kfpuxes, The SgSovxos assisted
at the Lenaia.

® Vide Dittenberger, Hermes, 20,
p- 13; of. Bull. Corr. Hell, 1882,

P- 436.

© As a specimen see Preller-Robert,
2, p. 788,n. 4. In Xen. Hell. 6. 3,6
the Bgdodyos in his speech to the
Lacedaemonians speaks of Triptolemos
as & fuérepos mpyovos ; and this is
usually quoted in support of the Eleu-
sinian origin of the Kerykes: but the
context shows that he is not referring
to himself or his own family but to the
whole Attic community, one of whose
ancestors was Triptolemos.
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trace has as yet been found of any individual of it inhabiting
the Eleusinian district; the ‘gens’ appear to have been scat-
tered over most parts of Attica. Their ancestral deity was
Hermes, and they had special functions in the service of
Apollo Pythios and Delios® a peculiarly Ionic cult®?, If
then they were a non-Eleusinian stock and belonged to
Athens, we must say that Athens wrested from Eleusis nearly
half the internal management of the mystery ; and Pausanias’
imaginary treaty was not sex #rovato. There is much that is
perplexing in regard to this family. _ '

Down to the fourth century we find them constantly coupled
with the Eumolpidae, as if they were a kindred stock ; in fact
one inscription of that period speaks of them as 7o yévos 70
Knpdxwr xal EdpoAmdar®. But no inscription has come down
to us from a later date than the fourth century—so far as
I am aware—that mentions them at all ; and we have fair
evidence that the dgdovxia came at last to pass into the hands
of the Lykomidae, a priestly family at Phlyec: we cannot
say with accuracy when the change took place, and no writer
definitely mentions it. It is usually supposed that the Kijpuxes
died out: but the words of Pausanias® imply that they were
existing in his time, and Lucian's impostor, Alexander,
named the ministrants of his sham mysteries Eumolpidae
and Kerykes ¥, Were they for some reason merged in the
Lykomidae? The change might have been important, for
there is some reason for supposing that these latter were
strong devotees of Orphism?, Yet we cannot trace any Orphic
elements in the cult of Andania, which one of their stock

& Vide Foucart, Les Grands Mystéres
& Elensts, p. 14.

b Eph. Arch. 1883, p.83: this would
really settle the question of their local
origin, but unfortunately the same in-
scription goes on to speak of rd yévy,
distinguishing the family of the Kerykes
fromthat of the Eumolpidae as Aeschines
does*®,

€ It can be discovered by combin-
ing Paus. 1, 37, 1 with Plat. Zhemist.
1. Inscriptions of the Roman period

give us instances of 3glodyo: of the
Lykomidae, Bull. Corr. Hell. 1882,
P- 496 : one of this family was inypmijs
rav pvornplaw in the time of Marcus
Aurelius.

4 Vide Lenormant in Daremberg et
Saglio, Dictionnaive des Antiquitls,
p- 550, who regards the Lykomidae as
responsible for the Orphism which he
believes transformed the Elensinia in
the later times.

M2
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reorganized in the fourth century B.C.*¢; nor must we lightly
assume that they were able to effect any fundamental change
in the religious tradition of the Eleusinian rekesriptor.

The only other name of some interest among those of the
functionaries who played a part in the celebration is the
mais 6 &g’ &orlas®®, We are told that he was a boy of one
of the highest Athenian families, who was elected by lot to
this position, and was ‘initiated by the state’ (3npoola pvnfels) ;
and Porphyry speaks of him as if he served as a kind of
mediator between the other mystac and the godhead. Who
was this boy, and how did he get his name? The suggestion,
sometimes offered, that he was the youth who personated
Tacchos in the procession is against probability : these human
counterparts of divinities were usually elected by special
choice on account of their comeliness and fitness, not by lot.
And besides later on we hear of a girl in this position, i a¢’
éorlas®. I would suggest that the phrase literally means
‘the boy who comes to the mysteries from the city’s hearth,’
the hearth in the Prytaneum: that the boy by proceeding
thence was representing the future hope of the state of Athens,
and by his initiation was supposed to specially guarantee the
favour of the goddesses to the younger generation of the
community ®. Somewhat analogous is the idea implied by
the complimentary title % ‘Eorla ijs wdlews voted at Lace-
daemon to eminent women.

As regards the actual ceremony, we are now able—thanks
to the labours of generations of scholars—to give a fairly
connected account of the ritual up to the point when the
mystae entered the hall at Eleusis. The whole celebration
lasted several days: ra ’EAevoina being the most comprehen-
sive name for it, which includes ra pvoripua as the name of
a special part®. It took place every year, but seems to have

‘éoria’ seems to denote the most vital
part of the city's existence.

s Epk. Arck. 1883, p. 145.
b T find that more or less the same

explanation is given by M. Founcart in
Les Grands Mystéres d’ Eleusis, p. 98, It
is somewhat borne out by the Platonic
expression d¢’ orias xaxovpyely THY
wikew (Euthyphr. 3 A) in which the

¢ As against Mommsen's and von
Prott’s view, which would separate
altogether rd "EAevoimafrom ra pvoripia
(Feste der Stadt Athen: Athen. Mitth.
1899, p. 253, &c.), vide Robert in
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been conducted every four years with especial splendour, and
this ‘ penteteris ’ was distinguished as ra peydia ’EAevoivia 2%
On the thirteenth of Boedromion the epheboi marched out to
Eleusis, and on the fourteenth escorted back the ¢sacra’ from
Eleusis to the Eleusinion in the city after a short pause by the
‘holy fig-tree’ in the suburb1®%%1!: these ‘sacra’ probably
included the statues of the goddesses, for we hear that the
¢aduyris oty feaiv 1% was in some way responsible for them,
and his name alludes to the process of washing and cleaning
the idols. It was his duty to announce to the priestess of
Athena that the sacred objects had arrived ; and from this
moment we may consider the mysteries to have begun. The
first day—perhaps the sixteenth—was the ‘day of gather-
ing’ 913, when the applicants for initiation met and heard the
address which was delivered by the hierophantes, assisted by
the dadouchos, in the Stoa Poikilé®*, This ‘ mpdppnois’ was
no sermon or moral exhortation, but a formal proclamation
bidding those who were disqualified and for some reason
unworthy of initiation to depart. The terms of the address,
if we could recover them, would be interesting. It is clear
from Isocrates that ‘barbarians’ were explicitly forbidden to
participate 1'%, as also were homicides. The proclamation
made by Lucian’s false prophet before his dpyra—*if any
atheist or Christian or Epicurean has come as a spy to our
holy celebration let him flee’—is intended to be a parody
of the Athenian. But we must not suppose that at Athens
there was any question of dogmatic faith. Was there any
moral test applied? We may believe that from the earliest
period a man was barred from communion if he was at that
time polluted by bloodshed or any other notorious miasma ;
and we have the famous example of the bold refusal which
closed the mysteries against Nero. But as we have often
seen, the conception of sin in the most ancient stages of
religion tends to be ritualistic rather than ethical: Heracles

Gitting. Gelehrt. Ans. 1899, p. 538: butin the Roman period were put after
of. R. 185, 206°, 207, 212. Foucart, the mysteries and confused with them :
Les Grands Mystéres &’ Eleusis, pp. 144~  but he does not satisfactorily explain
147, maintains that 7d "EAevoivia were  away the evidence in R. 185.

distinct and fell early in Metageitnion,
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¢could not participate in the Eleusinian communion because
he was not yet purified from the blood of the Centaurs®'72
Such a rule as this was observed in all Greek ritual. In the
later ages it is conceivable that it developed in respect of such
mysteries as the Eleusinia into something nearer to a general
moral principle. There are two passages at least in late
pagan writers that have been taken as indicating that the
mpéppnois of the hierophant amounted at last to a kind of
moral scrutiny of the candidates. Libanius states that the
‘leaders of the mystae, ol pvoraywyof, proclaimed to the
assembly that they must be ‘pure in hand and soul and of
Hellenic speech’; and that they then cross-examined each
individual as to the particular food he had tasted or abstained
from recently, informing him that he was impure if he had
eaten such and such things#7%®, In a later part of his speech,
where he repeats the formula, Libanius shows that he is
referring to the mysteries of Eleusis; but he repeats it in
a slightly different form, phrasing it  doris. . . panipr dodveros.
Now this condition would only demand that the catechumen
should understand the speech in which the secret things of
the mystery were to be revealed and explained to him: and
we should suppose that this was a rule not peculiar to Eleusis.
And the same phrase occurs, as if part of a hierophant’s
formula, in the other passage, of which the import is very
similar, quoted by Origen from Celsus®: ‘ Those who invite
people to the other mysteries (as distinct from the Christian)
make this proclamation, “ (come all ye) who are pure of hand
and of intelligible speech”: and again, other (mystagogues)
proclaim “whosoever is pure from all stain and whose soul
is conscious of no sin and who has lived a good and just life.”
And these proclamations are made by those who promise
purification from sin.” Origen’s citation is of great interest,
and it is clear that Celsus and Libanius have drawn from
some common source the fragment of a real formula, oris
iy ovverds or dodveros, which Libanius paraphrases, no
doubt rightly, by the words ¢wrijr "EAAqras €lva:: but the rest
of the two statements does not suggest a common original nor

* Orig. in Cels, 3. 50.
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that Libanius was drawing on Celsus. We cannot be certain
that the latter author has the mpdppnous of the Eleusinian
hierophantes in his mind. He speaks of such proclamation as
being usual in piacular ceremonies, xafdpoia dpapryudrer, and
the Eleusinia need not have been included among these.
And we can almost trace the origin of the most impressive
words in his sentence, those that refer to the soul’s conscious-
ness of sin: for almost the same occur in the now famous
Rhodian inscription, inscribed perhaps in the time of Hadrian,
over the doorway of a temple, ‘(those can rightfully enter)
who are pure and healthy in hand and heart and who have no
evil conscience in themselves®’ This spiritual conception of
holiness can be traced back to a much earlier period of Greek
religious speculation® ; and no doubt the Athenian hierophants
might have been tempted in course of time to introduce words
of more spiritual import into their address. We are certain
that as early as the fifth century they required the catechumen
to be a Hellene and to be pure of hand ; and let us suppose
that they solemnly proclaimed that he should also be yuxiw
xafapésc. But how could the moral injunction be enforced
without some searching scrutiny, which we know was not
employed, or without some system of confessional? This
latter discipline, so much cherished by mediaeval Christianity,
was also in vogue in the Babylonian and Mexican religions,
and some rare traces of it can be found in ancient Greece;
the priests of the Samothracian mysteries endeavoured, as
it seems, to enforce it, notably in the case of Lysander, whose

pre-Roman p.eriod, to distinguish the

s C. I, Gr. Ins. Mar. Aeg. 1. 789.

b Vide my Hibbert Lectures, p- 136.

¢ It is interesting to note that the
wpdppnors of the mystae in the Frogs,
1. 356 OSoris dmepos roilvBe Adyww
4 yrapp B rabapever does somewhat
correspond to the words of the citation
in Origen gawiy aiveros and Yuxi
xadapés ; and might incline us to believe
that both Celsus and Libanius were
quoting fragments of genuine Eleusinian
formulae ; but the phrase gamijy ovverds
is not likely to have been one current
in a public formula at Athens in the

Greek from the barbarian: at the best
we can only imagine it as natural after
Romans were admitted freely to the
Eleusinia. Itis hard to accept Foucart's
explanation that the words express ‘clear
articulation,’ freedom from stammering,
&c. : this strained interpretation was
suggested to him by his pecaliar theory
of the purport of the mysteries, which
will be noticed below, vide Recherches
sur Porigine ef la nature des mystéres
d' Eleusts, 1896, p- 33
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spirited refusal to submit is the first expression of Protestant
feeling on the subject®. We have no reason to surmise that
it was employed at the Eleusinia, where the moral scrutiny
that was exercised could not have been severe, in view of the
number of applicants and the lack of time and machinery.
The only person besides Nero whom we hear of as being
rejected by the hierophant was the celebrated Apollonios of
Tyana; and the objection taken to him was one about which
the Established Church has always felt strongly, that he was
‘a wizard, ydns od kabapds Ta daipdmia, unclean in his relation
to things divine *. But this is a religious rather than a moral
question. No doubt there was reason in the criticism that
Diogenes passed on the Eleusinia, that many bad characters
were admitted to communion, thereby securing promise of
higher happiness than the uninitiated Epaminondas could
aspire to223e,

In fact we may say that all that was required of candidates
was that no notorious stain of guilt should be attaching to
them, that if Athenians they should not be under any sentence
of civic ariula 17, and that they should have observed certain
rules of abstinence and fasting. That for a certain period
before initiation sexual purity was required may be taken for
granted : and special kinds of food, beans for instance, were
rigorously tabooed ; and no doubt reasons for avoiding them
were drawn from the Demeter-legend, but in this case, as in
others, we may believe that the taboo was older than the
myth. That the mystae fasted by day and took sustenance
by night is in accordance with an ancient fasting-ritual observed
by Moslems, but was explained by the story that Demeter in
her sorrow acted so 217",

After the ‘assembly,’ perhaps on the next day, the proclama-
tion ‘&\ade piorar’ sent them to the sea-shore to purify
themselves with salt-water®: and it seems that sprinkling with
pig’s blood was also part of the cathartic ritual??®, We
know how closely this animal was associated with the chthonian
powers, and how frequent was the use of its blood in cere-

® Plut. p. 2369,
P Holy water from the wells of Rheitoi was also used 25,
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monies of lustration® And it seems that the mysfae at some
time in the celebration banqueted on its flesh, for in the
Paradise of the Frogs the air was full of the goodly savour of
pork#9¢, But we must not hastily conclude from this that
the flesh was eaten at a sacramental meal or that the animal
was recognized in the mystery as the embodiment of the
divinity. It is probable that not merely the Eleusinian but
all mysteries, Hellenic and Oriental, laid stress on the purifica=
tion rather than on the sacrament as an essential preliminary,
the lustration coming to occupy in the later mystic ritual the
same place as baptism in the Christian Church.

Another preliminary condition that had to be fulfilled was
initiation into the lesser mysteries of Agrai on the Ilissos, the
ceremony being regarded as part of the whole process of purifica-
tion 19, As they served merely as a ladder to the full initiation
at Eleusis we should naturally suppose that the divinities were
the same in each service, and no doubt both the mother and
the daughter were recognized at Agrai; but the scholiast
on Aristophanes speaks as though the great mysteries be-
longed to Demeter, the lesser to Persephone #°¢, and we have
some earlier evidence that in respect of the lesser mysteries
he was right ® ; for Duris, the Samian historian, has preserved
a fragment of the ode with which the degenerate Athenians
welcomed Demetrius Poliorketes, and the anonymous syco-
phant who composed it informs us that in the same month as
that of their hero’s arrival at Athens (Munychion) ¢ the goddess
Demeter is coming to celebrate her daughter’s mysteries’ 211,
We hear of no temple of Demeter or Persephone at Agrai,
though the region is said to have been sacred to the former
goddess 21°¢; we do not know where the ceremonies took
place, and concerning most of the questions that arise about
them we are left to conjecture. Stephanus, drawing from an
unknown source, describes the 3pdueva of the latter as if they
were a dramatic representation of Dionysiac myth b, “Hence

® e.g. in purification from blood- inscription of Eleusinian accounts there
guiltiness, as in the vase-representation  is mention of two pigs bought for the
of the purification of Theseus; in the  purification of the Eleusinian temple '*.
purification of the Pnyx before the b Vide Monumental Evidence, p.
political meeting. In the Lycurgean  242.
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they have been supposed to have solemnized the birth and
death of Iacchos® and Mommsen in his Feste der Stadt Athen®
has concluded that their content was wholly Orphic; and
certainly Agrai was the district round Athens where many
alien cults had from early days found a home. But in the
dearth of sure facts it is well to be sparing of theory, and to
content ourselves with the one well-attested fact that both
mysteries were under the same state-management %1%, and
that the epimeletae offered sacrifices at both to the same
goddesses ‘ in behalf of the Boulé and Demos’?!°f, Possibly
the lesser mysteries were instituted by Athens herself in
rivalry with Eleusis before the days of the union, when the
Eleusinia proper were closed to aliens®. They were celebrated
about or slightly after the middle of Anthesterion, at the
beginning of spring 1% 2198, probably to commemorate the
return of Kore and to promote the operations of spring :
Dionysos, whose festival, the Anthesteria, seems to have just
preceded them, had probably some part in them, possibly as
the bridegroom of the risen goddess, though there is no sure
evidence of such a sacred marriage at Athens? Occasionally,
when the number of candidates was very great, they were
celebrated twice a year, to give those who were too late for
the ceremony in Anthesterion another chance of passing this
preliminary stage before the great mysteries came on 1%,
We can believe that the participants in the lesser mysteries

* By Anton, Die Mysterien won
Eleusis.

b p. 400: he regards the puxpd pv-
eripa as in some way a development of
the xirpol, to which also he gives an
Orphic meaning on slight grounds. Vide
PP- 243, 251 for monumental evidence of
Dionysos in the lesser mysteries.

¢ This seems to be implied by one
of the versions of the initiation of
Heracles: the little mysteries were
created in “his honour, because being
a stranger he could not be initiated at
Eleusis'®, After the union with Eleusis
the Athenian state wounld find it to its
profit to retain them as its own contribu-
tion to the complex ceremony.

4 Vide p. 252 : the only Dionysiac
marriage that we hear of at Athens
took place in the temple of Dionysos
& Alpvais between the god and the
wife of the king-archon, on the twelfth
of Anthesterion, the only day in
the year when the temple was open.
The lesser mysteries certainly did not
coincide with the Anthesteria, and we
should have expected that temple, his
most ancient in Athens, to have been
opened for such a celebration, if those
mysteries included the ritual of his
marriage with Kore. There isno reason
for the view that the Basilinna im-
personated Kore: she stood rather for
the Athenian city.
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received certain instructions concerning details of conduct
so as to prepare themselves for the communication of the
greater, and possibly certain guarded discourses were delivered
to them which might quicken their imagination for a fuller
appreciation of what was afterwards to be revealed 21°°,
Returning to the ritual of the great mysteries, we may believe
that among the ceremonies in Athens before the procession
started for Eleusis with Iacchos on the nineteenth of Boedro-
mion, the most important must have been some kind of sacrifice.
For in Philostratus’ account of the Epidauria, the name of a day
that came in the middle of the mysteries before the process
of winois was consummated, we are told that this day drew
“its name from the arrival of Asclepios from Epidauros®; the
god having come to Athens in the midst of the mysteries but
too late for initiation, a ‘second sacrifice’ was instituted on
¢ Epidauria’ to admit the late-comer, and this custom remained
in vogue till at least the time of Apollonios of Tyana, who also
arrived on that day®!. We gather also from Aristotle **
that there was a procession in honour of Asclepios on a day
‘when the mystae were keeping at home'—a phrase which
we can interpret to mean ‘had not yet started for Eleusis.’
Putting this together with Philostratus’ statement that the
Epidauria came after the wpdppmots and the animal sacrifice,
we are justified in placing it on the eighteenth. And on the
seventeenth we hear of the offering of a young pig to Demeter
and Kore, in an inscription of the time of Hadrian *1. A fact
now emerges of perhaps some fundamental importance for
our view of the mysteries. A sacrifice is essential for the
first process of pimos, which began at Athens after the return
of the mystae from the sea. Was this an ordinary gift-
offering to the divinities, or some sacrament whereby they
drew into a closer and mystic communion with them? We

* Mommsen’s paradox that the Epi-  R. 215, which at first sight seems to be

dauria was really the same as the second
celebration of the lesser mysteries is
well refuted by A. Fairbanks in the
Classical Review, 1900, p. 424. The
Iatter scholar does not notice a citation
from Clemens which I have given under

slightly in favour of Mommsen’s theory :
but the context shows that Clemens'
statement is altogether mystic and sym-
bolical, and of no value for real chrono-

logy.
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he uttered with his lips any forbidden secret, but that he acted
a sacred pageant, and Aeschylus was accused for acting on the
stage something that was performed in the mystery-hall %%,
We may note too that Porphyry in an otherwise doubtful
and obscure statement 207 speaks of the hierophant and the
dadodxos as acting divine parts®, and that in the mysteries
of Andania, modelled to some extent on the Eleusinian,
provision was made for women playing the part of god-
desses 4%,

What then was the subject of this mystic play? We may
imagine that it was one which would best move pity and love,
the sense of pathos and consolation in the spectator, such
a theme as the loss of the daughter, the sorrow of the mother,
the return of the loved one and the ultimate reconciliation.
And parts of such a complex myth appear on many vases and
works of Greek art ; but let us beware of supposing that vase-
painters would dare to reproduce, however freely, any real
scene of the pvorixdr dpaua. There are two citations from
which we may extract evidence. Clemens tells us that ‘ Deo
and Kore became (the personages of) a mystic drama, and
Eleusis with its qdodyos celebrates the wandering, the abduc-
tion, and the sorrow’?®, But he himself affirms that the
same theme was solemnized by the women in the Thesmo-
phoria and the other women’s festivals "°i, and we know that
Eleusis had its Thesmophoria. Still the use of the peculiar
verb dgdovxei in the first citation almost compels us to con-
clude that it refers to the Eleusinia. And we may suppose
that Tertullian’s words?®®, * Why is the priestess of Ceres
carried off unless Ceres herself had suffered the same sort of
thing ? * assuming a confusion of Ceres with Proserpine, allude
to the Eleusinia rather than to the Thesmophoria, where there
was no man to act the part of the ravisher®. But the words

* According to him the hierophant That a priest impersonated Selene is

represented the Demiurgos, the dadou-
chos the Sun, the priest &ml Bapd
the Moon, and the hierokeryx Hermes.
The treatise of Porphyry from which
Eusebius gives us a long extract is full
of unnatural and fictitious symbolism.

a hard saying.

b Tt is also not impossible that Ter-
tullian is referring to the Sabazios-
mystery, which is not proved to have
been ever engrafted on the Eleusinia
(vide note b, p. 178) ; there is no other
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of Appuleius, in spite of their lack of that simplicity which
wins credence, are of even more importance *’%, the words
that are put into the mouth of Psyche when she appeals to
Demeter in the name of ‘ the unspoken secrets of the mystic
chests, the winged chariots of thy dragon-ministers, the bridal-
descent of Proserpine, the torch-lit wanderings to find thy
daughter, and all the other mysteries that the shrine of Attic
Eleusis shrouds in secret.’

From these statements, then, in spite of verbiage and vague-
ness, we have the right to regard it as certain that part at
least of the great myth was acted before the eyes of the
mystae in the telesterion. And some of the dances outside
the temple, the nightly wanderings with torches over the land,
the visits to the well KaA\ixopor and the ‘unsmiling rock,
may well have been in some way mimetic of the myth,
though part of such ritual may have been originally mythless.
A statement by Apollodorus? is interpreted by M. Foucart
as referring also to an episode in the mystic passion-play *:
¢ The hierophant is in the habit of sounding the so-called gong
riis Kdpns émxalovpéms” He understands these last words in
the sense of ¢ Kore calling for aid’; but in such a sentence
they are more likely to signify * when Kore is being invoked
by name.” According to his interpretation the words allude
to a critical moment in the drama ; according to the other to
a point of ritual in a divine service when the worshippers or
the minister called aloud upon the name of the goddess. The
gong may have been sounded to drive away evil spirits ; but
whether the worshipper understood this or not its effect would
not be lost; many of us are aware of the mesmeric thrill that
is caused to the religious sense by the sudden sound of the
gong in the Roman celebration of the Mass. Unfortunately

Demeter-myth to which the words of
Tertullian could properly apply, except
the Arcadian legend of Poseidon and
the horse-headed goddess which is out
of the question here: there is no reason
for supposing that the feoydpua of Zeus
and Demeter was part of the mystic
drama at Eleusis, except perhaps the
very vague note of the scholiast on

Plato, Gorgias, p. 497 ¢ (quoted in
part, R. 219*)—" the greater and lesser
mysteries were instituted because Pluto
abducted Kore and Zeus united himself
with Deo: in which many shameful
things were done” He is drawing
ignorantly from Christian sources, and
is a valueless authority.
8 Les Grands Mystéres, p. 34



176 GREEK RELIGION [crap,

we are not sure that the text refers to Eleusinian ceremonies
at all: for Apollodorus merely indicates the place of the action
by the word ’Aéjvyot, and the ritual in which the gong or the
cymbal was used appears to have been fairly common in
Greece.

From vague hints we may regard it as probable that some
form of iepds ydpos was celebrated in the Eleusinia, in which
the hierophantes or the dadouchos may have personated the
bridegroom ®. We find record of such ritual elsewhere, but
at Eleusis the evidence is too slight to allow us to dogmatize.
The words in Appuleius ®’® need not mean more than that
there was a representation of the abduction in accordance
with the ordinary legend; but Asterius 218¢ seems to be
alluding, and with unpleasant innuendo, to some form of lepds
yépos when he speaks of * the underground chamber and the
solemn meeting of the hierophant and the priestess, each with
the other alone, when the torches are extinguished, and the
vast crowd believes that its salvation depends on what goes
on there.! Asterius wrote in the fourth century A.D., but we
know so little about the facts of his life that we cannot judge
the value of his evidence. Admitting the truth of his state-
ment, and supposing the last words to reveal the true signifi-
cance of the rite, we should conclude that this sacred marriage
was more than a mere plunots, and was a representative act
whereby the whole company of the initiate entered into
mystic communion with the deities, just as Athens with
Dionysos through his union with the Basilinna. At any rate
we have no right to imagine that any part of the solemn
ceremony was coarse or obscene. Even Clemens, who brings
such a charge against all mysteries in general, does not try to
substantiate it in regard to the Eleusinia ; and the utterances
of later Christian writers who accuse the indecencies of
paganism have no critical value for the study of the mysteries
of Eleusis®.

8 A lepds yhpos occurred in Alex-  context dealt with below bears witness
ander’s mysteries, which are described  to the scrupulous purity of the Eleusi-
by Lucian as in some respects a parody  nian hierophant, which was safeguarded
of the Eleusinian, A/exandr. §§ 38, 39. by the use of anti-aphrodisiac drugs,

b Tt is curious that Hippolytus in the  R. 202"
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Did the Eleusinian miracle-play include among its motives
the birth of a holy child, Tacchos for instance? A divine
birth, such as the Auws yoval, was an ancient theme of Greek
dramatic dancing, and we infer from Clemens that the birth of
Dionysos was a motive of Phrygian-Sabazian mysteries®. As
regards Eleusis the evidence on this point, both the literary
and the archaeological, wants very careful scrutiny. We know
how valuable is the combination of these two sources when
one or both are clear: but when both are doubtful, they may
combine to give us a very dubious product. Now the person
who wrote the Philosophumena, who used to be called Origen
but is now regarded as Hippolytus, informs us that at a certain
moment in the Eleusinian mysteries the hierophant called
aloud, ¢ The lady-goddess Brimo has born Brimos the holy
child 221, This is an explicit statement, and is accepted as
a fact to build upon by many scholars and archaeologists® :
and on the strength of it certain vase-representations have
been interpreted by Furtwingler and Kern as showing the
Eleusinian mystic story of the divine birth. The archaeological
evidence will be discussed later®%. But so far as this interpre-
tation depends on the text of the Plilosophumena, it rests on
a very frail foundation. For Hippolytus, who seems in that
passage to be revealing the very heart of the mystery, does
not even pretend to be a first-hand witness, but shows that he
is drawing from gnostic sources. For our purpose he could
hardly have been drawing from worse: for we know that
a gnostic with his uncompromising syncretism would have no
scruple in giving to Eleusis what belonged to Phrygia. Hence
Hippolytus, in the same breath, goes on to speak of Attis and
the story of his self-mutilation. And Clemens, a far higher
authority, associates Brimo, not with Eleusis, but with the
Phrygian story of Attis?% and is followed in this by Arno-

s Protrept. 14(Pott.) ; cf. the "AmiA- Jakrbuch d. d. Inst. 1891, p. 1213
Awros yovai in the mock-mysteries of Kem, ibid. 1895, p, 163 (Anzeiger),
Lucian's false prophet, Alexandr. § 38. © Vide pp. 252-256.

b e, g. Foucart, Kecherches, pp. 48, 49 4 In the Greek myth Brimo had a
(who assigns, in my opinion, excessive close connexion with Thessaly (Propert.
weight to all citations from the Christian 2. 2, 12) and with the Pheracan Ar-
writers on the Eleusinia) ; Furtwingler, temis-Hekate; and probably because of

FARNELL, I N
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bius® Now this medley of Phrygian and Eleusinian legend and
cult,which appears in the textof Hippolytus and in thecomments
of the scholiast on Plato ¢, may conceivably be due to the
actual infusion of the Asia Minor orgies into the Attic mystery
in the later days of paganism . But it is hard to believe that
the Athenian state, which never, even in the late days of its
decadence, publicly established the orgies of Sabazios and
Attis, should have allowed the responsible officials of the Eleu-
sinia to contaminate the holiest of the state ceremonies at their
own caprice. The late imperial inscriptions show us the great
mysteries practically unchanged: nor did Clemens find
Sabazianism at Eleusis.

The other explanation involves less difficulty : later writers,
whether controversialists or compilers, had little first-hand
knowledge, and relied much on late Orphic literature, believing
in its claim to represent Eleusinian dogma all the more readily,
as that literature freely borrowed Eleusinian names; and the
same feoxpacia or religious syncretism which was characteristic
of gnostic was also a fashion of Orphic speculation, and Diony-

this affinity she is called Iapféves by
Lycophron (Cass. 1175). Yet she joins
in love with Hermes, but the legend
contains no idea of ‘immaculate con-
ception’ such as Miss Harrison would
find in it (Prolegomena, p. 553)- In
the later syncretistic theology the name
¢ Brimo * floats round Thracian, Samo-
thracian, Phrygian cult-legend : but it
may be an old north Greek name for
the goddess of the under-world, mean-
ing ‘the strong,’ or the ‘angry one;
as Hom. H. 28, 10 Ppipn signifies
*strength’ or ‘rage’: cf. Haowpirea
= Persephone at Selinus, Kpdrea the
Cabirian goddess on the vase from the
Theban Kabeirion, vide Athen. Mitth.
13, Taf 9.

* Protrept. p. 14 (Pott.); Amob, Ado.
Gent. 5, 30.

b This is Prof. Ramsay's explana-
tion in his article on the ‘Mysteries,’
Enc, Brit. The strongest evidence in
support of this view might seem at first

sight the citation from Tatian**™,
who first gives the Orphic-Sabazian
story of the incestuous union of Zeus
and his danghter and her conception :
¢Eleusis shall now be my witness and
the mystic snake and Orphens’: then
follows the ordinary Eleusinian story of
the abduction of Kore, the sorrow and
wanderings of Demeter. It isall equally
immoral in Tatian’s view: and Tatian
might have known the truth about the
later Eleusinia and may have wanted to
tell it. The ‘mystic snake’ in this
context is meant no doubt to be Saba-
zios. But of what is Eleusis ‘the
witness,’ of the first story or the second
or of botht Even if Tatian means
that Eleusis is witness for Sabazios, the
doubt arises whether for Tatian, as for
the later uncritical age generally, ‘Elen-
sis’ has not become a mere name
synonymous with Orpheus, the belief
prevailing that everything ¢Orphic’

was also Eleusinian.
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sos is identified with Eubouleus, Attis, Sabazios, and even
perhaps Jehovah. With the same recklessness the Orphic poet
thrusts Tacchos into the place which the babe Demipho occu-
pies in the Homeric hymn : and thus Lucretius may have got
the idea that it was Ceres who nursed Iacchos, and hence may
have arisen the phrase ‘ Dionysos at the breast ’ as a synonym
for Tacchos *# ¥,

But those who think that Iacchos was the holy babe in the
Eleusinian passion-play should explain how it was that he
went to Eleusis, in the procession of the mzystae, in the form of
‘a god in his first prime’;**** and why the whole Athenian
people hailed him at the Lenaea as the son of Semele 2059,
We must suspend our judgement for the present about the
divine birth in the great mysteries.

A further question arises concerning the dramatic element in
the Eleusinia. Was there some kind of stage-machinery and
scenic arrangement whereby a vision of Paradise and the
Inferno could be revealed before the eyes of the mystae, so as
strongly to impress their imaginative faith and to produce
a permanent conviction? A passage from Themistius’ treatise
«On the Soul,’ preserved by Stobaeus, has been sometimes
quoted as proof that there was*®: ¢ The soul (at the point of
death) has the same experiences as those who are being initiated
into great mysteries...at first one wanders and wearily hurries
to and fro, and journeys with suspicion through the dark as one
uninitiated : then come all the terrors before the final initiation,
shuddering, trembling, sweating, amazement: then one is
struck with a marvellous light, one is received into pure regions
and meadows, with voices and dances and the majesty of holy
sounds and shapes : among these he who has fulfilled initiation
wanders free, and released and bearing his crown joins in the
divine communion, and consorts with pure and holy men,
beholding those who live here uninitiated, an uncleansed horde,
trodden under foot of him and huddled together in filth and
fog, abiding in their miseries through fear of death and mis-
trust of the blessings there.” Themistius, a pagan writer of
the time of Julian, a man of many words and bad style, is
unusually interesting in this dithyrambic fragment. It suggests

N 2
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a passing reflection on the indebtedness of Christian apoca-
lyptic literature to some of the later utterances of the older
religion. And no doubt it contains an allusion, more or less
remote, to certain facts of the Eleusinia. But we dare not
strain the words to any very definite conclusion. For the two
sides of the simile are confused in a dreamy haze, nor can we
disentangle the phrases that refer to the mysteries from those
that describe the life of the soul after death. Yet M. Foucart,
in his Mémoire®, finds in this passage a proof that the initiated
in the mystery-hall were supposed to descend into hell and to
witness the terrors of the place. Now we can easily believe,
and Themistius may help us to the belief, that the catechu-
mens passing from the outer court into the pillared hall might
pass through darkness into a wonderful light, and we know
that at the moment of the climax the form of the hierophant,
radiant in light, appeared from the suddenly opened shrine,
and the bewildering interchange of darkness and blaze can
work marvels upon an imagination sharpened by fasting and
strained with ecstatic expectancy. We conceive also that after
the completion of the holy ceremony, the initiated, wearing his
crown, could walk with the other holy and purified beings in
a blissful communion. But there is no ufunois in all this so
far. When Themistius asks us to imagine—if he really asks
us—that within the reAeamipior there was an impressive scenic
arrangement of meadows and flowers, and a region of mud and
mist where the superior persons might behold the wallowing
crowd of the damned, we are unable to follow him. The spade
of the Eleusinian excavations, as Prof. Gardner has some time

% p, 58. He bases his belief also on
the Frogs of Aristophanes, 1L 315-459:
but the whole scene there, read naturally
and critically, conveys no allusion what-
ever to any of the Spopeva of the
mystery-hall: the mystae are partly
in their own nether Paradise with torches
and a pervading smell of roast pig,
partly on the Athenian stage, and they
sing as if they were escorting Tacchos
along the sacred way: all is irrespon-

sible fooling and delightful poetry. A
passage in Lucian’s Kardmhovs might
seem to give some support to his
theory®®?: the friends who are journey-
ing together in the lower world see
something that reminds them of the
mysteries in the scene around, especially
when a female approaches them bearing
a torch; but the only clear reference is
to the darkness and the sudden gleam

of light approaching.
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ago pointed out *, has dispelled these allusions: the construc-
tion of the hall was such as would give very little opportunity
to the modern scene-artist : the basement has been laid bare,
and no substructures or subterranean passages have been found
into which the mystae might descend for a glimpse into the
Inferno or from which ghosts might arise to point a moral ".
In fact, whatever passion-play was acted, the stage-properties
must have been of the simplest kind possible, probably nothing
beyond torch-light and gorgeous raiment. The most impres-
sive figures were the hierophant and the dadouchos, as ye
gather from the late rhetorician Sopatros #%: ‘When I had
passed within the inner shrine, and being now an initiate had
seen the hierophant and dadouchos, ...I came out feeling
strange and bewildered.” The eight sacred officials, the priests
and priestesses, were enough to give, by solemn dance and
gesture, a sufficiently moving representation of the abduction,
the sorrowful search, the joyful reunion, a holy marriage, and
the mission of Triptolemos. In part of the drama, the search
for Kore, the mystae themselves may have joined, moving in
rhythmic measures with torches waving. ‘In Ceres’ mystery
all night long with torches kindled they seek for Proserpine,
and when she is found the whole ritual closes with thanks-
giving and the tossing of torches, These words of Lactan-
tius 218 ¢ may allude to the Thesmophoria, but we can conceive
them applicable to the Eleusinia too.

This is about as far as our imagination can penetrate into
the passion-play of the mysteries. Or may we suppose that
though there was no architectural structure lending itself to
claborate stage-effects, yet the art of the painter might have
come to their aid, and have provided mivaxes to be hung on the
columns or displayed by the hierophant, representing scenes of
the Inferno? Might such a supposition explain the strange
words in the speech against Aristogeiton ¢, in which the writer

s Gardner and Jevons, Greek Anti- which latter he takes to be the ‘anak-

quities, p. 383.

b M. Svoronos supposes the revela-
tion of the fepd not to have gone on in
the Tehegripoy at all, but in the fore-
court before the temple of Demeter,

toron' ( Journ, Internat. Arch. Numism.
1gor): I cannot discuss the topography
of Eleusis here, but am unable to
reconcile his views with the texts.

c1,§52.
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—not Demosthenes nor an early Christian, but an orator of
the fourth century B.C.—describes the life of Aristogeiton in
Athens, ‘who walks in company with cursing, blasphemy,
envy, faction, and strife, even as the painters depict the guilty
in hell” This is startling language from a Greek of this
period : and such paintings as those by Polygnotus on the
Delphian Lesche were not of a style to justify it. Neverthe-
less, he may have been thinking of these ; and at least we have
no indication that he was thinking of any Eleusinian mystery-
paintings. Not only have we no reason to suppose that such
existed at Eleusis, but we have this reason for supposing they
did not : in the elaborate accounts of the Eleusinian commis-
sioners, drawn up in the administration of Lycurgus, and in-
scribed on a stone that was discovered some years ago *, amidst
the very multifarious items no single entry occurs that points
to any expenditure on scene-painting or stage-machinery, or
any kind of outfit intended for the passion-play in the reAeori-
pov. We are forced to conclude that the latter was a simple
form of choral mimetic dancing, solemn and impressive no
doubt, but not able to startle the spectator by any cunningly
devised stage effects. The representation in a mediaeval
picture of the Last Judgement would be something far beyond
its scope.

But among the religious acts in the service of the mystery
there was one of at least equal importance with that which
has been called the ‘passion-play’: and this was the act of
the hierophantes when he ‘displayed the sacred things.’
Some of these could be shown to the neophyte, as we gather
from the story about Apollonios2°?d: others were reserved
for the final émomrela to which one could only attain after
a year’s interval, this being sometimes the distinction between
the piorys and the émdarys. What were these iepa? We
can at least make a probable guess. Surely ‘the sacred
things’ that were escorted so reverently to Athens by the
epheboi must have included statues of the deities: reason
for this has already been shown. These images were perhaps
of great antiquity or at least of preternatural sanctity, so that

A Eph. Arch. 1883, p. 109.
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the view of them was both a danger and a privilege: and the
men who saw them, revealed perhaps in some mystic light,
would feel that they stood nearer to the divinity henceforth.
But other things may have been shown among these iepd,
legendary relics, things that the Greeks might call ¢pixddn,
such as would cause a religious tremor in the spectator.

Of one of these we seem to be told by Hippolytus, who
leads his readers up to it as to an anti-climax : he speaks of
* the Athenians initiating people at the Eleusinia and showing
to the epoptae that great and marvellous mystery of perfect
revelation, in solemn silence®, a cut corn-stalk !’ 2182,

Now these words occur in the suspicious statement that has
been examined above in which the formula is given concerning
the holy birth of Brimos, and the writer immediately goes on
to speak of the self-mutilation of Attis: and it is a noteworthy
coincidence that in a trustworthy account of the Attis-
Sabazian mysteries, Attis himself is called a ordxvs dugrds, an
identical phrase with ordyxvs refepropévos.  Considering the
context, therefore, and the sources from which Hippolytus is
drawing, we are at liberty to doubt whether he is giving us
anything genuinely Eleusinian at all. Nevertheless, it is
quite credible and even probable, that a corn-token was
among the precious things revealed. For we have every
reason to regard the mysteries as in some sense a commemo-
cative harvest-festival, although they were held some time
after the harvest was gathered, probably after the wponpooia
An interesting statement by Plutarch that ¢ the ancients used
to begin the sowing earlier, and this is evident from the
Eleusinian mysteries’*°?, has been interpreted by Miiller as
evidence that these were originally a sowing-festival. But the
same celebration that gave thanks for the harvest could also
commemorate at the same time the divine processes of sowing
and ploughing. Triptolemos was at once a plougher and the

® Ttis not clear whether & qumj is participle is against this. Hippolytus
to be taken with refepiopévoy aTaXVY, is not careful of the order of his-words,
as its position suggests : if so, we must  and I believe & ouwmj is meant to be
suppose that the stalk was cut in the taken with the words that precede.
presence of the mystae, but the perfect b Vide supra, p. 44-
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apostle who distributed the grain for sowing ; and in all pro-
bability he played a part in the sacred drama, and his mission
was a motif of the plot. The valuable Amphictyonic decree
recently discovered at Delphi 1%® reveals the strong hold that
the Attic mysteries had on the Greek world in the second
century B.C.: the Amphictyons admit that Attica was the
original home of civilization, law, and agriculture, and the
mysteries are specially mentioned as the means whereby men
were raised from savagery to the higher life. And that the
culminating blessing of the harvest was a paramount fact
in the physical background of the great mysteries can scarcely
be gainsaid. Reason has been shown for believing that the
amapyat of Attica and the other Hellenic states were delivered
at their celebration ; and if this were doubtful we have the
statement of Himerius that the mys/ee were commanded
to bring sheafs of corn as a symbol of civilized diet®1°°;
Isocrates regards Demeter's gift of corn as associated with
the institution of the relers, and speaks of her blessings
which only the myszae can fully comprehend **2. Maximus
Tyrius maintained that all such festivals were founded by
husbandmen #** ; and finally Varro went so far as to declare
that ‘ there was nothing in the Eleusinian mysteries that did
not pertain to corn’*# an exaggerated statement no doubt,
but one that together with all the other evidence almost
compels us to believe that a corn-token would be among the
sacred things reverentially there displayed. And it may have
also served as a token of man’s birth and re-birth, not under
the strain of symbolic interpretation, but in accordance with
the naive and primitive belief in the unity of man’s life with
the vegetative world. But we have not the slightest reason
for supposing that it was worshipped, as a divinity in its own
right: the hypothesis of Dr. Jevons that the Eleusinians in
their mystery paid divine honours to a corn-totem is not based
on any relevant evidence ; nor, as I have tried to show, is there
any trace of corn-worship, still less of corn-totemism, discover-
able in any part of the Hellenic world® The question,
however, is part of the discussion concerning the Eleusinian
sacrament, with which this account will conclude.
* Vide pp. 35-37.
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Meantime, granting that Hippolytus’ statement is in this
instance correct, we moderns at least need find nothing
ridiculous in the fact that he scornfully reveals.

So far we have been considering what was done in the
mysteries, the action, the things displayed, rd dpdpeva, still
reserving the consideration of the sacrifice or sacrament. It
is convenient now to notice the formulae, if we can find any
record of them, also the iepds Adyos, the exegesis sermon or
discourse of the hierophant, if there was any. We may first
note a very valuable passage in Proclus, which, when restored
by the brilliant and convincing emendation of Lobeck*, yields
the following meaning 2%, ¢in the Eleusinian rites they gazed
up to the heaven and cried aloud “rain,” they gazed down
upon the earth and cried “conceive.”’ This genuine ore of
an old religious stratum sparkles all the more for being found
in a waste deposit of neo-Platonic metaphysic. The formula
savours of a very primitive liturgy that closely resembled the
famous Dodonaean invocation to Zeus the sky-god and
mother-earth ; and it belongs to that part of the Eleusinian
ritual ‘quod ad frumentum attinet” But we should be glad
of some recorded utterance that would better reflect the
spiritual mood of the catechumen : and we are left with
nothing more than that of which we are told by Clemens,
truthfully no doubt: ¢The pass-word of the Eleusinian
mysteries is as follows, “I have fasted, I have drunk the
barley-drink, I have taken (things) from the sacred chest,
having tasted thereof * I have placed them into the Kalathos,

» Lobeck’s emendation is proved by
the passage in Hippolytus, R. 219, and
an inscription found on the margin of
a well near the Dipylon gate, ‘O Tav
3 Miy yalpere Nippaw xaral e wve
imépxve, Bull. Corr. Hell. 20, p. 79;
see Lenormant, ¢ Eleusinia’ in Darem-
berg et Saglio, 2, p» 573, n. 682, who
concludes that the formula was uttered
at the IAquoxdar, and that these took
place at Athens immediately on the
return of the mysfae. But the invoca-
tion of Pan, Men, and the Nymphs
does not suggest the IMAgpoxda:: the

inscription seems only to prove that the
formula was not confined to the mys-
teries and was not part of the secret
Adyos (it is probably of the second cen-
tury A. D.).

b The word épyacdpevos in the for-
mula has been emended by Lobeck
(Aglacph. p. 25) to dyyevocuevos : Prof
Dieterich, Eine Mithrasliturgie, p.
125, would retain épyagduevos, to which
he would give an obscene meaning;
but if such were lurking in the words
Arnobius would have seized on it, who
quotes the formula in an innocent para-
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and again from the kalathos into the chest®1%¢”’ This
curious and somewhat lengthy formula served excellently no'
doubt to distinguish the initiated, and it illustrates the
exceeding importance attaching in early mystic ritual to
simple movements and acts: nevertheless it would strike us
as flat and dull, but for one gleam of enlightenment it gives us
concerning something we would wish to know. Some kind of
sacrament was a preliminary condition of admission to the
mystery or was itself part of the pdnois. In drinking the
xvkewy the mystae drank of the same cup as the goddess drank
of when at last she broke her nine days’ fast in the midst of
her sorrow, and the antiquity of this ritual is attested by the
Homeric hymn. This then is some kind of communion
service, which will be considered later; and part of the
same celebration was the rite to which the rest of the formula
refers—if Lobeck’s emendation is accepted—the eating by
the communicant of some sacred food which was preserved in
the mystic cista, pain bénit probably with other cereals and
fruits. And again we have a reference to the probably
sacramental eating of holy food in the extract from Polemon,
given by Athenaeus **Y, which Rubensohn maintains with
skilful and convincing arguments to refer to the xepxvodopla *,
an essential though preliminary part of the great mystery.
And here also the food is nothing but fruits and cereals.
Elsewhere animal sacrifice was prevalent in Demeter’s wor-
ship ; we cannot be sure whether it was allowed or tabooed in
the more esoteric ritual of the mysteries ®, but it was certainly
practised in the mep{Bolos of the temple 2198,

phrase, though in a very vituperative
coritext, Adv. Nation. 5. 26. However,
Prof. Dieterich in his valuable treatise
has collected evidence proving in much
ancient ritual the prevalence of the belief
that mystic communion with the deity
could be obtained through the semblance
of sexual intercourse : it is found in the
Attis-Cybele worship, and in the Isis-
ritual (Joseph. Antig. 18. 3) and it pro-
bably explains the myth of Pasiphae.
* Ath. Mitth. 1898, p. 271.
- ® The scholiast on Aristophanes®!s

tells us that “it was not lawful to fling
outside (the temple) any part of the
victim offered to Demeter and Perse-
phone’ (Gvépeva refers properly toanimal
sacrifice). We are familiar with this
rule in Greece expressed olten in the
ritual-inscriptions by the phrase oix
dwogopd, and we find it in other Medi-
terranean countries. It implies that the
sacrifice is so sacred that it must be
consumed on the altar and not taken
away to a secular place or for secular
purposes. The scholiast’s words would
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The scholiast on Plato®?® pretends to have discovered
another Eleusinian formula, not unlike the last, ‘I have eaten
from the timbrel, I have drunk from the cymbal, I have
carried the sacred vessel, I have crept under the shrine (or
bridal-chamber) ®’ At once we catch the echo of a Phrygian
orgy ; and Firmicus Maternus, supported by Clemens, supplies
the fitting termination to such a litany, ‘I have become
a mystic votary of Attis.” We can leave this aside in discussing
Eleusis®.

Was there then nothing more in the way of litany or solemn
utterance? We can discover nothing more ; but, because the
record fails us at this point, as in so many others, we must not
assert that there were no other words put into the mouths of
the mystae more expressive of spiritual hope; such as was
perhaps the joyful proclamation in the Athenian marriage-
service and the Phrygian Dionysiac mystery, ‘I have fled from
evil, I have found a better thing’: even in certain modern
savage mysteries the idea.of the mental regeneration of the
initiated finds utterance ®©. But it may not have been the cue
of the Christian writers to mention it, and the pagan may have
refrained out of reverence.

We can pass now to consider whether there was any dis-
course or official exposition of mystic doctrine or belief, delivered

be out of place if he were thinking
merely of a dAokavrapa: they imply
a sacrifice that could be eaten, and
possibly a sacramental sacrifice of a
holy victim, perhaps a pig, somewhere
inside Demeter’s and Kore's temple,
But where and when? The scholiast
is referring to an Attic rule, but not of
necessity, though probably, to Eleusis,
Was the purple-died wool that seems to
have been used in the ritual of the
mysteries partly for purification, partly
as a badge to bind round the arms and
feet of the mystae, a ¢ surrogate’ for
the blood of the animal or of them-
selves, with which in ancient times they
may have been smeared #'*. The purple
badge occurred also in the Samothra-
cian mysteries: and here perhaps as

well as at Eleusis was merely a symbol
of the lower world, used as an amulet—
vide p. 172, note c.

* The wagris will probably have been
the small shrine of Cybele, regarded as
her bridal-chamber, carried by her magro-
Ppbpot.

b The context in Profrepl. p. 13
(Pott.) clearly connects the formula with
the Phrygian mysteries; Lenormant in
¢ Eleusinia,’ Darembergy et Saglio, 2.
p. 572 misreads Clemens, and preferring
the authority of the unknown scholiast to
that of the other two writers concludes
that ‘the Sabazios-mystery was part of
the Eleusinian éwornreia.’

¢ Vide Frazer, Golden Bough®,vol. 3,
p- 428, &c.
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at the close of the ceremony or accompanying it. This is the
question on which Lobeck’s scepticism was most active; for
he had to silence the absurdities of those who held the opinion
that the hierophant was in the position of a prophet-priest who
aspired to impart profounder truth concerning God and man
and the world to eager ears. No official priest of Greece was
likely to be a spiritual teacher or to rise much above the
intellectual level of his fellows. Nevertheless, there was cer-
tainly some exposition accompanying the unfolding of the
mysteries, though it may well have been the least important
part of the whole ceremony, of probably less importance than
the sermon at the close of our Christian service®. Something
was heard as well as seen?'®%: the Eumolpidae were in charge
of certain &ypador vdpor, an unwritten code, according to which
they delivered their exegesis, which may have been little more
than decisions on details of ritual 2! : but the hierophant said
something more; he was the chief spokesman, who * poured
forth winning utterance,” and whose voice the catechumen
‘ardently desired to hear’2°2%% 219 ‘What then was this utter-
ance of the hierophant, delivered not at the mpdppnots nor in the
preliminary ceremonies, but in the hall of the mysteries, which
only the mystae could hear? In judging the evidence, we must
carefully distinguish between what may have been said to his
protégé by the individual pvoraywyds, the private introducer,
or again what was expounded in outside speculation concern-
ing the inner meaning of the dpyia,and on the other hand what
was communicated by those who had the right of exegesis in
the inner hall. For instance, when we are told by St. Augus-
tine *** that Varro interpreted the whole of the ceremony as
containing nothing but corn-ritual and corn-symbolism, we
have only Varro’s private judgement, which is interesting
though false, but in any case it does not concern the question
we are raising. Nor again, when Cicero in the D¢ Natura
Deorum® speaks as though the knowledge obtained by the

*® In the analysis of the various parts  sentence of Galen’s, De usu Part. 7. 14,
of the pvoripov by Theo Smymaeus, who speaks of the rapt attention paid
quoted above, there is no clear mention by the initiated “to the things done and
of Adyos or discourse; but we have said’in the Eleusinian and Samothra-
some evidence of its importance in a  cian mysteries. LIB o T
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Eleusinia was natural philosophy rather than theology, ‘ rerum
magis natura cognoscitur quam deorum,’ must we infer that
the hierophant discoursed on the sacred myths of Greece in
the style of the later stoics, or of Roscher and Max Miiller ;
the context only indicates that certain people rationalized on the
Eleusinian and Samothracian ceremonies with a view to discover
in them a mere system of symbolic expression of natural and
physical facts. This tendency was rife in Greece from the fifth
century B.C. onwards, as it has been rife in our age : so far as it
was effective it was fatal to the anthropomorphic religion; and
we can hardly suppose that any hierophant, however eccentric,
would allow himself to be dominated by such a suicidal impulse
when discoursing on the holy rites. Another passage in Cicero
is more difficult to explain: ‘ Remember, as you have been
initiated, the things that were imparted to you in the mys-
teries??2’; and the context shows clearly that he is referring to
the Euhemeristic doctrine that deities were merely glorified
men who died long ago, and the words quoted, as well as
those which precede, certainly suggest that Eleusis taught her
catechumens this depressing doctrine. No doubt the hiero-
phant had some slight liberty of exposition, and his discourse
may have occasionally reflected some of the passing theories of
the day ®, absurd or otherwise ; but that Euhemerism was part
of the orthodox dogma of the mysteries, of the marpra Edpol-
mdey, we should refuse to believe even if Cicero explicitly
stated it. There is something here, probably trifling, that we
do not understand; Cicero’s statement may be a mere mistake,
or based on some insignificant fact such as that Eubouleus the
god was once an Eleusinian shepherd.

More important is the extract from Porphyry %, who tells
us that ¢ Triptolemos is said to have laid down laws for the
Athenians,’ and that Xenocrates declared that three of these
were still preached at Eleusis, namely, ‘to honour one’s
father and mother, to make to the deities an acceptable sacri-
fice of fruits, not to destroy animal life. Here is moral teach-
ing and an important ritual-law, and the natural interpretation

8 In the time of Julian the hiero- neo-Platonic tendencies, vide Eunapius,
phant was a philosopher, probably of  Vit. Max. p. 52 (Boissonade).
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of the passage is that these rules of conduct were impressed
upon the mystae by those who expounded the mysteries. For
what other teaching was there at Eleusis except in the re\eori-
pov? Yet we are confronted with difficulties. The Greeks
did not want mysteries to teach them their duty to their
parents, for this was sanctioned and upheld by the ordinary
religion. As regards the sanctity of animal life, could Eleusis
teach a vegetarian religious doctrine that was openly and
systematically defied by the state and the mystae themselves ?
We may believe, though we cannot absolutely assert, that the
sacrifices or sacraments in the ‘ telesterion * were bloodless, but
animal victims were offered in the mepiBolos of the temple, and
the rites of purification demanded the shedding of animal
blood. It is possible that Xenocrates was attempting to father
Orphic doctrines upon Triptolemos and Eleusis: for though
he is not otherwise known as a propagandist of Orphism, he
was interested in its mythology, and appears to have held
peculiar opinions concerning the sanctity of animal life.

At any rate we cannot believe that Porphyry’s statement,
however we may explain or regard it, reveals to us anything
of the mystic teaching of the Eleusinia. No doubt the hiero-
phant descanted on the blessings mankind derived from
Demeter, as the testimony of Isocrates assures us 222; doubtless
he would comment on the {epd explaining their sanctity, as the
savage hierophant of the Australian mysteries explains the
sanctity of the ‘ Churinga ’ to the neophyte. Certainly it was
not his part to preach the doctrine of the immortality of the
soul, for as Rohde has well pointed out, the belief in the con-
tinuance of life after death was presupposed by the mysteries,
and was more or less accepted by the average Greek, being
the basis of the cult of the dead. It was happiness in the other
world that the mysteries promised and which initiation aimed at
securing. At the same time, no doubt, through the solemn and
impressive ceremonies of initiation, belief in the possibility of
continuance of life may have gained a stronger hold on the
mind of the average man: while it is quite conceivable that
the discourse of the hierophant touched on the future joys of
the mystae. He may also have exhorted them to lead pure
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and good lives in the future, But we know nothing positively
of any higher moral teaching in these mysteries: we have no
record and no claim put forth. It is clear that their immediate
aim was not an ethical one; though it is quite reasonable to
believe that in certain cases they would exercise a beneficial
influence upon subsequent conduct. The character of these
ceremonies, as of Greek religion in general, was dominantly
ritualistic ; but the fifth century B.C. was ripe for that momen-
tous development in religion whereby the conception of
ritualistic purity becomes an ethical idea. It is specially
attested concerning the Samothracian rites that persons were
the better and juster for initiation into them® As regards
the Eleusinia we have no such explicit testimony #*%: it is
even implied by the cynical phrase of Diogenes that they
made no moral demands at all 3¢, but ex %ypothesi he knew
nothing whatever about them. On the other hand, Andocides,
when he is pleading for his life before the Athenian jury,
assumes that those who had been initiated would take a juster
and sterner view of moral guilt and innocence, and that foul
conduct was a greater sin when committed by a man who was
in the service of ‘ the Mother and the Daughter’ #**9, And we
should not forget the words of Aristophanes at the close of the
beautiful ode that Dionysos heard in the meadows of the
blessed, ¢ To us alone is there a sun and joyous light after
death, who have been initiated and who lived in pious
fashion as touching our duty to strangers and private
people * 223,

The Amphictyonic decree ™ ® of the second century B.C.
speaks of the mysteries as enforcing the lesson that ‘the
greatest of human blessings is fellowship and mutual trust’:
but these words cannot be taken as proving any actual doc-
trine that was explicitly preached, but as alluding to the
natural influence which all participation in mystic rites pro-
duces on the mind, the quickened sense of comradeship
between the members. And this may have been the implicit
idea that inspired the conviction of the rhetorician Sopatros

& Diod. Sic. 5- 49.
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that initiation would increase his capacity for every kind of
excellence 2228,

As regards the moral question, then, we may conclude that
though in the Homeric hymn there is no morality, but happi-
ness after death depends on the performance of certain cere-
monies, and punishment follows the neglect of them **#, by
the time of Aristophanes the mysteries had come to make for
righteousness in some degree: probably not so much through
direct precept or exhortation, but rather through their psycho-
logic results, through the abiding influences that may be
produced on will and feeling by a solemn, majestic, and long
sustained ceremony, accompanied by acts of purification and
self-denial, and leading up to a profound sense of self-deliverance.

In fact whatever opinion we may form concerning the Adyos
or discourse delivered at the mysteries it was, as we have said,
of far less importance than the émonrela, the sight of holy things
and scenes: we gather this from other evidence, but specially
from Aristotle’s well-known statement that ‘the initiated do
not learn anything so much as feel certain emotions and are
put into a certain frame of mind '#22, These words throw more
light than almost any other record on the true significance of
the Eleusinia ; and are at least a stumbling-block in the way
of M. Foucart’s theory, expounded in his Reclkerches, about
which a few words may be said before leaving the question
concerning the mystic teaching. In accordance with his
theory of their Egyptian origin, he maintains that the object
of the mysteries was much the same as that of the Egyptian
Book of the Dead: to provide, namely, the mystae with
elaborate rules for avoiding the perils that beset the road into
the other world,and for attaining at last to the happy regions:
that for this purpose the hierophant recited magic formulae
whereby the soul could repel the demons that beset the path
by which it must journey; and the mystes learned them by
careful repetition : therefore a fine and impressive voice was
demanded of the hierophant, and the Adyos was really the
cardinal point of the whole : and it was to seek this deliverance
from the terrors of hell that all Greece flocked to Eleusis,
while poets and orators glorified the Eleusinian scheme of
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salvation. Even M. Foucart’s well-known learning and acumen
fail to commend these hypotheses. The weakness in certain
parts of them has been exposed already : great violence has
to be done to the facts to make the Egyptian theory plausible
for a moment ; nor is there any hint or allusion, much less
record, to be found in the ancient sources, suggesting that any
recital of magic formulae was part of the ceremony. To
suppose that the crowds that sought the privilege of initiation
were tormented, as modern Europe has been at certain times,
by ghostly terrors of judgement, is to misconceive the average
Greek mind. The Inferno of Greek mythology is far less
lurid than Dante’s, and it is to the credit of the Greek tem-
perament that it never took its goblin-world very seriously,
though the belief was generally prevalent that the gods might
punish flagrant sinners after death, In fact, M. Foucart's
theories which have no wraisemblance in their application to
Eleusis would be better in place in a discussion of the private
Orphic sects and their mystic ceremonies. The tombs of
Crete and Magna Graecia have supplied us with fragments of
an Orphic poem, verses from which were buried with the dead,
and served as amulets or spells to secure salvation for the soul.
And Plato, always reverential of Eleusinian rites, speaks con-
temptuously of the attempts of the Orphic priests to terrorize
men’s minds with threats of punishment that awaited them in the
next world, unless they performed certain mystic sacrifices in
this. If the kernel of the mysteries were what M. Foucart
supposes, the recitation of magic spells whereby to bind the
demon powers of the next world, Greek ethical philosophy
would have probably attacked them as detrimental to morality,
and their vogue would have been an ominous sign of mental
decay. But on the contrary they reached their zenith when
the Greek intellect was in the full vigour of sanity and health.
We have no reason for imputing to them a debasing supersti-
tion or to suppose that their main function was a magic
incantation : what there was of primitive thought in the
mystery, probably the belief in the close association of man’s
life with the life of plants, could easily be invested with a
higher significance and serve as the stimulus of a higher hope,
FARNELL, W (0]
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The account of the mysteries as given above is perhaps as
complete as the literary evidence at present forthcoming
allows. But does it explain the enthusiastic reverence they
awakened, and the rapturous praise that the best Greek
literature often awarded them '©®? ‘Happy is he,’ cries
Pindar, ‘who has seen them before he goes beneath the
hollow earth : that man knows the true end of life and its
source divine’: and Sophocles vies with Pindar in his tribute
of devotion; the stately and religious Aeschylus, native of
Eleusis, acknowledges his debt to Demeter ‘who has nurtured
his soul ’: while Isocrates in his liquid prose declares that
* for those who have shared in them their hopes are sweetened
concerning the end of life and their whole existence’; and
the writers of the later days of paganism, Aristides and
Libanius, speak of them with more fervent ecstasy still.

To explain satisfactorily to ourselves the fascination they
exercised over the national mind of Hellas some of us may be
inclined to have recourse to the theory put forward by
Dr. Jevons in his Introduction to the Study of Religion ; some
less important points of it have already been criticized, but
it has been convenient to reserve the consideration of its
central principle for the close of this chapter. The theory
is a theory of totemism conjoined with a certain view of the
Eleusinian sacrifice. We will now be silent about the question
of totemism, a word that is irrelevant in the discussion of the
Eleusinia ; it is his view of the sacrifice that it is fruitful to
consider. He has drawn from Professor Robertson Smith’s
work on the Religion of the Semites the conception of the
gift-offering to the deity being a later and in some sense a
depraved outgrowth of an earlier and higher sacrifice, which
was of the nature of a sacramental meal whereby the wor-
shipper became of one flesh and one blood with his deity by
eating or drinking some divine substance. He goes on to
maintain that certain archaic worships in Greece, among
others the Eleusinia, had been able to retain the more primitive
and in some sense the more spiritual conception of sacrifice as
a communion, which elsewhere had been supplanted by the
more utilitarian view of it as a bribe: then that the opening
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of the great mysteries to the Greek world—an event which
he erroneously places in the period of Solon—coincided with
the revival of religious feeling in Greece, with a consciousness
of the hollowness of the gift-offering and with a yearning for
a closer religious communion through more efficacious, sacra-
mental ritual. Now the original and well-reasoned hypothesis,
that was first put forward in Professor Robertson Smith’s
article in the Ewcyclopacdia Britannica and developed in his
larger work, wants more careful scrutiny than it has usually
received, and the detailed examination of it must be reserved &,
When modifiéd in certain important points the theory is; I
think, applicable to Greek as well as to Semitic sacrifice.
Sacramental meals are found in Greece, and were by no means
confined to the mysteries. Doubtless the drinking of the
xvkedy and the eating from the xépxwros implied some idea of
communion with the divinity ; and an inscription tells us that
the priest of the Samothracian mysteries broke sacred bread
and poured out drink for the mystae®; a savage form of
sacrament may be faintly discernible in the Arcadian Despoina-
ritual 1%, But if we keep strictly to the evidence, as we ought
in such a case, we have no right to speak of a sacramental
common meal at Eleusis, to which, as around a communion-
table, the worshippers gathered, strengthening their mutual
sense of religious fellowship thereby: we do not hear of the
mapdairo. of Demeter as we hear of the mapdoror of Heracles
and Apollo at Acharnae.

As regards the sacrifices before the mystae reached Eleusis,
we know nothing about them except that one of them at least
was a preliminary condition of initiation. As for the xvkeow,
for all we know, they may have drunk it separately, each by
himself or herself, or at least in pairs®; we have no proof here
of a sacramental common meal, although it is probable that
the votary felt in drinking it a certain fellowship with the
deity, who by the story had drunk it before him?, Still less

& Vide my article in Hibbert Journal, — ments of Demeter, p. 240, showing two
1904, p. 306. mystae.

b Arck, Epigr. Mitth. 1883, p. 8, 4 There is no text or context which
no. 14. ' proves that the initiated at Eleusis was

¢ Vide the vase described in Monu-  regarded as of one flesh with the deity:

0 2
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—and this is a grave objection to the constructive idea of
Dr. Jevons’ theory—is there any sign that the initiated believed
they were partaking through food of the divine substance of
their divinity. This conception of the sacrament, which has
played a leading part in Christian theology, appears elsewhere
sporadically in ancient Greek ritual ; we may detect it in the
Attic Buphonia, in the Dionysiac offering of the bull-calf at
Tenedos, in the story of the mad bull with golden horns, that
seems to have embodied Hekate, devoured by the Thessalian
host®; and it is salient in the Maenad-ritual of Dionysos.
But it is by no means so frequent that we could assume it in
any given case without evidence. And there is no kind of
evidence of its recognition at Eleusis: and no convincing
reason for supposing that the Greeks flocked there because
they were weary of the conventional gift-offering, and because
they believed that a profounder and more satisfying ritual of
communion-sacrifice existed there. Moreover, we have strong
grounds for doubting whether this latter ever exercised a vital
influence upon religious thought in the older Hellenism,
outside at least the pale of the private Orphic societies. It
may have been the secret of the strength of the later Cybele-
worship ; but the author of the Homeric hymn, the first
propagandist of the Eleusinia, ignores it altogether, and
presents the Eleusinian sacrifice merely as a gift-offering: it
is also ignored by the earlier Greek philosophers, and by the
later writers, such as Lucian, in his treatise wepl Gvoidy, OF
Tamblichus in the De Mysteriis. The silence concerning it
in the latter work is all the more remarkable, as the author
carefully analyses the phenomena of mystic ecstasy, and
rejects as unworthy the gift-theory, regarding sacrifice as a
token of friendship with the divinity, but shows no recognition
of the idea of sacramental communion. In fact,a serious part
of Dr. Jevons' construction collapses through this vacuum in
the evidence, and cannot be strengthened by a priori pro-
babilities. Lastly, we come to feel another difficulty in his

those on which Professor Dieterich me to be relevant.
rgliu l.n his able treatise, Eine Mithras- * Polyaen, Straf. B. 42.
Jiturgie, pp. 137-138, do not seem to
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attempted solution of the Eleusinian problem. Whatever the
mystic sacrifice may have been, he lays a great deal more
stress upon it than the Greeks themselves did® It is clear
that the pivot of these mysteries was the émomrela, not the
fvoia: among the five essential parts of the pimois given by
Theon Smyrnaeus there is no mention of sacrifice, nor in the
strange case dealt with by the late rhetorician Sopatros of the
man who was initiated by the goddesses themselves in a
dream ; they admitted him to their communion by telling
him something and showing him something o

If we abandon then this hypothesis, are we left quite in the
dark as to the secret of salvation that Eleusis cherished and
imparted? When we have weighed all the evidence and
remember the extraordinary fascination a spectacle exercised
upon the Greek temperament, the solution of the problem is
not so remote or so perplexing. The solemn fast and pre-
paration, the mystic food eaten and drunk, the moving
passion-play, the extreme sanctity of the lepd revealed, all
these influences could induce in the worshipper, not indeed
the sense of absolute union with the divine nature such as the
Christian sacrament or the hermit’s reverie or the Maenad’s
frenzy might give, but at least the feeling of intimacy and
friendship with the deities, and a strong current of sympathy
was established by the mystic contact. But these deities,
the mother and the daughter and the dark god in the back-
ground, were the powers that governed the world beyond the
grave : those who had won their friendship by initiation in
this life would by the simple logic of faith regard themselves
as certain to win blessing at their hands in the next. And
this, as far as we can discern, was the ground on which
flourished the Eleusinian hope.

It flourished and maintained itself and its ritual throughout
the latter days of paganism when the service of Zeus Olympios
was almost silent ; and it only succumbed to no less a religion

* Dr. Jevons himself seems at last to xedov which is the crowning point of the
have perceived this, for he says on ritual” But this admission loosens
p. 381 ‘it is the communion thus most of the fabric of his hypothesis.
afforded (by the revelation of the comn- b Rhetor. Graec. vol. 8, p. 121.
stalk) rather than the sacramental wv-
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than Christianity itself. ~With its freedom from ‘ecstatic
extravagance and intolerant dogmatism, with its appealing
dramatic display, with the solemn beauty of its ritual touched
with melancholy but warmed with genial hope, the Eleusinian
worship bore to the end the deep impress of the best Hellenic
spirit. To its authority and influence may be due the com-
parative immunity of Greece from the invasion of Mithraism *

We should certainly expect that a cult of such prestige
would plant offshoots of itself in different parts of Greece.
Perhaps we can find one of these in Attica itself, namely, in
the mystery of Soteira whom Aristotle vaguely mentions, and
who is probably the same as the Kore Soteira worshipped at
Korydalos near the Peiraeus®", It is difficult to suppose
that this Kore should be Athena, whose worship, so far as we
know, was never mystic; and we gather from the context
of the passage in the Frogs, in which the mystae sing the
praises of Soteira, that she is none other than their own
goddess Kore-Persephone; the mystic liturgy being prone
to substitute a reverential appellative such as ¢ Hagne’ or
‘Despoina’ for the proper name. Why was Kore called
specially the ‘ Saviour’?  Aristophanes seems to interpret
the name in a political sense, and this may also have been its
significance in the worship of Kore Soteira at Cyzicos and at
Erythrae %1% ; but at Megalopolis at least it had a ‘mystic’
meaning, an inscription proving that Soteira’ was there
identical with the Despoina of the Lykosuran mysteries1°¢;
and that the cult of Kore Soteira was ¢ mystic’ at Sparta
seems proved by its close association with the legend of
Orpheus ', It is probable that in the Attic, Arcadian, and
Laconian worships, Kore was called ‘the Saviour’ because of
the blessings she dispensed to her mystae after death: and
we may bear in mind that the same mystic use of cwm)pla or
¢ salvation’ occurred in the later Dionysiac-Attis rites, If this

* The last hierophant before the de-

[cHAr.

struction of Eleusis in the invasion of
_ ‘Alaric appears to have been a Mithras-
worshipper, Eunap. Fit. Max. p. 52
Boisonnade. (Lenormant, Darembery et
Saglio, p. 351, discovers traces of ‘une

fosse taurobolique’ in.a substructure of
the latest period found within the sacred
precincts ; cf. ib. 559 : bpt according to
Cumont the ‘taurobolia’ is not Mi-
thraic but belongs to Cybele, Zextes ef
Mon. fig. myst. Mithra, 1, p. 334.)
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supposition is correct, the word that has become the master-
word of the Christian creed was drawn like much else of the
Christian vocabulary from the earlier nomenclature of paganism.

But outside Attica also there were cults of Demeter Eleu-
sinia that were regarded by the ancients themselves as early
scions of the mystic worship at Eleusis: and it is a historical
question of some interest whether this opinion was correct. In
Ionia, at Ephesus and Mykale, the foundation of the ¢ Eleu-
sinian’ goddess was associated with the legend of the Attic
 foundation 231 ®® and, as we have seen, the Ephesian ¢ Basileis’
possessed the same sacred functions in regard to her rites as
the Archon Basileus at Athens. At the Arcadian city of
Pheneos the mysteries of Demeter Eleusinia presented certain
peculiar features of ritual that have already been noticed *** ;
certain sacred books containing the rules for the initiation were
kept in the rocky vault known as the mérpopa, and were read
aloud to the mystae at the great annual reherrj.  The citizens
declared that the dpdpeva were a counterpart of the Eleusinian,
and that they were founded by a certain Naos, a near
descendant of Eumolpos.

We may surmise that Alexandria possessed some form of
Eleusinian rites, as we hear of the region called Eleusis,
situated about four miles from the city : and the Athenian
hierophant had been specially summoned from Attica by the
first Ptolemy to advise on a matter concerning the state-
religion 22 & 27 ; but the only mystic Demeter-ceremonies that
are recorded of Alexandria are connected with the kalathos-
ritual, which shows no resemblance to the Eleusinian, so far as
the hymn of Callimachus gives us an account of it. We have
in the ¢ Panarium *’ a late record of what at first sight appears
to be a pagan mystic cult of ‘Kore’ at Alexandria: on
a certain day the worshippers met in the temple called ‘Korion,’
and after a religious service that lasted through the night bore
away at daybreak the idol of the maiden and escorted it with
torches to an underground chapel ; whence they then brought
up another idol of wood, naked and seated on 2 litter, but with
the sign of the cross on its brow: this was led seven times

s Geogr. Reg. 5.2. Africa (Alexandria) : cf. my Hibbert Lectures, pre 34-36-
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round the temple with timbrels and flutes and hymns, and
then restored to its underground dwelling, ‘ And they say that
on this day Kore, that is the virgin, gave birth to the eternal.’
We have here a very striking picture of the transitional period
between paganism and Christianity, the engrafting the name
of the virgin and the imprinting the sign of the cross upon the
earlier Kore, the transmuting of a pagan ritual with the idea
of a virgin-birth®. But it would be a mockery of all criticism
to endeavour to deduce from this fantastic account any definite
view concerning the genuine Eleusinia at Alexandria : its value
is greater for the general history of European religion.

In many places where Demeter is not known to have been
worshipped by this special title of ’EAevowla, we find indubit-
able traces of Eleusinian influence: for instance, at Keleae
near Phlius, where, as Pausanias tells us, the ¢ initiation-mystery
of Demeter’ was held every four years, and a special hiero-
phant, who might be a married man, was elected for each
occasion, but the rest of the proceedings were ¢ an imitation of
those at Eleusis’ b at Lerna in Argolis, where the legend
of the abduction was indigenous and a rekerj of Demeter, in
which possibly Dionysos had a share, is recorded by Pausanias,
who gives Philammon as its traditional founder ; late inscrip-
tions show that its organization was assimilated to the Eleu-
sinian, the son of an Athenian hierophant being hierophant of
the Lernaean mystery 19% 23 at Megalopolis, where the
initiation-ceremonies that were performed in the temenos of
the ‘great goddesses’ were again an ©imitation of those at
Eleusis’ **; ‘the institution of them may belong to the
period of Epaminondas, and there is no reason that forbids
us supposing them to have been derived from Eleusis.
The MeydAar eal here, as at Andania %%, and the Arcadian
Trapezos**® are certainly Demeter and Kore, known in the
usual mystic fashion by a solemn descriptive appellation ; we
see by the Achaean decree of the latter part of the second
century B.C. that they were served by a hierophant who was
elected for life, and whom we may suppose to have usually

* Aldw is a gnostic concept borrowed from Mithraism, vide Cumont, Cw/te de
Mithras, 1, p. 76.
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belonged to the sacred family of the founders of the mystery ;
but we find no rule of celibacy enforced here as at Athens.
We have good evidence that just as Asclepios made his way
into the Attic mysteries, so his Epidaurian cult became at
least in later times strongly coloured with Eleusinian in-
fluence %, Finally, we have reason to believe that, in later
times, mysteries were established after the fashion of the Attic
at Naples %%,

On the other hand we have record of a certain number of
cults of Demeter Eleusinia, of which no legend claiming for
them an Eleusinian origin has come down to us, and which
are not recorded as being connected with any ‘ mysteries ’ at
all. At Hysiai near Cithaeron stood a temple of Demeter
"Eevowia that is much heard of in the later accounts of the
battle of Plataea : according to Plutarch its foundation was of
great antiquity, but the only indication that might seem to
attest it was the existence of a prehistoric grave mentioned by
Pausanias as in its vicinity or precincts®*. The same cult
existed in probably more than one district of Laconia 240 5530
the south, on the slopes of Taygetos, the Eleusinion of Demeter
is mentioned, where the mother at certain seasons received her
daughter, whose statue was formally escorted thither from
Helos on the coast. The temple contained a statue of Orpheus,
evidently a very archaic wooden image, as Pausanias was told
it was a  Pelasgic dedication’ And an inscription from the
Roman period found at Messoa (Mistra) speaks of an dydv that
is evidently part of a festival there called the “’EAevina’ or
Eleusinia, while the ritual-formula reveals there the trio of Attic-
Eleusinian deities, Demeter, Plouton, Persephone; but with
these was grouped ¢ Despoina,” whose name was better known
in Arcadia, and the law of the ritual itself presents some
peculiarities, such as the exclusion of males, that prevent our
regarding it as borrowed from the Eleusinian mysteries. In
Arcadia the cult existed at Thelpusa, where the temple of
Demeter Eleusinia contained three colossal marble statues of
Demeéter, ‘the Daughter, and Dionysos**; and at Basilis,
where the legend prevailed that Kypselos, the ancient
Arcadian king, the father-in-law of Kresphontes, instituted
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the cult of Demeter Eleusinia and a festival of which ‘a
contest for beauty’ formed a part, prizes being given to the
most beautiful women **!. Finally, we have traces of the
goddess ‘ Eleusinia’ or Eleusina in Crete and Thera 2437243,
Now as regards the explanation of these facts, there is
considerable diversity of opinion among scholars, Some?®,
like Dr. Rohde, following the lead of K. O. Miiller, maintain
that Eleusis is directly and indirectly the metropolis whence
all these cults emigrated at some time or other. But the
contrary and more paradoxical view is sometimes taken®
that outside Eleusis there is no single cult of Demeter
Eleusinia, not even that in the Athenian Eleusinion, that
should be regarded as affiliated to the Attic town: that in
fact the name of Demeter 'EAevowla, a prehistoric goddess of
wide recognition in early Hellas, is the prior fact, the name
of Eleusis secondary : that Eleusinia gave the name to Eleusis,
not Eleusis to Eleusinia. On this theory the latter word is
regarded as a variant for ’EAevola, an equivalent for Eileithyia,
so that the ‘ Eleusinian’ goddess means Demeter the ¢ helper
in child-birth.” But against this explanation, which has been
proffered without much critical argument, there are serious
objections from the point of view of cult, and still more serious
on philological grounds. We have seen that Demeter had occa-
sionally some recognition as a travail-goddess®, and this function
may have belonged to her Aeginetan counterpart Damia, as
in fact it belonged to most Greek goddesses, and to some far
more essentially than to Demeter. What is important to note
is that nowhere in the cults of * ’EAevowla’ is there any feature
in the ritual or legend that suggests the child-birth goddess.
The Laconian Eleusia is of course Eileithyia, the name being
slightly transformed by the known laws of the Laconian
dialect #*°; but neither Eleusia in Laconia nor Eileithyia
elsewhere was ever, so far as our present evidence goes,
* Miiller, A7eine Schrift. 2, p. 259; of Eleusis, but that most were non-
Toepfer, Attische Gemealogie, p. 102, mystic.
&c.; Rohde, Psyche; Wilamowitz-Moel- b e, g. by Bloch, Der Kult und Mys-
lendorff, Homerische Untersuch.p, 209, terien von Elensis, 1896 ; cf. his article

&c., believes that the mystic cults of in Roscher, Lexikon, 2, p. 1337.
D. Eleusinia in Greece were ‘filiale’ ¢ Vide supra, p. 81.
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associated with Demeter. If it is true, as Hesychius tells
us 249, that Artemis was called 'Exevowla in Sicily, the support
that this might seem to give to the theory that is being
considered is at once destroyed by his further statement that
Zeus was called 'EAevolvios by the Ionians. For Artemis was
indeed a deity of child-birth, but Zeus obviously was not; and
they may have both merely drawn this epithet by reason of
some accidental cult-association® from the worship of Demeter
’Exevowla. Again, the etymological equation *EAevfia ="EAev-
owla leaves unexplained the formative suffix of the latter
word, and is based on a false supposition ; for, though the
Laconians would call EAeffvia "EXevata, no other Greek dialect
would, and it is absurd to suppose that all over the Greek
world people spoke of Demeter as i "EAevouwlia in order to
imitate the Laconian lisp: again, by the laws of its adjectival
formation, ’EAevowia can only be explained in the light of the
facts we possess as a compound word arising from "EAevais
(E\evoivos). We can also be certain that ¢ Eleusis,” the base-
word, whatever its root-meaning may have been, was the
name of a place. But what place? We must reckon with
the possibility of there having been more settlements of this
name than the Attic, for many Greek place-names were apt
to recur, and a dim recollection was preserved of an Eleusis
in Boeotia on the Copaic lake **%, and Thera named one of its
cities "EAevofv®¥. But some one of these must have been
famous enough to diffuse the name, for we have no more right
to suppose in the lack of any evidence that there was always
a local ¢ Eleusis’ wherever there was a worship of 1 'EAevowla
than to maintain that there was a local Olympos wherever
Zeus ’ONfpmios was worshipped. And the only famous
Eleusis was the Attic.

But can we believe that it was so famous in early times as
to have diffused this title of Demeter through the Peloponnese,
where the Laconian and Arcadian cults of % 'EAevowia claimed
to be pre-Dorian foundations? This is the difficulty which has
caused mistrust of the simple and obvious explanation of

s We must often reckon with this Zeus *Hpaios, "A¢podiaios, Apollo Zap-
factor in the growth of cult-titles, e. g. mybévios, Athena Alarris. .
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’EAevoiria. But we must consider the value of that claim.
In regard to the worship at Basilis **! we have the temple-
legend given us by Athenaeus from the ‘ Arkadika ’ of Nikias,
ascribing its foundation to the pre-Dorian Kypselos. Now
Kypselos may have been a real Arcadian ancestor of the
period before the conquest; but such temple legends, which
are often valuable for ethnological arguments, are useless for
exact chronology ; for every shrine would be tempted to
connect its worship with a striking name belonging to the
mythic past. We may only draw the cautious inference that
the cult at Basilis was of considerable antiquity ® The account
of the Laconian temple has preserved no legend of foundation,
but the ¢ Pelasgic ’ xoanon of Orpheus may have been a work
of the seventh century B.C., and suggests associations with
Attica or North Greece. On the other hand, we have no
right to assert that the Attic cult could not have diffused the
title of ’EAevowl(a through parts of the Peloponnese or into
Boeotia in the Homeric or pre-Homeric period. The silence
of Homer proves nothing : the prestige of the Attic Eleusis
may have been great in his time and before his time. The
very early associations between Attica and Arcadia have been
pointed out by Toepffer®, and we may trace in legend and
cult a similar connexion between Laconia, Argolis, and Attica.
And many of the smaller tribal migrations into the Pelo-
ponnese may have journeyed by way of Eleusis and the
Isthmus ; and have brought on with them to their new homes
the name, though not always the mystery, of Demeter Eleu-
sinia. The Boeotian temple may of course have named its
Demeter after the perished town of Eleusis on Lake Kopais ;
but the legend about that town savours a little suspiciously of
Boeotian jealousy of Attica. And that the Plataean district
of Cithaeron could have borrowed the name Eleusinia for its
Demeter at any early time from the Attic Eleusis is very easy
to believe.

* Immerwahr, Aultesund Myth.Arkad.  as to the meaning of *EAevouwvia, whether
P. 123, regards the cult of Basilis of in Arcadia or Messenia, he does not
Messenian origin : his argumentsappear  consider.
to me unconvincing, and the question b Op. cit., e.g. pp. 214-215.
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At least one is driven to admit that no other scientific
hypothesis has as yet been put forward explaining the cult of
Demeter Eleusinia outside Attica: and in dealing with the
question we should bear in mind the new proof that has been
afforded by excavation that Eleusis was a centre of some
external commerce as early as at least the later Mycenaean
period.

The mysteries of Keleai***", Lerna 115,238 and Pheneos **
were influenced by the Eleusinian, probably after these latter
were thrown open; but we have no chronological data for
determining when this influence began. And in two of them,
those of Keleai and Pheneos, certain peculiar features are
found which prevent our regarding them as mere offshoots of
the Attic. The latter Arcadian city vaunted the Eleusinian
character and origin of its mysteries, but it is strange that in
the record of them there is no mention of Kore: certain
sacred books were kept in a building called the mérpwua, and
were read aloud to the mystae at the ‘greater mystery’
which occurred every other year. The curious custom which
Pausanias mentions of the priest of Demeter Kuapia donning
the mask of the goddess, and striking on the ground with
a rod to evoke the earth-powers, seems to have belonged to
the mystic celebration and to have been specially Arcadian.
What is most strange in this service is the assumption by the
male functionary of the likeness of the goddess. And this
impersonation of the divinity by the mortal ministrant seems
to have served the purposes of ritual magic, and not, as at
Eleusis and probably at Andania, of a religious drama. Nor
can we be sure that the mysteries of Pheneos were penetrated,
as no doubt the Lernaean were, with the doctrine of a blessed
immortality.

The mysteries at Andania in Messenia®*® are the last that
require some closer consideration here, as much obscurity
attaches to the question of their association with Eleusis and
the personality of their divinities. If we trusted the account
of Pausanias who is comparatively explicit concerning these
mysteries, regarding them as standing second to the Eleusinian
alone in prestige and solemnity, we should believe them to
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have been instituted originally in honour of Demeter and
Kore, who were known by the vaguer and more reverential
names of ai Meydhat Oeal, ‘ the great goddesses,” while Kore
enjoyed also the specially mystic title of ‘ Hagne,” ‘ the holy
one.” And this author believed in the legend that traced
their institution to Attica and Eleusis through the names of
Kaukon and Lykos. But we can now supplement and per-
haps test the statement in Pausanias by the famous inscription
of Andania which can be dated at 91 B.Cc. From this it
appears that other divinities had by this time been admitted
to the Messenian mysteries; the oath is taken in the name
of the Oeol ofs Ta pvoripia émireleirar, and these form a group
to whom a special priest is assigned. The group includes
Demeter, Hermes, the 60eol Meydhor, Apollo Kdprews, and
Hagne: the name feal MeydAar nowhere occurs. It has been
therefore supposed * that Pausanias was misled in his account,
and wrongly attributed to the 6eal Meyalar mysteries that
belonged by right to the feol MeydAos ; and it has even been
thought that ‘Aymj was not really a sobriguet for Kore as
Pausanias understood, but was merely the name of the foun-
tain in the temenos or the fountain-nymph. This latter
opinion is held by M. Foucart ; but there are grave objections
to it. For it is unlikely that a fountain-nymph should be
called by a name of such mystic solemnity or should be given
so prominent a position by the side of the national divinities
in the greatest of the state mysteries: nor does the inscription
prove that the fountain was itself called “Aywj; the sacred
books probably referred to the xpijun ijs ‘Ayriis. The name
must belong to one of the leading goddesses, and it is in-
credible that Kore should have been absent from this mystic
company, and that nevertheless the legend of the cult, whether
true or false, should have so many connexions with Eleusis.
But Kore is never mentioned at all in the long inscription,
unless Hagne is she. We may believe then with Pausanias,
who would be certain to make careful inquiry on such a
matter, that * the Holy one * was ‘ the Daughter * at Andania, nor

* By Sauppe, Mysterieninschrift vom Andania, p. 44, and Foucart in his
commentary on Le Bas, 2, no. 326%
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need we suppose that the ‘Ayri) fed of Delos was other than
Kore 2¢. But it is almost equally difficult to conceive that he
was altogether deceived about the feal Meydhai. As he else-
where shows himself perfectly conversant with the difference
between them and the feol MeydAot why should he have made
this foolish mistake in gender here? and again apparently in
the same book when he speaks of the sacrifices offered on the
recolonization of Messene to the feal MeydAai and Kaukon 24?2
Still stranger would it seem for Methapos to have made the
same blunder in his inscription that was set up in ‘the tent of
the Lykomidae’ at Phlye in Attica: for this person, probably
a contemporary of Epaminondas, boasts in it that ¢ he purified
the dwelling-place of Hermes and the ways of Demeter and
Kore, the early-born, where they say Messene consecrated
to the great goddesses the funeral-festival of Kaukon of
Phlye,’ and he wonders how * Lykos the son of Pandion could
have established all the Attic sacred service at Andania’ *4%,
In fact this well-attested Lycomidean monument is fatal to
the theory that would exclude the MeydAar Oeal from the
Andanian mystery. But could we regard them as late-
comers and the MeydAot feoi as the original divinities of the
mysteries? This reverential title is found applied to no other
gods but the Dioscuri and the Kabiri. As regards the former
their cult was very prominent, as Toepffer® has shown, both
in the earlier and later period of Messenia, and at certain
places touches that of Demeter©; but we have no proof that
the Messenians ever styled them ‘the great gods,” and we
have no evidence that their worship was anywhere of a mystic
character before they became at a later period confused
with the Kabiri % The more probable and the more com-
mon opinion is that these Andanian MeydAot feol were no

s This objection is properly stated by
Toepfier, Attische Genealogie, p. 330.

b Joc. cit.

e Cf. Geogr. Reg. 5., Messene and
R. 149%
4 Paus. 10. 38, 7 speaks of the Tekers)
sAvéxroy Kahovpévew waibew at Am-
phissa, and suggests that these may be

the Dioscuri, Kouretes, or Kabiri, but
adds that the learned preferred the last
explanation. The term waides probably
refers to the diminutive size of the
images, and is against the supposition
that these are the Hellenic twin-
brethren.
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other than the divinities of the Samothracian mysteries, to
whom the prescribed victim, the young sow—an offering
scarcely likely to be acceptable to the Hellenic Dioscuri—was
for some special reason appropriate. On this view it is incon-
ceivable that these foreign divinities could have been the
original powers to whom a mystery so associated with the pre-
historic past of Messenia and with Eleusis was consecrated :
for the earliest establishment of the Kabiri-cult in Greece was
at Thebes, and the earliest date which the excavations suggest
for its introduction there is the sixth century B.C.? while it was
not likely to have touched Messenia till some centuries later.
We might believe that the mystery-monger Methapos played
some part in its installation at Andania, as according to
Pausanias he was specially interested in its propagation. The
prestige of the Samothracian rites increased in the Macedonian
period, and it is in no way strange that a leading Demeter
mystery should be found in the later centuries lending them
some countenance. Near the Kabeirion at Thebes lay the
temple of Demeter Kapeipla, where she was worshipped in
a mystic cult with Kore?; and we have some indication of
a similar association of the native and the imported worships
at Anthedon®®. On the other hand, if we can trust certain
statements of Strabo and Mnaseas?®, we can believe that
Demeter and Kore were themselves admitted into the inner
circle of the Samothracian worship.

But all such rapprockement was probably late; and the
most reasonable hypothesis concerning the Andanian mysteries
is that the mother and the daughter were the divinities to
whom they were consecrated in the earliest period; to the
mother perhaps originally before the daughter grew up at her
side. For in the inscription Demeter appears more prominently
than any other divinity ; two distinct priestesses of hers are
mentioned among the native officials ; and her priestess from
the Laconian Aigila, where we may infer there was another

* Dirpfeld, A¢hen. Miith. 13, p.89.  nothing relating to her has been found
B Nevertheless the actual worship of in the Kabeirion, vide Roscher's Zexi-
the Kabiri at Thebes seems to have /on, vol. 2, p. 2539.
been entirely independent of Demeter’s :
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mystery of Demeter’s, perhaps the Thesmophoria, was specially
invited 52*, As for Hagne her importance is sufficiently
attested ; it appears that a special table of offerings, a lecti-
sternum consecrated no doubt to her as a nether goddess, was
set up near her fountain®, and near the same spot one of the
two stone treasuries was erected which was only opened once
a year at the mysteries”.

But in the later period at least they no longer rule alone ;
Hermes, Apollo Karneios, as well as the Meydhot Oeol, are
among the feol ofs 7 pvoripia émreleira.  Apollo, whose cult
is nowhere else mystic, may have forced his way in through
the historic importance of the worship and the legend of
Karneios; it was in his grove that the mysteries were
celebrated, and the initiated were crowned with laurel. But
Hermes, an old Messenian god, and a specially appropriate
personage in a chthonian ritual, may have belonged essentially
to them as representing the male deity of the lower world.
However, his relations with the Mother and Daughter cannot
here be determined. That these latter were the leading
personages of the Andanian, as they were of the Eleusinian
mysteries, is further suggested by the fact that in the rules laid
down in the inscription concerning the apparel of the female
officials there is special reference to the raiment necessary
for the impersonation of divinities; but women could only
personate goddesses : it would seem then that there was some
dpapa pvoridy in which the goddesses appeared alone, for there
is no reference to the male actor. The priestesses were
married women, and were required to take an oath that they
had lived ¢ in relation to their husbands a just and holy life '—
a rule that obviously strengthened the ethical law of chastity
but which probably had a ritualistic origin, such as the
common rule that excluded adulteresses from temples. We
hear also in the inscription of the functions of the sacred
maidens who escorted the chariots containing the mystic
cistae.

It is hard to estimate how far the whole ceremony was
influenced by Eleusinian procedure and ideas; we note

* 1. 86. b 11 go-95.

FARNELL. I r
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a resemblance in the fact that at Andania as at Eleusis there
were grades of initiation, for we find the mpwropdorac specially
designated and distinguished by a peculiar diadem or crown.
We are told also of the purification of the mystae with the
blood of swine and of the sacrificial meals shared by the priests
and the priestesses, the latter sometimes wearing on their feet
the skins of the slaughtered animals. But there is no record
of a sacrament nor of any mystic teaching or eschatological
promise. Yet, unless the Eleusinian tradition and the record
concerning Methapos are utterly at fault, the Andanian
mysteries probably maintained and secured the hope of future
happiness.

Finally, the title @eat MeydAa: is not likely to have been
an invention of Pausanias, though it does not occur in the
Andanian inscription. It is attested by the epigram of
Methapos, and was attached to Demeter and Kore in the
worships of Megalopolis and Trapezus 1% 248, And we may
surmise with Immerwahr?® that there was some connexion
between these Arcadian cults and the Messenian.

As regards the mysteries of Megalopolis, we gather little
beyond the names of @eal MeydAar and Kore Soteira ; and the
significance of the latter appellative has already been noted.
The principle of apostolic succession was maintained here as
in some other rituals, for an inscription has been found at
Lykosura in honour of a Megalopolitan hierophant who was
descended from ¢those hierophants who first instituted the.
mysteries of the great goddesses among the Arcadians "¢
The same principle of divine tradition was maintained by the
Eumolpidae, and we may surmise that Eleusinian influences
touched Megalopolis. But it was to the Lykosuran cult of
Despoina that the Megalopolitan worship was mainly assimi-
lated, and the Despoina-mystery and legend belonged no
doubt to a very ancient stratum of Arcadian religion ''°%. In
the sacred story of Phigaleia, Thelpusa, and Lykosura, Despoina
is the daughter of Demeter and Poseidon, and the tale of
the rape was told not of Hades and Kore, but of Poseidon and

8 Kulte Arkadiens, p. 123.



u] DEMETER AND KORE-PERSEPHONE 211

the inother-goddess® And in the cult of Lykosura and the
kindred legends of the other centres Despoina is always
the daughter®, not the independent and self-sufficing earth-
goddess, but a personality that arose when the latter had
become pluralized *» . We may identify her with Kore-
Persephone as the men of Megalopolis did ''*%, but we cannot
apply Eleusinian ideas to the Lykosuran mystery, in which
there is no trace of a passion-play or of a iepds yduos or of any
legend of sorrow and loss. Pausanias noticed something
peculiar in the sacrifice in the Megaron : the throat of the
victim was not cut, according to the usual ceremony, but each
sacrificer chopped off the limbs quite casually. It is con-
ceivable that this is a modification of some wild form of
sacramental sacrifice like that described by Professor Robert-
son Smith as practised by the Arabs: ‘The whole company
fall upon the victim (a camel) with their swords, hacking
off pieces of the quivering flesh and devouring them raw ®/’
Certain minute rules of the Lykosuran ritual are conveyed to
us by an inscription found in the temple ™%, and some of these
remind us of the Andanian regulations : the women must wear
their hair loose, and no sandals on their feet ; gold wastabooed
and no flowers must be brought into the shrine, and a rule,
which I am not aware of as existing elsewhere in Greece,
excluded pregnant women and those giving suck from partici-
pation in the mystery.

As regards the Mantinean mysteries!, some few points
in the record that are of interest have already been noticed :
a prominent pa:rt of the mystic rite was the reception of
the goddess—Kore or Kore-Demeter—into the house of the
priestess ; we have reason for supposing that the rehermj was
connected with some belief in the life after death, but we

* The ordinary Hellenic story of the
abduction may have afterwards gained
some currency at Phigaleia, vide Paus.
8. 42.

b [n the inscription from the Laco-
nian Messoa of the Roman period
Despoina is grouped with Demeter and
Pluto, and seems distinguished—per-

haps only for the moment—from Perse-
phone: mother and daughter were
called Despoinae at Kyzikos (R. 128),
in Elis (R, 118), and we have a hint of
the worship of Despoina at Epidauros
(R. 147).

© Religion of Semiles, p. 330.

P2
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have no trace of a sacramental rite. It is possible that the
idea of some communion with Demeter through the sacra-
mental cup explains the strange title of Ilornpiogdpos which
was attached to her in Achaea?*: the ‘cup-bringer’ might
be the goddess who offered the xuvxedr to the lips of her
worshippers.

Except in Greece proper, there is no clear trace of Demeter-
mysteries possessing a prominent national character or im-
portance for religious history. We do not know whether the
Ephesian cult of Eleusinia was strictly mystic*'s. But we
can conclude that mysteries were associated with the Triopian
cult of the chthonian divinities of Knidos ; for when this was
transplanted to Gela by the ancestor of Gelo, we hear that this
family secured the privilege of acting as ¢ hierophants,” a name
that always connotes mysteries. And we can thus better
understand why this worship at Gela and Syracuse exercised
so strong a religious attraction as to serve as a ladder to high
political power %%,

This review of the Demeter-mysteries outside Attica was
necessary, and the facts recorded of them are of some historical
importance ; but they scarcely assist the solution of the
Eleusinian problem. Generally we may believe that they all
proffered in some way the promise of future happiness ; but
we do not know the means by which this promise in each and
all of them was conveyed and confirmed.

It has been doubted whether the Eleusinian faith had really
a strong and vital hold on the religious imagination of the
people, on the ground that the later grave-inscriptions rarely
betray its influence. For the purposes of private consolation
the Orphic mysteries may have appealed more powerfully to
certain circles, especially in South Italy, where Kore also
played her part in the Orphic-Dionysiac cults® And so
authoritative a witness to the public opinion concerning the
doctrine of immortality in the fifth century B.C. as the Attic

* Proclus tells us that those who sos, R. 135): these are the well-known
are being initiated to Dionysos and words of the Orphic mystic hymn pre-
Kore pray ‘to cease from the circle of valent in Crete and South Italy. Cf
existence and to rest from evil’ (Diony-  Demeter-monuments, p- 224.
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inscription on those who fell at Potidaia seems to reveal a
creed quite independent of Eleusis®. ~Doubtless there was
neither uniformity nor dogmatism in this as in any other
domain of Greek religious speculation, and the paradise of the
mystae was not always clearly defined. Nevertheless the
Eleusinian faith is not silent on the stones: it speaks in
the epitaph of the hierophant of Eleusis who had found that
death was not an evil but a blessing?***; and in the devout
prayer inscribed on Alexandrian grave-reliefs that the departed
“ might reach the region of the holy ones %

s C, 7. A. 1. 442 Al@3p piv Yuyas iwedéfaro.
b Adth, Mitth. 1901, p. 263«



CHAPTER III
MONUMENTS OF DEMETER

THE literary records of this cult are in some respects fuller
and more explicit than the monuments, and some of the more
interesting aspects of the Demeter-Persephone service lack,
or almost lack, monumental illustration. The theriomorphic
conception, of which we detected a glimpse in the Phigalean
legend, can scarcely be said to have left a direct impress upon
art®; and it is doubtful if even the later aniconic period has
left us any representation or &yalpa to which we may with
certainty attach Demeter’s name. On a few late coins of
certain Asia Minor states?, of which the earliest is one struck
under Demetrius III of Syria in the first century B.C., we find
a very rude semblance of a goddess with corn-stalks but with
only faint indication of human form. But in spite of the
emblems we cannot say that this is a genuine Demeter; it
may very probably be merely one of the many forms of the
great mother-goddess of Asia Minor, the divine power of
fertility and fruits ; and it may descend from the same stratum
of cult as that to which the type of the Ephesian Artemis
belongs, to which it bears an obvious resemblance. Only
when Demetrius took it as his badge, he and his people may
have regarded it as Demeter's image for his name’s sake.
But at the time when this primitive fetich first came into
vogue in these regions, we may be fairly certain that it did not
belong to the Hellenic corn-goddess.

The same doubt attaches to another relic of prehistoric

* Vide supra, pp. 56-57. ® Overbeck, Miins-Taf. 8. 1-5.
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and semi-iconic art. A small terracotta agalma has been
found at Eleusis®, probably in a grave, though this is not
stated, of the type known as Pappddes, because it represents
a goddess with a kalathos of much the same shape as the
high hat of the modern Greek priest (P1 III a). The decora-
tion of the breasts and of the curls shows the Dipylon style,
but the curious spiral attachment to the kalathos seems to be
borrowed from Egyptian art; while in another fetich of the
same group we find a decorative motive derived from Assyria »
Vet these terracottas are of indigenous fabric and may belong
to the seventh century B.C.; we are tempted therefore to
attach to them some divine name of the Hellenic system, for
certainly by this period the polytheism had passed beyond
the embryonic stage, and Gaia, Demeter, Kore-Persephone
had become, at least nominally, distinct personalities, though
art was often too inmarticulate to distinguish them. The
Pappddes are, it is true, found in different localities, Tanagra,
Megara, Thisbe, as well as at Eleusis ; and it is very unlikely
that they represented in all places the same divinity ; but if
an Eleusinian grave was really the find-spot’ of the terracotta
on P1. 111 a, we may reasonably believe that those who interred
it there intended it to stand for Demeter, the great goddess
of the locality ; for if the dead needed a divine object that
might serve as a charm in the world below, he would naturally
select the image or badge of the most powerful divinity of
his community, especially when this was also a divinity potent
in the lower world.

If we can draw nothing very definite from a survey of the
monuments that the prehistoric or the pre-iconic age has left
us, it at least yields us negative evidence of some importance.
The earliest agalmata bear no resemblance whatever to a
corn-sheaf, and contribute no support at all to the theory that
a corn-fetich, a harvest-eikon of corn-mother or corn-baby,
was the embryo of the anthropomorphic figures of the two
goddesses. Demeter is not found half-emerging from the
corn.sheaf or corn-stack as Dionysos or Adonis were some-

& Vide Jakrb. d. d. Inst. 3 (1888), p. 343, Fig. 26 (Boehlan).
b Jb. p. 344
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times represented emerging from the tree. The old Hellenic
divinities are further removed from the physical substance.
This statement might indeed seem to need some correction
or modification, on the ground of the testimony of a Lampsa-
cene coin® (Coin Pl no. 2) ; on a beautiful gold-stater of the
fourth century we find the figure of Kore rising up from the
ground, bearing corn-stalks in her hand, while behind her seem
to spring up corn and vines. The representation gains in
importance by an interpretation which has been given it?,
according to which the coin-artist has given expression to the
idea that the young corn.goddess is essentially immanent in
the corn, is in fact the very corn itself. We have observed
such a primitive religious conception underlying the worship
of Demeter Chloe, ‘ the verdure,’ and it must be reckoned with
in the earlier evolution of Greek religion. But it is doubtful
whether we ought to attribute to the accomplished artist of
this coin-type this primitive animistic thought. Need he
mean anything more than that the returning Kore brings us
corn and wine, and that the ear and the vine-cluster shoot and
spread around her? A poet or artist of the most anthropo-
morphic religion might so express himself.

The record examined in the former chapter fails to reveal to
us any direct worship of the corn in Hellenic religion, whether
public or mystic®. And the monuments are equally silent;
unless indeed we accept Lenormant’s interpretation of a fourth-
century Apulian vase? (PL IIIb). What is presented to us

_on it is merely a shrine with corn-stalks symmetrically and
reverently disposed either in the porch or—as the painter
may have wished us to imagine—in the interior ; outside are
worshippers with libations and offerings of garlands, wreaths,
and flowers. Lenormant sees in this an unmistakable monu-
ment of mere corn-worship: the stalks have a shrine all to
themselves, they are worshipped immediately without the
interposition of Kore, Demeter, or Ceres ; and he further sup-
poses the vase to reveal to us the heart of the Eleusinian

* Vide Gardner, Zypes, Pl 10. 25. 4 In Daremberg et Saglio Diction-
® By ProfessorGardner, loc.cit. p.174.  naire, ¢ Ceres,’ 1, p. 1066 (Fig. 1308).
¢ Vide supra, p. 35.
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mystery. But—apart from the Eleusinian question which does
not arise about this vase—we may feel grave difficulties here.
The record of literature does not incline us to believe that
the Greek of South Italy in the fourth century built temples
to a divine corn-stalk, and left out the personal divinity : so
eccentric a rite would probably not have escaped notice.
And an isolated fragment of apparent evidence from the
monuments must always be received with great caution and
suspicion. But in fact the vase-representation that we are
considering may be quite innocent of the dogma that Lenor-
mant finds in it. There is no reason to suppose that the corn
is there being worshipped at all, still less that the shrine is
dedicated merely to. the sacred stalks. The vase-painter was
not bound to show the personal deity within the temple, but
may reckon on the imagination to supply the presence of the
god or goddess ; and the com-stalks may be more naturally
interpreted as the first-fruits or oblations consecrated to the
local Apollo or Demeter or Persephone; and they are set up
in such a fashion as to remind us somewhat of our own
offerings set up in our churches at the harvest-thanksgiving.
The vase-scene is at the most then an interesting though
vague allusion to some such festival in South Italy.

On the very archaic vase of Sophilos?, where Demeter
appears by the side of Hestia, it is only the inscriptions that
enable us to recognize the one and the other goddess. But
at an early period no doubt in the development of anthropo-
morphic religious art the earth-goddesses of agriculture were
specially distinguished by such emblems as corn-stalks, poppies,
pomegranate, and kalathos, the symbol of fruitfulness, as well
as by the symbolism of the nether world, such as torch and
serpent. Of these attributes none is in itself sufficient indica-
tion of personality except the corn and the poppies. And it is
likely that these were the earliest emblems by which Demeter’s
idols, having originally in all probability an agrarian character
and purpose, were distinguished. A Demeter of this ancient type
is described by Theocritus #*® as standing near his threshing-
floor, holding poppies and corn-stalks, and Eusebius mentions

s Ath. Mitth. 14, Tal. 1.
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both these as the usual attributes of her images®. And when
the lowly worship of the husbandmen became a leading cult
of the state churches, it is this type of her that appears most
frequently on the coins, and often in a hieratic form that
suggests a temple image as the source of the coin-artist’s
conception®. The earliest example that can be quoted is the
Epirote coin of PyrrhusP®, representing her in a very stately
pose on her throne, holding the precious fruit ; and a plastic
original probably of an earlier period is suggested by a very
similar representation on a gem published by Overbeck®
showing us the goddess throned and wearing the stephane
above her forehead, with the corn and poppies in her right
hand and her left hand resting on her seat.

Of the purely agrarian ritual of Demeter we have scarcely
any direct monumental representation; but the interesting
procession of the kalathos described by Callimachus®* is
recorded by a coin of Trajan, on which we see the sacred
vessel with the corn-stalks being drawn by a quadriga of four
horses and an Egyptian priest standing behind %

The chief story concerning the corn-goddess was the legend
of the mission of Triptolemos; and the art of vase-painting
from the fifth century onward devoted itself with enthusiasm
to this theme. But these mythic representations, except so
far as they illustrate and no doubt helped to propagate the
religious idea that Attica was the sacred and original home
of agriculture and the higher life, do not directly concern

* For examples, vide Cilician coins,
Brit, Mus. Cat. Lycaonia, &c., p. 157,
Pl 27. 9 (Syedra, Dem. with com,
poppies, torch): p. 76, Pl 13. 6 (Epi-
phaneia, Dem. with corn and torch):
Erythrae, Brit. Mus. Cat. Jonia, Pl
16. 18; vide Geogr. Reg. s.. Cilicia
(Laertes), Antiocheia ad Maeandrum,
Elaia. Prof. Gardner has noticed in-
stances in Numismatic Commentary on
Lausanias (Imhoof-Blumer-Gardner) :
Coins of Argos, P1. K, 39, Dem, standing
in hieratic pose holding corn-stalks and
poppy-heads; of. p. 160, figure on
another coin of same type seen within

at enclosure : Coin of Aigion, 70. R. 17:
of Kaphyae, T. 15: Sicyon, Dem. on
throne wearing polos and holding com,
H. 20: Athens, on throne with con
and sceptre, B. B, 22.

b Geogr. Reg. 5. v. Epirus, Coin PL.
no. 3.

o Kunstmythol. 3, Gemmen-Taf.4.2:
its present possessor is unknown. 4

4 Brit. Mus. Cat, Alexandria, Pl 30.
552: on the coin, #. no. 553, the
chariot is being drawn by oxen, but the
former is more in agreement with Calli-
machus' account,
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this work. Only the question might arise whether the very
numerous and somewhat uniform representations of the
mission, in which Triptolemos appears seated in his serpent-
car receiving the ears of corn from Demeter or a libation from
Kore, reproduce even at a distance some sacred drama that
was acted in a mystery-play. But the question belongs rather
to the examination of the art that may be or has been
supposed to illustrate the Greek mysteries.

It is not merely the corn-culture, but the whole life of the
fields and farms that is reflected in the monuments of this
cult : the goddess herself holds the plough®, and the flocks
and herds of the homestead are under her protection. A lost
antique, that appears to have been in the Collegio Romano in
the time of Gerhard® and was copied by him, seems to give
in a somewhat hieratic style a full embodiment of the concep-
tion of Demeter as the goddess of the cultivated earth: veiled
and amply draped she is seated on a throne, holding in her left
hand on her knees what seems to be a small bee-hive, while
her right hand may be resting on a young bull, and swine
are standing by her feet and left side. How much is due to
restoration must remain uncertain, until the antique is found
again ; but we may regard it as authentic on the whole; it
is in accordance with the idea embodied in the bronze statuette
that belonged to the collection of Strawberry Hill, representing
Demeter with a calf on her lap and a honey-pot in her left
hand°.

In fact the monuments as well as the literature attest that
her functions ranged beyond the corn-field, and that she had
absorbed much of the character of Gaia, the universal earth-
goddess, from whom she had emerged as a specialized form.
We have seen this larger aspect of her presented in the
Boeotian cult-epithet ‘ Demeter Europa’; and it is significant
that the typical representation of the Cretan Europa as riding

* Dem. with plough on later coins of  p. 107.
Leontini, Head, Aist. Num. p. 1311 cf. ¢ Miiller-Wieseler, Denkmdler, 2. 8,
vase in Overbeck, Atlas, 15. 13. g1 : sold, according to Michaelis, An-
b gntite Bildwerke, 154, copied in  cient Marbles, p. 69, note 173, to Mr.
Ruhland, Die Eleusinischen Gottinnen,  Cope in 1842,



220 GREEK RELIGION

[cuar.

half-recumbent on the bull was borrowed at least once as an art-
type for Demeter : for it can be no other than this latter god-
dess who is carved on a gem in St. Petersburg riding on the
bull and holding poppies and corn and cornucopia® (PL IV a).

But, being conceived as the earth-goddess civilized, neither in
art nor literature is she ever associated with the animals of the
wild, and rarely with the goat that pastures in wild places®.
There is one monument only that shows goat-sacrifice in her
cult, an Attic relief in the Louvre, on which a group of
worshippers is seen bringing this animal to her altar, where
she stands holding a libation-cup °.

The pig and the serpent, her peculiar animals and most
frequent companions, belonged to her as a divinity of the
nether world. For in literature, ritual, and art both aspects
of her, the chthonian and the vegetative, were inextricably
blended and, as it appears, were coeval in development. Her
terracotta images that were buried with the dead wear the
kalathos, the emblem of the fruit-bearing power. This double
character of hers is expressed by a representation on a gem in
the Berlin Cabinet4, showing her enthroned and holding the
usual corn-stalks and poppy-heads, with an ear of corn and an
ant on her right and a serpent on her left, the whole form
suggesting a sculptured image of cult : and by such an image
as that on a coin of Sagalassos in Pisidia, on which Demeter
appears with torch, corn, and ° cista,” the casket containing the
arcana sacra of the lower world; or on the coins of the
Pergamene Elaia that represent both goddesses with kalathos,
corn, and torches entwined with serpents®. A terracotta in
the Louvre, said to have been found in Rome, represents
Demeter as if emerging from the ground, only visible from the
breast upwards, with_ long flowing hair and corn-stalks in her

* Miiller-Wieseler, op. cit. 2. 95: the
same type may have occasionally been
used for Artemis, see vol. 2, p. 529.

b Vide supra, p. 33.

© Overbeck, AKunstmythol. Atlas,
14. 5: the gem published by Miiller-
Wieseler, op. cit. 2. 91*, showing a
maidenly figure holding corn-stalks in

one hand, and in the other a goat's
head and standing on the head of an
ox, may represent Demeter, but possibly
Artemis.

4 Overbeck, op. cit. 3, Gemmen-Taf.
4 9-

¢ Geogr. Reg. s. 7. Pisidia, Pergamon.
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hands and serpents entwined about each uplifted arm; the
type is solemn and hieratic®. And a scene of actual ritual,
recorded on a relief in St. Mark’s, at Venice, shows us most of
the attributes of her cult: a priestess, holding a knife and fruits
with a disk in her right hand, stands by an altar round which
a serpent is carved, and a basket and a pig are placed below
it. The inscription proves that we have here an allusion to an
Ttalian ritual of the Thesmophoria, which as in Greece must
have been both a chthonian and an agrarian service® A
sacrificial relief ¢ in the Acropolis Museum at Athens is also
interesting because of its antiquity—it belongs to the middle
period of archaism; on the right are represented male and
female worshippers, then a boy holding a patera and leading
a pig to Demeter, who stands on the left with a spray in her
hand and wearing a crown that is probably of corn-ears.

The monumental evidence discloses this fact of importance,
that while the goddess is fully recognized as a power of the
nether world, there is scarcely ever any sinister or repellent
trait entering into the representation of her. The numerous
terracottas found at Camarina ¢ represent a hieratic form of
Demeter holding the pig, sometimes a torch, and in one
instance the pomegranate, and the intention was to depict the
chthonian goddess by means of these attributes ; but the forms
of the countenance appear soft and benign (PL. IVb). And
with these we may compare another series found near Catania,
dedications to Demeter and Persephone, representing them with
torch, pomegranate, and pig®. Probably only one monument
can be quoted of the gloomier type of expression, an early
fourth-century coin of the Arcadian Thelpusa, showing on the
obverse a Demeter head of unique style, the wild hair that
rises like the crests of serpents around the head and the stern
expression in the eye and countenance alluding undoubtedly

s Miiller-Wemike, Denkmdler, 2, ¢ As far as I know unpublished.
Taf. 18. 5; Roscher’s Lexikon, 2, p. 1359 4 Kekulé, Terracotten wvon Sicilien,
(Abbild. 9). Taf. 4. 1.

b Corpus Inscr. Graec. 5865 inscr. ® Published by Orsi in Moenum.

in Greek and Latin Tepevria Tapapovy)  Awtichi, 7, 1897, p. 201, PL 3-7.
lépaa AfjpnTpos @eapopdpov.
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to the local cult of the dark goddess, Demeter Melaina; while
on the reverse the figure of the horse Areion points clearly to
the story of the outraged and vindictive deity * (Coin P1.I,no. 1).
But probably this was not the dominant conception of her
even at Thelpusa ; at least it scarcely affects the main current
of Greek imagination concerning her.

In all the functions and attributes of Demeter the daughter,
Persephone, has her part: and though the chthonian character
is more emphasized in the latter, it is blended in her also with
the beneficent power of the giver of fruits”. Kalathos, corn,
fruits, flowers, serpent, and the sacrificial animals that belong
to the mother become the property of the daughter as well ;
and in the works of the finest art the corn-stalks form her
crown as they form the mother’s. The varied fruitfulness and
beauty of the earth go to adorn her stephane in the coin-
device of Phrygillos and Eumenes, that stamps the beautiful
tetradrachms of Syracuse in the fifth century : the poppy, the
acorn, the oak-leaf, and the corn are interwoven in it® From
the monuments that illustrate the conception of Persephone as
goddess of vegetation, and that belong to hieratic or religious
art, two may be selected as typical : a black-figured vase ¢ on
which she is depicted seated on a rock opposite to Hades, and
holding large stalks of corn in her hands; the scene is in the
lower world, but the artist was thinking of life rather than
death a terracotta-relief from Locri Epizephyrii® of the
fifth century B.C., showing Persephone seated by the side
of the god of the lower world, who both in countenance and
attributes is invested with a mild and Dionysiac character
and holds a flowering spray in his hands, while in hers we
see the ears of corn and a cock that was sacrificed at times to
the nether powers (P1. V).

Perhaps the most interesting embodiment of the same con-

® Overbeck, op. cit., Coin PI, 6. 26;  dell’ Orco" at Corneto shows the im-
Head, op.cit. p. 382: on the reverse press of Etruscan imagination, Mon.
the name EP1 QN above the horse. d. Inst. 9. 15",

b The powerfully depicted and re- © Arch. Zeit. 1876, p. 202,
pellent type of Persephone with snakes A Wiener Vorlege-Blitter, E. Taf.6. 6.
in her hair that was fonnd in the tomb ¢ Roscher, Zexikon, 1, p. 1798.
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ception is to be found in those representations that deal with
the Anodos or resurrection of the corn-goddess in spring: and
certain of these are works rather of ritualistic or at least

religious than of mythologic art.
already mentioned is a unique
d by a pure nature-religion ;

beautiful coin of Lampsacos

rendering of an idea suggeste

The representation on the

other examples of the Anodos in art are of a more cere-
monious character, and perhaps originated in an ancient and

mystic ritual.
theme admits of no doubt:

Only three can

be quoted, of which the main
a vase in Naples®, that from

the lettering of the inscriptions may be dated about 440 B.C.;
Kore is ascending preceded by Hekate, while Hermes awaits
her, and Demeter holding her sceptre stands on the right;
the representation is somewhat coloured by the myth, for

the daughter is looking with longing at the mother and

lifting her hand with a gesture of yearning (Pl. VIa): a vase
in Berlin®, on which the rising Kore is seen revealed as far
as the knees, and Hermes gazing on the far left, while goat-
demons or goat-men are celebrating the resurrection with
a dance: a vase in Dresden (Pl. VIb) with much the same
scene, their inscribed names attesting the two main per-
sonages, Hermes and the ascending Kore, while the same
goat-dance is being danced to greet hert. We seem in the
two latter works to be confronted with a solemn hieratic

action rather than a mere m
be part of the primaeval ritua

yth: the ‘tragic’ dances may
1 of a spring-festival, and their

ssible relation to a later “tr, edy’ is a question to consider,
po agedy

though it lies now outside our scope®.

The return of Kore

may have occasionally been associated with a dogma con-
cerning her union with Dionysos; for we see Dionysos present

s QOverbeck, Atlas, 18. 15; Bau-
meister, Denkmaler, p. 423

® Published in Rim. Mittheil. 1897,
Taf. 4. 5 (Hartwig).

¢ Arch. Anz. 1892, p. 166.

4 We have evidence of the same
mummery as being part of the kava-
~épia at Ephesus, which probably was
a festival of “the Return ' of Artemis

(vide Lobeck, Aglaoph. p- 177 quota-
tion from the Martyrologium Sancti
Timothei) and survived the introduction
of Christianity; Hartwig, loc. cit. p. 100
suggests that such goat-dances may have
been practised at the Anthesteria when
Dionysos and Kore might be supposed
to be married: but we have no clear
evidence of this marriage at Athens.
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at another scene? on a Berlin crater, of the resurrection of
the earth-goddess, whom on the ground of its striking analogies
with the representations above mentioned we may interpret
as Kore. And again on an early Campanian vase in Paris
we see the heads of the earth-god and goddess emerging,
and the vine-crown on his head and the presence of satyrs
convince us that Plouton and Dionysos are here identified®.
It is particularly in South Italy that the evidence of the
monuments reveals this twofold conception of Persephone as
the goddess of the lower world and as the divine source of
vegetative life: it is illustrated by some interesting terra-
cottas found in a sanctuary of Persephone near Tarentum,
of which 2 description has been given by Dr. Arthur Evans®;
and one of these represents her standing erect with the
kalathos on her head and holding torch in her right hand,
and in her left a basket with pomegranate and probably corn-
stalks, while another head of the goddess is adorned with the
vine-spray ; the fragment of another terracotta shows a large
serpent by her side. And here again, as the above-mentioned
writer has pointed out9, her male partner, the under-world
god, has decidedly a Dionysiac character.  The association
of Dionysos with the chthonian goddess, which the record
proves of several localities in Greece #9, is shown also by the
archaeological finds at Knidos® This rapprockement, due
probably to Orphic influences, which we know to have been
specially strong in Magna Graecia between the wine-god and
Hades- Plouton, invested the character of the latter with
a milder aspect, and diffused a certain brightness over the
artistic representations of the lower world. The much dis-
cussed sepulchral reliefs from Laconia, showing a male and
female pair enthroned together, sometimes holding the wine-
cup and pomegranate, with worshippers bringing the latter

* Robert’s Archiolog. Mirch. Taf. 43 4 Yoc. cit. p. 12.
Miss Harrison'’s Prolegomena, p. 278- e Newton, Halicarnassus,¥ol 2, pt-1,
Y Mon. d. Inst. 6, Tav. 7: but on  p. 329, Pl 46, Fig. 6, youtbful figure
a similar group, Gerhard, Akad, Ab- wearing crown of flowers, with long
Jand. 68. 1, the earth-goddess is named  hair and himation round lower limbs
* Semele.’ and over left shoulder, almost certainly

o Hell. Journ. 1886, pp. 22, 28. Bacchus.
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fruit and a cock as offerings, may represent the great god
and goddess of the lower world, whose cult was powerful
in Laconia, or the heroic ancestors of the family conceived
under their forms (Pl. VII)®*; in any case the religious imagina-
tion revealed by these works concerning the life after death
differs markedly from that of the Homeric society. Again, the
rather numerous representations showing the nether god and
goddess in peaceful and loving intercourse, such as the relief
from Locri Epizephyrii mentioned above, the relief in the
Villa Albani where Plouton is seen holding the cornucopia
standing by the side of the stately Persephone in the company
of Zeus, Poseidon, and Amphitrite®, the beautiful interior
picture of the British Museum cylix figured here (Pl. VIIIa),
seem to reflect a religious belief into which the myth of the
ravisher did not enter, and may possibly preserve something
of the tradition of the primitive chthonian cult when the
Kore of the well-known legend was not yet differentiated
from the earth-goddess. And it is noteworthy that with this
conjugal couple Demeter is sometimes peacefully united in
scenes of hieratic art: on an important relief found at Tegea®
dedicated to Hades, Kore, and Demeter, on which the god
appears throned and holding the horn of plenty, Persephone
with sceptre and kalathos stands leaning her left arm lovingly
on the shoulder of her mother who holds torches and a cup;
and monuments of similar intention have been found at
Eleusis and already mentioned. In fact we may believe
that these scenes of peaceful communion and reconciliation
between the trinity of nether deities, such as the famous
Hope vase 9, owe something to the indirect influence of the
Eleusinian mysteries.

But frequently in the chthonian cult and the art that it
inspired it was the mother and daughter alone that were
united as rulers of the world of souls. Eleusinian influence
spread far afield, and a certain local art-type may have

* The plate shows a relief from Chry- © Ath. Mitth. 5. 69; Arch.. Zeit.
sapha now in Berlin. 1883, p. 225.

b Miiller-Wieseler, op. cit. 2, Taf, 7, 4 Vide infra, p. 258.
no. 76.

FARNSELL. m Q
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spread with it ; for instance a relief at Gythion in Laconia *,
a region where the Eleusinian cult is attested *7, shows us
the mother-goddess seated on a round seat, which is
probably a conventional form of the mystic *cista,’ crowned
with corn-stalks and holding what seems to be a torch in
her left hand, while her right clasps the hand of her daughter,
who stands by her crowned and veiled and holding a sceptre :
the group is a free reproduction of an Eleusinian type®
The chthonian character of this mystic cult is indicated by
the Cerberus at the feet of Demeter (Pl. VIIIb). The other
symbols of this character were chiefly the pomegranate and
the torch or serpent, which all belong to them both. And
from an_ early period in Greece the habit seems to have
prevailed in certain centres of placing some of these
emblems or images of the goddesses themselves in the tomb
with the deceased. At least, clay pomegranates have been
found in the necropolis of Eleusis, and date from the
geometrical period: and in a child’s grave opened near the
Acharnian Gate at Athens, amidst other relics, archaic images
were found of two pairs of seated goddesses wearing the polos
and draped in mantles®. And the Attic earth has disclosed
statuettes of similar type. As one of them wears a gorgoneion
and aegis on the breast®, it has been supposed that the
goddess represented is' always Athena. But we do not know
that this Athena-statuette was discovered in a grave; and
though the pious relatives in any community might place
an idol or emblem of their leading divinity as an amulette
in the tomb of the deceased, there was no special reason
why Athena should be chosen, when there were other
goddesses more appropriate. It is hard to suppose that the
dead—who were called ¢ Demetreioi’ in Attica—were com-
mitted to the earth under the care of any other divinity
than the earth-goddess herself; and at least from the sixth

century onwards the only earth-goddess who could inspire

& Vide infra, p. 267. it appears from a statement in the
b Stackelberg, Griber der Hellenem, — Arch. Zeit. 1882, P 265, that this

Taf. 8. statuette is now in the Museam of
¢ Vide Culfs, vol. 1, p. 333, PLXV.a:  Berlin. -
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in the faithful the hope of posthumous happiness was Demeter-
Persephone.” In the child’s tomb mentioned above, where
we find two pairs of images of the same type, we may with
conviction name ' them Demeter and Kore, reduplicated to
increase the potency of the amulette ; in another case, where the
image is tripled® we may suppose that Hekate was added
to the pair. For it is against the trend of the later Greek
religious history to suppose that the worshipper intended
them to be nameless forms of a vaguely conceived goddess,
though the art-form was usually without character and could
be used in different localities for different cult-purposes®.
Still less reason have we to doubt that the goddess intended
byl t‘he terracotta bust found in a neccropolis at Thebes® is
Demeter or Demeter-Persephone : she wears veil and stephane,
her hands are pressed against her breast, and her face shows
benignity with a touch of sadness (Pl IX). The work
displays the style of the fifth century, and may reproduce
the type of Demeter Thesmophoros at Thebes, whose statue
as we are told ‘was only visible as far as the breasts®?’
A sepulchral significance probably also belonged to two busts
or masks of Persephone in the British Museum, one of which
—from Tanagra—represents her as holding an egg in
her right hand and with her left pressing a cock against
her breast (Pl. X), the other with both hands holding
a pomegranate and flower to her bosom. Such movement
of the hands as in these just mentioned monuments descends

# Stackelberg, op. cit. p.42 (vignette):
the central deity has a round disk-like
object between her breasts; this may
be 2 gorgoneion, but as she wears no

we need not mpposehcr to be an
Athena (the gorgoneion has a chtho-
nian significance, hence the Cistophoros
of Cambridge wears it in the service of
Demeter). The relation between this
central goddess who is throned and the
younger goddess who stands at her left
ceems one of mother and daughter : the
goddess at her right has no distinetive
characteristic, but the dedicator may
have intended Hekate, who, as early as

Q

the sixth century B.C., was placed in
Attic tombs, vide Culfs, 2, p. 549,
PL XXXVIIL a.

b Vide Frinkel in Arch. Zeit. 1882,
p. 265: similar types are found in
Boeotia (Tanagra) and Eretria, vide
Eph. Arch. 1899, pp. 29, 30.

¢ Mon, Grecs, 1873, Pl. 2: the writer
there points out that the form of these
terracotta busts was specially appro-
priate to sepulchral purposes, if it was
an object to represent the earth-god-
desses as half-emerging from the ground
below.

2
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from an ancient hieratic gesture indicative of nourishment
or fertility®. The beautiful wall-painting in Berlin, showing
Kore seated on a throne holding myrtle and pomegranate,
was found in a tomb at Nola (PL. XI). And, finally, we may
assign an important place among the monuments of this
worship to the terracottas found in a tomb in Aegina ¢, the one
representing a seated goddess with a kalathos on her head,
the other a smaller goddess erect wearing a polos and pressing
a pomegranate to her breast, a work of the sixth century B.C.
as the letters of the fragmentary inscription show ; we should
style them Demeter and Kore, but we may rather name them
according to the local titles of these divinities, Damia and
Auxesia, whom the record reveals as goddesses of increase
and life, and who are here fulfilling a sepulchral or chthonian
function,

For again and again we note how in Greek symbolism
and belief the ideas of life and death are blended. The
pomegranate was usually but not exclusively a symbol of
death ; the seeds of life are in it, and therefore Hera could
hold it, who may have bequeathed it by a strange accident
of transmission to the Virgin Mary % The statuette found
in the Tauric Chersonese of a veiled goddess holding this
fruit in her right hand against her breast and a calf in her
lap may represent a Demeter Edposcia or a Persephone
TloAvBola rather than a merely chthonian goddess®. The torch
also may have carried the same double symbolism: in the
hands of the Furies and of Demeter Erinys at Thelpusa it
alluded to the mysteries of the under-world, but it could be
used in an agrarian ritual for evoking the life-giving warmth
of the earth!, and this was probably part of its purpose in

* Vide vol. 2, p. 672. e.g. on coins of Hermione, Brit. Mus.
b Arch. Zeit. 1850, Taf. 14. Cat. Peloponnese, Pl. 30. 2, 4 (fourth
¢ Op. cit. 1867, Taf, 228. century) : of Thebes, Central Greect,

A Vide Hibbert Lectures, p. 42.

¢ Miiller-Wernicke, 2. 18, 3.

f We may thus explain the not in-
frequent coin-type, probably always
bearing a Demetrian significance, of the
torch combined with corn or poppies,

Pl 16. 3 (torch, ears of corn, poppy*
heads, all tied up together): of Lysi
machia, Zhrace, p. 238 (pine!

within wreath of barley, on obverse
head of Demeter): ?Alaesa, Sicily, p- 38
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the Thesmophoria. And it is an error to interpret every
representation of Demeter with torches as if they conveyed
an allusion to the myth of her search for her daughter
through the gloom of the lower regions, For instance, it
might seem natural to believe that the very archaic bronze
statue at Enna mentioned by Cicero '*® of the torch-bearing
goddess was intended to embody the local legend of the
quest ; but the coins of this city® struck about 450 B.C. show
us Demeter sacrificing at an altar and holding a torch in her
left hand (Coin Pl no. 4), and the representation is ritualistic,
not mythologic. And there is surely some reference to ritual
in the coin-type of Megara in which Demeter appears holding
torches and standing before another large torch that is stuck
upright in the ground® (Coin Pl no. 6). One may surmise
an allusion in this device to the worship of Demeter Thesmo-
phoros at Megara, for the torch-service was, as we know,
an important part of the Thesmophoria at Athens and
apparently at Syracuse. The ritualistic significance of the
torch is still more salient on a very curious Cyzicene coin
of the Imperial period¢ (Coin PI. no. 7), where we discern
three female figures, of which those on the left and right
hold each one torch and the central figure two, standing in
a line on the top of a round building in the face of which
is a door, while below on each side of it are torches standing
erect with serpents round them %, This last hieratic emblem,
which is not infrequent on the coins of certain states of Asia
Minor °, occurs again on a later coin of Kyzikos, and is again
placed upright but before a very small altar’. We are

4 The same building with posts or
torches at the side encircled by serpents

2 In  British . Museum, Head, s/,
Neene, p. 119 ¢ on the reverse isa unique

type of the torch-bearing Demeter in a
chariot drawn by horses Coin PL. no. 5;
it is quite uncertain whether this refers to
the quest—it does not accord with the
usual representations of it—or to some
unrecorded ritual, possibly a procession
in which the priestess figured in this
way.

b Imhoof- Blumer- Gardner, Num.
Comm. Paus. A, 12, 13.

¢ Brit. Mus. Cat. Mysia,Pl. 11,n0.7.

occurs on a Cyzicene relief found at
Samothrace, vide Kemn, Ath. Mitth.
1803, 357, and Rubensohn, Mysierien-
heiligthiimer, p. 158; both writers are
inclined to interpret it in reference to
the Cybele-cult alone, but the three
figures on the top are not easily ex-
plained thus.

® e.g. at Elaia (vide Geogr. Reg.
5.7, Asia Minor).

! Brit, Mus. Cat. Mysia,Pl.11, no. 8.
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evidently here on the track of some important religious service
belonging to the worship of Demeter-Persephone or Cybele,
to which cults Kyzikos as we know was devotedly attached
The numismatic evidence shows us that the serpent and the
torch were special adjuncts of the agrarian Persephone-cult
in this city®, But what is the meaning of the round building
with the figures on it? It does not appear to be an altar,
and is quite unlike the obvious altar on the other coin, where
the same emblem occurs; nor would it be easy to explain
why torch-bearing figures should be standing on an altar.
We must, I think, interpret them as goddesses, probably
Demeter, Persephone, and Cybele, the central personage who
predominates over the others and holds two torches being
the elder deity®. And the figures so far as one can judge
from a somewhat blurred coin are not immobile statues,
mere ‘xoana, but there is an appearance of movement in
them. Perhaps the hypothesis which best explains the
enigmatical representation is that here again we have an
allusion in art-language to the Cyzicene Thesmophoria,
where the women carried torches in procession as usual,
and where serpents played their part among the ‘sacra’ of
the mysteries and were possibly fed by the women? as at
Athens. It is true that hitherto no written record has been
found mentioning the festival at Kyzikos; but it would be
very surprising if a Milesian settlement did not possess a ritual
so dear to the Tonic communities and of such antiquity and
tenacity of life. '
Looking now for monumental illustration of the non-.
agrarian cults, those, for instance, that reflected more par-

* Cf. R. 128 and Cybele, R. 55.

b Cf. Brit. Mus. Cat. Mysia, p. 44,
PL. 12. 8, bust of Kore Soteira, on re-
verse serpent feeding from flaming altar:
PL. 10. 10 (earlier period) bust of Kore
Soteira, on reverse torch with corn-
stalks around it: Pl. 13. 6, flaming
torch entwined by serpent and by ears
of com and poppies: Pl. 14. 5, men
racing on foot and horseback, behind
them torches entwined with serpents

(allusion to the games in honour of
Kore).

¢ Cf. late Cyzcene coin, op. cit.
PL 13. 8, Demeter or Kore with flaming
torches advancing by flaming altar, and
PL 15. 4.

4 Note the Cyzicene coin-types of
serpents twined about the torches feed-
ing on fruit or cakes, op. cit. PL 12. 5
9, cf. note b, supra.
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ticularly the organization of family and state, we can quote
none that clearly express any conception of the sacred pair
as goddesses of marriage. Nor, although certain local worships
recognized them as deities of child-birth %, have we any
art-dedications that allude to this aspect of them.

Demeter was one of the many feol Kovporpdgoi at Athens ¥
and it has been supposed that we possess certain works con-
secrated to this idea of her as the nurse of childhood ; for
instance, a headless statue of fifth-century style in the Museum
of the Acropolis at Athens, showing a female figure in stately
drapery with a boy nestling at her side; a clearer example
would be the statuette of terracotta found at Paestum of
a goddess holding a child in her mantle on her left arm,
if we were sure that the object in her other hand were a
cake or a loaf ; but it may be an egg or fruit®. Such ex voto
dedications as the last-mentioned work are in all probability
purely genre, and do not represent any mythologic concept
such as the nurture of Iacchos. And by far the greater
number of these representations show no external symbol of
Demeter at all, and the dedication may have intended them
for Ge Kourotrophos or rather for the goddess Kourotrophos
pure and simple, whose personality we shall have to consider
in a later chapter. A collection of terracottas from a necro-
polis at Eretria includes a representation of a veiled goddess
holding a girl-child on her lap v who is resting her head on
her shoulder: one naturally thinks of Demeter and Kore,
as we have other examples of the Mother represented with
the Daughter in her lap®. Or is this also merely a type of
Kourotrophos suitable for dedication in the grave of a little
girl? We must be content, perhaps, with admitting that the
archaic art had not yet fixed the outlines of these numerous
goddesses of nurture and growth.

The monuments that definitely illustrate the civic or

a Overbeck, Kunstmythol. 2, p. 489; at Eleusis, statuette of Demeter with
Daremberg et Saglio, 1, p. 1041, Fig. Kore on her lap, fourth century B.C.
1295. Athen, Mitth. 1895, p. 359 (Furt-

b Epk. Arck. 1899, p. 30. wingler).

¢ Small dedication from the temple
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political character of Demeter’s worship are also very scanty
in number, and the art-language is here by no means clear or
impressive. Later art, like the later literature, may have
come to interpret Demeter Thesmophoros as ¢ Legifera,’ and
may have occasionally represented her as carrying a volume
of the Law, but the monuments sometimes quoted in proof of
this are of doubtful significance® A small terracotta in the
British Museum from Cyprus (Pl. XII a) shows us two
goddesses enthroned side by side, each with a scroll on her lap,
and these may be intended for the feol ©eopodipor, but the
workmanship does not appear wholly Greek or quite intelligent ;
still it is probably an imitation of a real Greek type. Once
only do we find the turreted crown, the special badge of the
city-goddess, assigned to Demeter®: the unique example is
a bronze-coin of the Sarmatian Olbia (Coin Pl no. 8) of the
third century B.C., on which she is represented wearing the
mural crown adorned with corn-stalks ®; and other coins of
this state well attest her political significance there, and there
is some slight numismatic evidence for the belief that she was
there associated with Apollo as the patroness of the Polis.
The head of Demeter appears, like that of most other Greek
divinities, with some frequency on coins, but rarely with such
persistence as to prove for her a paramount importance in the
community. And the examples earlier than 400 B.C. are not
numerous. From Kyzikos® we have a beautiful type of
a veiled Demeter crowned with corn-stalks, which belongs to
the latter part of the fifth century B.C. (Coin Pl no.g). Of
greater historical and of transcendent - artistic importance
are the great Syracusan medallions and tetradrachms with
heads of Persephone carved by Euainetos, Eumenes, and
a still greater but unknown artist, commemorating in all pro-
bability the great national triumph over the Athenians® The

* The vase-painting published in  and Cybele when he speaks of the
Daremberg et Saglio, Dictionnaire, former as usually represented with a
p. 1043, Fig. 1296, shows Dionysos turret-crown, vide Rhea-Cybele, R. 14.
conversing with a woman who has a © Vide Hellen. Journ. 1902, p. 262,
scroll on her lap : there is no reason for  ‘ Cults of Olbia’ by Hirst.
calling her Demeter Thesmophoros. 4 Head, Hist. Num. p. 451.

b Joannes Lydus is confusing Demeter * Vide Evans, Syracusan Medallions,
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Arcadian worship of Despoina is reflected on fifth-century coins
of Arcadia on which we recognize her head® Later, the
numismatic types of the goddesses are more frequent, perhaps
owing to the extending influence and prestige of the mysteries,
and in certain cases, as at Alexandria, Olbia, Metapontum,
Locri Epizephyrii, and possibly Sestos®, to the prosperity of
the local corn-trade. Yet in none of these places does it
appear that the figure of Demeter or Persephone was specially
the emblem of the state, though Kore Soteira was often and
very strikingly commemorated by the Cyzicene coin-artist,
and her form or her mother’s appears on a late issue by the
side of the Ephesian Artemis in token of an alliance with
Ephesus?®: and the ancient fame of Persephone’s temple in
the territory of the Locri Epizephyrii is attested by coins
of the third century B.C. But the only issues that seem
to have given a predominance to the emblems or figures of the
goddesses in the autonomous Greek period were those of
Messene ® and Hermione © : a fact sufficiently explained by the
cult-records of those communities.

As has been noted, the Achaean coins do not appear to have
recognized Demeter Panachais as the leading divinity of the
confederacy® On the other hand the most ancient federal union
in Greece, the Delphic Amphictyony, has left us one beautiful
memorial of its consecration to Demeter’s service,thewell-known
Amphictyonic coin showing Apollo on the reverse, and on the
obverse the veiled and corn-crowned head of the goddess "

p- 131, who quotes the reverse design
of tetradrachms by the artist Euarchidas
showing Persephone with torch, driving
a chariot, while Nike flies towards her
with the aplustre of a ship, published
ibid. PL 10. 6, 7.

* Gardner, Zypes, 3. 50

b Alexandria, Brit. Mus. Cal. Alex-
andria, p. xli; Metapontum, Head,
Hist. Num. p. 64; Locri Epizephyrii,
Miiller-Wieseler, Denkmaler, 2, no.
102%, bronze-coin with Persephone
holding torch seated before growing
com; cf. Head, op. cit. p. 88 (bronze-
coin, third century B.C.), Persephone

seated with patera in hand and sceptre
ending in poppy-head; Sestos, vide
Head, p. 225.

¢ Vide Coin Pl. no. 12. Kore Soteira
on fourth-century coin of Kyzikos with
veiled head and corn-crown. Cf. Head,
op- cit. p. 453 ; Brit. Mus. Cat. Mysia,
Pl 10. 10; 12.8.

4 Brit, Mus. Cat. Mysia, p. 6o.

¢ Coin PL no. 10. Brit. Mus. Cat.
Peloponnese, p. 109 (issue from 370 to
280 B.C.).

{ Coin PL no. 11 (op. cit. p. 161).

¢ Vide supra, p. 69.

b Coin Pl no. 13 (vide supra, p. 73)s
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This scanty evidence may suffice to suggest, what the other
record also tends to attest, that her position in the public life
of the community, except perhaps at Syracuse and Kyzikos,
was not such as was held by Zeus Apollo or Athena, and that
for the more utilitarian side of religion her importance was
agrarian rather than in the strict sense political. Nor do the
monuments associate her in any way with the arts of life except
those that concern the sower and the tiller®

It remains to consider what may be regarded as the most
interesting class of monuments, those namely that directly or
indirectly illustrate the service of the mysteries. These have
been eagerly studied and discussed, for they excite the hope
that they may throw some light on secrets not otherwise
revealed, or that they may serve to corroborate or correct the
literary record. How far such hope is justified may appear
later. It is only the mysteries of Demeter and Persephone in
Attica that concern us now, for their other mystic cults in
Greece have scarcely left any articulate memorial of themselves
except in the literature. And the question may almost be
confined to the monumental illustration of the great mysteries
at Eleusis and the lesser at Agrae, A possible allusion to the
Thesmophoria on coins has already been noticed, and the
above-mentioned relief at Venice shows us the functions of
a priestess of Demeter Thesmophoros ; but that this mystic
celebration in Attica inspired any art-representation that has
survived has not yet been made out, though we may consider
for 2 moment in this connexion one cult-relief that has a general
interest apart from its interpretation (Pl XIIb). This frag-
ment was found at Eleusis in the precincts of the temple of the
mysteries, and has been published and described by Ruben-
sohn®: we see worshippers of both sexes, followed by a girl
with a large mystic casket on her head, approaching the muffled

3 A quaint ex vofo dedication found
at Eleusis **—a painted terracotta
with a razed head of Demeter above, and
below a human nose and pair of eyes,
one blinded—expresses the prayer of
some worshipper to recover his sight:
but this does not attribute to Demeter

any special aptitude in the therapeatic
art: any divinity, saint, or hero can be
addressed with prayers for health, and
such dedications are common in the
churches of Roman Catholicism.

b Ath. Mitth. 1899, p- 46, PL 8.
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figure of Demeter seated on the ground or, as the above-men-
tioned writer argues, on the dyéhaoros wérpa, the ¢ rock with-
out laughter, which as we now know was the official name

for a locality in Attic territory® The goddess is not elsewhere

represented in such a disconsolate pose.  But, as we have
seen, the women in the Thesmophoria showed their sympathy
with her sorrow by themselves *sitting on the ground ’: it was
a ritualistic act, to which we may ‘conceive the present monu-

ment vaguely to allude.

More than a vague allusion to the

Thesmophoria, the festival confined to women, the presence of

the men here forbids us to assume. It is

also possible of

course. that the relief may refer to the visit of the mystae in
the Eleusinia to the localities associated with the sorrowing
mother : we know they visited the well #1°; it may be only an
accident that ‘the rock without laughter ’ is not mentioned

in their sacred itinerary.

If we now fix our attention u

pon those monuments that can

with certainty or with reasonable probability be associated in
some way with the Eleusinia, we can ignore many that used to

be cited as bearing on the qu

estion ; we need not notice, for

instance, certain representations from South Italy that have
2 marked Dionysiac character and no genuine Eleusinian trait.
The authentic monuments are naturally of Attic provenance :
and we may consider them from various points of view,accord-

a Vide inscription, R. 182. In spite
of all the recent discussion we are still
uncertain as to the exact site of the
dyéhagros mérpa: the Homeric hymn,
the hymn of Callimachus, and what is
more important, the description of the
Eleusinian territory in Pausanias, do
not mention it at all.  Apollodorus
(followed by Schol. Aristoph. ZEguit.
783) is our authority for placing it at
‘Eleusis * by the well Kallichoros”; and
we have no reason at present for rejecting
his statement, which is somewhat cor-
roborated by the discovery of this reliel
at Eleusis, the only undoubted repre-
sentation of Demeter on the rock. The
mention of the place in the accounts of

the Epimeletai does not indeed prove
that the dyéAacros mérpa was at
Fleusis; but I cannot admit Svoronos'
arguments that it disproves it or accept
his contention that the dyélagros
mérpa was at Agrae (fourn. " Archéol.
Numisnt. 1901, p. 249, &c.). Ruben-
sohn’s reasons for localizing the rock
on the hill above the Flutonion at
Eleusis are not without weight; on this
view Apollodorus was somewhat in-
exact in placing it by the ¢ Kallichoros
well *; which has been discovered near
the Propylaea at Eleusis, outside the
sacred precinct (Delt. Archaiol. 1902,

P- 34)-
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ing as they illustrate the mere externals of the ritual and the
historic and mythic traditions that were matters of common
report, or secondly, according to the light that they may be
supposed to throw on the inner character or dogma or drama
of the mystic function: finally, we may select those that best
reveal to us how the personages of the Eleusinian religion were
conceived in ideal religious art.

As regards external questions we shall not expect the monu-
ments to throw light on the earliest days of the history of
Eleusis and the beginnings of its religion. Except for the
statuette of Isis and the very archaic terracotta of a possible
Demeter, that have already been mentioned, the record on this
side is blank until the latter part of the sixth century. But
even works of a later epoch claim a certain attention from those
who try to estimate the historical value of tradition, if they
illustrate the prevalence of myths that were accepted by the
later age as historical. For instance, the legend of Eumolpos
has a certain bearing, as we have seen, on the question of
Dionysiac influence in the mysteries ; it is of some importance,
therefore, to gather from the archaeological evidence the nega-
tive fact that on the monuments he has no special association
with Dionysos ; but the myth, which has been found to possess
some significance, of his affiliation to Poseidon is illustrated by
the interesting vase of Hieron in the British Museum* (PL. XIII),
on which the deities of Eleusis, Demeter, ¢ Pherophatta,” Tripto-
lemos, and the personified Eleusis on the one side are grouped
with Eumolpos, Zeus, Dionysos, Amphitrite, and Poseidon on
the other; and while Poseidon with Amphitrite sits on the
extreme right,on the far left the figure of Eumolpos balances his.
And the relation of the mortal to the divinity is shown not only
by this correspondence in position,but probably by an accessory
symbol also, the swan that is depicted by his chair ; the artist
intending to convey an allusion—not surely to his name of
“ sweet singer,’ for the swan has not that significance in Greek
art-speech—but to the water-god his father®,

* Daremberg et Saglio, Dictionnaire, legend, and the type of the swan bearing

vol. 2, P- 545, Fig. 2629. Aphrodite.
® Cf. the swan in the Hyperborean
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The presence of Zeus indicates here the importance of the
mysteries for the whole Olympian circle. Their strong attrac-
tion for Athens and the political dependence of Eleusis upon
the greater state is often expressed by the presence of Athena
in the Eleusinian ‘ entourage. A relief of good fifth-century
style, found in a wall of Eleusis near the Telesterion, shows us
the figures of the great goddesses standing and belonging in form
and drapery to a type prevalent in the latter half of this century,
and on the right Athena greeting them, and a youthful perso-
nage who may be Iacchos, or the Demos of Eleusis * (Pl XIV).
These representations are mythologic or political, not ritualistic
or ceremonious, and it is the art of the latter character that
concerns us more nearly. But the whole ritual was, as we
have secen, very complex, and we could not expect to find all
the details of even the public part of it represented in sur-
viving monuments, especially as we know that Greek art loved
a short-hand style, and rarely tells us the whole of anything.
The process of preparation for the act of initiation was, as we
have seen, mainly ‘cathartic’; and we have at least one
interesting monument of Eleusinian purification. This is
a marble vase with relief-figures found in a tomb of the gens
Statilia near the Porta Maggiore at Rome, which seems to
show Attic style of the early Roman period (Pl. XVa). Two
of the figures at least are clear enough : on the left stands Kore
holding a torch behind Demeter, who is seated on a throne of
cylindrical shape, and is tumning round as if in conversation
with her daughter. The elder goddess is crowned with corn,
two of the ears being set in a peculiar way upright over her
forehead : she also holds a torch,and her large familiar serpent
coils round her and lies in her lap. Before her stands a cate-
chumen wrapped in an ample robe of wool with a fringed
border; on his left shoulder appear traces, not very clear, of
a fawn skin®. Heis leaning on a club, entirely at his ease, and

s Athen. Mittheil. 1894, Taf 7.

b On the fragment of an Eleusinian
relief published A¢k Mitth. 1892,
p- 127, Fig. 2, we see an official wearing
some kind of skin, which has something

of the appearance of a fawn skin, over
his robe : Harpokration, s.7. veBpi{aw,
speaks of the fawn skin as wom by
mystae, but he is referring to the well-
known passage in the De Corona, and
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playing in the most unceremonious ‘manner with the snake,
while the goddess seems to take no notice of him. It would
be absurd to see anything ¢ hieratic’ or mystic in this part of
the scene, which gives us rather a very genre or secular
handling of divine things. The scene that follows is very
different.  Here we see the aspirant covered in a large robe
that conceals his face, and seated on a throne over which
a lion’s skin is laid ; the club is in his left hand, and a ram’s
head is seen beneath his feet; while behind him stands
a priestess in long robes holding an object above his head that
has rightly been interpreted as a ‘liknon’ or winnowing-fan.
Then comes a group consisting of a youth, wearinga lion’s skin
and holding a pig head downwards over an altar, and a priest
who holds a patera containing poppy-heads in one hand, and
with the other is pouring a libation over the sacrificed animal.

Now the group of the seated and standing goddesses belongs
to a cult-type prevalent at Eleusis in the fifth century, as will
be shown ; and the pig-oblation was part of the preliminary
purification that every mystes performed. - But the scene is
not genre and typical but mythological, for the ordinary
person did not carry a club or wear a lion’s skin ; it evidently
reproduces the well-known Attic myth of the purification of
Heracles, who had to be cleansed from the blood of the Cen-
taurs before he could be initiated into the lesser mysteries.
And the same figure of the hero appears in the three different
phases of the action, first bringing his piacular victim, then
undergoing the  cleansing process, then wearing the mystic
garland and enjoying the privileged converse with the goddesses.
The work has a general interest, giving us we may believe the
general outlines of an ¢ Eleusinian’ catharsis. We are familiar
with the swine-offering ; and we may assume that the ‘ liknon :
was used in it, for, though there is no mention of it in the
literature, it may have belonged to Demeter as naturally as to
Dionysos *,

there is no allusion to Eleusis in his —that Demeter borrowed the liknon

words. from Dionysos or that a ¢ liknophoria’
» 1 can see no reason for assumingwith  was part of Eleusinian ritual.

Miss Harrison— Prolegomena, p. 549
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We may gather another interesting detail from thevase; the
catechumen in this ceremony of purification was veiled. We
would like to discover the mystic motive for the veiling, which
no ancient text mentions. It has been held that in Eleusinian,
as in Christian ritual, the concept of regeneration or the dying
to the old life and the rising to the new prevailed and was
symbolized by the covering of the head®. But it is probably
an error and certainly gratuitous to impute such exalted mys-
ticism to the Eleusinia ; and in pagan ritual the veiling the
head or whole person may have been due to different motives
on different occasions ; one prevalent conception very likely
being that in certain critical moments of a mystic rite the par-
ticipant was in a high state of taboo and also particularly
susceptible to dangerous influences from without. Or in this
Eleusinian catharsis the veiling may have answered the pur-
pose of concealing from his sight the sacred things held in the
liknon above his head which he is not yet sufficiently purified
to behold. It is true that no fepd are visible in this vessel, but
it is very probable that the vase-painter shrank from indicating
them. And the analogy of other works almost compels us to
believe that the liknon is here being raised above his head in
order to bring him into rapport with certain mystic ‘sacra’
of the goddess®. We may be sure, at least, of the significance

s Vide Dicterich, Mithras-Liturgic,
pp. 167-168: the face covered in
Christian baptism at Jerusalem accord-
ing to Anton, Dic Mystericn von
Eleusis, p. 34-

b Cf. the children walking under the
Jiknon of Demeter on the gem of
Tryphon, playing at the mystery of
marriage, Miiller-Wieseler, Denkmdler,
ii, 54; Miss Harrison, Prolégom. p. 533 ¢
terracotta-relief in Baumeister, Denk-
miler, 1, p- 449, with veiled mystes
led up so that the liknon with fruits
may be placed above his head in a
Bacchic initiation: the Roman wall-
painting published Bul/. Comm. Arch.
Comun, Rom. 7, Tav. 3—4, two officials
raising a vessel of curious shape over
the veiled head of the mystes; here

again the sacred objects are not shown.
Svoronos, Journ. Internat. Arch. Num.,
1901, p. 340, compares the custom in
certain Greek churches of raising the
eikon of the dead Christ while the
faithful walk beneath it on the day of
Christ’s burial, also the custom of
raising the elements of the Fucharist
over the participant who closes his
eyes, ib. p. 475, Miss Harrison’s view
that the ‘liknon’ is raised in our
monument as a fan symbolizing purifica-
tion seems to me less likely (Prolegont.
p. 548). T cannot find other Greek
parallels, nor is the ‘liknon” in the
sense of * winnowing-fan ’ mentioned by
Servius in his account of Dionysiac
catharsis, Verg. Georg. 1. 166 ; 2. 380
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of the ram’s head under his feet®. We have an allusion here
to the ‘divine fleece’ or *fleece of God,” which was used at
Eleusis for the purification of ol évayels. Such a term could
not apply to the whole multitude of the uninitiated, for the
older Greeks were by no means so liberal in their application
of the word as we are with our word ‘sinner’; it could
only designate those upon whom lay some special dyos or
taint, such as the taint of bloodshed, which must be purified
away before they could be admitted into the Eleusinian
brotherhood. Much blood lay upon Heracles, therefore he
needed a peculiarly drastic ritual of expiation. We must
therefore be cautious of using this monument as if it were in
all details a typical representation of the usual Eleusinian
purification incumbent on all. But it embodies for us in
a genial though scarcely impressive form the ideas of expia-
tion and of the happy and familiar intercourse enjoyed with
the divinity by the initiated. But the artist has carefully
abstained from any hint concerning the central act of ritual by
which the actual mystery was fulfilled. '

We have examined the literary evidence for the existence
of some sacramental service at Eleusis. And we have onc¢
interesting monument—perhaps only one—revealing an Eleu-
sinian sacrament, a vase-painting in Naples of archaic style®
representing two mystae, male and female, seated side by side
on a throne before a table laden with food, underneath which
is a basket of loaves, while a priest stands before them holding
a bundle of twigs in his left hand and with his right adminis-
tering to them the sacred cup (Pl. XV b). There is nothing in
the scene that suggests Dionysiac mysteries; the myrtle
crowns which the two catechumens wear point rather to
Eleusis, and the twigs that were used no doubt for a lustral
purpose are found on certain provedly Eleusinian monuments,
for instance on coins of Attica and Eleusis, bearing the device
of a pig standing on a bundle of them (Coin PL no. 14)¢, and

* Tn two other examples of the same  Fig. 2637, and Miss Harrison, Prolegoni.
representation the ram’s fleece is placed  p. 157-
on the seat. ¢ Erit. Mus. Cat. Attica, Pl 6. 14
b Figured in Daremberg, op. cit. 2, (ffth century B.C.), PL 20, 3 (Eleusis,




Prate XV b

Vol, 111

To face page 240









Prate XVI

Vol. I

To face page 241



111] MONUMENTS OF DEMETER 241

on some of the vases mentioned below. The little shrine sup-
ported on a pole by the side of the priest may stand for the
sacred chamber or 8akduy out of which the officiating functionary
took the cereal oblations and distributed them to the faithful,
as we are told by Polemon *°, Nor is there anything in the
epigraphy of the vase that prevents us regarding it of Attic
provenance. ‘This interpretation being allowed, this small art-
work becomes of great importance, for it is the earliest repre-
sentation of the sacrament in European mystic cult, and assists
us to contrast and to connect pre-Christian with Christian
ceremonial ; and it also disposes of certain theories concerning
the Eleusinia, for it shows that the sacrament did not belong
to the inner circle or the esoteric part of the mysteries®;
else no painter would have dared to depict it.

Among the prior acts that led up to the perfect initiation we
may place the xepxrogopla, the formal carrying in dance or
procession of the sacred cereals and vegetable oblations by the
mystae®. This is the ritualistic act which most archaeologists
will be now convinced is depicted on the famous painted
tablet (Pl. XVI) which was found near the mystic hall at Eleusis
and dedicated by an inscription ‘to the two goddesses,” and
is called the pinax of Nannion®. It has been much and con-
troversially discussed, and various interpretations of the whole
scene have been put forward. The most penetrating account
of it and by far the most satisfactory interpretation has been
given by M. Svoronos ®. Accepting the evidence accumulated
by others® that the vase on the head of the woman is what
was called a xépxvos or xépros, and that therefore the picture

fourth century). We have no right to  and from its neuter form must be the
apply the word ¢ Baxyos' to thismystic  name of a woman ; the advanced style
bundle when it appears on the Eleu- of the painting, circ. 400 B.C., forbids us
sinian monuments, as is usually the interpreting the O as = 2 which would
custom : it was merely in the Bacchic give us Nawiow, a possible name of
mysteries, as far as we are told, that a man.

the boughs carried by the mystac were d Journ. Internat. Arch. Numism.
so called (Schol. Arist. Eguit. 400). 1901, Tiv. 1.
& Vide supra, pp. 194-195. ¢ By Kuruniotes in Eph. Arch. 1898,
b Vide supra, p. 186. p. 22, and (independently and at greater

¢ The name in spite of the blurring  length) by Rubensohn, Athen. Mitth.
of the second letter is practically certain, 1898, pp. 271-306.
FARNELL. 111 R
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presented the ritual of the kepxrodopla, this scholar has suc-
ceeded in finding a lucid and coherent explanation of the
whole scene. He breaks up the representation into three
separate fableaux, the lower being marked off from the middle
by the delicate white line that threads its way obliquely
through the figures across the face of the panel, the upper
filling the pediment-like field at the top. He notes—and has
been apparently the first to note—that two of the figures occur
in each of the three scenes, and that the goddess seated in the
lower is the same personage as the erect female bearing the
two torches in the middle group: therefore the whole presents
us with a complex drama of different acts in which the same
personages bear their parts: the myrtle crowns, the torches,
the sacred twigs, the forms of the goddesses, and the dedica-
tion itself, are clear indications pointing to the Eleusinia, while
the flowers which are drawn in the lower field suggest that the
action herein depicted takes place in the spring, while the
absence of them in the upper scene shows the fall of the year.
We may accept his exposition in the main: Nannion, who
dedicates the picture, has commemorated in it her own initia-
tion, first into the lesser mysteries at Agrai, and then her later
initiation into the greater Eleusinia ; and in the gable-field she
is depicted revelling with her companions, among whom is the
faithful elderly man who accompanies her along the sacred
way, carrying the travelling bag, and who never leaves her. The
goddess in the lowest group is undoubtedly Kore, distinguished
from the seated goddess above, who is no less unmistakably
Demeter, by the fairer tint of her face, neck, and arms, also by
a robe of lesser richness. She appears alone in this holy
reception, and the throne by her is empty %, as M. Svoronos
has well pointed out. This is Demeter’s seat, which she has
quitted because she leaves the patronage of these lesser
mysteries mainly to her daughter. We have here then
a valuable corroboration of the texts which suggested that

» This must be intentional on the not such a bungler but that he could
?m't of the artist: there is a wide have drawn Kore seated on that throne
interval between Kore and the throne:  if he had wished.
be was not a great draughtsman, but
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Persephone was paramount at Agrai®, So far controversy
may be silent : but it must arise concerning the stately per-
sonage who holds two torches, one erect and the other lowered,
and who is presenting Nannion to Kore. M. Svoronos ex-
plains him as the mortal dadouchos, in spite of his own axiom
that the deities on this vase are distinguished from the mortals
by their loftier stature, and of the obvious fact that this person
stands higher than any other erect figure on the vase except
the Kore on the tier above who exactly matches him. The
axiom itself may be doubted ; the difference in stature may
be due on this as on other vases to the growing power of per-
spective in dealing with nearer and further distances. Never-
theless, he may well be intended for some ideal or divine
personage, just as in the middle scene Nannion is introduced
to Demeter by a divinity none other than Kore herself, who
has changed her dress for the journey, but otherwise bears an
exact resemblance to the Kore below, and who with the seated
Demeter forms a group that we know to have been a prevalent
art-type at Eleusis. If then he is no mortal dadouchos, what
god or hero could we imagine him to be? His youthful form
would suit Dionysos-Iacchos, and this interpretation has been
maintained by some. It may appear supported by the state-
ment of Stephanus that ‘the lesser mysteries were a drama of
the history of Dionysos®,’ a suspicious statement in itself, for
it ignores Kore altogether ; it is also supposed that the repre-
sentation of the ¢ omphalos ’ near him is a symbol of the god
who has newly arrived from Delphi®. If indeed the Delphic
omphalos were so clearly regarded by the Greeks of the
classical period as his property, then an artist might use it as
his badge in any scene where he wished to depict the god.
But the art-record itself is ample enough to dispel this theory :
in the vast range of Dionysiac monuments there are only two—
the Tyskiewickz vase to be considered below, and a vase from

* Vide supra, p. 169. is imagined to be travelling round with
b Vide sapra, p. 169. his omphalos, bearing it with him from
¢ This is the view of Skias in Zpk  Delphi wherever he goes: the wvase-
Arch. 1901, p. 28. Miss Harrison, in  painter had probably too much sense of
the Prolegomena, p. 561, cf. 557, goes humour to make such a demand on our
still further, and conceives that Dionysos  imagination.
R 2
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Crete®, a rough replica of the former—in which he is depicted
by or on an omphalos, not necessarily the Delphic. Nor does
any literary record speak of the Delphic omphalos as his pro-
perty ; only the late and questionable Tatian asserts that it
was his grave; but a fragment of Philochorus shows that this
was not the belief prevalent at Delphi in the third century B.C."
We cannot then maintain a casual remark of Tatian’s against
the evidence from Philochorus and from the silence of all the
earlier and later literature: nor can we suppose that a figure
in art otherwise showing no Dionysiac trait could be recog-
nized as Dionysos by the public for whom the artist worked
merely by the adjunct of an omphalos, If we had reason for
saying that Dionysos-Iacchos was commonly imagined to
introduce people at Agrai, a vase-painter could depict
him in such a scene without any of his usual characteristics
and yet hope to be understood. But we have no such
reason; and we had better leave this dadouchos of divine
appearance unnamed, who after all may possibly be no more
than an ordinary mortal. But the question concerning the
omphalos still confronts us. It appears in this vase nearer to
Kore than to the dadouchos, and ought to be interpreted in
reference to her rather than to him. And it also appears on
other monuments of the Eleusinian circle, where no allusion to
Delphi, still less to Dionysos, can be supposed: on the vase from
Kertsch (Pl. XVIII) the female on the right is sitting on a
sort of omphalos, and on the relief-vase from Cumae (P1. XV1 I)
the seat of the goddess on the extreme left has much of this
shape. These may be due to artistic caprice, but there is no
doubt about the hieratic intention of the omphalos on the vase
we are considering, or on the fragment of the vase found
recently at Eleusis which shows us the omphalos well white-
washed and bedecked between the two goddesses. We begin
to suspect that Athens or Eleusis possessed one or more un-
recorded local omphaloi, perhaps in the metroon at Agrai, or
in the city’s Eleusinion, or in the sacred enclosure at Eleusis.
Delphi had no necessary monopoly of these ancient agalmata
of the earth-goddess ; and they might have been found among

A Journ. Intern. Arck. Num. 1901, Tiv. 1s’, ® Vide Dionysos, vol. 5 R. 35-
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the temple furniture of the great mother, Demeter-Persephone,
or the primaeval Gaia at Athens as elsewhere. But we cannot
be sure that they are used in these Eleusinian representations
as indicating a special locality or temple .

We may sum up our impressions and our gains from the
study of this monument. It shows us the kepxwodopla, and we
see therefore that it was not a mystic or secret function, but
a religious dance necessary as a preliminary : it shows us that
Kore was predominant at Agrai with a throne always ready
for Demeter, but it does not prove that Dionysos was her
partner. And the mediocre artist has not painted for religious
edification ; Nannion carries it off gaily, and the whole scene
has a light and festive air.

There are two other vase-representations, of more impres-
sive style, that are usually believed to show the initiation into
the lesser mysteries. Oneis a beautiful ¢ pelike’ from Kertsch,
now in the Hermitage at St. Petersburg (PL XVIII), of early
fourth-century style. Fortunately most of the personages can
be recognized without doubt. Above we see Triptolemos in
his winged car as if hovering in the air, and on the right
Dionysos with thyrsos sitting at ease and gazing across at
a figure on the far left, whose club and the mystic bundle of
boughs which he carries show him to be Heracles seeking
initiation. On the lower plan is the amply-draped Aphrodite,
with her arms muffled in her mantle and with the young Eros
at her feet; then somewhat above her towers the imposing
form of a dadouchos, who may be the mortal priest or some
heroic personage, but is not recognizably any god : then comes
a group which is unmistakable, the mother-goddess throned
and sceptred, and wearing a low kalathos on her head, richly

s 1 see no sufficient reason for
M. Svoronos' view, op. cit. p. 292, &¢.,
that this ¢ Eleusinian’ omphalos indi-
cates the dyéhagros wérpa which he
would place in Agrai, Eph. Arck. 1894,
p. 133: the relief found in the bed
of the Ilissos—not far from this district
—representing a probably chthonian
divinity receiving sacrifice with a rough

¢ omphalic” altar of stones piled up in
front of him proves nothing, but merely
suggests that this form of altar may
have been common at Athens in chtho-
pian caolts: something like a small
omphalos is seen by the side of As-
clepios in a statuette from Epidauros,
Eph. Arch. 1883, Oiv. 2, no. 9.
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draped, and raising her hand as if in lively converse with the
daughter-goddess who stands at her left resting her elbow on
a column and holding a torch in her right hand. She is lightly
clad, and her shoulders and breast are bare. Between them,
looking up at Demeter, is a little boy bearing a large cornu-
copia, who has been called Iacchos, but is now generally
admitted to be Ploutos. In the right corner is the draped
figure of a female of mature form, sitting on an omphalos-
shaped stone in a meditative attitude with her elbow on her
knee and her hand raised to her chin, gazing at Demeter. She
has been variously named, but there is no interpretation that
carries conviction ; she may be a local personification such as
Eleusis, or an abstraction such as Telete, the genius of the
mysteries. And we can form an opinion of the whole scene
without deciding who she really is. The subject is evidently
the initiation of Heracles, at which Dionysos is present taking
no part but that of the sympathetic spectator. The style is
the purest Attic, the forms are nobly conceived and finely out-
lined, a stately religious pageant is impressively shown. The
artist has used none of the conventional methods for indicating
locality.

We wish to know the locality, for this will decide the ques-
tion whether it is the greater or the lesser initiation that we
are witnessing. But we must first consider the other work,
the representation on the Pourtales vase, of which the subject
is to some extent identical and the allusion to the Eleusinia is
equally clear (Pl. XIX). Again we see the group of the seated
mother and the daughter standing by her side in the centre, one
of the many free variations of a well-known Eleusinian type;
and their drapery conforms more to the conventional ideal here
than was the case on the former vase, nor is Kore’s upper body
bared, but only clad in a diaphanous robe: again we se¢
the catechumen Heracles with mystic faggot and club
approaching from the left, while Triptolemos is here seated
quietly in his serpent-car on the lower right in animated con-
versation with Demeter. But in this scene Heracles is not the
only heroic candidate for initiation; on right and left above
are two boyish figures, crowned and bearing the same emblem
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as Heracles in their hands, whom by the star above the head
of one we recognize for the Dioscuri ; and each is being led
by two male figures whom it is sufficient for the present pur-
pose to call ‘dadouchoi’ merely. The vase is in the British
Museum, and belongs still to a good period, though the style
is laxer than that of the last.

But here the locality is marked by a background of pillars
that indicate one or perhaps two temples. And the question
now arises, is the scene laid at Eleusis or Agrai? We hear
indeed of no temple at Agrai in which we can be sure that the
smaller mysteries were enacted : perhaps the metroon there
was the scene of them or some special sacred building. But
this is unimportant, for the vase-painter’s conscience would be
sure to leave him free to throw in a pillar or two. Triptolemos’
presence inclines us to think of Eleusis rather than Agrai,
especially in considering the scene on the Pourtales vase where
he appears to be very much at home. But on the Kertsch pelike
he is hovering in the air as one who might be arriving from a
distance ; and no vase-painter would be likely to have scruples
about bringing Triptolemos into the scene of the lesser
mysteries, if he wanted a convenient figure to fill up a space.
As for Dionysos, his connexion with Agrai may have been
more intimate than with Eleusis, but he was sufficiently at
home at either place to appear as the interested spectator at
either mystery. Nor can we gather any certain inference from
the presence of Aphrodite with Eros; if we were sure that the
scene was laid at Agrai we might suppose that the wvase-
painter was mindful of the temple of ¢ Aphrodite in the gardens’
in that vicinity: and those who imagine that the lesser
mysteries were entirely captured by Orphism may see in the
Eros on the vase the mystic life-power prominent in Orphic
cosmogony. But this little Eros is charmingly playful and
seems quite innocent of ‘ Orphism’ or any ‘ mysticism.’ And
Aphrodite sits with her arms muffled in her mantle as if she
had no part in these mysteries. Nor should one impute too
much theological learning and consistency to vase-painters ; we
know how they loved accessory figures, and Aphrodite and
Eros are among the most popular and appear in many scenes,
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and probably without any mythologic or ‘ hieratic’ justifica-
tion. We shall discover her again on another Eleusinian vase
to be considered soon.

Nor ought we to base any large theories on the presence of
the boy-Ploutos, a most natural accessory figure, serving also
as a balance to the boy-Eros: at most we may only believe
that he alludes to that side of the mysteries which looked to
agrarian prosperity. His figure is poetical-allegorical merely,
not, as far as we can discover, mystic : nor can we say that he
belonged to Agrai rather than to Eleusis

But it is commonly supposed that Heracles was initiated
only at Agrai, and that therefore our vase-scenes represent the
lesser mysteries. But the myth that these latter were founded
specially in his honour is found only in quite late sources %% #17;
and it may have arisen from his worship in the adjacent deme
of Kynosarges. There is no indication that it was prevalent
in the fifth and fourth century, the period with which we are
now concerned. When Euripides mentions the initiation there
is no reason for supposing that he is not thinking of Eleusis;
while there are reasons for supposing that Xenophon, who
deals seriously with the myth, is thinking of the great
mysteries and of an initiation thorough and complete. As for
the Dioscuri, no author associates them with Agrai: we are
merely told that by adoption as Attic citizens and at their own
demand they were initiated into the mysteries 1%.

But the most weighty argument against the commonly
accepted opinion concerning these vases appears to have
escaped the attention of archaeologists. The pinax of Nan-
nion, if it teaches anything, teaches us that the lesser mysteries
belonged to Kore and that Demeter does not even need to

[cHaP.

come to them.

& Strube, Bilderkreis vom Eleusis,
P- 47, &c., closely connects the mysteries
of Agrai with Ploutos, Epimenides, and
Crete : the prophet comes to Attica
and makes the Cretan Ploutos the corner-
stone of the little mysteries : one wonders
why. Strube's dream arises from a mis-
understanding of a text in Pausanias

But in these two scenes of the initiation of

1. 14, 4—from the confusion of the
Eleusinion in Athens with a mystery-
temple in Agrai. We do not know
that Ploutos was ever a real figure in
Cretan religion; nor does Aristophanes
in his comedy associate him with Agrai
or with any mysteries.
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Heracles, Demeter is the secated, central, and imposing person-
age, Kore stands by her as a subordinate; we must then
abandon the evidence of the Nannion pinax, or we must place
the scene on the Pourtales and Kertsch vases at Eleusis. It
is a vice of interpretation to impute too much hieratic meaning
or theological learning to vase-painters ; but we may believe
that they knew the relative positions of Demeter and the
daughter in the greater and lesser mysteries, and that when
they wished to distinguish the two ceremonies—as they need
not often have wished—they could only do so in the way we
have observed ; and that they would use the same accessory
figures for both scenes.

The tablet of Nannion remains then as the only certain
representation of the initiation at Agrai.

Usually it is permissible to suppose, and even to hope,
that the vase-painter was not trammelled by the limitations
of locality. He might wish to give an ideal picture of
the holy mysteries, and his imagination could people the
scene with deities summoned perhaps from Agrai and the
vicinities of the Athenian Eleusinion and the Eleusinian
Telesterion, or from regions still further aloof. There-
fore Aphrodite and even Zeus might be present in a
«sacred conversazione’ at Eleusis. And this is perhaps the
best description that has been given of the beautiful but
baffling relief picture on the hydria from Cumae now in
St. Petersburg (P1. XVII). It would serve no purpose here to
discuss the various and elaborate theories put forth about its
meaning *: as all attempts to extract from it a definite iepds
Adyos appear hopelessly unconvincing. It is truer probably
to say that the artist had no profound meaning to express,
no sacred drama in his mind to depict, but merely wished to
group the beloved Eleusinian goddesses with various friendly
and interested divinities who are enjoying a refined conver-
sation in couples, while torch-bearers, the mystic branches®,

% These are tabulated by Svoronos, the offerings of the mystae, and that
op. cit. p- 404 the ears are visible : I can find no other

b Strube, Bilderkreis, p. 39, main- representation of comn-stalks in Greek
tains that these branches are corn-stalks,  art at all like these bundles.
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and the piacular pig suffice to create a mystic atmosphere.
We wish to recognize the divinities, and in most cases we can;
but some escape us, and even the sex of two is doubtful, nor
is there universal agreement that all the figures are divine and
that no mortal could be admitted into the group; for might
not some of the sacred functionaries of the state-mystery be
supposed to enjoy the divine intercourse? At least we
discover the usual Eleusinian group of the Mother seated in
the centre conversing with the Daughter who stands holding
a torch by her side; and on her left Dionysos in somewhat
unusual attire but revealed by the thyrsos, the ivy crown, and
surely by the tripod behind him, the prize at Athens of the
Dionysiac contests in music® He is talking earnestly with
Triptolemos. Then on the right we see Athena seated on her
native rock and wearing a helmet, but no aegis, and turning
to talk with the sacred personage who carries the pig for
sacrifice. As for his name, we shall never convince each other
about it ; one might venture to conjecture ‘Iacchos,’ as this
youthful form of Dionysos belongs specially to Athens, and
this youth wears, not the ordinary myrtle-crown of the mystae,
but a garland of ivy, and he might stand for the ideal catechu-
men who proceeded from Athena’s city to Eleusis. But would
an Attic painter in the fifth or fourth century bring Dionysos
and Iacchos as two separate personages into the same picture ?
The literary evidence inclines us to believe that he would not.
As regards the female figures seated at each extremity of the
scene, there is no harm in regarding the one on the extreme
left as Artemis, who was worshipped both at Agrai and
Eleusis, the other on the right, a veiled matronly and stately

* Svoronos—op. cit. p. 404, &c.—is
right in maintaining this as against
those who see in the figure the leponfjpuf :
this latter interpretation entirely fails to
explain the tripod : Svoronos well
compares the long-robed youthful
Bacchus on the Attic tripod published
in the fakreshefte Oesterr. Arch. Inst.
2. Taf. 5.

® Svoronos’ principle of vase-in-
terpretation which he adopts here and

elsewhere—that the same personage is
often represented more than once in
the same scene under different aspects
—has some few analogies in its favour,
such as the marriage-scene in the
pyxis of Eretria; but it is against
the usnal practice of the Greek art of
the best age, and he applies it some-
what recklessly : vide P. Gardner,
Grammar of Greck Art, p. 205.






afvd sonf of

TLVT]




1] MONUMENTS OF DEMETER 251

form, as Aphrodite, who appeared on the former vase in the
Eleusinian circle.

So far as these monuments have carried us, we are no nearer
than before to understanding the real dpdueva or drama of the
mysteries. But other vases have been supposed to reveal or
at least allude to part of a mystic action. It is too often for-
gotten by archacologists, as well as amateurs, and therefore
cannot be too often insisted on, that no Attic vase-painter
would dare to depict the holy drama of Agrai or Eleusis by
means of any scene that bore any recognizable resemblance to
the reality; if he did so, his artistic career might be brief.
And probably no foreign painter would venture either ; for if
his own conscience was callous, the public conscience was
sensitive enough. Therefore the utmost we can expect to
discover are guarded and distant allusions to something that
may have really entered into the mystic and esoteric ritual.
And when the art-record is of this kind, interpretation is always
hazardous.

The hydria from Capua, sometimes called the Tyskiewickz
vase?, is one of those that has been supposed to reveal to us
something of the content of the mysteries (PL XX). It is
a beautiful monument of the Attic art of the early fourth
century : and the type of the central group, the seated Demeter
and the daughter standing by her with the torches, is derived
from Eleusis, and therefore we may assume at least an Eleu-
sinian atmosphere for the scene. And one other figure at
least is recognizable ; the stately young god holding the
thyrsos and seated on a stone or mound of the ¢ omphalos’
shape must be Dionysos; and Kore, descending as it seems
from some higher place, moves towards him with her torches
as with a solemn gesture of greeting. As regards the other
figures, neither their forms nor attributes throw any light on
the scene. There is a rough replica of this representation on
the hydria from Crete mentioned above, of undoubted Attic
export; on which the central group reappears with little differ-
ence, except that Dionysos is not sitting on the ‘omphalos,’ but
rather strangely above it. For the interpretation of the picture,

s Figured in Mon. d. Inst. 12. 34; Coll. Tyskiewicks, Pl. 10,
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the omphalos—if it is really meant for one—does not help us.
It has no resemblance to the famous one at Delphi, therefore
we need not think of Delphi at all; and we have seen that in
all probability there were omphaloi’ in Attica, perhaps one in
the vicinity of Agrai,one perhaps at Eleusis. The most elabo-
rate and ingenious interpretation of these two vases has been
recently propounded by M. Svoronos®, who holds that the
lepds ydpos of Kore and Dionysos is here depicted, which he
thinks took place on the twelfth of Anthesterion, and with
which the lesser mysteries were in some way connected ; and
he places the scene in the temple of Dionysos & Alpvais, and
regards the rest of the figures as representative of the temples
in the vicinity. We might be tempted to accept this expla-
nation, if there was otherwise any record of such a sacred
marriage at Athens ; but there is none, and these vases cannot
be said to fill up the gap in the evidence. For the scene
depicted ‘looks not like a marriage’: Kore may be merely
greeting Dionysos as a visitor at Agrai, or Dionysos-Iacchos
at Eleusis; and the vases illustrate for us nothing more with
clearness than the hospitable relations between the god and
the goddesses”.

The only remaining monuments that need be noticed here
as bearing on the central Eleusinian question are those that
have been supposed to reveal the mystic birth or the nativity
of a holy child as an inner part of the mystery. But before
considering the evidence in any detail, a cautious sceptic might
maintain that if a holy birth was really enacted in the Teleste-
rion or Anaktoron, for that very reason it would not be painted
on vases ; and conversely, if we do find scenes on Vases that

near the Eleusinion at Athens (Paus. 1.
14. 4), and that she is holding not
a tambourine as is usually supposed
but a shield.

* Op. cit. p. 450, &c.: his interpreta-
tion of this, as of other vases, rests on
the principle that the vase-painters
often aimed at giving a sketch-map of

the locality by means of certain personal
forms: I cannot feel sure about his
principle or regard his topographical
exposition as convincing ; but his most
ingenious suggestion is worth notice,
that the half-draped female seated up
on the left is EdxAaia, whose shrine was

% The only example I can fimtl of
the marriage of Kore and Dionysos
represented in art is the gem of Roman
period published by Millin, Gal. Myth.
PL 48, no. 276—Kore and Dionysos in
a chariot drawn by Centaurs, Eros
accompanying.
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look like the birth of a divine child at Eleusis, we may usc these
as evidence—not of what was acted in the mysteries—but of
what was not acted in them, at least as an essential part of the
mystic ritual.

The first to consider very briefly is the well-known picture
on the other side of the Kertsch pelike (P1. XXI a). Perhaps no
vase-representation has been more minutely discussed than this,
or with such diversity of opinions. It has been interpreted as
the birth of Erichthonios, though it differs markedly and in
some essential points from the known representations of that
story : it has been ingeniously explained by Professor Robert
as the birth of Dionysos, who is just being taken from the
cleansing waters of Dirke, a version which explains much of
the scene, but scarcely the central prominence of Athena and
Nike. If either of these two interpretations were correct, the
subject would not necessarily concern the Eleusinian question.
And in fact the only reasons a priori for considering this side
of the vase at all among the monuments of the Eleusinian

 religion, are the analogy of the subject on the obverse, and,
secondly, the undoubted presence on the reverse side of the two
great goddesses in the left upper corner, the one seated and
the other standing according to the convention of the Eleu-
sinian group-type. We should suppose then the subject to be
one in which Eleusis and Athens as represented by Athena are
equally interested. The latter goddess seems to be standing
behind Hermes—there can be no doubt about him, although
he wears an unusually shaped petasos like a modern cocked-
hat—and to be protecting him, while Victory flies behind and
above her pointing downwards. But Hermes, though remem-
bered in the preliminary sacrifice, has nothing to do with the
mysteries themselves ; and what divine birth was there that
could be regarded as a victory for Athens? In the midst of
all this doubt one may well question whether the vase is
¢ mystic’ at all. And the only really consistent and in some
respects satisfactory attempt to interpret it in direct reference
to the mysteries has been recently made by M. Svoronos * who
boldly challenges what may be called the orthodox view. He

* Op. cit. p. 342.
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maintains that there is no holy infant in the picture at all ; that
the resemblance of the object which Hermes is receiving to
a swaddled bambino is illusory, the part of it that seems like
the outline of 2 human head being merely due to a flaw on the
surface of the vase. Certainly if this is so, there is nothing in
the rest of the outline of the thing wrapped up in the fawn-skin
to suggest a human or divine baby at all: whether this is so
can only be decided by 2 minute examination of the vase in
St. Petersburg. But what else save a new-born child could be
thus presented, as brought up from the earth and sustained in
the arms of the earth-goddess or one of her kind and received
into the hands of Hermes? Could it be the sacred iepd, as
M. Svoronos suggests or insists rather, which before the beginning
of the great mysteries were brought from Eleusis to Athens
under the escort of the ephebi, and which are here represented
as being brought by Eleusis herself from the cavern below the
shrine of Plouton where they were kept throughout the year,
as received by Hermes the tutelary and representative deity
of the ephebi, and as safeguarded by Athena who guarantees
victory if any enemy in the country should disturb the sacred
journey? The other personages are brought into line with this
theory : the pair above on the left are the two goddesses of
Eleusis who watch the {epd depart : the female with the tam-
bourine stands for ’Hxd, personifying the station on the sacred
way to which this name was given: the deities above, whom
every one has hitherto called Zeus and Hera, are really Ascle-
pios and the Demeter of the Eleusinion in the city ; for Ascle-
pios is specially interested in this procession, in so far as the
iepd or sacred relics, after they have been lodged in the city,
will be taken on his day, the Epidauria, from the Athenian
Eleusinion past his temple to Agrai, he himself accompany-
ing ; and M. Svoronos actually finds this unrecorded visit of
Asclepios with the {epd to Agrai on an Attic relief from the
bed of the Ilissos® showing Asclepios leading Demeter,
followed by Athena and Nike, who carries the relics in two
little round pots.

This theory is skilful, and in spite of many detailed points

¢ Eph. Arch. 1894, v, 8a.
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which are not likely to command assent, may win general
acceptance, though it does not seem at present to have attracted
much attention; one of the most important by-issues is the
question about Asclepios, which will be dealt with below®.
But even if M. Svoronos were right in his identification of this
figure, we need not follow him in his theories about the pro-
cession of the iepd¢ from the Asclepieion to Agrai. The
literary record is absolutely silent about all this, and no art-
monument is likely to speak to us so articulately as to fill up
the void in our knowledge left by this silence.

Looking, however, at the main theory and admitting its
allurements, we must bear in mind that part of the substruc-
ture essential to it is a mere hypothesis: for we are nowhere
told that those iepd were kept in an underground vault, or
brought along covered up in a fawn-skin. And if that fawn-
skin which we see in the picture or the small round pots which
we see in the relief really contain them, they must have been
unimpressive and disappointing little objects, and they could
scarcely have included images of the deities, as we saw some
reason to surmise that they did. We may grant that this subject,
the procession of the lepd, was a legitimate one for art: every
one knew about it and could witness the procession ; it could
be painted without impiety. Vet the painter was treading on
very dangerous ground in dealing with them ; and we might
suppose that he would hardly like to represent them in this
somewhat easy way, covered merely in a fawn-skin that shows
the outlines of them, but that he would be tempted to enshroud
them from the eye more completely, would bury them for
instance in a mystic chest.

Therefore the last word has perhaps not yet been uttered
about this interesting Eleusinian monument.

But we seem further off than ever from the discovery of that
holy Eleusinian babe called Brimos or Tacchos that is supposed
by some to have been made manifest at the most awful moment
of the mystery.

The last monument that need be questioned here, for it has
been thought to prove and to illustrate the mystic birth at

* Vide note, p. 278.
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Eleusis, is a hydria found in Rhodes of Attic work, now in the
Museum of Constantinople (P1. XXIb). When a few years ago
it was first noticed and described ?, it aroused excitement and
hope, for it was given out that Brimos, the holy infant, had
been found at last, whose Eleusinian significance and very
existence had hitherto hung by a thread attached to a very
late and suspicious literary record. And no one of those who
have dealt hitherto with the vase has been able to avoid
quoting the gnostic formula of Hippolytus. Looking without
prepossession at the picture, we see the figure of the earth-
goddess rising up out of the ground as she was wont and
lifting a horn of plenty, on the top of which sits a male infant
turning and stretching out his hands to a goddess who, though
she wears neither aegis nor helmet, is now known to be Athena,
as she certainly bears a lance in her right hand?; on the left
of the central drama are two figures characterized just suffi-
ciently to be recognized as Kore and Demeter, on the right is
a dadouchos starting away in surprise : just above the centre
is Triptolemos in his car, and before him a goddess or priestess
with what may be a temple-key indicated above her shoulder:
if we like we may call her Artemis ITporvAala. The half-clad
female on the left and the youth in the attitude of ¢ Jason " on
the right may as well remain nameless, for in vase-painting
such accessory figures may have had a purely decorative value,
and we cannot be sure that the vase-painter intended to name
them himself. But where is there any ¢ mystery’ in all this?
Where is the holy babe Brimos or Iacchos or a mystic birth?
The baby is plainly Ploutos, the incarnation of the cornucopia,
no more a ‘ mystic’ figure here than in the Munich group of
Kephisodotos ; and the art-language is more than usually
simple and articulate, proclaiming that through Demeter’s gift
of corn to Triptolemos wealth is brought to Athens, and that

% Reinach, Rev. Archéol, 1901, p. 87:  us the very revelation of the mystery,’
of. Miss Harrison, Prolegom. p. 526, op. cit. p. 387.
Fig. 153 : the former rightly refuses to b Dr. Fredrich of Posen, who kindly
regard the vase as giving the key tothe sent me a minute description of the
Eleusinian mysteries; while according vase from Constantinople, describes it
to Svoronos, who thinks that the child as ‘astaff ending in a point at the top.’
Ploutos here = Kofpos Bpipos, ¢ it gives Tt is, therefore, not a sceptre.
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if one wished for more esoteric information he might apply to
that priestess with the key.

There was nothing to offend the religious conscience in this,
and the vase-painter seems to have been a prudent man.

In fact we are not likely to find what we seek down this
road. What was the actual revelation or what were the iepd
shown, what were the elements of the passion-play and the
forms of thé mystic drama, concerning these questions we may
conjecture and may theorize on the fragments of evidence that
we can collect. But the art of the age of belief would not dare
to reveal them, and when the world ceased to believe art fell
silent or took to other themes. Nevertheless, Greek art con-
tributes much to our knowledge and appreciation of the Eleu-
sinia; to our knowledge not merely of certain antiquarian
details, but of all the preliminaries of initiation that might be
safely depicted, the xepxvogopla, the purification, and even the
sacrament; to our appreciation, for the art speaks as plainly
as the literature concerning the deep impression that these
mysteries exercised upon the religious imagination of Athens
and the Greek world ; and it is the artist rather than the poet
who has shown us with what stately and beautiful forms the
Eleusinian goddesses presented themselves to the mind’s eye of
the worshipper.

Finally, we may believe that the influence of the mysteries,
the Eleusinian combining with the Dionysiac in filling men’s
minds with milder and brighter thoughts about death, may
have helped to modify certain forms of art and to suggest new
themes. The inner force working in Greek art from the sixth
century onward, making for the creation of more spiritual and
brighter types for the embodiment of the powers and the life
of the other world, may have been a spontaneous movement
due to the artistic temperament of the Greek ; but no doubt
it drew strength from the mystery-cults, of which the influence
grew ever wider from this age onwards. The ruler of the
lower world is no longer the god of the stern and inexor-
able face: his countenance becomes dreamy like that of
Dionysos, or benignly thoughtful as that of Asclepios, or of
that god whom Plato imagined to ‘hold the souls captive in

FARNELL. I S
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his realm by the spell of wise speech.” And after the fifth
century vase-painting came to people the lower world with
happy groups of united lovers, idealized perhaps under heroic
forms: Demeter sits in peaceful converse by the side of her
daughter in Hades, and love is about and around them ®. Even
the old anger of the mother against the ravisher of her child
seems to be put aside when, as in the tenderly depicted scene
on the Hope vase ®, we see Demeter peacefully taking leave of
her daughter, who turns to embrace her before she goes down
to her appointed place for a season, while the bridegroom gazes
sympathetically at the pair, And on the well-known Eleu-
sinian relief of Lysimachides, the mother and the daughter, the
one pouring a libation to the other ¢, are seated together in
hospitable communion by the side of the wedded couple, ‘ the
god’ and ‘ the goddess’ (PL I).

* Vide relief at Gythion, p. 226, P1.  right with the long curls is Demeter,

VIII b. who greets her danghter with a libation ;
b Baumeister, Dentmiler, Bnd. I, certainly this is the more matronal
P. 432, Taf. 7. figure, but she holds, not the sceptre as

¢ Eph, Arch. 1886, Tiiv. 3, no. 1: Philios thonght, but two torches; and
the goddesses are hard to distinguish. these more frequently indicate Kore,
Philios in first publishing the relief who in other representations offers a
maintained that the goddess on the libation to her mother.
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CHAPTER 1V

' IDEAL TYPES OF DEMETER-KORE

THE ideal of Demeter is presented us in a few monuments
only, but is among the most interesting products of Greek
art, a late blossom of the soil of Attica ; for it was especially
the Attic religion and art that spiritualized and purified men’s
imagination of her. The archaic period was ‘unable to con-
tribute much to its development, and it was long before the
mother could be distinguished from the daughter by any organic
difference of form or by any expressive trait of countenance.
On the more ancient vases and terracottas they appear rather
as twin-sisters, almost as if the inarticulate artist were aware
of their original identity of substance. And even among the
monuments of the transitional period it is difficult to find any
representation of the goddesses in characters at once clear and
impressive. We miss this even in the beautiful vase of Hieron
in the British Museum *, where the divine pair are seen with
Triptolemos: the style is delicate and stately, and there is
a certain impression of inner tranquil life in the group, but
without the aid of the inscriptions the mother would not be
known from the daughter. A large bust or mask, probably
of sepulchral significance, in the British Museum from Tanagra,
which may belong to the beginning of the fifth century, shows
us an interesting type of the chthonian goddess wearing a
stephane with long hair parted over a very low forehead and
falling in masses over her shoulders and with delicate maidenly
features (Pl. XXII): in spite of the absence of expression the
work has something of the same charm that we find in early
Italian images of the Madonna: we may venture, without
wishing to be too precise, to name her Demeter-Kore.

* Vide supra, p. 236.
S 2
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Nor was there even a conventional type of costume generally
regarded as distinctive of the one and the other. The sombre
expression which is characteristic of some of the sculpture of
the generation before Pheidias would be consonant with the
character of the chthonian powers ; but as it was an art-con-
vention of that age, it does not subserve the expression of
individual character ; and we cannot for instance distinguish
a Demeter from a Hera by means of this merely, any more
than by the veil and the matronal forms. Yet one monument
of the pre-Pheidian epoch has already been mentioned, which
is of some significance for the higher development of religious
sculpture®, the terracotta bust found in the necropolis of
Thebes. And another?, of a slightly earlier date, deserves
mention here (Pl XXIII), a marble relief found at Eleusis,
showing the mother enthroned, holding sceptre and corn-stalks
and crowned with a low kalathos, and the daughter® stand-
ing reverentially before her holding torches. The work has
certainly an impress of the solemnity that hieratic sculpture
demands; yet there is a delicate charm in it also: Demeter's
glance is tranquil and bright, and there is the shadow of a
smile on the lips. The flowing unbound hair of the mother
is a noticeable trait; we might have expected to find it as
a characteristic of the daughter, but Kore’s hair is carefully
pressed in a coif. But the sculptor imagines the elder goddess
as the poet of the Homeric hymn imagined her 4 and on the
great Eleusinian relief we find the same trait once again®.
We note also that in this earlier relief it is the mother that
wears the richer costume, while in the later art it is usually
Kore, who here is draped in a fashion of archaic simplicity
that disappears soon after this date. The work is immature

s Vide supra, p. 237. have intended this, but may merely

b Ath. Miith. 1893, PL 5.

¢ There is no real reason for doubting
that this figure is Kore : Ruhland, Diée
Eleus. Gottinnen, p. 60, supposes her to
be a priestess only on the ground of her
shorter stature ; certainly if this Demeter
stood up, she would be far taller than
the other person, but the artist need not

have followed the law of ¢ isokephalia,’
so as to bring the two heads into the
same alignment.

4 1, 279, vide Philios, Ath. AMitth.
1895, p. 232,

® For similar treatment cf. Roman
coin, Overbeck, K. M. 2, Miins-Taf.
8. 9.
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like the other works of this period ; yet it is one of the first
examples of a cult-type prevalent at Eleusis that is inherited,
as we shall see, by the more developed schools.

Looking at the products of the great Athenian circle of
Pheidias and his contemporaries and pupils, we are struck with
the absence of any mention of the Eleusinian deities in the
copious list of their works; unless indeed we admit the
phantom-figure of an elder Praxiteles into that great company
and attribute to him the group of Demeter, Kore, and Iacchos
in the Eleusinion at Athens® This silence of the record is
probably no mere accident: it may be that the mysteries
were already provided with their monuments of worship, of
defective style, perhaps, but archaic holiness; or it may be
that the great masters were commissioned to embellish the
Eleusinian shrines, but that their statues being included among
the lepd or mystic objects escaped record. Nevertheless the
¢ Pheidian’ hand has left evidence of itself on the Eleusinian
ground.

We ought first to consider whether we can discover the
forms of the goddesses and their attendant figures amidst
the surviving remains of the Parthenon sculpture. The con-
troversy concerning many of the divine personages in the
pediment and on the frieze has continued long and still con-
tinues ; but one result of archaeological criticism is beginning
to be accepted, that in the two seated goddesses near the
‘ Dionysos’ of the east gable® we have the mother and
daughter of Eleusis. Yet we should rather call them the
twin-sisters, for in bodily forms and drapery they are strangely
alike ; and it would seem that just in this maintenance of an
ancient tradition of their unity as an identity, Pheidias did not
care to break away from archaic art. Only their countenances,
where the individuality of the personal nature might have
been masterfully displayed, are unfortunately lost. The

s Vide Kalkmann, Arck. Anseig. ~whom he regards as a Triptolemos : it
1897, p. 136, who believes in the is impossible to discuss this complex
¢elder Praxiteles’ and tries to recon- hypothesis here.
struct the group from the Berlin and b Michaelis, Parthenon, Taf.6,E, F;
Cherchel * Demeters,” the * Kore’ of the Brunn-Bruckmann, no. 188.

Villa Albani, the  Eros’ of St. Petersburg
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fragments have a priceless value for the history of sculpture ;
but for the religious ideal we gather merely an impression of
the loving tie that binds them together. The arm of one
embraces the shoulder of the other; they do not appear dis-
turbed by the dramatic action in the centre, but to be engaged
in conversation. As regards the west gable, Demeter Kore
and lacchos may be there, but we cannot clearly discern
them® But amidst the company of the deities on the frieze
we may with the “highest degree of probability recognize
Demeter in the goddess who sits by the side of the question-
able deity that is nursing his knee (Pl. XXIV). Her form has
ampleness and breadth, and she alone of all the divinities bears
a torch, and it is far more likely that that symbol designates
here the Eleusinian goddess than Artemis or any other divinity
likely to be present in such a group®. We may note also,
though such arguments are in themselves inconclusive, that in
drapery and partly in the gesture of the right arm the figure
resembles an undoubted Demeter in an Eleusinian relief®.
There is certainly some individual character in the forms and
some significance in the pose of the arms, a certain meditative
dignity, but unhappily the countenance is lost. An original
Pheidian- Demeter, then, is not wholly preserved in the
Parthenon sculpture-work %

But we are fortunate in possessing a series of reliefs, most of

* The group in the left comer of the  the goddess towards the right corner,

seated god with the serpent and the
female figure nestling into his side has
been interpreted as Hades and Perse-
phone by Bloch in Roscher’s Lexikon,
2, 1369, because an undoubted copy of
this group has been found at Eleusis
in 188g; but vide Philios in Zpk.
Aprch, 1900 (Miv. 12) who rightly refuses
to draw any conclusions from the pro-
wenance of the copy; it was found outside
the holy precincts, not far from the
Propylaea : it is very unlikely that this
genial and very gemrz couple are the
god and goddess of the lower world.
As regards Iacchos he may possibly be
the naked figure seated in the lap of

preserved in Carrey’s drawing : it nsed
to be called Aphrodite because of its
nudity, but it is probably male (vide
Loeschke, Dorpater Programm, 1884) :
if so, there were three boys in this
gable, and one of them may well have
been Iacchos: more cannot be said at
present.

b That Kore is absent is no fatal
objection ; the economy that governs
the frieze-composition would account
for this.

¢ Vide PL XIV, p. 265.

4 Vide infra, pp. 265-266 for Demeter
and Kore in Carrey’s drawings of the
metopes.



eoe 25od awf of

T 4










Prate XXV

Vol. Il

To face page 263



1v] IDEAL TYPES OF DEMETER-KORE 263

them found on Eleusinian soil, that show us how the Eleusinian
pair were commonly imagined by the contemporaries of
Pheidias. The most celebrated of these is the great relief
found at Eleusis and now preserved in the Central Museum at
Athens (PL. XXV). It may be fairly regarded as one of the
greatest monuments of religious art that has come down to us
from antiquity, a noble example of the high style in hieratic
sculpture. A solemn stillness pervades the group, and a
certain tranquil air of the divine life and world. The formal
beauty of the chiselling can only be felt in the presence of the
original. The lines are still wonderfully clear beneath the
dusky and partially defaced surface, and the contours of
the features are very delicately raised against the background.
The eyes of the goddesses are deeply set under the lids, and
this imparts a spiritual and earnest expression to the face:
the cheeks are not quite so broad nor the chins so long as on
the Parthenon fricze. A touch of the more ancient style
seems here and there to survive ; for though the organic forms
are largely and fluently treated, some of the lines are rather
hard, and something of the earlier exaggeration may be faintly
discerned in the contours of the boy’s limbs, and the lips are
slightly turned downwards as we still find on vases of the
middle of the fifth century. As regards the composition of
the figures, we discern an architectural symmetry combined
with a perfect freedom, for in the inclination of the heads, the
pose of hands and feet, in the disposition of the drapery and
the system of its folds there is a studied and a finely conceived
variety. The work need not be earlier than the date of the
Parthenon frieze, and there is nothing to suggest that it is
later.

Who then are these figures and what are they doing? The
goddess on the left with the unbound hair and the simpler
drapery used to be often taken for the daughter ; but a com-
parison with other monuments sets it beyond doubt that this
is Demeter, and that the goddess on the right with the more
claborate drapery, the peplos drawn over the chiton across the
body and falling in a fold on the left shoulder, the hair
bound with a chaplet, is Kore. The boy is more probably



264 GREEK RELIGION lcnAr

Trip‘tolemos than Iacchos; and only on this assumption can
we explain the action: the now current view is probably right
that Demeter is giving him corn-stalks, indicated by painting,
while Kore is placing a crown on his head. Yet the drama
has nothing of the air of a mythological scene; it is rather
a mystic or hieratic pageant.

We may regard this relief then as a striking monument
of that religious style in which the Pheidian circle achieved so
much, and with some probability as itself inspired by some
free group which a master of that school wrought for the
service of Eleusis. There are other reliefs that are related to
this as the other free copies of the same original and that have
assisted in establishing the identity of the goddesses. The
first* (P1. XX VIa) was found some years ago in the excavations
of the Acropolis and is now in the Acropolis Museum. The
work belongs to the close of the fifth century ; the chiselling
of the marble is wonderfully warm and genial, and the dignity
of the Pheidian manner is combined with a subtle Attic grace
and ease. We know the goddess on the left in the simple
sleeveless Doric chiton of wool to be Demeter, for the last
letters of her name are preserved at the top of the slab: there-
fore the other goddess is Kore, draped more elaborately, as
often happens at this epoch, in two garments of finer texture
arranged about her limbs as on the larger relief. Demeter’s
left hand, raised behind her daughter’s shoulder, was resting
on a sceptre, while her right hand was extended towards
Triptolemos, of whom the only sign that remains is the coil of
his familiar serpent. The other relief (PL. XXVIb) was found at
Rhamnus and is now in Munich® The group reflects, though
with variations, the same original : the drapery is virtually the
same, and, in many essentials, the pose of the figures; only
here it is the daughter who raises her hand to her mother’s
shoulder, while Demeter’s hands are lowered, the missing right
holding out perhaps a libation-cup to the worshipper towards
whom her head is benignantly inclined ; or perhaps it is again
Triptolemos to whom she intends to give a libation. The

& Eph, Arch. 1893, Tiv, 8, p. 36. Furtwiingler, Hundert Tafeln nach den
b Vide Eph. Arch. 1893, p. 38; Bildw, d. Glyptoth. no. 27.
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surface of the relief has greatly suffered, and it has lost much
of its charm, but it belongs probably to the same age as
the last.

Probably of somewhat earlier period than these is the relief
mentioned already *, showing Athena greeting the goddesses of
Eleusis and inscribed with a decree concerning the bridging of
the Pheitoi on the sacred way, which we can date at 421 B.C.
(PL.XIV). As in the Acropolis relief, Kore’s hands are lowered,
and the torches which are to be imagined there are seen here,
and again Demeter raises her left hand, but now merely to lift
up a lappet of her mantle : and again we see the same drapery
and the same disposition of the folds. Another monument of
_ the Eleusinian worship that ranges itself with these, a relief
_ from Eleusis now in the Louvre®, shows us the goddesses
~ receiving a swine-offering, Demeter wearing a kalathos and
~ holding out a libation-cup and turning her head benignantly
" to the worshippers, while Kore holds two torches in her right
hand and ears of corn in her left (PL. XXVII a). Thelong curls
of Demeter are a noticeable feature in this work, while in the
other smaller reliefs we find the shorter hair that is more in
accordance with the ¢ Pheidian’ taste as shown in the Parthenon
sculpture.

A reminiscence of the type to which these figures conform
reappears in an interesting relief, of which a part was found in
the Plutonion at Eleusis (Pl. XXVII b), and which we may
approximately date at 400 B.C.°. Itisno myth that is here
represented, but a cult-drama : Triptolemos is not starting on
his mission in his serpent-car; for his seat is not a chariot but
a throne, and he sits receiving worship from the mortals who
approach. In front of him stands Demeter, with her left arm
raised as in Pl. XIV, and wearing the same drapery ; while
behind him is Kore, again holding the torches and wearing
chiton and peplos disposed about her body as before.

Finally, in Carrey’s drawing of one of the south metopes of

* Vide supra, p. 237. Pl. 6 ; but the right interpretation was
b Overbeck, Atlas, 14. 2. first given by Rubensohn, Arckh. Anz.
© Published in its complete form by 1896, pp. 100-102.

Philios in Ath. Mitth. 1895, p. 255,
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the Parthenon®, we may detect the same group of the two
goddesses, the dress of both appearing to conform to this now
well-established type,and Demeter raising her left hand some-
what as in three of the examples we have noted, though with
a different intention.

The archaeological evidence then enables us to figure in
our imagination some famous and impressive group of sculpture
that stood on sacred ground, probably at Eleusis, but certainly
not in the Telesterion or the Holy of Holies, else we should
never have received even a distant copy of it?; and it seems
to reveal the handiwork of the Pheidian school. But none of
the surviving copies, not even the great Eleusinian relief, pre-
sents us with such a countenance of Demeter or Kore as could
satisfy us and could serve as a standard. Nor do we find it
among those free statues surviving in our museums which on
the insufficient ground of a similar treatment of the drapery
have been derived from this original Eleusinian group of the
fifth century ®. There was another and independent group of

» Michaelis, Parthenon, 3. 19 : vide
article by Pemice in Jakrd, d.d. Inst.
1893 (Taf. 3), who regards these figures
as priestesses.

b The attempt made by recent
archaeologists—e. g. by R. von Schneider
in A lbum der Antiken-Sammlung Wien,
Taf. 26, Kern in Ath. Mitth. 1893,
p- 138—to discover the forms of the
chief idols of the mysleries seems to
me useless: for if anything in the
mysteries was likely to be sacred and
tabooed it would be these; and the
ateliers would hardly dare to make
copies for public trade.

© I regret to have found little profit
in the elaborate attempts made by
distinguished archaeologists such as
von Schneider and Furtwingler and
more recently by Ruhland to discover
copies of this group in the Cherchel
¢ Demeter,; the ‘Demeters’ of Berlin
and the Capitoline Museum, the ¢ Kore’
of the Villa Albani and the still earlier
bronze statuette of ¢ Kore’ in Vienna.

The latter work —Alum d. Antiken-
Samml. Wien, Taf. 26—is an early ex-
ample of the style of drapery that appears
on the Eleusinian reliefs and of which the
figure of Kore on the vase of Perngia is
perhaps the earliest (Roscher, Lexikon,
2, p. 1370) : it appears again in the
Villa Albani statue, But neither of
these works nor the ‘Kore’ of the
Duval Collection (Ruhland, op. cit.
3. 3) nor the “ Kore’ of Venice (ib. 2.
3) show us any attribute or character-
istic expression that reveals the person-
ality of the goddess. The same is true
of the Cherchel figure—a striking
¢ Pheidian’ work earlier than the Par-
thenon—and of the Berlin statues;
they agree merely in drapery with the
Demeter on the great Eleusinian relief;
but this style was a ¢ Pheidian” fashion
and was freely used for different person-
alities, e.g. in the Samos-Athens relief,
Brunn-Bruckmann, 475%. The Man-
tinean relief shows us one of the muses
draped in the style of Kore. Certainly
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the two goddesses which Attic religious sculpture had created
before the end of the fifth century for the service of Eleusis,
and which was evidently of considerable repute, for we find
many free reproductions of it in different materials, and even
outside Attica®. The group consists of the mother seated
cither on the mystic casket or on the stone border of the well
as she once sat in her sorrow or more rarely on a throne : the

daughter stands by her, in front or behind, on her right or left,

with torches.

The transitional period has left us a notable

example of this, as we have scen, and the later ages loved to
reproduce it. We have found it on many of the mystery-
vases of the fifth and fourth century, and it appears on certain

fragments of the

Panathenaic amphorae, on reliefs of the

fourth century which attest its prominence in the public
religion, and finally on the well-known relief of Lakrateides
now that the fragments of this large and important monument
have been skilfully pieced together (PL. II).

These derivatives vary in many details and in the relative

position of the figures ; all

that we can conclude with some

security concerning the original is that it was a free group of
sculpture of the transitional period representing the mother
enthroned and holding a sceptre and the daughter standing

by her with torches.
and attractive theme,

And this may have given birth to a new
Kore standing before Demeter and

pouring her a libation, which we can discern in the fragments
of a cylix of the finest Attic style of the earlier part of the

fifth century®.

The group which has just been examined together with its

the Capitoline statue (Overbeck, Atlas,
14. 20) agrees in pose and gesture as
well as drapery with the Demeter in
the relief (PL. XIV), but in the absence
of significant attribute and expression
the similarity is not sufficient to prove
identity of personality; witness the
identity of pose in the ¢ Demeter” of
the south metope of the Parthenon and
the daughter of Pelias in the famous
Lateran relief,

a CF, supra, pp- 226, 260: vide Kern's

article in Ak, Mitth. 1892, p.126; to the
material which he there collected may
be added the fragments of an Eleusinian
vase of the later red-figured style
published Eph. Arch. 1901, v, 2;
and another fragment of a vase from
Eleusis published by Philios in A%
Mitth, 1895, p. 240.

b Mon. d. Inst. 6, Tav. 4; cf. the
fragments of a vase published AZk.
Mitth. 1881, Taf. 4, on which we can
detect the same scene.
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cognate works, an achievement of the Attic art of the fifth
century, made an important contribution to the development
of the ideal conception of the two goddesses; for it emphasized
the distinction, which was rarely expressed in the monuments
of this period, between the more august and matronal form
and pose of the mother and the younger and virginal type
of Kore®

The most striking example in free sculpture preserved to us
from the age of Pheidias, of this ideal of the elder goddess, is
the marble statue now in the Jacobsen collection at Copenhagen
(Pl. XXVIII), which appears to be a Roman copy of an
original of the great period of Attic religious art : Demeter is
seated and draped majestically in Ionic diploidion and mantle
across her knees, holding poppies and corn-ears in her left hand,
with a crown above her forehead and a veil falling down behind
her head. The expression appears benign, but it is difficult
to say how far the copy has here preserved the character of the
original. We can at all events discern in the whole figure
the impress of the great style that appears in the sculpture of
the Parthenon and that could imprint a profoundly religious
aspect upon the works of this age. And the work has this
further interest for us that we can regard the great Cnidian
statue, the most perfect development of the Demeter-ideal, as
in some sense a descendant from it®.

The Pheidian school then, we may be fairly certain, occupied
itself with this theme ; but as the original works have almost
perished, we cannot estimate exactly how far they were able
to work out a characteristic expression distinctive of the
countenance of the goddess; or to determine whether it was
they who imparted to it that look of benign brightness that

* This appears slightly but delicately
indicated in the vase from Perugia
published in Roscher's Zexikon, 2,
p- 1370, Fig. 17.

® Helbig in Filkrer, no. 874, and
Bloch in Roscher’s Lexikon, 2, p. 1360
consider the Jacobsen statue to prove
that the later Ludovisi head, which
T have described in accordance with the
common opinion as a head of Hera

(Cults, vol. 1, p. 239), really repre-
sents Demeter. The similarity between
the two does not seem to me to prove
identity of person; and even when we
are dealing with Greek art of the fourth
century it is not always possible to
distinguish between a Demeter and a
Hera when there is no external attribute
to decide.
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appears in certain terracotta images of this period found in
Attica and elsewhere, one of the most typical of which is
produced on Plate XXIX a®. We may surmise that this softer
style aiming at a gentler and less austere effect commended
itself rather to the handicraftsmen in clay modelling than to
the great masters of this age in monumental marble and
bronze®.

After all, for us at least, the highest achievement of the
Hellenic imagination, so far as it was occupied in the fifth
century with the forms of the two goddesses, is preserved by
the coins rather than by the sculpture. It is specially the
coinage of Kyzikos and in a still higher degree of perfection
the medallions and tetradrachms of Syracuse that present
us with the finest types. The Cyzicene electron stater
published by Head® shows us a striking countenance of the
mother-goddess wearing a coif on her head and apparently
crowned with corn: the strong and broad treatment of the
forms, the lines of the eyebrow, the outlines of chin and cheek,
reveal the style of the great age, combined with a suggestion
of gentleness in the pose of the head (Coin Pl no. g).

The study of the Syracusan coins that show us Demeter-
Persephone is one of the most fascinating in the range of
Greek numismatics ; and while a full estimate of their artistic
and historic value is beyond our present scope, they concern
us intimately here as the religious memorials of a community
devoted to the worship of these goddesses, and containing
coin-engravers who surpassed their brethren of the craft
throughout all Hellas in cunning delicacy of hand and per-
fection of achievement within the narrow limits of the art.
These Syracusan types of this age, which are roughly con-
temporaneous, may be distinguished according as they present
the type of the goddess of the early corn or the goddess
of the harvest ; but this distinction is not one between Demeter,
the mother-deity of matronly forms and of expression deepened
by experience, and the young virgin of the spring. The

* Bought by Lenormant at Eleusis b Cf. supra, p. 221
and published in Heuzey, Zerres cuiles e Hist. Num. p. 451.
du Lowvre, P1. 18,
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former ideal does not seem to have attracted the Syracusan
engravers either of this or the later period ; they chose only
the type of the youthful goddess, Kore or Demeter-Chloe,
and the changes of the seasons which she controlled are only
expressed by the different texture of the crown which she
wears. Thus Persephone of the harvest wears a garland of
corn-spikes and ears on a striking tetradrachm, probably
earlier than 409 B.C.% which shows us a noble head of large
style in the treatment of the features and with exuberant
rendering of the hair (Coin PL no. 15): the artist is unknown,
but we may trace the effects of this impressive work surviving
in Syracusan coin-dies of a later period®. Another and
independent example of the face of the harvest-goddess is the
coin-type of Eumenes, of higher artistic merit but struck about
the same time (Coin PL no. 16): the crown she wears here is
woven of the autumn growths of field and wood and is identical
with that on the coin of Phrygillos mentioned above ; the hair
is more severely treated than in the type just described and
assists the impression of strength and firm character which
the features convey. There is intellectual power stamped on
the forehead and brow, but no benignity—rather a proud
reserve—in the face. And in this respect the head of
Eumenes has affinities with the work of his greater con-
temporary Euainetos.

The chef-d'@uvre of the latter artist is the engraving of the
famous medallions that bear the signature Edawérov with the
head of Persephone on the obverse and the four-horsed car
with the flying Victory and the panoply on the reverse,
commemorative in all probability of the triumph over the
Athenians®. The type, of which an example from the British
Museum is figured on Coin Pl no. 17, has been till recently
regarded as the master-achievement of Syracusan art and
unrivalled perhaps by any other product of glyptic technique.

* Gardner, Types, PL, 6. 19. has been discussed with great acumen
b e.g. the Syracusan coins of Pyrhus  and appreciation by Dr. Arthur Evans
and Agathocles (Coin PL no. 24). in his treatise on ¢ the Syracusan Medal-

¢ The chronology, historical signi- lions and their Engravers,'
ficance, and artistic value of these coins
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Its fame went far and wide, and it was borrowed for their coin-
device by many Greek states and even by Carthage. The
formal beauty of the countenance, the artistic fineness in the
detail combined with a certain largeness of manner natural to
the great age, justify the highest estimate of the work. As
regards that which more immediately is the present concern,
the aspect of the divinity which the artist wished to present,
the same ideal of the earth-goddess possesses the artist as
before : Kore is shown us in her fresh virginal beauty, without
emotion in the face but with that touch of aloofness and
reserve which is commonly seen in the divine types of the
fifth century: and the crown she wears is the symbol not of
harvest but of the promise of the spring, for it is woven of the
waving blades of the young corn. The hair is bound up as in
the work of Eumenes, in keeping with the maidenly severity
of the whole ; but certain locks are allowed to play freely as
if the wind of spring were about her head. -

In fact the medallion of Euainetos might stand for the
perfect embodiment of the Greek maiden-goddess of the spring,
were it not that the fortunate discovery made some years ago
of a hoard on Mount Etna has revealed to us a sister-type
even more remarkable for its beauty and execution. This is
a medallion in the private possession of Dr. Evans, the Keeper
of the Ashmolean Museum, figured on Coin Pl. no. 18, unique
among the products of the engraver’s art for its delicacy of
execution and a certain daring of imagination. Its qualities
have been so eloquently described, and its place in the
numismatic history of Syracuse so critically determined by
its possessor, that there is little that can be added here. He
has convincingly shown that in spite of its salient resemblance
to the type of Euainetos, it is the creation of an unknown and
in some respects greater artist, to whom Euainetos was in
a great measure indebted. There is the same ideal here as in
the former work, but expressed with greater lightness and fine-
ness of touch and with more of the freedom and fullness of
life: the treatment of the hair is astonishing for the impression
it conveys of the fanning of ‘the meadow-gale in spring,” and
the locks encircling the corn-stalks show us the artist rejoicing
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in his power and the play of his fancy. Yet the character of
the countenance is mainly the same as in the work of
Euainetos : in spite of its surpassing loveliness it remains free
from sensuousness, severe and pure. And there is something
added to the characteristic pride in the expression ; a touch of
melancholy has been rightly detected in the drooping corners
of the lips, as if the artist might have wished to hint at the
other side of her destiny.

We find then that the art of the fifth century and especially
the numismatic art created at last for Kore a type of virginal
beauty, scarcely touched with emotion, severely perfect in
form, and in a sense pagan—if such a word is ever in place—
because it embodied for the imagination the physical glory
of the earth more palpably than any of the forces of our moral
and spiritual life.

By the end of this period and by the beginning of the
fourth century a distinct type for the mother-goddess is
gradually emerging. She is given usually the veil and the
maturer forms proper to maternity, and the countenance is
marked with emotion and the impress of experience. The full
embodiment of the highest conception of her was reserved, as
we shall see, for the sculpture of the younger Attic school, but
corn-engraving, still a worthy rival of the greater arts, con-
tributed its part. The small Lesbian ‘hektae’ of the beginning
of the fourth century have preserved an interesting representa-
tion of the veiled Demeter (Coin P1. no. 19): the ample brow,
large surface of cheek, and strong chin are inherited from the
older style, but the deep-cut eyesockets and a certain maturity
in the contours impart a special character to the face; there is
a shadow upon it and yet a certain brightness proper to the
corn-mother in the upturned gaze® To nearly the same age
belongs a striking coin-type of Lampsacos, showing 2 head
which, in spite of the absence of the veil, we can recognize as
Demeter rather than Persephone on account of the fullness of
the features, the shadow thrown on the face by the deep

* Brit. Mus. Cat. Mysia, 19.1; ¢f. head of Demeter with a markedly
the Amphictyenic coin (Coin PL.no,13)  benign and bright expression.
B.C. 346, on which we see a veiled
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cutting, and the expression of thought and experience
(Coin PI. no. 20).

But the coins have not yet shown to us that countenance of
Demeter with which Clemens of Alexandria was familiar, the
visage known to us amd Tijs ovpdopds, by the touch of sorrow
upon it. The earliest example of this trait which is yery
rarely found in the existing numismatic monuments is a small
Cyzicene coin * which shows the veiled head and the upturned
visage with eye and mouth wrought so as to hint unmistakably
at the suffering of the bereaved mother (Coin PI. no. 21).

On the other hand, the daughter is usually characterized on
the fourth-century coins by the fresh youthfulness of her
features, sometimes by a certain exuberance of beauty, occa-
sionally by a rich luxuriance of hair and a look of bright
joyousness. A special and historically interesting series of
coins of this period are those which follow the tradition
of Euainetos. The influence of his creation is seen on the
dies of the Locri Opuntii, of Pheneos and Messene (Coin
Pl nos. 22, 23, 10); but the forms are simplified, the minute
gem-like delicacy of the original has disappeared, and the
severity of expression is somewhat softened.

Another characteristic type of Persephone-head in the fourth
century also bears affinity to an earlier Syracusan type, that
namely of which an example has been given on Coin Pl no. 15.
What is specially distinctive here is the rich framework of hair
that encases the whole countenance and flows down in waves
upon the neck, giving a marked picturesque effect which is
enhanced by the crown of corn. The coins of Agathocles and
Pyrrhus struck at Syracuse show us the endurance of this art-
form in its native place (Coin P1. no. 24 Pyrrhus). But the most
beautiful example of it is found on the fourth-century coins of
Metapontum (CoinPl.no.25); this characteristic rendering of the
hair is here in perfect accord with the exuberant charm of the
face, in which the succulent freshness of youth is lit up with
an inner brightness that attests the divinity. Nowhere among

s Published and well described by Prof. Gardner, Types, Pl 10. 14,
P 174

FARNELL., Ml T
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the monuments of the fourth century do we find any higher
ideal of the spring-goddess than this.

But it would be wrong to give the impression that the
numismatic artists of this period were always careful to dis-
tinguish—in such a manner as the above works indicate—
between mother and daughter. The old idea of their unity
of substance still seemed to linger as an art-tradition : the
very type we have just been examining appears on a fourth-
century coin of Hermione®, and must have been used here to
designate Demeter Chthonia who was there the only form
that the corn-goddess assumed. And even at Metapontum,
where coin-engraving was long a great art, a youthful head
crowned with corn, which in its own right and on account of
its resemblance to the masterpiece of Euainetos could claim
the name of Kore, is actually inscribed ‘ Damater Lk

Turning now to the monuments of plastic art, we find the
record of the earlier part of the fourth century as silent as that
of the fifth concerning a Demeter or a Kore wrought by any of
the great masters in marble and bronze. We may surmise
that the image of the benign and tender mother was in the
mind of Kephissodotos when he carved his beautiful group of
Eirene holding the infant ; certainly it is thus that we should
imagine the Attic Demeter of this generation, and indeed the
form of Eirene is closely akin to the Eleusinian ideal of
Demeter which has been already noticed®. But it is not till
the period of Praxiteles that the record speaks clearly.

There is reason for supposing that the consummation of the
ideal of these goddesses owes most to him and his school. At
least three groups of the Eleusinian deities are ascribed to
him by ancient writers, unless we allow the phantom of an
elder Praxiteles to arise and claim the triad of Demeter, Kore,
and Tacchos in the temple at Athens, where Pausanias saw the
mysterious writing on the wall in ‘ Attic characters . In
any case there is no reason for doubting the authenticity of the
group of the mother and the daughter and Triptolemos in

S Brit. Mus. Cat, Peloponnese, Pl 7,18 (in the Museum of Turin).
30 L ¢ Vide supra, pp- 264, 265
b Overbeck, Kunstniyth., Miins-Taf.

Rt R T T A,
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the Servilian Gardens at Rome?®, or of his bronze representa-
tion of the rape of Proserpine, which must have contained at
least two figures. To the same sentence in which Pliny
mentions the latter work, he adds the mysterious words item
Catagusam’®. Now ardyovoa is one of those popular descrip-
tive titles by which the Greek public often loved to designate
a favourite monument ; but its meaning in this place has been
much disputed. If the work was a single statue, then we
could be content with the interpretation which has been pro-
posed and often accepted—‘a spinning-girl ’ ; but the context
might seem to suggest some connexion with Persephone, and
it is conceivable that Pliny’s short-hand note contains a
reference to two connected groups dealing with different parts
of the Kore-legend ¢, one the violent abduction, the other the
peaceful return of the goddess to the lower world, whither the
mother, appeased and reconciled, leads her back with her own
hand. Such a theme as the reconciliation of Demeter with
the chthonian power might commend itself to the genius of
Praxiteles, and would harmonize with the spirit of the Eleu-
sinian faith: and the idea is revealed on the Hope vase
mentioned above and on other monuments. But Pliny’s text
has been compiled with too great carelessness and disregard
for relevance to allow us to feel secure concerning any inter-
pretation of this phrase.

At least we are certain that the great sculptor worked in
the service of this cult, which would be likely to attract him
with the appeal of its plaintive story and with the charm of

& Plin, N. H. 36. 23.
b N, H. 34- 69 ¢ (fecit ex aere Praxi-
teles) Proserpinae raptum, item Cata-

sam"

o Urlich’s Observ. de arte Praxif.
p- 12 started the opinion, which has
been accepted by some recent scholars,
that wardyovea could  designate
Demeter ‘bringing Persephone back
from exile’: certainly her sojourn in
the shades might be called an exile, and
the verb is used of the exile’s return.
But it would be most incongruous that
such a word should be used for bringing

a person up from the Inferno ; and the
passages quoted in support of Urlich's
view are fatal to it; for instance, the
return of Aphrodite to Eryx was cele-
brated by a festival called saraybya—
Athenae, p. 395—because Aphrodite
came back across the sea, and to put into
land is sardyer—but the xarayay) of
Kore in Syracuse was celebrated in the
autumn, when the goddess * descends’
into the lower world, and in regard to
Kore in particular the word could have
no other sense.

T 2
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the world of nature that it reflected. The question, then,
arises whether we can trace his handiwork or influence in any
existing monument. We look in vain for any clear token of
it among the crowd of Graeco-Roman figures that people our
museums. But fortunately a few monuments have come down
to us of actual fourth-century sculpture, and these deserve
careful attention. One of these is a life-size terracotta head
found by Dr. Evans® in the sanctuary of Persephone near
Tarentum, and published by him. We see a strong and noble
countenance, of full almost matronal forms, with some luxuri-
ance of hair, but much reserve, even coldness, in the expression
(PL. XXIX b): we recognize the style of Magna Graecia in cer-
tain traits, but not a touch of Praxitelean hand or feeling. Nor
is it easy to discover much trace of these in the fragments of
a marble group found at Delos, now in the Central Museum at
Athens, representing Plouton carrying off Kore from the midst
of her nymphs. The surface of the fragments is too defaced
to allow a sure judgment of the technique ; but it is probably
Attic work of the close of this century. There are no clearly
Praxitelean features that we can recognize in the heads of
the divinities, which are fortunately preserved ".

On the other hand, a head of Demeter from Lerna, of
colossal size, in the museum at Argos, is reported to be an
original work of the fourth century after the manner of
Praxiteles®. But it is our own National Museum that contains
images of the two goddesses that most clearly reflect the
influence of the last great Attic sculptor. The oneisa marble
statuette of Kore found by Newton during his excavations at
Budrun in the sanctuary of the Cnidian Demeter. The working
of the surface is soft and warm, and the lines of the face and
the rippling treatment of the hair recall the style of Praxiteles,
though the forehead is a higher triangle than is seen in the

& Fell. Journ. 1886, p. 30, PL 63.

b He has deep sunk eyes and a
protruding forehead, traits proper to
the character, Her face is a rather full
oval, and her eye-sockets also are rather
deep. Nor do the fragments of an
Abduction-group from a pediment at

Eleusis throw any light on the Raptus
Proserpinae of Praxiteles (£ph-. Arck.
1893, Miv. 14).

¢ As far as one can judge from the
publication, the expression is merely
one of mild earnestaess (Overbeck, A/as,
Taf. 14. 20).
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Cnidian Aphrodite or Hermes. She holds the pomegranate
in her right, and the unusually high kalathos on her head is the
well-known emblem of fruitfulness. Her face is delicate and
maidenly, but the veil that falls down the back of her head
denotes the bride (Pl. XXX).

If anywhere outside Athens, the influence of Praxiteles
would be strong at Knidos. And it was here that Newton
found one of the masterpieces of Greek religious sculpture, the
Cnidian Demeter, the only satisfying embodiment of the god-
dess in free sculpture that has come down to us from Hellenic
times (Pl. XXXI). The mother-goddess is seated on her
throne in a stately and reposeful attitude, her limbs fully draped
in chiton and mantle, of which the lines and folds display the
intricate treatment that came into fashion towards the close
of the fourth century. The workmanship of the lower part
of the statue is lacking in clearness and effect. It is in the
head where the mastery lies. The character and story of
Demeter are presented with a strange power of imagination in
the face, where in the grace and sunny warmth of the
countenance one seems to catch a glimpse of the brightness
of the corn-field translated into personal forms. Vet the
features bear the stamp of her life-experience, and the shadow
of her sorrow is upon them like cloud blending with sunshine.
To call her the Madre Dolorosa is only half the truth ; she is
also the incarnation of the fruitfulness and beauty of the earth.
The face is Praxitelean chiefly in the sense that it isa great
example of his mastery in selecting and portraying certain
mental moods ; but it differs in some features from what we
know of his work. We might surmise that his sons were com-
missioned to execute it for Knidos after his death".

For the purpose of this chapter the quest is at an end. The
later works fall far short of the Cnidian, being either expres-
sionless or selecting for expression one quality only, the

s There is some -evidence that the such as the veryhigh forehead. A head
Cnidian Demeter was famous enoughto  in the British Museum from Dali in
be copied in ancient times. Theveiled Cyprus is of the same type, but the
head of Demeter in Lansdowne House,  cheerful expression in it is more pro-

a good Graeco-Roman work, resembles  nounced.
it closely in pose and certain features
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benignity or the melancholy, of the goddess®. The Demeter
of the British Museum and the Persephone of the Syracusan
medallion remain the chief art-records of the significance of
this religion for the Hellenic imagination, and both contribute

to our own mental inheritance,

We owe to Hellas the ideal

in religious art of the mother and the maid.

® The Demeter-head of the mysterious
Demophon is not so important as his
Artemis, for its surface is far more
damaged. The markings of the face
show the matemnal character, and the
lines down the centre remind us of the

Cnidian : but the expression does not
appear very profound, merely soft and
benign. I am inclined to place the
head later than the fourth century, in
spite of Mr. Daniel’s interesting article
in the Hellenic Jowrnal, 1904.

NOTE ON THE LAKRATEIDES-RELIEF (Pl II).

The goddess is raising a lappet of her mantle over her shoulder like
Demeter on the Attic relief mentioned p. 265 (PL. XIV) : on ‘the god’s’
throne we see a sphinx supporting the arm which terminates in a ram’s
head. Chiefly for this reason M. Svoronos, in a long and elaborate
argument, Journ. Internat. Arck. Numism. 1901, maintains that 5 fed
and é feds are none other than Hygieia and Asclepios. I cannot find
his arguments convincing. It is true that a Roman relief in the
Central Museum at Athens, probably a faithful copy of the cult-statue
of Asclepios by Thrasymedes at Epidaurus, shows a ram’s head and
a sphinx carved on the arm of the throne (Cavvadios, Murrd, no.
174); but we know that much of the Asclepios type was borrowed
from Zeus, and Thrasymedes may easily have taken this trivial
decorative motive from some Zeus-type of Pheidian work; for the
ram belongs par excellence to Zeus, and is rarely found in the ritual
of Asclepios; and the sphinx on the throne of Asclepios is ob-
viously borrowed from the throne of Zeus, Again, on the famous
scene on the Kertsch vase (P1. XXIa), we see a god enthroned above on
the right, much in the pose of the Zeus on the Parthenon frieze (whom
no one doubts but M. Svoronos), and his commanding position in the
scene and the victory 'flying just before him constrain us to call him
Zeus, and here again we see both the sphinx and the ram’s head,
the latter perhaps alluding to the ram-sacrifice associated with Zeus
Meilichios at Eleusis. But M. Svoronos insists that this Kertsch
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figure also is Asclepios. If the artist intended this, why did he try to
deceive his public? For as the vase is earlier than the work of
Thrasymedes at Epidauros (circ. 370 B.c.), a ram’s head as an
ornament was not likely to suggest Asclepios to any one. 'We should
require a serpent or a hound at least. On the other hand, it is
a priori most improbable that in the great Athenian inscription ™,
which cannot be later than 421 B.c., Asclepios and Hygieia should
have already won their way into a prominent place in the Eleusinian
ritual, and already be receiving tribute from the allies: when we know
that the Epidaurian God only came to Athens—first in a private
way—about 420 B.c. And when they came, they were not vague
nameless deities (such as the eds femxds of the old Attic inscription,
C. I A. 1, 273, a deity whose name was unknown or forgotten): nor
was there any mysterious reason why the Athenians should avoid
pronouncing their names: on the contrary we know that they were
at once officially called * Asclepios”’ and ‘ Hygieia” both at Athens and
FEleusis, and were always so called down to the end of paganism
(vide Tipaxrd, 1898, p. 87, shrine of Asclepios at Eleusis with dedica-
tions from the latter part of the fifth century AZKAHPIOI). And
M. Svoronos appears wrong in saying that Asclepios was ever styled
at Athens feds Synoros vaguely: none of these inscriptions ‘to the
highest god’ at Athens were found in the Asclepieion: though they
commemorate cures, it is obvious that they were set up to Zeus (ro
ipiore Ad occurs), and one of them was inscribed on a column above
which was an eagle (C. . 4. 3, 102% P; 13287k 1, 148). The worship
of # @eé and & feds survived at Athens till the time of Hadrian, and
never touched Asclepios: the banquet-relief at Eleusis shows no
necessarily ¢ Asklepian’ trait. Only & feds and Asclepios both derive
their forms in art from Zeus. It may be added that it is dangerous to
base any argument concerning personality on the throne-ornament of
the ram’s head : it probably belongs to the mere tradition of decoration,
for we find it with the sphinx employed in the same way on the thrones
of the sacred females on the Harpy-tomb, having no more inner
meaning than the swan’s head carved on the back of one of the
thrones or the Triton under the arm of the throne of the male figure
there, The most recent and satisfactory account of the whole
Lakrateides-relief is by Heberdey in the Festschrift fur Benndorf,
p. 111, Taf. IV,



CHAPTER V

CULT OF THE GOD OF THE LOWER WORLD

ALTHOUGH this worship is among the minor phenomena of
Greek polytheism and never attained any great significance
for Hellenic religious history or civilization, yet some questions
of interest arise concerning it, and some facts of importance
may emerge. The discussion and exposition of them can be
brief in the present state of our knowledge. The citations and
other kinds of evidence collected below suffice to show that
the god of the lower world was worshipped over a wide area
of the Hellenic world, appearing under various forms and
names, as Plouton or Plouteus, Zeus Chthonios, Zeus EvfBovAevs,
with whom Zeus Meilichios had affinity, as Zeus Zxoriras,
Klymenos, Trophonios, and, very rarely, Hades®. But it
would be going beyond the evidence to maintain at once that
his worship was a common inheritance of all the Hellenic
stocks. Some of these cults may, for all we know, have been
of late origin, and Eleusinian influence may have been respon-
sible for some ; for we have seen reason to believe that there
was an ancient Plouton-cult and Ploutoneion at Eleusis, and that
Eubouleus was one of his synonyms there ; and we may sup-
pose that these appellatives were engrafted thence upon the
ritual of other Greek states. The consideration of the names
is of some value. Homer knows the nether god as ’Aldns, the
brother of Zeus, the husband of Persephone,and in some sense
a god of vengeance, who sends up the Erinyes in answer to the

* Vide Zeus, R. 20. 55-61.
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prayer of the wronged father or mother® and the germ of
a moral idea that might develop and fructify is latent here.
In one passage only the name Zeds Karaxfdvios is applied to
him, and a theological view of some importance is revealed,
which appears again in the Hesiodic formula of * Zeus x@dwtos.’
And in the theology of Hesiod this ‘nether Zeus’ is not
merely the grim lord of the dead, but the beneficent god of
fruitfulness to whom, as to Demeter, the husbandman will pray
for a rich harvest. The religious significance of the title is
then the same as attaches to ‘ Trophonios, the ‘nourishing’ god
who lives below the earth in a realm of ghostly terror, and yet
is a mantic healer and the fruitful power of life, or to ‘ Plouton,’
whose name first appears in the pages of the Attic dramatists,
but was probably heard at Eleusis’* long before the Attic
drama arose®. Now in the older stage of religion, owing to
the magic power of ‘nominalism,’ a god or the concept of
a god could develop under one name and not under another.
For some reason the name ¢ Hades’ remained barren, a word
of taboo or teratology, of no avail for the kindlier purposes of
worship. It is specially noticed by Pausanias—and the
evidence we possess confirms his statement—that nowhere in
the Greek world was ‘ Hades’ worshipped, except in Elis,
where there were mythic reasons given why he should be
honoured under this name?®. And the Elean worship was
surrounded with mystery and awe: the temple was only
opened once in the year, nor might any enter save the priest.
It is not hard to account for these facts. It was natural to
Greek superstition, as has been already observed, to avoid the
mention, wherever possible, of the personal names of the
chthonian powers and to substitute for them appellatives
which were generally euphemistic. Or a name which might
pass muster in poetry or in ordinary talk might be useless as
a spell to conjure with in prayer, if it connoted nothing good.

s Demeter, R. 110: Zeus, R. 59. Mittelpunkt des localen Kultus,” A#ken.

b Rubensohn regards the Eleusinian  Mitth. 1899, p. 49 ; cf. his Heiligthiimer
worship in the Ploutonion as ¢ der erste  von Zleusis, pp. 60-61 : the reasons for
Ausgangspunkt des Eleusinischen Kul-  this extreme view are not convincing,
tus’ and—down to late times—as ‘ der  vide supra, pp. 137, 138.
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And the name ¢ Hades’ was one of this sort. Probably the
oldest name of the nether god that was accepted generally
by the Greek tribes—and hence predominant in the oldest
poetry—it was felt to be inefficacious and ill-omened, as the
logic of spell-ritual and of prayer developed : perhaps because
of that very poetry of Homer’s in which it was invested with
associations of gloom, or still more because of its original
meaning, if we believe, as we have a right, that it meant ‘the
unseen one®’ Obvyiously a ritual-name so uncanny as the
¢unseen’ had no such fructifying force for those who were
praying for crops or a favourable sign as names like Plouton
or Eubouleus®. Nor would it be likely to be cherished by
the mysteries which aimed at brightening the conception of
death and of the world beyond death. The name ¢ Hades’
then remained efficacious only in the ritual of imprecation,
and in the popular religious phraseology marked the inexorable
god of stern justice and posthumous vengeance *. The terror
he inspired was averted by the devices of euphemism b and
later by absorbing him in brighter deities such as Dionysos.
Such being a short sketch of the facts, a question of some
interest for comparative religion presents itself. Did the
various Greek tribes bring with them into Hellas the concep-
tion already matured and traditional of a male divinity who
was the ruler of the nether world? This hypothesis is quite
possible, but the evidences from other cognate races does not
seem to corroborate it ¢, nor can we trace back the conception
of an Inferno to the Indo-Germanic period ; while some of the
races, both Aryan and non-Aryan, that have possessed it
imagined a queen of the dead?, ‘die Hel’ in the Teutonic
north, Allatu at Babylon, rather than a king. Nor in the

% The suggestion that the word meant
‘the earth-god’ or ‘Zeus in the earth,’
from al-idys (ala) (vide Mr. Cook in
Class. Rev. 1902, p. 172), fails to
account for the bad omen of the name
and philologically is not convincing,

b Vide supra, pp. 144, 145

¢ No god of the nether world appears
in the Vedic-Iranian religion (Macdonell,
Vedic Mythology, p. 169,  Yama' the

chief of the blessed dead, a celestial, not
a Chthonian power, p. 171), nor in the
Teutonic (Golther, Handbuch der
Germanischen Mythologie, p. 471)-

4 Nergal the god associates himself
with Allata (vide Jastrow, Die Religion
Babyl. Assyr. vol. 1, p. 473): but
Allatu appears to have been prior (vide
King, Babylonian Religion, p. 3n-
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legend or personality of Hades can we discover any clues
pointing to an aboriginal connexion with northern or middle
Europe® For it is probably illusory to interpret Hades
xAvrémwhos as a Greek equivalent of ‘death as the rider.
Hades was no god of horses like Poseidon, nor did he habitu-
ally ride after his prey, though he once carried off Persephone
in his chariot ; the horse in Greek mythology does not seem
to have possessed always a ‘chthonian’ significance®; the
‘great god, a reverential title of Plouton on the coins of Adessus,
is not necessarily connected with the Thracian rider® who
appears as another type on the coins of that state®; finally,
there is no sign in early Greek legend or superstition that the
dead were supposed to ride along the road to the lower world.
In spite of recent attempts at explanation, the origin of the
epithet k\vrdmwlos remains doubtful ; the traditional view that
the god was called ‘famous for his steeds,’ just as Pindar styles
him xpvoivios, ¢ the lord of the golden reins,’ because he carried
off Persephone in a stately chariot, is not convincing, but is as
good as any that has been offered.

On the other hand, if we suppose that the cult-figure of
Hades was an independent product that developed on Greek
soil after the Hellenic settlement, we may consider the causes
to which its growth and diffusion were due. We can hardly
seek these in ancestor-worship, which gave rise to such per-
sonages as Aiakos and Minos, the judges of the dead, or
Amphiaraos or Zeus-Agamemnon, chthonian hero-powers of
certain localities, but never sufficiently free from the local ties
to become national high gods. Hades was no ancestor, and
the Greek genealogies severely leave him alone?. Or did the

% We may believe that the ¢ Tam-
kappe’ = the "Aios wvvén, the cap of
darkness: but it is no special perquisite
of Hades, On the other hand, the
Greek Cerberus appears to have
travelled up into Teutonic lands
(Golther, op. cit. p. 473).

b Vide supra, pp. 59-61 : Stengel,
Archiv, Religionswissensch, 190§, sup-
poses Hades to have acquired this

epithet from the close association of
the horse with the departed hero.

© Vide Jakrbuck d. d. Inst. 1898,
p. 162.

4 The Klymenos in the Minyan-
Neleid genealogies shows no trace of
a Hades in disguise : the name is a very
obvious one, and might be expected to
recur in different localities (vide Roscher,
Lexikon, 5.7.).
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nether god arise originally spontaneously out of nature-worship
as a god of fruitfulness, the supporter of the life that springs
from below the soil, gepéopios as perhaps Empedocles calls
him®*? The buried ancestor Erechtheus, or any departed hero,
naturally becomes a fructifying power; and the Mycenaean
period probably possessed certain male divinities of vegetation
such as Hyakinthos and Eunostos. But these seem to have
been sporadic cult-phenomena due to local and special causes.
And the evidence of the name Hades, if the interpretation
accepted above is correct, suggests that the aspect under which
Homer presents him is the earlier, and that it was not in the
character of Plouton, but as the lord of the dead, that he
first emerged.

He might have arisen as the mere male counterpart to
Demeter-Persephone, as the husband of the earth-goddess,
to fill a gap in the social theological system, in accord with
the patriarchic trend of Greek polytheism. And certainly in
some cult-centres, such as Eleusis, and again at Hermione,
where as Klymenos, ‘the Famous One, he figured as the
brother of Chthonia and the husband of Kore, he seems to
have occupied a subordinate position as a secondary god ™.
But this was not necessarily the case elsewhere ; at Elis, for
instance, he existed in cult, not as the shadow-husband, but as
an independent and isolated power.

It is more probable that in the pre-Homeric, perhaps in
the aboriginal Hellenic, period the personality of Hades
emerged as the counterpart of Zeus himself®. Some belief in
a world of souls, some concern for the life after death, even

[cmr.

* Hera, R. 14* In the verse that Orphic-Zagreus elements.

Plutarch quotes it is doubtful if gepéo-
Bws is an epithet of Hera — whom
Empedocles regards as the personifica-
tion of the air—or of Aidoneus.

b Demeter, R. 34: it is probable
that the Klumenos in the Argive story,
told by Parthenios c. 13 from Euphorion,
who commits incest with his daughter
Harpalyke, and whose son is cooked by
her in a sacrifice, has arisen from a
forgotten Hades-cult contaminated with

© Even in the Mycenaean age the
Egyptian cult of Osiris—who as male
divinity of the lower world and as
judge of the dead has a close resem-
blance to Hades—may have influenced
Hellenic belief. The evolution of the
Assyrian Nergal appears to have been
similar to that of Hades; originally a
god of the dead, he becomes a god of
fertility and beneficent, according to
Jastrow, op. cit. 1, p. 473-
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direct ancestor-worship, must be ascribed to the early
¢ Mycenaean’ age, nor would such an age be lacking in
theological speculation. And as the living had their high
god, so the religious need would be felt of a high god for the
world of souls ; and as Zeus ruled above, so a shadow of Zeus
might rule below. The same deity could be made by the
invocative power of appellatives to serve different and even
contradictory purposes; the sky-god changes his nature by
means of the ritual word xarax@évios ; and the invocation of
him by the shy and reverential name of ‘the unseen one’
must have been very early, as evidently before the time of
Homer the name ‘ Hades’ has lost its original appellative
force and has acquired the stability of a concrete personal
name,

This evolution of Hades from Zeus would be the easier and
more natural, if already the latter had acquired something of
the character of an earth-god by his functions in the domain
of vegetation ; and there are strong reasons for believing that
he had already begun to take over these in a very early period
of Hellenic religion® And that this was actually the origin
of the nether god is strongly confirmed by & posteriori evi-
dence; by the Homeric phrase Zeus Karaydvios, by the cults
of Zeus Trophonios, Zeus Meilichios, and Zeus Chthonios and
Eubouleus, many of them having the air of great antiquity
and established independently in many centres, finally by the
occasional identification of the buried ancestor—Amphiaraos,
Agamemnon —who became a chthonian power with Zeus
himself. On the other hand, we have two such phenomena
as the grouping of Plouton and Hera near Byzantium % and

8 Vide series of articles by Mr. Cook,
in Class. Rev. 1903 and onwards, on
¢ Zeus, Jupiter, and the Oak’; it is not
easy to agree with all his deductions or
his estimate of each part of the complex
evidence, but his main thesis that in the
earliest period Zeus was more than a
mere sky-god and tended to acquire the
character of a vegetative and chthonian
power is on the whole fairly established.
On the other hand, such an hypothesis

as that put forward by Miss Harrison
(Prolegomena, pp. 13-28), that, for
example, the cult of Zeus Meilichios
arose from the supplanting of an older
autochthonous Meilichios by the later
Zeus, fails to explain why or how the
sky-god became an usurping nether
god ; and the philological probabilities
are against this view, as Melixios is
a word of later growth than Zeus within
the same language.
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Hades and Athena at Koroneia ', the nether god taking the
place of Zeus in such associations. And even if the emer-
gence of Hades were independent of all these facts and followed
a path we cannot track, the facts remain of value in the history
of religion. As was shown in a former chapter, they exhibit
the early trend of Greek religious thought in the direction of
monotheism. Further, they prove that the contrast between
the upper and nether powers in this religion, though it existed
and had sometimes to be reckoned with, was not pushed to the
violent extremes of theologic dualism : the lord of life becomes
in some sense lord of death, and Zeus transcends the ancient
limitations of departmental nature-worship.

The artistic representations of the nether god have already
been incidentally noticed in a former chapter®: nor is any
minute study of the monuments, which are comparatively few,
of necessity here. We find in these, as in the cults, that the
name ¢ Hades’ was carefully avoided : it appears only on the
two sepulchral wall-paintings of Orvieto and Corneto, in both
of which the form is more repellent than in pure Hellenic art,
the Etruscan artist representing him with a cap of a wolf's or
a dog’s muzzle and holding a spear encircled with a serpent b,
The Greek vase-painters, whose works are the chief represen-
tations of this theme that have come down to us from the
earlier periods of art, show us the type of the beneficent god
of fruits, Plouton with the cornucopia, rather than the gloomy
features of the god of the dead, and only hinted occasionally
at the underworld aspect of him by such a trait as the massed
and overhanging hair, which on the Volci vase in the British
Museum is characteristically painted white (P1. XXXIIa). His
close affinity toZeus is expressed not merely by dignity of figure
and pose, but more especially by the eagle which appears not
infrequently as his attribute, usually surmounting his sceptre

* Vol.1, p. 105; vol. 3, pp- 222, 224, local heroes; but Greek art rarely used
225, 257, 276. it as a badge of Hades-Plouton: the
b Roscher’s Lexikon, 1,pp. 1807-8; Cerberus by the side of the statue of
Mon. d. Inst. g, Tav. 15: the serpent  Hades in the Villa Borghese is encircled
is the usual symbol of the nether world by a serpent (see Roscher, 1, p. 1803;
and was attached to many chthonian  Helbig, Filrer, 935).
powers, Zeus, Meilichios, Asclepios, the ¢ Vase of Ruvo in Carlsruhe-Winne-
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and on one vase-painting placed on the top of his cap®. On
a vase that is earlier in style than any of these we have the
remarkable example of a Zeus-Trinity that includes Hades,
which has been noticed in a former volume® And the same
idea, though expressed with less insistence on the identity of
personality, is found on the vase of Xenocles, where the three
brothers are represented in animated converse, and Hades is
distinguished by no attribute at all, but merely by the gesture
of the averted head ; and we may accept the explanation that
this is an expression in art-language of the name of the
¢ unseen’ who hides his face (P1. XXXIIb), The latest art-record
of this simple and natural conception of a trinity of brothers is
perhaps a late coin of Mitylene of the imperial period, showing
us the three side by side, and the inscription feol dxpaiol
MuriAnvalor 22 but it is unsafe to read theological dogma into
this, for the type may have arisen from the casual juxtaposition
of their three temples on the Acropolis, or on the heights above
the sea®. However, in the dedication found at Mitylene to

feld, no. 388 (published Roscher’s
Lexikon, 1, p. 1810) ¢ Brit. Mus. Cat.
Vases, vol. 4, F. 332: Vasensamut-
lung su Petershurg, no. 426 (the eagle
sometimes painted white); cf. the
statuette in the British Museum, vol. 1,
PLye

s Brit. Mus. Cat. Vases, vol. 4,
¥.a77.

b Vol. 1, p. 104, PL Lb: the genuine-
pess of this vase has been doubted:
vide Roscher, op. cit. I, p. 1799-

¢ Mr. Cook, in Class. Rev. 1904,
p. 76, is over-rash in tracing this triple
cult back to a pre-historic Argive-
Lycian Zeus-Trinity. He finds the
same trinity in the three male figures
enthroned on the Harpy-tomb, ib.
P- 74 But it seems idle to draw
religious deductions from this mysterious
monument, until one can find ground
for a decision whether the male and
female personages there receiving offer-
ings from the women and from the
warrior are the deities of the lower
world or the heroic ancestors of the

family : the question remains open in
spite of Milchhofer's attempt (drck.
Zeit. 1881, p. 53) to prove that they
cannot be divinities : one does not see
why the Greeks who habitually placed
images of divinities in graves should
never venture to carve them in relief
outside : on the other hand, the argu-
ments in favour of the ¢ hero-worship’
theory are strong, and we know such
worship was rife in Lycia. It is
certainly tempting to detect Demeter
and Kore in the seated personages on
the west-front, though we have no
proof of their worship at this early date
at Xanthus (vide Demeter, Geogr. Reg.
s.o. Lycia). But if we believe the
seated male to be a divinity, a chtho-
nian or other trinity is a hazardous
assumption here ; for the multiplication
of the figures may well be merely a
convention of art-language; the same
divinity may be intended on each of
the three sides of the tomb, though he
appears once without his beard. Mean-
time we may doubt if a Greek god
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« Zeus the all-seeing, to Plouton, and to Poseidon, the gods of
all salvation,” set up by a lady in gratitude for a safe voyage,
we may discern dimly the idea of a divine One-in-Three: for
having mentioned the Three, she adds ¢ that she was saved by
the Providence of God .’

The personality of the nether god was strengthened, as we
have seen, in Magna Graecia, and the art-type modified, by his
fusion with Dionysos. In the Hellenistic period the cult
received a further stimulus from Alexandria and the establish-
ment of the worship of Sarapis by the first or second Ptolemy
as the religious bond of his Graeco-Egyptian kingdom *. The
records of this cult and the question concerning the authorship
of the cult-image lie beyond our present limits. It may suffice
to note that though the name Sarapis is probably Egyptian, the
monuments of the worship, which spread itself over a large area
of the ancient civilized world, and only in the fourth century of
our era yielded in the struggle with Christianity, are entirely
Greek; and some of them may reproduce features of the
original statue that Ptolemy introduced from Sinope or
Antioch. The attributes, such as the calathos Cerberus eagle
cornucopia, are derived from the monumental tradition of
Hades-Plouton and Zeus the nether god ; while the mildness
joined with melancholy that we detect in some of the better
busts may descend from the original cult-image and accords
with the refined conception of the more advanced Greek
world concerning the god of death*’.

would keep a small bear under his religious value lies in its illustration of
throne, The precise significance of the the belief in the correlation of birth
Harpy-tomb we may never know : in and death.

the main a Hellenic work, its general s Vide Poseidon, R. 5. 2. Lesbos.



CHAPTER VI

THE CULTS OF THE MOTHER OF THE GODS AND
RHEA-CYBELE

THE primitive earth-goddess has been discovered in various
parts of the Hellenic world, under various forms and names;
and there still remain certain worships that claim a brief con-
sideration, consecrated to a name of some potency once on
Greek soil and of abiding interest in the history of religion,
‘the Mother,’ ‘the Great Mother, or ‘ the Mother of the Gods.’
We find her cult occurring sporadically about the Greek main-

,land, and of considerable importance and some antiquity in
Boeotia ¥, Athens !, and Arcadia®, while Akriai in South
Laconia boasted to possess her oldest temple *. Her divinity
was prominent in the Attic state church; for besides an altar
dedicated to her in the Agora 1°¢, she possessed a temple in the
Kerameikos near the council-hall, which came to be used as
a record office of the state-archives*™ ¢ ; a festival was held in
her honour, in which she received a cereal oblation called
#% Ta\efla, a sort of milk-porridge’®* We have also some
traces of her cult outside the ancient limits of the city ; at
least we hear of a ¢ Mother-temple at Agrai,” and of ‘the
Mother in Agrai, and her images—not apparently of the
earliest period—have been found in the cave of Vari on
Hymettus®. We have nothing that suggests a late date for
the introduction of her worship into Attica; only, under this
name at least, it does not seem to have belonged to the
aboriginal religion ; the earliest monument that we possess of

" Vide Apollo, R. 20.

FARNELL, W U
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the Attic cult, a terracotta figure of the goddess with a lion in
her lap, a work of the sixth century B.C., is no trustworthy
chronological datum, for it may have been an object of
import 1=, Finally we may remark, what will appear of
importance, that she was indifferently styled in common Attic
speech ¢ the Mother’ or ‘ the Mother of the Gods 1** ®.

From Boeotia we have clear evidence of the recognition of
 the Mother’ or the Mother of the Gods” in some of the lead-
ing cities*~%¢, but we cannot follow it back under this name
to a date earlier than the fifth century B.C.; it is Tanagra D
so far that has bequeathed us the earliest monument. At
Corinth the temple of the ¢ Mother of the Gods’ on the slope of
the Acropolis is described by Pausanias, who mentions also in
his account of this state a re\er)) Mn7pds, ‘a mystic service of
the Mother,” with which Hermes the ram-bearer was in some
way connected, but the context and the phrase are too obscure
for precise information ..

The cult was more prominent in Arcadia®, and we have
reason for believing in its great antiquity here, for it was
associated on Mount Azanion with the worship of the mythic
ancestor Azan® She was also honoured with a shrine by the
sources of the Alpheios, where two lions were carved as her
temple-warders 2°4, giving to the place the name of the *lions’
ford’; and along the banks of this river on the way to Elis
there appears to have existed a very primitive and rustic cult
of Heracles and the Greek ‘ Mother of the Gods,’ in which
a prophetess gave oracles to the folk of the country-side
Coming into Elis we find an altar and a temple erected not
earlier than the fourth century, dedicated to this divinity under
this special name#: and some cymbals of ancient bronze
technique discovered at Olympia, though apparently conse-
crated to the temple of Zeus, may have been associated with
the ritual of the ¢ Mother ©’

We need not for the present follow this cult-appellative
further through its other settlements in Greece and the islands,

s Vide Lact. Plac. ad Stat. Zheb. Chsys. Or. 1, p- 59 R.
4- 292. © Bronsen von Olympia, Text, p. 79
b Vide the long narrative in JDio. : '



vi] CULTS OF MOTHER OF GODS, RHEA-CYBELE 291

but at once consider the question that naturally arises. Who is
this Great Mother, who is also called in cult and in secular
speech the ¢ Mother of the Gods’? Were she only called ‘the
mother,” we might be content with regarding her as a vague
aspect of the earth-goddess viewed from her maternal side®,
and we might believe her to have originated in that stratum of
religion which gave birth to such immature personal forms as
the * corn-mother ’; and we might raise the theory of nameless
‘ Pelasgic’ divinities. In fact we might be satisfied with the
hypothesis that various settlements in prehistoric Greece may
have just worshipped a local divine ‘ Mother,” about whom no
more could be said. But more is to be said about this par-
ticular ¢ Mother,’ for she also enjoyed the style of the ‘ Mother
of the Gods, # Meydy Mijmp and Mijmp 7év Oedr being
inseparable titles of one personality. Now this latter appel-
lative is of far greater importance, for, like the Christian
5 @eordos, it implies a dogma. It also implies a fixed religious
system, no amorphous world of vague and unrelated numina,
but a plurality of definite divinities grouped according to some
principle of correlation. Such a grouping would arise, for
instance, when a number of kindred tribes, having already
attained to an advanced anthropomorphic religion, were drawn
into closer relations, or were obliged to take over certain
indigenous deities of an earlier and perhaps conquered race :
the need for systematization would make itself felt, and the
priest or the poet would be at hand to supply it. It may well
have been under such circumstances that Zeus, for instance,
was affiliated to Kronos, the fading divinity of an older race of
men than those to whom the leading Olympians belonged.
Who then among the pre-Hellenic or proto-Hellenic goddesses
was likely to acquire the august position of the fedv Mrjryp ?
We may be fairly certain that she would be one of the many
shapes of the earth-goddess, if not Gaia herself, for the affinity

v “Aypas is the mother of the gods : cf.

s Various goddesses of the polythe-
istic system might occasionally be called
M#rnp : Athena for instance (Athena, R.
66), and Demeter at Kyzikos (Demeter,
R. 55), and possibly at Agrai, though T
think it more probable that this MArnp

the cult of the ‘Meteres® or Cretan
‘ nurse-mothers,” R. 38% Vide article
on ‘Meter’ by Drexler in Roscher’s
Lexikon, vol. 2.

U2
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of the Meyd\y Mijmp with the earth is amply attested®. But
it is clear from the cults and the religious genealogy that Gaia
or Ge was not under this name actually identified with her,
though the poets may have occasionally used language sugges-
tive of such a belief5, Nor, again, was Demeter wholly, though
her personality and her very name brought her into the closest
relations with the fedv Mijrnp, and the:two were often associ-
ated intimately in cult and in the vague syncretism of the
poets®. We may suppose that Demeter's family-legend and
personality had become crystallized in the Greek belief before
the necessity of finding room in the system for a mother of the
gods had arisen. Our earliest genealogist, Homer, regards no
single goddess as the fear Mrjrnp in the full application of the
term; in one passage® he speaks vaguely of ocean as the source
whence the gods sprung, as the feév yéveois, and of  mother
Tethys his spouse’; yet in the same context he shows that
he regards Rhea as the mother of Hera, as elsewhere he
speaks of her as the mother of Zeus, Poseidon, and Hades®.
Hesiod, who gives the Cretan legend in full, enlarges the
family of Rhea, giving her Hestia and Demeter for her chil-
dren as well as the former four ®, but we are not aware that he
used the term ey Msjmp as a personal appellative. The first
example in actual literature of this use is the fragment of the
Homeric hymn?, in which the religious conception is pan-
theistic and the unnamed goddess is regarded as the source of
all life, human and divine, but the description is picturesque
and precise, and exactly answers to the contemporary or at
least the later ideal of Rhea. Then from the fifth century
onwards the three names, the Mother of the Gods or Great
Mother, Rhea, Cybele, are used indistinguishably in the litera-
ture to denote one divine personality, and we may suspect that
the cult-ideas attaching to the various shrines and altars of the
Mijrnp febv were influenced by this fusion. The alien element
that infuses itself into the Greek worship of the Great Mother

~ .Vide Ge, R. 28 I'j Mfmyp at Ery- b Vide R. 55 and Demeter, R. 7.
thrai: Ge is called 4 Meydrg fed at o Il 14 201
Phlye, Ge, R. 169 : cf. Rhea-Cybele, 4 r5. 187

R. 12, L M{_ss‘
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will be considered shortly ; but the primary question must be
first discussed whether this identification of Rhea with the Oedr
Mijrp of the Greek mainland is an original fact explaining the
religious dogma expressed by the title, or whether it is one of
those later syncretisms so common in all polytheistic religions.
Modemn theory seems to incline to the latter view?®, and to
distinguish between an aboriginal Hellenic fedr Mijryp and
the Creto-Phrygian Rhea-Cybele. But if this view is correct,
the former personage with her dogmatic appellative remains an
unsolved mystery. To test it, we must consider the facts of
the Rhea-cult outside Crete. And what strikes us first is that
the name ‘Rhea’ itself was apparently not much in vogue in the
official cult-language. The oldest religious archive that con-
tains it is an inscription from Ithaka of the sixth century B.C.%?;
but in early times the Arcadians seem to have appropriated
the story of the birth of Zeus and the worship of Rhea, which
we find on Mount Lykaion and on Mount Thaumasion near
Methydrion #*%2, The name of Rhea is well attested for both
these cults, and the latter at least, where the sacred shrine was
a cave into which none but women might enter, is not likely
to have been a late importation ”. At Athens a joint temple
of Rhea and Kronos stood in the temenos of Zeus Olympios 1*,
where Ge also enjoyed honour ; and Rhea’s cult is well attested
at Kos* and Olympia®, and possibly existed at an early
period at Byzantium #°, These statistics of Rhea-worship are
very scanty, and though the record that has come to us is pro-
bably incomplete, we can conclude that the goddess under this
name did not play a very prominent part in Hellenic religion.
We find also that at Athens and Olympia at least her shrines
and altars were distinct from those of the @edr Mijmyp ; and
hence the conclusion has been drawn © that they were originally
two distinct personages. But such an argument is fallacious.
The power of the divine name was transcendent in ancient

* So, for instance, Rapp in his article  mountain, it is not clear from the words
on Cybele, Roscher’s ZLexikom, 2, of Callimachus?®*! whether women were
p- 1660o. Showerman, in his recent forbidden altogether or only pregnant
treatise on the worship of Cybele and  women.

the great mother, is not explicit. ¢ e.g. by Rapp, loc. cit.
b As regards the shrine on the other
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religion ; the same divinity, with two different appellatives,
would demand two altars, and appellatives were always liable
to detach themselves from their owner and evolve a new cult-
personage. Thus, if the Greeks found in Crete a great mother-
goddess called Rhea, to whom in their desire to adopt her into
their system they affiliated Zeus and others of their Olympian
group, her cult could easily pass forth to other Greek commu-
nities, trailing with it sometimes the name ‘Péa, sometimes the
title % Mifrnp @v Oedv, or simple 3 Mirnp.

And that something like this actually happened we may be
inclined to believe when we weigh certain facts in the ancient
records that are sometimes overlooked. The cult of the fedv
Msryp on the Greek mainland is by no means very widely
extended, and it is imbedded in just those localities where we
have clear proofs of Cretan influence. In South Laconia,
which boasted to possess at Akriai the oldest temple of the
mother of the gods, the traces of the Cretan religion were
fairly numerous®*. At Olympia* we have the ancient legend
of Kronos, that gave its name to the hill above the Altis, and
the worship of the Idaean Dactyli and the Kouretes for proofs
of early Cretan association®. In Arcadia the story of Rhea
was widely diffused ¢, though it did not apparently touch the
actual cult of the ‘Mother of the Gods’; and it is probable that
Heracles came to be associated with her on the Alphios owing
to his curious affinity with the Idaean Dactyli, which explains
also his association with Demeter at Mykalessos in Boeotia “.
The Arcadians may have had direct relations with Crete °, or
Cretan myths and cults may have filtered through into the
country by the valley of the Alpheios. As regards Attica, its
close prehistoric connexion with Crete is reflected, as we have
seen, in many cults and legends ; the cereal oblation in the

* Britomartis, vide Artemis, R. 131%;
Pasiphae, Aphrodite, R. 103; cf. Apollo,
R. 349, Apollo Delphinios in Laconia.

b Vide Paus. 5. 4, 6; 5.14,9. The
Cretan symbol of the double-axe has
been found at Olympia, apparently in
connexion with the worship of Zeus.

° AtPhigaleia, Paus. 8. 41, 2 ; Tegea,

8. 47, 3; Ame, 8. 8, 2.

4 Demeter, R. 8.

¢ Vide Evans, ‘ Mycenaean Tree and
Pillar Cult,’ Aell. Journ. 1901, p- 129 ;
Tmmerwahr in his Kulte #. Mythen
Arkadiens, p. 213, &c. denies Cretan
influences in Arcadia, but without criti-
cism of the whole question.
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ritual of the Mother may have been derived from old Cretan
ritual. In Boeotia the figures of Demeter Europa at Lebadeia
and of the Idaean Heracles at Mykalessos® are cult-tokens
of a Cretan strain in a land where evidence has also been
gathered of the existence of the mysterious Cretan script®;
and the story of Rhea and the divine birth was rife in the
country, for instance at Plataea ° and Chaeronea . Finally,
we have recent evidence from Epidauros of the coincidence of
the Mother and the Cretan Kouretes in the local worship .
The inference that these indications suggest has received the
strongest confirmation by the recent epoch-making discoveries
in the field of Cretan religion that we owe chiefly to Dr. Arthur
Evans. The curtain seems to be partly lifted that concealed the
prehistoric past of Hellenic life. The influences of so brilliant
and long-enduring a civilization as that which he has revealed,
and is still revealing at Knossos, must have been potent and
far-reaching in religion as well as in art and politics. The
boast of the Cretans which Diodorus unsuspectingly records,
that Greece derived most of its religion from their island, need
not now be set down merely to that characteristic which
St. Paul and others deplored in the people of Crete; though
the claim was no doubt excessive, there was an element of
reason in it. The facts which the above-mentioned writer has
gathered and weighed in his able treatise on the Mycenaean
tree and pillar cult, and in his various reports concerning the
excavations at Knossos, are sufficient to convince us that the
central figure of the old Cretan religion was a great goddess of
fertility, of maternal character®: a male deity also received
recognition, but there is some indication that he played a sub-
ordinate part, standing to the goddess perhaps in the relation

& Demeter, R. 3, 8.

b Vide M. Salomon Reinach in L’ A»-
thropologie, 1999, P. 197, and my note
in Class. Rev. 1902, 137 2, b.

¢ Paus. 9. 2, 7-

4 1d. 9. 41, 6.

® e, g Hell. Journ. 1901, P. 108,
Fig. 4 (*Mycenaean Tree and Pillar
Cult”): the prominence of the idea of

maternity in the Cretan religion is illus-
trated also by the Cretan cuit of the
¢ Meteres, the *Holy Mothers’ who
were transplanted at an early time from
Crete to Engyon in Sicily®®; their
temple is spoken of erroneously by
Cicero as that of the ‘Magna Mater,’
Verr. 4 44
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of son to mother®: women were prominent in her worship,
though the male votary is frequently found. Of this great
goddess we are presented with a fairly complete picture by
representations on seals, and in plastic and pictorial art. She
was of ample form and large breasts, and flowers and fruits are
among her emblems: she was therefore a mother-goddess, the
source of fertility and life. The snake was also consecrated to
her, and the most interesting idol of all, which was found in
one of the temple repositories of the palace in the chapel of the
Sacred Cross, represents her with snakes coiled round her
waist and arms, and before her was a figure of her female
votary brandishing a snake in each hand”: we may venture
then to regard her also as a chthonian goddess, a deity that
might be concerned with death and the life of the tomb. She
was also a warrior-goddess, armed with spear and bow and
helmet ; a representation that is of most value for the present
purpose shows her thus ¢, standing on a peak as a mountain-
mother, Miryp dpela, and guarded by lions (PL. XXXIII); and
many other monuments ¢ prove that the lion was her constant
and familiar animal. Finally, there is reason to think that the
axe was consecrated to her as it was to the god of Knossos °.
Here then is a great religious personality revealed from the
second or third millennium before our era, to whom the later
creeds of Europe may have been deeply though unconsciously
indebted ; the sanctity of the cross in the aboriginal religion
of Crete is in itself a momentous fact. It is no wonder that
the discoverer himself is tempted to regard all the later
Hellenic goddesses, such as Artemis, Athena, Hera, and
Aphrodite, as mere variant forms of the great Cretan
mother. Such a hypothesis probably claims too much, even
for Crete; and we must reckon as probable the view that
goddess-worship was an aboriginal Aryan heritage, and that
many goddesses possessing a fixed name and character may

* Hell. Journ. 1go1, p. 168. holding lions on Mycenaean gem, Evans,

Y Vide Evans, Report of Excavations, op. cit. Hell. Journ. 1901, p. 164, Fig.
1902-3, p. 93, Fig. 63. 44

¢ Evans, Report, 1901, p. 29, Fig. 9. ® Vide Eph, Arch. 1900, TIiv. 3. 4.

¢ e.g. Cretan goddess guarded by or
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have accompanied a Hellenic migration from the north. It is
enough, at least at present, to assert the belief that here in the
Cretan great goddess we have the prototype of the Hellenic
Mother of the Gods, the Hellenes in Crete giving her this name
and spreading it to adjacent shores, either because they found
her regarded in the aboriginal cult as the mother of God, or
because they assimilated her to their own Olympian system by
giving her this position out of respect for her supremacy in the
preceding cult-dynasty : and we may discern in the story of
Rhea and Kronos a reflex of the stone-worship of Minoan
Crete. The mother-goddess probably possessed many per-
sonal names among the Eteocretan population. We may sup-
pose that Rhea was one of them, a name which has not been
successfully traced to any Hellenic stem: her worship at
Knossos, of which Diodorus records certain relics ?, belonged
evidently to the prehistoric period.

The monuments tell us most about the Cretan great mother ;
but we may gather something from the literature also. The
worship was probably orgiastic* and ecstatic in the earliest
times %%, and in their ecstasy the votaries might prophesy, as
did the Galli of Cybele *™ and the priests of the Magna Mater
at Phaistos ®¢. The religion may also have developed certain
ideas of mystic communion with the divinity, which were
dominant in the Sabazian Cybele-ritual of Phrygia ; the love-
story of Pasiphae may be a degraded record of a sacred office
misunderstood ”. It may have possessed some ritual of bap-
tism and the concept of rebirth, such as are found in the
sister-worship of Phrygia; the legend of Rhea regenerating
Pelops in her cauldron may be derived from some baptismal

rite.

* The orgiastic dances in Crete and
Phrygia were officially performed by
men or eunuchs; but probably in Mi-
noan Crete the dancers were more fre-
quently women ; on a seal-design used
in the, palace of Knossos the goddess
was represented amid rock-scenery with
a female figure ‘apparently performing
an orgiastic dance,’ vide Evans, Kepor?

of Cretan Excavations, 1901, p. 19:
and in later times women certainly took
part in the orgies of the Galli, and are
prominent in the Sabazianism which
attached itself to the Attis-Cybele cult,
vide R. 13, 36 ; Aphrodite, R. 1188,

Y Vide Dieterich, Eine Mithras-Li-
turgie, p. 136, who quotes a Hindu

parallel.
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We may now ask how far the early Hellenic cults of the
mother of the gods preserved the forms and character of the
ancient Cretan worship. No doubt she was stripped of much
that seemed superfluous, her axe, her serpents, and her Minoan
costume : she seems also to have lost her orgiastic character,
until the missionaries from Phrygia restored it to her. But
her picturesque epithet dpela was a reminiscence of her hill-
worship in Crete, and she kept her lions, the clearest token
that the Hellenic Mother possessed of her ancient Cretan
home*; and in Arcadia it seems she retained the mantic
functions that belonged to her at Phaestos. The Hellenic
conception of her is best illustrated by the Attic relief in
Berlin in the form of a valoxos?, wrought about 400 B.C., and
inspired perhaps by the statue carved by Pheidias for the
Metroon, showing the goddess of benign and matronal form
enthroned, holding the tympanum, with the lion couching
peacefully at her feet (Pl. XXXIV); she wears no turret-
crown, but a simple stephane, the monument is instinct with
the bright and tranquil spirit of true Hellenic religion.

This spirit was disturbed in the fifth and later centuries by
the tumultuous wave of Phrygian cult that brought with it the
names of Attis, Sabazios, and Cybele ; and it only remains to
consider very generally the influences and effects of this tide.
It is the generally accepted opinion, based on very strong
evidence, that the Cretan Rhea and the Phrygian Cybele are
one and the same goddess of the earlier Anatolian populations;
and that the incoming European Phrygo-Thrakians found in
Asia Minor a goddess the same in character with her whom

& The earliest monuments that we
possess of the lion-goddess in Greece
are the terracotta from Athens already
mentioned (R. 19°), and the figure in the
treasury of the Siphmians at Delphi,
Bull. Corr. Hell. 1895, p. 573 (possibly
of Argive work) : the interesting archaic
tripod belonging to All Souls College,
Oxford, supported by three female figures
standing on lions, preserves a Minoan
tradition and a Mycenaean form of pillar,
but we need not attempt to find per-

sonal names for the supporting figures :

it is of interest to note that a very similar
monument of early date was found at
Olympia, and may belong to the Cretan
tradition there, vide P, Gardner, Ae/l.
Journ. 1896, PL 12,

b The vatoxos-form of the relief is
seen also in the fifth-century monument
at Tanagra **?, and is common in later
reliefs at Athens, vide Milchhofer, Museer
Athens, p. 22; it is not clear whether
it represents the 8aAdpn of the Phrygian
goddess.
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the Hellenes found in Crete® She, too, was a great mother-
goddess—Matar Kubele, as she is styled on the earliest Phry-
gian monument*, itself probably a derivative of Minoan
religious art—a goddess of the mountains also, whose very
name may have been derived from cave-worship, which was
a prominent feature of the native cult #*~%; and to her, as to
her Cretan counterpart, the lion was specially consecrated.

A goddess of life and fertility, she was also a goddess of death,
closely associated with the ritual of the tomb®. Moreover, her
worship was in the highest degree orgiastic, agreeing also
with the Cretan in the strong attraction it seems to have
possessed for the belief in the death and resurrection of the

divinity.

Stone-worship was prominent in the Phrygian as in

the Cretan cults®’®, and may explain the curious Phrygian
legend that Cybele and Agdestis came forth from the rocks®;
the name Agdestis, which was a title of the great goddess 7%,
being associated with a rock called Agdus near Pessinus, her

religious capital %,

And as we may believe that Rhea and

Cybele were merely a double growth from the same root, so,

when Phrygian influences had

permeated the cities of the

Asiatic Greeks, the cult-names which were still held separate

by the ritual®

are blended indistinguishably by the poets:

Apollonius Rhodius, for example, making his Argonauts dance

a hoplite-dance like the
goddess of Kyzikos **".

& For instances of early connexion of
Crete and Phrygia, vide discussion of
¢ Apollo Smintheus’ in vol. 4: the view
expressed in the text is justified by Prof.
Ramsay on ethnological grounds in
Cities and Bishoprics of Phrygia, vol.
1, PP- 94, 358

b Vide Ramsay, Hell. Journ. 5,p. 245,
&c.: cf. R. 71, Dionysos, R. 63°.

¢ Vide Amobius 5. 5; birth from
rocks known in Mithraic and other
legends, vide Dieterich, op. cit. p. 218
and in Archiv f. Religionswissensch.
1904, p. 17.

4 Pausanias mentions a mountain
called Agdistis, near Pessinus, where
Attis was buried, R. 6o'; Agdistis may

Kouretes in honour of the mother-

be one of the many names for Cybele
derived from mountains; her originally
bisexnal nature reminds us of the similar
belief about Astarte, and there are cer-
tainly foreign elements in the story
given by Amobius : for instance, Nana,
the daughter of King Midas, appears
to be the Babylonian goddess.

¢ The name of Rhea does not occur
in Asia Minor cult-documents: the
Kovpyres are found once only in Ana-
tolia, namely at Ephesus where they
were associated with Leto-Artemis ™ :
if we can trust Apollonius Rhodius*®
we must suppose that the Idaean Dactyli
had intruded into the Cyzicene worship.
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A complete history of Cybele-cult requires a separate
treatise and transcends the limits of a2 work on Greek religion,
It is only desirable here to note its salient features, so as to
form some impression of the influence it exercised upon the
religious imaginations of the later Hellenic and Graeco-Roman
world.

Our knowledge of this religion on its more inward side is
derived from late sources only, such as Sallustius "', and
chiefly from Arnobius °"¢, who however draws his account from
Timotheus, a contemporary of Manetho. But for our present
purpose it is not necessary to determine how much in the later
ritual may have been an accretion upon older and simpler
forms. The records probably present it mainly as it appeared
when it was beginning to win its way across the sea.

The character of the whole service was strongly emotional,
ecstatic, and mystic, aiming in various ways at communion
with the deity. Thus the frenzied ‘ Gallos’ was himself called
Ké8nB0s 5, the male counterpart of the goddess ; and the high-
priest at Pessinus was himself Attis *'%, a divine priest-king,
enjoying at one time great secular as well as religious power
through his union with the godhead :: the catechumen attains
to a divine existence through sacramental food #, or through
the blood-baptism of the  taurobolion,” whereby he dies to his
old life and is born again®: or the process of regeneration
might be effected by a different kind of corporeal union with
the divinity, the semblance of a mystic marriage®. Even the
self-mutilation necessary for the attainment of the status of the
eunuch-priest may have arisen from the ecstatic craving to

* Vide Demeter, R. 219% ‘I have
eaten from the timbrel, I have eaten
from the cymbal; I have become a
mystic votary of Attis’ was the con-
fessional formula of these mysteries.

¥ The ritual of the taurobolion is
graphically described by Prudentius,
Leristeph. 10. 1076 : the priest standing
in the pit drinks in, and is saturated
with, the blood of the bull slaughtered
on the platform above : the votaries are
sealed with the seal of the goddess.

© In the Sabazian ritual this emerges
clearly, vide Clem. Alex. Protrepls
p. 14 P. (vide Dionysos, R. 62%): it
probably existed in the ordinary Cybele-
mystery, for the priests carried round
a maorés, which probably means the
bridal-chamber of the goddess, and the
initintion formula contained the phrase,
‘1 have secretly entered the wagrds,’
vide Demeter, R. 219°%; cf. Dieterich,
Eine Mithras-Liturgie, pp- 123, 126.
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assimilate oneself to the goddess and to charge oneself with
her power, the female dress being thereupon assumed to com-
plete the transformation. Perhaps the solemn 6pdvwais®!, in
which the catechumen was placed on a throne, round which
the sacred officials danced and sang, was part of the mesmeric
process which aimed at producing the impression of deification
in the mortal. The central act of the public worship appears
to have been a sacred drama of the death and resurrection of
the youthful god ; a long period of fasting and mourning being
followed by a festival of rejoicing. The mournful part of the
ritual was called the kardBaois 5°, which probably denotes ‘ the
descent into hell’; at some time in this period the image of
the dead god was exposed on a bier. The fast ends when the
deity arises, and the worshippers, as if reborn, are nourished on
milk like infants: in their joy they crown themselves and are
conscious of divine communion. Firmicus Maternus preserves
for us the very words of the most solemn part of the liturgy
which he mocks—* when they are satiated with their fictitious
grief a light is brought in, and the priest, having anointed their
lips, whispers, “ Be of good courage, oh ye of our mystery, for
our God is saved; for us there shall be salvation after
sorrows®%”’ And he adds a strange comment, ‘ truly the devil
has his own Christs.” The correspondence to our Lenten and
Easter service is exact, even in respect of the time of the year?;
for at Rome the Attis-festival of the Hilaria—a name which
has left its impress on the Roman Christian calendar—was
held about March 25%~%, The sorrowful ritual of fasting and
mortification must have belonged to the old Phrygian religion:
the native legends reflect it, and it appears in other cognate
cults of Asia Minor, in the worship of Adonis, and in the
pathetic legend and cult of the Bithynian hero Bormos. How
far this dogma of the resurrection of the god was associated in
the early Phrygian belief with the hope of human immortality
is not yet clear; we may believe that this association was

* We gather from Julian’s sermon®®  trumpets by which Attis was supposed
that the sacred tree which formed the to be aroused, then the mutilation of
effigy of Attis was cut at the spring the divine Gallos, and finally the Hi-
equinox, then followed the blowing of laria.
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achieved at least in the Graeco-Roman period, for Attis was
:dentified with the Orphic god, the corner-ston€ of the Orphic
gospel of immortality, and the images of Attis found in the
necropolis at Amphipolis 1* suggest the hope of the dead
votary.

Finally, this Phrygian cult is marked by a strong prose-
lytizing character. The wacrrds or shrine, probably bridal-
chamber, of the goddess was carried round by pnrpaylprar, or
wandering priests, who sought alms and attracted votaries.

Such in bare outlines was the new mystery that was striving
for admittance into the Greek states at least as early as the
beginning of the fifth century; for before its close the Phrygian
goddess had become so familiar to the popular imagination
that the poets identify Rhea, Cybele, and the Mother of the
Gods, the Cretan and Phrygian rites, without scruple®™". And
it was this religion that Pindar ventured, with the sanction of
the Delphic oracle ™%, to introduce as his own private cult at
Thebes®. But the Hellenic states of the mainland for the
most part refused to establish it: only at Dyme and Patrai®
do we hear of the state-church of the ‘ mother Dindymene and
Attis’; in the Peiraeus the cult was administered by private
orgeones, who were merely tolerated 1?2,  The Attic reliefs
dedicated to the Mother of the Gods in the fourth and following
centuries present no clear features of specially Phrygian cult:
the lion-guarding goddess is grouped with familiar Hellenic
figures, such as Pan'°?, Hekate, possibly Hermes b, “Theé
legend that the Athenians murdered the first metragyrtes ¢
who ventured to show himself in Athens is discredited ; but
the feelings of the more educated classes in Greece were cer-
tainly hostile. A character in Menander’s play expresses his
dislike of * a god who tours round with an old woman, and of
the metragyrtes who creeps into our houses’ ; and the answer
of Antisthenes to the mendicant priest is reported as follows :

* He would have wanted no Delphic ~ Hellenized both the deity and the
sanction for the introduction of the cult 4 and he is the first who is known
Hellenic M#mnp 8¢ into Thebes; and  to have applied the term M#Tnp Oe@v 10
Pausanias expressly styles the goddess Cybele*.
of Pindar’s shrine Mfrnp Awdvuivy 1°* : b Vide A2k, Mitth. 1896, PP- 275, 279
but the poet appears to have completely ¢ Vide Apollo, R. 133"
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“ I give no alms to the mother of the gods, whom the gods may
support themselves®’ And the same feeling of antagonism
finds fiercer vent in the well-known passage in the De Corona
of Demosthenes®, At Eresos in Lesbos no Gallos was allowed
to enter the temple, nor were women allowed to ¢ yaAAdGyw,” or
perform the Phrygian orgy, in the precincts * ; in fact, accord-
ing to the teaching of Phintys’, the female Pythagorean
philosopher, no chaste woman should take part in the
‘mysteries of the Mother®’

The reasons for this prejudice against the Phrygian cult
have already been partly considered in a former chapter.
They were deeply founded in the tempered sanity of the
Hellenic spirit of the best period, to which violent religious
ecstasy was uncongenial, and which tamed even the Thracian
Dionysos. The Hellenes of the mainland, less exposed to the
influence of the Oriental temperament, were no doubt repelled
by the sexual aberrations and the diseased psychic condition
that was reflected in the Attis-Agdestis legend, and which
prompted to self-mutilation ; and they may well have looked
with suspicion on a ritual of communion that used a sexual
symbolism, nor would they have sympathy with a religion that
tended to sacerdotalism. The Phrygian mystery, then, touched
rather the private than the national religious life of Greece,
gaining strength no doubt as it was taken up and propagated
by the later Orphic sects, but preaching no new morality nor
in itself being likely to reinvigorate a decadent nation.

Even in the Aegean islands we have no clear proof of its
establishment as a state-cult; the Parian inscription?® seems

® §§ 259-260, p- 313. The mysteries
there denounced are the Sabazian; but
the Phrygian formula ifjs &rrys reveals
the presence of Attis: cf. the similar
opinion of Lucian, Agkrodite, R. 1185,
vol. 2, p. 648, note ¢ : Plutarch speaks
contemptuously of 73 dyvprikdy xal
dryopatov Kal wepl T pnTp@a Kl Cepdraa
Bapohoxoty xal TAavépevor Yévos who
sold oracles to slaves and women, J¢
Pyth. Orac. 25 (p- 407 B).

b This may imply no more than that

their general effect on the temperament
was sexually exciting ; the symbolism
employed in the ritual may have been
gross, but it does not follow that the
actual service was essentially immoral ;
we gather from Augustine that the
‘lavatio Cybelae" at Rome was accom-
panied by immoral songs ", which were
not necessarily sung as part of the
liturgy, and from Arnobius that the
repulsive story of Agdestis was acted in
pantomime on the Roman stage,
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to refer to a private chapel ; and we must not interpret every
worship of the Mrrp Tév feav as Phrygian, but only so when
it is accompanied by such features as the ritual of the Galli,or
by the cult-figure of Attis, or by some of the local divine names
of Phrygia or Lydia™ Naturally, its chief triumphs over
Hellenism were won in Asia Minor. Next to Pessinus, its
main cult-centre appears to have been Kyzikos *, where it was
easily blended with the worship of the Hellenic mother Demeter
and her daughter. It was powerful at Smyrna ™, Magnesia
on Sipylon®, and Magnesia on the Maeander . it attracted
and partly transformed the Hellenic cults of Leto and Apollo®,
the divine mother and son, and especially the cult of Artemis,
who was brought into closer relations than any other Greek
divinity with the great Anatolian goddess °. But the greatest
career awaited it in semi-orientalized Rome ; and it was to its
prominence in the imperial city that it owes its importance in
the general history of European religion and the passionate
hatred that the early Christian fathers conceived for it. The
full account of it belongs to the history of the later paganism
and to the statement of the evolution of Christianity 9; and its
religious effects are not yet extinct in the Mediterranean area.
In many essential respects it helped to prepare the way for
the higher religion which triumphed ; for it familiarized the
later Graeco-Roman world with the concept of a God that dies
and rises again, and it satisfied the craving for mystic com-
munion of the mortal with the divine nature. When it was
supplanted by Christianity on the soil where it had been
rooted for ages, its unextinguished vitality germinated into
strange forms which struggled for existence under the names
of Christian heresies. But its greatest contribution to the
religion of Europe has been its insistence on the idea of the
divine mother, ¢ the mother of God’; and at times to Greek
thought the cult seemed to sanctify the tie of human maternity:
» Among the monuments the turret- ¢ Vide Artemis, pp. 472-487-
crown is the only personal badge that 4 Vide Showerman, op. cit. pp. 329~
distinguishes the Phrygian goddess from 3303 of. Trede, Das Heidenthum in der
the Greek M#rnp Bewv. rimischen Kirche, vol. 2, chapter on
b Vide ‘Apollo, Geogr. Reg. s.7. ‘Die Grosse Mutter."
Phrygia, Lycaonia.
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‘for those who have true knowledge of things divine,’ says
Alexis of the middle comedy, ‘ there is nothing greater than
the mother ; hence the first man that attained culture founded
the shrine of the mother ®.’

Finally, here and there in this old-world Cretan-Phrygian
cult we may be able to discern, glimmering through the
obscurity of savage legend, the conception of a virgin-mother,
not yet crystallized by any systematic theology, but still offer-
ing opportunity and suggestion to the constructive dogma of
later creed. In fact the palace of Knossos has given us a clue
to the ultimate origin of the phenomenon known as Mariolatry
in Europe.

APPENDIX TO CHAPTER VI

The statement that the idea of the virgin-mother can be discovered
in Greek paganism is sometimes thrown out at random, and the
evidence requires cautious handling. Legends of miraculous con-
ception or parthenogenesis are not uncommon both among savage
and advanced racesP; but as a clear theological dogma we cannot
impute the idea to any purely Hellenic cult; the cases of Hera
TapBévos and Hera the bride, or of Demeter-Kore, are not to the point.
A goddess of the same name might, without any mysticism or meta-
physical significance in the various liturgies, be worshipped in one
place or at one time as maiden, in another place or at another time as
mother. Therefore, because Britomartis means in the Eteo-Cretan
language ‘sweet-maid’ and Aphaia of Crete is a virgin-goddess, we have
no clear right to speak of the great mother of Minoan Crete as a virgin-
mother. In regard to Cybele, however, certain facts come nearer to
suggesting the mystic idea. The birth-legends of Adgestis and Attis
both present the feature of miraculous conception: Adgestis is
begotten without a mother— Julian alludes to this legend by his phrase
Hapfévos dpirwp ®, and Attis is virgin-born without a father. The
legends explaining these phenomena arise from a savage imagination,
and, as they belong to a well-explored class, would not in themselves
be of great importance, unless they may be supposed to reflect actual

* Stob. Flor. 79. 13. ¢ Or. 5. 166 ; in the same context he
b Vide Hartland's Zegend of Perséus,  styles her ¢ the mother of the gods.’
especially vol. 1, ch. 4 and 5, and p. 131.

FARNELL, X
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cult-ideas that prevailed in certain localities. Now we find that part
of the temple of the Mother of the Gods at Kyzikos was called the
Tapfeviov, the ‘ house of the virgin,” Is thisa recognition of the virgin-
mother, or merely an allusion to the worship of Kore or Artemis who, as
the same inscription informs us, were united in ritual with the Mother®5?
Again, the Lydian nymph Hippa or Hipta, regarded as the nurse
of Dionysos-Sabazios, is called the mother’ in an inscription found
at Smyrna, and in an Orphic hymn is addressed as Kotpn, ‘ the girl)
and at the same time as the ¢ chthonian mother,’ and implicitly identi-
fied with the Idaean goddess®. But such evidence is very vague and
admits of more than one interpretation: Hipta may have been an
obscure title of the great Lydian Mother, and may have become
regarded, by a process of degeneration common enough in polytheism.
as the name of a local nymph, a ¢ Meter’ only in the sense of nursing-
mother, like the Cretan  Meteres’ who nursed Zeus. The myths that
are supposed to exhibit the virginal character of the Great Mother are
doubtful and contradictory : what they contain of genuine belief may
be a reflex of her primitive Amazonian and warlike character, of which
a memory might still survive here and there, for instance in the story
that Diodorus gives of the association between Cybele and the Amazons
in Samothrace ®, or in the legend preserved by Arnobius about the
daughter of Gallos cutting off her breastsb. But Amazonism is not
necessarily connected with virginity ; and the long euhemeristic
narrative about Basileia-Cybele in Diodorus¢, which contains genuine
elements of Phrygian mythology, is inconsistent with the conception
of a virgin mother-goddess. Nor is this anywhere clearly revealed in
the cults of Phrygia or Crete. All that we may venture to assert is that
when this idea was propagated as a theological dogma by Christianity
it might not appear wholly alien to the various stocks of Asia Minor
who had been nursed in the older religion.

* The references—Mova. BiBA. Suvpr. b Ady. Gent. 5. 7+
3, p- 169, and Orph. H. 49—are given ° 3. 58.
among the Dionysos citations, R. 63°.
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' Hom. 77 3. 103:
olgere 8 &py, Erepov Newxdy, érépmy 8¢ pélawav,
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23 26T
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5 Hesiod, 7heog. 479
(Ziva) iy pév ol édéfaro Taia mehdpn
Kpiry év elpely tpapéuev driralNépevai Te.
¢ Hom. H. 30:
Taiay mappqreipay deioopar, nubépedion,
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¢a Solon Frag. (Arist. Ath. Pol. 12):
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pirnp peylorn dapdvay "Olvpmiov
dpwora, TH pélawa.
* Aesch. Pers. 219:
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Cf. 1. 628 quoted Hermes, R. 19. Aphrodite, R. 115%
& Eur, Med. 746:
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Frag. Chrysipp. 836:

Taia Meyiory kai Aws Aibip,

§ pév dvfpomoy xal Oedov yevérwp,
i & OypoBoNovs craybvas vorias
mapaBefapér Tikrer Bvnrovs,

rikrer 8¢ Bopav PING Te Onpdv
30er obx adikws

pirp mavrew vevdpioTat.

xopei & owlow

& pév é yalas Ppivr és yalav,

® Soph. Antig. 339:

Qecaov Te Tav imeprarav Tav,
pOurov dxapdray dworpleral.

1 Dittenb. Sylloge®, 837 (at Thermon, in Aetolia): Mo\idpey...7Iv
idlay Bperriy drevbipaoey Umod Ala Ty "Hheow,

1 Plut. 935 B b 8¢ Tijs dvopa mavri mov oy "EXNue kal Tipor, Kal
warpgov fpiy bomwep allov rwd Oedv oéBecdu. Porph. de Abstin, 2. 32
xowy) ydp éoriv alrn xal Bedv xal avbpomay {oria, kal 3¢t mdvras émi TavTns s
tpood kal pnrpos ey Kh\wopdvovs Spveiv kal phooTopyey bs Tekoloav.

GEOGRAPHICAL REGISTER OF CULTS OF GE.

1 Byzantium: Dionys. Bys. Anapl. 9 ¢ Templum Telluris supra
mare.’

8 Dodona vide Zeus, 13K, 7 Aetolia vide R. 10.

4 Delphi vide Apollo,R, 112,113, 114, 118: Schol. Hes, Zheog. 117
(vide Frag. Hist. Grae. 3, p. 157; Mnas. Patr. Fr. 46). Mvaoéas
6 Marpeds év 1)) Tov Aehxdr xpnopoy cwaywyj Elpvorépras fepdv pnow
dvaorioa.  Bull. Corr. Hell. 1902, p. 65, Delphic inscr, mentioning
7o Tas lepov.

15 Thebes vide Demeter R, 139, cf. C. I. G. Sepl, 1. 2452 (inscr.
early fifth cent.) iapdv Tala)s (Ma)xaipas Tekeropipw,

15 Attica.

® T Kovporpécbos, on the slope of the Acropolis, vide Demeter, R.5:
Suidas 5. 9. Kovporpéppos. T%§* rairy 8¢ fvoal Paow *Epexéwov Td wpéroy
¢ 75 "Axpoméhet, xal Bopdr Bpioacbac ydpw amodidévra i yii Tev Tpodeiar,
xaraorigar 8¢ véuwpov tovs Olovras Twi Bed rabry mpobiew. Rangabé
Antig. Hell. 2, 1083 KaA\ias *Ayafipyov T3 Kovporpépe (inscr. found on
the Acropolis, now disappeared).
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b T 'OAvpria, on the south near the Ilissos (in the wepiSohos of
Zeus *OAvpmos), vide Apollo, R. 156, Dionysos 124f: near the
Areopagus, vide Cults of Hades s.2. Athens. Cf. Hermes, R. 19%
Tevéoia or Nexbow, in honour of Ge, vide Hesych. s.7. Pevéoia. Id.
5.7. ‘Qpaia vexbow® of 8¢ dapdma, *Qpaia Bder' Tekern Tis, év ) Tov dpaiwy
émdvrov dylvovro dmapyal. Cic. De Leg. 2. 25 ‘Nam et Athenis iam ille
mos a Cecrope, ut aiunt, permansit, ocius terra humandi, quam quum
proximi iniecerant, obductaque terra erat, frugibus obserebatur, ut
sinus et gremium quasi matris mortuo tribueretur: solum autem
frugibus expiatum ut vivis redderetur: sequebantur epulae quas
inibant propinqui coronati.’

¢ Ge ©4us, at Athens, vide Athena, R. 26, C. 1 4. 3. 350 (on
seat in theatre) leplas Ts ©éudos. Cf, Paus. 1. 22, 1 perd 1d lepdv rob
* Ak Talty wpds iy "Axpbrow loow Oéudos vads eoTi.

d Ge at Phlye, vide Dionysos, R.21. Cf. Hippol. de haer. 5. 20
(p- 144, Miller) mpd ydp rév "ENcvowiny pvomppiay, forw év 7j Pholvm
[vis "Arrcis| Neyopérn peyakiyopia [? leg. tiis Neyouéms Meyddns Spyial. Eome
3¢ maoras év abrj . . . WOAA& pév ody éori T& émi s waorddos éxebms éyye-
ypappéva, mept by xai Mhovrapyos moseirat Adyovs év Tois mpbs "Epmedoxhéa
déxa BiBhois. "Eore 8¢ . . .mpeaBimns mis éyyeypappévos mohids meTpwrds
[leg. wrepwrds| évrerapémy Exav iy aloyimp, yuvdixa dropelyovaar dioxwy
xuvoeddij . . . doTe edhdyws @y Tis elmor ToUs Sibiavols éyyvs wov Tehely map
abrois t& Tis Meydhns Phowds lovdpya [? leg. Phowoivy Spyal.

¢ Marathon and the Tetrapolis : Prott-Ziehen, Leges Graec. Sacr.
26 (fourth century B.c. ritual calendar) "EXagpnSokcavos . .. Tjj émi 7§
pavrele rpdyos mappédas . . . Tjj év yoais Bois kvovoa.

f Proclus in Tim. 5. 293 & 8} xal ol feopoi Tov *Abpvaloy elBires mpoo-
érarrov Obpavg kal Tjj mporeheiy rols yduovs.

¢ 7 T Hawdépa ["Averidbpal, vide Athena, R. 26V, 35 f.  Cf. Philostr.
Vit. Apoll. Tyan. 6. 39 &vé nis mép Onoavpoi ) I'j, kal obdé r¢ "Amol-
Awvi mpooevxeabar Umép rotrov dkvet . . . kai wpooevfdpevos T HMavBopa
exdpe és 1o doTv.

b Theophr. de Plant. Hist. 9. 8, 7 Srav 0 mavaxes 10 Aoxhymieor
xa\obpevoy répvooy' dvrepSiANew yip T vi mayxapmiay pehirrovrar.

i 19 rapmopépos: C. 1. A. 3. 166 Tijs kapmopépov xara pavrelay (inscrip-
tion found on Acropolis, time of Hadrian : cf. Paus. 1. 24, 3 @ort 3¢ xal
I'is dyahpa ikerevotons doai of Tiv Sia.

Y Pind. Pyth. 9. 177 év *OAvprriort re kai Bafuxdhmov Tas aébhos €v Te
xai maogw émywplos. Schol. 7. o 8 Tqs ére xal alrfjs dyaw dyerai év
*Abipais, ds Proe Atdupos.
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18 Sparta: vide Apollo, R. 2164, Zeus, 113h,

© Tegea: Paus. 8. 48, 8 mpbs 8 ¢ lepd ris EDeibuias dorl Tis
Bapds.

® QOlympia: Paus. 5. 14, 10 émt 8¢ ¢ Talyp xalovpéve Bupds éotew én
abr Tis, Téppas kal olros* & 8¢ #re dpyaibrepa xal pavreiov Tis Tijs atréfe
elvas Néyovoy, émt 8¢ To Svopalopévov Sroplov ©éube & Bupds meroinrac.

% Near Aigai in Achaia: Paus. 7. 25, 13 s 8¢ iepdy éorw 6 Taios
émihnow Ebporépvov Edavov 8¢ rois piliora dpolws éoriv dpxaior yvv 8€ 5)
det T lepootvyy AapBdvovoa dyioredee pév TO dmd TovTov, od iy olBé Ta
wpérepa oras whéov 7 évds dvdpds és meipay dypévy. Tivovom 8¢ alpa
rabpov doxpdfovrar.  Plin. Nat, Hist. 28. 147 Taurinus quidem (sanguis)
recens inter venena est excepta Aegira; ibi enim sacerdos terrac
vaticinatura sanguinem tauri bibit prius quam in specus descendat.

22 Patrai: vide Demeter, R. 258.

2 Mykonos: sacrifice to I'j xfovia, vide Dionysos, R. 44.

2 Thera: C. 7. G. Ins. Mar. Aeg. 3. 374 Tas iepév (fourth century
B.C.).

% Kos: Rev.d. Et. Grec. 1891, p. 361 (inscription, second cen-
tury B.c., concerning finance) é mpuipevos rav viv xoxhov T'ds.

% Crete: Cauer, Delect? 121 [dpriw| rav Tay xal Tov Obpavdy (oath of
Dreros, third century B.c.).

7 Kyzikos : T kapropdpos with Poseidon ’Ac¢paleios, vide Poseidon,
R. 86.

% Erythrai: inscription in Move. k. BySheo. Spupr. 1873, p- 195,
mentioning cult of Mjryp T4.

* Pergamon: formula of oath, Artemis, R. 50f.

* Smyrna and Magnesia : I'; mentioned in formula of state-oath,
vide Athena, R. 85c. CfL C. I G. 3137, l. 60, oath of Magnesia,
‘Oprie Ala Tiv "Hwov,

* Near Amasia, on bank of the Iris: inscription on rock-tomb I'js
dpxuepevs (2 = priest of Ma), Perrot, Exploration archéol. de la Galatic
el Bithynie, p. 372, n0. 157.

% Tauric Chersonese : vide Artemis, R. 37 (in oath-formula).

® Cults of Themis ? as earth-goddess : vide Cults, vol. 2, p. 495"
Cf. Aesch. Prom. V., 211:

_€pol 3¢ pirnp oly dmaf povov Oéuss,
xai Taia, moA\dv dvopdrev popy pia,
70 pélhov 3 xpavoiro mpotrefeamixes.
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o Macedonia: at Ichnai: Steph. Byz. s. 7. "Ixvac mdhs Maxedovias . . .
Iyvaia 6 Ous* diwxopévy yip md 10U Aws xarehiply év Tois Tév Ixvaiow
rénoes (cf. Artemis, R. 138¢). Hesych. s.2. "Iyvalqy xopay iy Maxe-
doviav #ba v pavréiov 6 'AméMew karéoxe xai mparas [Txvain Qdus|.
Hom. H. Apoll. 94 "Ixvain e Oéus kal dydarovos "Apipiry.

b Strab. 435 (in Thessaly) "Ixww, Gmov jj ©éuis 'Ixvala Tiparar.
Lycophr. Cass. 129 7ijs “‘H\iov Bvyarpbs "Ixvaias. (CF. Menand. de Encom.
2. 2 (Heeren) mepi 8¢ Kopwbiey xal "lofpod or "Hhwos xal Mooeday kai
©éuis kat Nv.)

¢ Epirus: vide Cults, vol. 2, p. 495"

d Thessaly: archaic inscription to Themis under the name Oepioara,
Ath. Mitth. 1882, p. 223 (Lolling).

e Tanagra: Paus. 9. 22, 1 'Ev Tavéypa mapa 1o lepdy Tob Atovigou
Oéudls darw, 6 8¢ "Agpodirys.

f Thebes: Zeus, R. 113°

£ Attica: vide R. 16°.

h At Troezen: altar of ©4udes, Dionysos, R. 52.

% Clem. Alex. Protrepl. p. 19 P. Oéudos v dmdppyra oipSoka,
Spiyavoy, Nixvos, Eidpos, KTels yUvaikeios.

® Eratosth. Cafast. 13 Movoaios ydp 1ot Ala yevwdpevoy éyxespirdivar
i "Péas Oépde,

REFERENCES FOR CHAPTER II. (CULTS OF DEMETER
AND KORE.)

Demeter as earth-goddess.
1 Eurip. Bacch. 275:
Anpirnp Bed,
T & dorly Svopa ¥ émirepov Bovher xihet.
Artemid. Oneirocr. 2. 39 Ty Anpirepa 7 yj Tov avrdy Eyew Aéyov cpaciv
of cool (eidwpos yap 7 yi xai Busdwpos xal Qepécfos xakeirar. Sext,
Empir. ado. Mathem. 9. 189 7 yip Anpirnp, daciy, otx @\\o i éorew v
wirnp-
* Demeter Xauiwy at Olympia : Paus. 6. 21, I lepdv memoipras Anunrpt
erbaqow Xapowp. CE. 6. 20, 9 lépeia Anpqrpos Xapuvns.
s Demeter Etpomn at Lebadeia: Paus. 9. 39, 4 (in the grove of
Trophonios) éor: 3¢ xal Afpnrpos lepdy émihnaw Elpémys. §5 0. ..
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é xarioy abr e ¢ Tpodavip . . . Kal Anpnrps iy émovopdlovres Edpomny Toi
Tpogpaviov paciy elvar Tpodiv.

Cf. Edpuideia: Hesych. s. 2. 7 Anpirnp obres év Skappigt Kal 1 Yij.

4 Demeter xbovia: R. 37.

Demeter associated with Ge in cult.

5 At Athens: Paus. 1. 22, 3 &ort 8¢ kai Tijs Kovporpighov kat Anpnrpos
iepov Xhdns.

¢ At Patrai: Paus. 7. 21, 11 {epdv Arjunrpos’ avrny pév Kkal 7) wais €oTaTL,
6 8¢ dyahpa s Tis ori kabipevor,

* With Rhea-Cybele : Melanippides, Frag. 10 Bergk (Philodemus
mept eboefelas, p. 23, Gomperz) Mehavrnidns 8¢ Anpnrept pnrépa Beaw
dnow play dmapyew : cf. also Eurip. Helen. 1301 :

dpela woré Bpopdde xdAe

pdrnp Bedy éoiln

av' UAdrra vamm)

wordudy e yeip Uddrev

BaptBpopdr Te xip' dhiov

wife Tas droixopévas

dppirov Kovpas.
Cf. Pind. Jsthm. 6. 3 xahkokpérov mdpedpov Aapdrepos . . . ebpuyairay . . .
Awwooor. Vellei. 1. 4 Cerealibus sacris aeris sonum cieri. ~Schol.
Aristoph. Ackarn. 708 *Axauw 8¢ Ty Ajpnrpa ékdlovy dmd ToD krimov T@Y
xvpBd\er kai Tvpmdvey Tob yevopivov kard {qrnow Tis Kdpns. Apollodorus,
Frag. 36 (Miiller) *Abjmow lepodpdvryy tijs Kopys émixalovpérns émxpod
75 Aeyduevor ixeiov. At Akakesion, Demeter and Despoina with j MeydAg
Mimp, R. 119. At Amorgos, Bull. Corr. Hell. 1888, p. 236 Ajuyrpos
épéns 7 olla (fifth century s. c.).

8 Demeter connected with the Idaean Dactyli: Paus. 9. 19, 5 mpds
bd\acoay 8¢ Tijs Mukahqoood Afunrpos Mukaknoaias éorly lepdy rheieabar B¢
abrd émi wokri éxdory xai adlis dvolyeofai Gasw iwd ‘Hpaxhéovs, 7ov 8¢
‘Hpakhéa elvar rov *13aiov kakovpéveoy Aaxridwr. delkvurar 8¢ alréf: xat favpa
Toibvde mpd Tob dydlparos Tev wodaw Tibéact Soa dv Smbpa wéduxkey 1) ¥
bépeww, & Buk mavrds péver rebyhdra Tov &rovs. CF §. 31, 3 (at Megalopolis)
Zori 3¢ xal "Hpaxhijs mapa v Ajunrpe péyefos pdora mixww. Cf Xen.
Hell. 6. 3, 6 (speech of KaA\ias & dadoixos to the Lacedaemonians)
Aéyerar & Tpimréhepos & fuérepos mpbyovos T Ajunrpos kai Képns dppnra iepa
mporots févors Seifar "Hpaxhei e 16 Tperépe dpxnyéry xai Awoxdpoiv TOIV
Uperépowy mohiraw.

Demeter as goddess of vegetation and fruits.

* Demeter X\dp (vide R. 5). At Athens: C. I 4. 2. 631 (fourth
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century B. c.) Afpnrpos XAéys iepeia (cf. Demeter EdyAdy, C. 1. 4. 3. 191,
private dedication). Dell. Archaeol. 1889, p. 130 Anuyrpe XAy xai
Képp mj» Kovporpépov ElgiSoros dvébnre xar' dveipov (Roman period)
At Marathon and in the Attic Tetrapolis, fourth-century inscription :
Prott-Ziehen, Zeg. Graec. Sacr. 26 "AvBearnprivos (o érepov éros Bierar)
XAdp wapi i Medidov ¥s xvotoa. Soph. Oed. Col. 1600 ;

708" ebyhdov Afjunrpos és mpoaidyriow

miyoy poddere (at Colonus).
Schol. 7b. EdyAdov Afpnrpos lepdy éari mpds 7)) dkpomdher kal Edmohis
Mapuxg:

d\\’ €bd) molews elp Ovoa yap pe Bel

xpioy X\dg Anuyrpe.
(Ofirw 8¢ Tiparac & Tis kard Tév KijTey XAdns) Biovai Te airj Capynhdvos
&, Schol. Aristoph. Zysisir, 835 Xhdns Anpyrpos iepov év "Axpomdher
v & of "Abnpvaioe Blovor pnrds Bapynhidvos, bs Bikdyopds Prow ey Cl
Diog. Laert. 2. 5, 23 Oapyyhiavos ékry, Gre xabaipover iy mékew *Abyvaio,
Cornutus, V. 7). 28 mept 8¢ 7d éap Afpyrpr XAip Bvovor pera mardias xai
Xapés, iddvres xhodfovra. C.I. A. 2. 375, inscription of third cen-
tury B.c. mentioning 6 veds Tijs Ajuyrpos, ? referring to this temple.
Cf. the oracle brought from Delphi to Athens second century A.D. :

Zorv oo wap dxpas wolews . . .

of Nabds avpmas KAjle yhaved[md' *Abyviv

Afpnrpos Xdoins lepov Kolpns e . .|

of mparov ordyvs niEAfy . . ..

: Athen. Mittheil. 1893, p. 193

At Mykonos: Bull. Corr. Hell. 1888, p. 461 7 abrj juépa [Moceidedvos
dvodexdry| Anpnrpe XAéy Ues dlo xaNwrebovoar, see Ditt. Syll. 373.
Athenae. 14, p. 618D Sijuos & 6 Afjhiwos & 7§ mepl wawdvey Gaci® Ta
dpdypara Tov kpibov alré xaf alrd mpoorydpevoy dpdhas, ovvafpoiocfévra
8¢ . . . ofhous xat lodhous, kai Ty Afpnrpa re pév X\épw dre 3¢ "lovhd. dmo
r@v olv s Afunrpos ebpnpdrer Tovs Te Kapmobs kal Tovs Tpvovs Tovs els T
Bedw oihovs kahovot xai fothovs. Snpirpovhot kal kahiovAoi.  kal

- -
mAeioTor odhov e lovAov let.

Euseb, Pracp. Evang. 3. 11, 6 raréorentar 70 Bpéras Ts Anunrpos Tois
orayvot, pikevés Te wepi alriy Tis molvyovias ovpBolor (from Porphyry
mept "Ayadpdrov). Cf. Callim. Hymn Cer. 45.

Festival of r& X)\oia at Eleusis, R. 18.
? Goddess of pasture and flocks.
10 3 Anuirnp [or KuBé\y) EdSocia in Phrygia: C. 1. G. 3858 iepéa
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SeBacris EdBorias = the younger Agrippina (or Poppaea, Ramsay,
Cities and Bishoprics of Phrygia, p. 627) worshipped as Demeter. Cf.
Steph. Byz. s.2. *Alavol* hipod 3¢ yevopévou avveNOdvres of woipeves ebvoy
elBoaiay yevéobac.
1t Apunrpos ®peappléov] at Athens: C. I. A.3.375 on a seat in
the Erechtheum. Cf. Hesych. s.v. 'Emwpivar éopriy Afuyrpos mapa
Adxwoi,
1 Demeter Tavpomdhos at Kopai in Boeotia: C. 1. G. Sepl. 2793
Aapdrpas Tavpordhe. Cf. Paus, 9. 24, T évraifa Ajunrpos ai Awvigov
xat Sapimdis éorw lepd.
13 Demeter Mahoddpos at Nisaia in the Megarid: Paus. 1. 44, 3
lepby Afunrpos Malopdpov Aéyerat . .. Tobs wphrovs wpdBara év TH ¥i
bpépavras Afpnrpa dwopdoar Malogépor.  Cf. month Maloghdpios  at
Byzantium, Philologus 2. 248. At Selinus: R, 71,
W Callim, Hymn Cer. 137 : ®épfe Pbas, Ppépe paka, pépe ardxvw, olre
Bepuapdv.
Goddess of corn and cereals.
5 In Homer and Hesiod Anujrepos dxri: JZ. 13. 322: 21. 76;
Asp. 295; Erg. 32, 466, 597, 805. (CL. Plut. De Isid. ef Osir. 377 D
mouris 8¢ mis émt Tow fepildvrov ‘ ripos &' allnol Anuirepa kwhoropoiod.' )
Hes. Theog. 969 :
Anpirnp pév Mhoirov éyeivaro, dia Bedwv,
"laciyp fpai pryels’ éparf pdmyT
veu i rpurdhe, Kpims év miom diuo.

Cf, Hom. Od. 5. 125. Hes. Erg. 463:
Efxeafm 8¢ A xBovip, Anpqrepi & dyvy,
éxrehéa Bpifew Anunrepos lepdv deriw,
dpxdpevos ta wpdr dpérov.

1. 2. 695
0t & elyor Dvhdegy xai Mipagor dvfepdevra,
Anpnrpos Tépevos.

Cf. Reapers’ song in Theocritus, /d. 10. 42:
Adparep molUkapme moAvoTayv, Touto TO Adow
elepyby 7 €in kal xdpmipor rmi pdlkiora,

Corn-goddess in Attica.

." Deme'r.er wponpocia: Plut. 158 E "Opfpie Ad xal mponpooia Anpnrpt
xai urakpie Hooedim wob Bwpds éora; Ceremony of the mponpéoia in
Attica, in the vicinity of Eleusis (? called also mpoaparoipua, see Hesychius,
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5. 0. mponpéaua), Suid. 5. 7. elpegibm, p. 1615 A ol pév ydp paow, s,
Nowpod waoay riy yijy karaoxdvros, 6 Oeds elme mponpdoua i Anot Vmép mdvrav
ficar Ovalay *Abqgraiovs, 0D évexa xapioripia wavraxdfev éxmépmovaw
*Abfvale T@v xapmdv tas dwapxds. 1b. Tponpocias . . . éyiyvero 8" imd "Aby-
vaiwy dmép mdvroy ‘ENivoy € "O\vpmads (aliter ¢ s *Ohvpmiae). Cf. Isocrat.
Paneg. 4. 31 ai pév yip mheiorar oy moheww Imbupa Tis malaids ebepye-
aias drapyas tob girov kaf® &agrov Tov évavrdv bs fJuas dmomépmovot, Tais
3¢ ehewmaboas moAdkis 7 Tvfia mpocérafey dropépew Ta pépn @y kapmdv Kal
moueiy mpds Tjw woNw T Hperépay vi marpia. Cf. Aristides, 1, p. 168 (Dind.).
(Cf. Schol. Aristoph. P/ut. 1055 and Zy. 725.) Eurip. Suppl. 28:
ruyydve & imép xBovds

apérov mpobiova” éx ddpwy é\boia’ épdv

mpds Tovde anedv, &lfa mpara daiverar

¢pitas imép yis Thode xdpmiysos orixvs'

Séopov & dBeopor Tovd Exovea Pulhddos

péve mpds dyvals éoxdpais Svoiv featv

Kdpns Te xai Afunrpos . . .
Eph. Arch. 1895, p. 99 ‘Tepopdvry xal kijpuk: els &piarrov Tijy éoprijy mpouyo-
pedovet T@v mponpoaiey FIIN (inscription from Eleusis, circ. 300 B.c.).
C. I. A. 2. 467, 28 (Ephebi inscription first century B.C.) rois mpo-
npooioss fpavro Tobs Bols év "Ehevoin kal é\arolpynoav év ¢ lep@ ebrdxrws*
avéOnrar 8¢ xal Tois peydlois pvornpios puilgy Tj Te Afunrpe xat Kdpy.

" Plutarch, Conj. Praec. 144 B *Afypaioc 7peis dpdrovs lepovs dyovat
mp@rov émt Skipw, Tol wakawrdrov TEY TEipwy Umdpmpa: delrepov 8é év TR
*Papia, Tpirov 8¢ iwd wéhw [? wéhw), Tdv xakolpevoy Boulimpor. Serv. den.
4. 402 cum vidisset Minerva Cererem segetes invenisse, volens ipsa
ostendere Atticis quo “expeditius segetes parerent, aratrum dicitur
invenisse. Paus. 1. 38, 6 76 8¢ mediov 10 "Pdpiov orapivaL mpaToy Aéyova[ol
"Eheveivoi] xal mparor aléfjoat kapmols, kal it ToiTo olhais €€ alrol xpnofai
oo kal oeiocfar méppara és tis Guoias xabégrnrer’ évrabfa d\ws kakovpérn
Tpurrohépov kal Bopds deiovra. CF. Inscr. Eph. Arch. 1883, p. 122,
l. 20 vy @w iy lepdv (320-8 B.c.). Ceres Raria, see Athena, R. 118.
Steph. Byz. Papuov mediov év "EXevoive . . . "Papias ) Anpirp.  Eph. Arch.
1883, p. 119, |. 43 (accounts of the rapias Toiv Beoiv at Eleusis) véxww
dveAéyre éx Tis 'Paplas mobis . . . 79 xabppavre Ty *Paplav xoipov Tip
(329-8 B.c.). Parcemiogr. Graec. (Gaisford), p. 25 Bov{iyps' émi
v moM\& dpapdver & yap Bovlvyns *Abqrmow 6 Tov lepdv dporor émreNdv
#\\a re moXA& dparas, kal Tois p kowwvolat kard Tor Biov vdaros 1) wupds
piy Emopaivovery 683y mAavepévors.

15 Festivals of ‘AAéia and Kahapaia at Eleusis: Eph. Arch. 1890,
p. 128, 1. 8 (inscription second century B. c.) imép &v dmayy\e 6
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Afpapyos & "EXevowloy bmép Tav Buniay by #0voev Tois Te ‘Alwiois xai Tois
XMotots 7 re Afjpnrpt kat 7] Képy xal 7ois \hots Beois . . . ouveréheaey 8¢ Ty T
Kahapatwy ualay kal Tijy wopmip EoTeker ..., #Buae ¢’ irpeia kal coTHpia Tis TE
BotAys kai Tob Afjzov kal maidwv kal yvvakiy xat Tov Gpihov kat ovppdyev. 10,
1883 (p. 119, L. 47), inscription found at Eleusis, account of Eleusinian
expenses 329-8 B.C. émi Tijs Kexpomidos méummns mpuraveias . . . EvAa els ‘Ahdia
rddavra PAPI(1).  Z0.p. 114 B, 1. 8 [émt 7is &mys mpuraveias| pobor)
.. . 7@ T mpooPdbpas ‘Ahwlots movjoarre . o .. 10, 1883, p. 122 B, L 10
dpearnpiay Bioa éxarépg Tow Beciv . .. N A FF és 7d “ANdia,  Cf. 2. 1884,
p. 137, 9. 76.1887,p. 4, inscription from Eleusis, ‘AAwiwr ¢ warple
dyam, ?circ. 201 B.C. 4. 1884, p. 135, inscription from Eleusis circ.
300 B. C., in honour of the orparyyds . . . 20ve 3¢ xal Tois “Alwiows T TE
Afpyrpe xal 7 Képy xat ois @Nots Beois ols mdrpioy v Umép Te ol Anuov Tol
*A@yvalwy xat Tob Bacdéws Anpnrpiov kai Tijs Baoikiooys . . . mapexdheey B¢
xal rods mokiras dravras émt iy fuoiav. Kaapaia at Peiracus: vide R. 75°%
The month Kahapadv at Miletos: Arch. Zeit. 1876, p. 128. At
Olbia: C. 7. G.3663 A. At Kyzikos: C.Z. G.2082. Harpocr. s.2.
‘Aga: éopri) éorw "Arrixi T “ANga ijv o Pdxopos dvopacbijvar dmwd ToOD
riére Tovs dvfpdmovs Ths SiarpiSas moreirfu wepl Tas dles. dyerar 8¢ avriy
Prow év 76 wept éopraw Mocededvos ppvés. (Demosth.) xard Neatp. 116
xarnyopifn airod [rod lepopdvrov] kat ém Swamy i éraipg ‘Adglots émt TS
éoydpas s év i aihj "EXevoin mpogayotay iepeiov fioee, ob voplpov dvros
év ravry 74 npépa lepeia Blew, odd’ éxeivou ofions tijs Buoias, aNN& Tis {epelas.
Schol. Lucian, Dial. Meretr. (Rhein. Mus. 25. 557) [‘ANga] éopri)
*Abjmat puoripa mepiéxovaa Afpnrpos kat Kdpns kal Awvbgov émt T TOR]
rov duméhoy Kal T yeboe oD dmoxeyuévou 8y oivou . . . [mépparal?] mporife-
rar aloxivais ddpelos éowdra . . . Tehers Tis elodyerar ywvady év "ENevain
. . . xal wadial Néyovrar woMhat kal oxdppara . . . olvés Te woks mpoKkeiTaL Kai
rpdmetar . . . yépovoar Bpepdray mhiy Tav drepnpévey & TH PUOTIKY, pouds
¢npd xal pilov kai Spvifwy karoucdlwv xai gadv kal Bakarrias Tpiyhys . . .
maparibéaas 8¢ xai ras Tpané{as of dpxovres xal vddy karakimdvres Tals yuvaifw
atrot ywpifovrar e Suapévovres. Eustath. J1. p. 772, 25 énml auyxomd]
xapméw, ¢’ J kal t& fakicwa 8ero, éopry) ffyero Afunrpos Kal Awovigov kari
Havoaviar, aA@a kakovpévy 8k 7o rals dmapyais pdlwra év *Abqvais dmd TS
@\o Tére xaraypicar pépovras els "Eevaiva ¢v jj kai Iooeddvos fj» wopTr].

s Schol. Aeschin. Parapresi. p. 9o (Dindorf) r& xava éopry mwap'
. "Abnvalois &v 3 al wapBévor lepd Twa Afunrpos év kavois é3daradov éml xkepahijs®
60ev karmPdpor kéxhqyrar.

b *Enuckeidia: Hesych. s. 2. éopri Anpyrpos *Abpmot.

"' Feast of "Apxddua in Arcadia: Steph. Byz. s. 2. "AnoAAd3wpos év 79
mepl Oedow éxxadexdre BiBhie wept Afunrpds Pnow Gre "Apkada i) AnpnTpe
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péMhovres Bbew ol dvfpemor, Tatryy yap Ty Gvoiay TUVETTIOAITO HETQ TOY
mp@ToV aTipov.

% Feast of @akicia at Kos: Theocr. Zd. 7. 31

G 8 6ds dde Oahvouds® 7§ yip éraipos

dvépes ebménhg Aapdrept dafra Tehevre

S\Ba dmapydpevol.
Cf. Paton and Hicks, Znscript. 37 (sacrificial calendar) Adparpe Sis réhews
xai rehéa kvéora,

21 Feast of Mpohoyla in Laconia: Hesych. s. 7. Bvoia wpd Tav kaprav
Fok r: g . o,

Titles referring to the corn-goddess.

2 Demeter *Adypayia in Sicily: Athenae. 416 B Iohéuar 3¢ év mparg
Tév mpds Tipawov mapt Siehibrais oty *Adndayias lepov elvas xat Zirovs
Afpyrpos dyakpa, o mAnoiov Bptofar kai “Ipakidos, kafdmep év Aekois
‘Eppovyov [? leg. omeppodyov], év 8¢ Exdhg 16 Bowwriakg Meyakdprov xal
Meyahopdfov : cf. 7d. 109® 7ijs Sirods xahovpévys Afpnrpos kai ‘Tpahidos®
obros yap . . » mapd Svpaxooios Tiparar, Cf. month Meyahdprios at
Pyrasos in Thessaly : inscription first century B. C. Bull. Corr. Hell.
1891, p. 563 ; also at Halos : 75, 1887, p. 371 Feast of Megalartia
at Delphi: #. 1895, p. 11, inscription fifth century B.c.; also at
Delos: R. o1,

2 *Alnola: Hesych. s.2. 5 Anpirnp, Gmd rob dlaivew Tols Kkapmovs.

a ?‘Adeas: Theocr. 7d. 7. 1551

Bepd wip Adparpos dAeddos® &s émt owpd
abris éyd mifape péya wrioy & 8¢ yehdooar
dpdypara kal pdxwvas év apgporépaiciy éxowra.

% ‘Apala; Suidas, 5.7, p. 237 A 'Apala, % Anuirnp. "Afnoia 8¢, 7
Képn xal mapospla i "Apaia vy "Alpoiav periz@er,  Cf. Didymus apud
Zenob. Adag. 4. 20 ‘loropet Aidupos Sr’Apéa pév ) Anpimp mwapd Tporlnviots
mpocayopeberar’ "Alnaia 8¢ # Képy (Plut. Prov. Alex. 41). CL R. 36.

% *AuaNodipos ; Eust. 1162, 27 Anphrnp "Apallogpdpos, 7 €Bvov
*Afnvaiot.

% *Aymaidapa at Phlye : Paus. 1. 31, 4 vads 8¢ érepos &xer Pupois
Afpyrpos ' Amadbpas kal Ads Kroiov kal Tpovis "Abpras kai Képns Hparo-
yovns xal Sepvov Svopaopévoy Oev. Plut. Quaest. Conv. 745 A fpeis ol
yewpyor Tiv Od\ewy olkewovpeba, Prrav kal oweppdrey ebfalovrrey kai
Bhagravbyrov émpéleay abrj kai owmpiay drodiddvress @A’ o Bixata, Eny,
mowire’ Kkai yap vpiv éore Aqunrnp "Amoidépa.

7 Ehjympss (?) Eustath. Il. 1197. 33 ™y Anuqrpay ‘EAympwr Aéyouat
3& 70 tmd s Tob Moy gs yppar.  CF. Hesych. 5.2, "Axetpo . . . kai
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‘EXAqyipus kai 19 xai Agppmp.  1d. $.9. *Eyyiipus 1 ¥, mapa "ArTikois, $. 9.
Kadoris #) &kpuais 7év oraybov . . . émbyupor Anpnrpos.

% Eda\wola: Hesych. s.2. Agpjrpp’ éme peydhas Tas dhes woui kal
wAnpot.

% @eppacia at Hermione : Paus. 2. 34, 12 Afunrpos 8 {ept memolnraL
Oepparias, 7 pév éml Tois mpos v Tpolpulay Gpots, . . . 70 8¢ xal év
avr) T mWohew

% Raprogpdpos at Tegea : Paus. 8. 53, 7 éome 3¢ kal Afunrpos év Teyéa
xal Kpns vads, ds émovopdovae Kapmopdpovs. At Epidauros : Zph. Arch.
1883, 153, NO. 50 Afuyrpos xapmoghdpov Mnwédwpos . . . wupoopriaas
(2 first century B.c)). In Paros: C. 7. G. 2384 f Ajunrpos Kaprogdpov.
In Lesbos (Mitylene): . 2175 Anunrpos kai feav kapmopépey kai Bedw
wokvkdpmov xal reheapépar (? early Roman period). At Ephesus: see
R. 98. ? At Athens: C. 7. A. 2. 1545 Anpnrplos Kapmop[dpov], At
Pessinus: C. 7. G. 4082 Afpyrp Kapropipe, dedication of Roman
period.

™ *Opmvia at Athens: Suidas, s.7. Spmvios Aepdv' 6 oiros kai of
Anunrpiaxol kapwoi, émet 'Opmvia 1) Anuirpp Aéyerar, Schol. Nikand.
Alex. 450"0pmar* ol péhire SeBevpévor mupol* Kalhipayos ‘ év 3¢ Beciow émt
Phoyi Saéper umvas”’ rolrovs yap Anpnrpe dvov.  C. 1. G. 524 lepéws e
"0y mvias Afpnrpos]?

3 Hapmavd: Hesych. s.2. Hdpmavor [? Hapﬂ'uvél ;j Anpiprnp €y
“Hpaxeig.

® ‘Qpla on coin of Smyrna: Sallet, Zeitschr. fiir Num. 4. s. 315
Aguiruive Kaloapt ZeBdare Spvpraior Ty ‘Qpiav,

8 ? Awpala: Anth. Pal. 6. 98, cereal dedication to Anoi Awpaip xai
évavhaxopoiriory "Qpas.

% Worship on the Isthmus of Corinth of Demeter and Eueteria =
the goddess of abundance: C. 7. G. 1104 (inscription of Roman
period) rév mepiBohoy rijs lepds vimns kal Tovs év abrj vaols Afunrpos Kai
Kdpns . . . kat rods vaols ijs Elernplas kal tijs Kdpys ral 70 IAovrdvetov.

% Schol. Soph. Ocd. Col. 681 ¢act ris Beis [Afpyrpav kat Kipyy|
dvhwois pij xexpiioBat, AN xat Tais Geapodopialotoas Ty Tév dvbwdv oTe-
Pdvey arepiofa ypnow' 6 8 "lorpos, rijs Anpyrpos elvar oréppa TV puppivny
kal Tiw pihaxa’ . . . xal ov lepopdvrny 8¢ xal s lepopdvridas xal Tov BaBoiyov,
xai rds dN\as lepelas pupplms Exew orédavov., Cf.id. 684 év T Nusflp &
Soporils Tdy kpdxov drricpus 7 NidBy dvariferar kal alrd 3¢ Tovro oy &v €in
Sopoxhéovs, Soph. Oed. Col. 683 : .

vdpriroos, peydhawy Bealy .
dpyaiov his
Cf. Schol. Aristoph. Ran. 333 pvpoive crepave éorepavoivro of pepvn-
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pévor. .. & 8¢ "AmoNNddwpos xai Tols feapobéras ol dut Toliro pupoivy orépe-
abas, &re olxelws Exer mpds 75 purdw 1) feds xal S1e vois xboviows diépwro,

% Cult of Aapia and Adfneia (? originally identical with Demeter
and Persephone).

» At Epidauros and Aegina: Herod. 5. 82-83 "Emdavpiowrw 5 3
xapmdv obdéva dvedidov” . . . 7) 8¢ Tvbin opéas éxéheve Aapins Te xal Adénains
dyd\para Bpioacba . . . [oi Alywirai] T& dyd\para raira Tijs T€ Aapins kal s
Adfnoins inatpéorrar alrav, kai opea éxopioarré e kal [Bpioavro Tis operépys
Xbopns és Ty peadyaway, . . . iSpvadpevor 8é . . . Buoinal Té aea xal yopoioe

1 D\daxovro, xopnyav damoSewvupévor éxarépy Tow Saipd-

7 ! - b e
vov déxa dvdpav kaxds B¢ frydpevov oi xopol dvdpa pév oldéva, ris B¢ émyw-
pias yovaikas. fioav 8¢ kal roioe "Emdavpioot ai atral lpovpyiar elol 8¢ oge
xal dppnroc Ipovpyiai. c. 86 (when the Athenians tried to carry off the
images from Aegina) é yoivard o abrd meoeiv kai rdv dmd roirov xpdvov
BuareNéew olrw Exovra, Paus. 2. 30, 4 €l86y re a4 dydApara [év Alyby] xai
#0vod oot kard T abra kaba 8y xai év "Ehevoin @bew wopifovow. Schol.
Aristid, 3, p. 598 (Dind.) "Emdavpoc Aoyug SuepBelpavro’ Expnoev alrois 7
Ivbia & rov by mis "Abnpas tav lepoy dmd tiis drpomélews dydApara
1dpoacfa Afpyrpos kai Kdpps Aaplas  xkal Abfpoias. Cf. Fouilles
4 Epfdaure, no. 51 0 lepeds 7o Makedra *Amé\avos kal Beav "Aleciov
Aaplas Abgnoias : cf. inscription of fifth century B. c. published by Furt-
wiingler, Berl. Philol. Wochenschr. 1901, P. 1597, from Aegina, é 7
riis Mylas Buparipa Ya\xa . . . & 8¢ 1§ tijs Abgnoias vxviov xakxoiy.

b At Troezen: Paus. 2. 32, 2 é 8 i Aaplav xai Adfyoiav, kal yip
Tpow(pviows péreary abrdv, ob Tov atrdv Aéyovow o "Emdaiipioe kal Alywira
Ayov, @A\ dixéabar mapBévovs éx Kpfimys® eracacdvrev 8¢ Spoiws taw év Tj
~i\et &mdvrov xal Tatras Qacly Ymd tév dvrioTaciwrév xarakevofivat, xai
éopripp dyovei oprar NiboBia dvopdlovres. Cf. Hom. Hymn Dem. 265:
Hesych. s.2. Mdporror' éx cphotoi whéypa 71, & &rvmrov dAAjhovs Tois
Anunrpiots.

o At Sparta: Collitz, Dialect. Inschr. 4496 [Adgnloia xai Aapoia.

d Amyclai: 1. 4522 4 mdks Adp. Tipoxpdreav . . . Bowappoorpiay
és Aapdas.

e Thera: C. I. G. Ins. Mar. Acg. 3. 361, very archaic dedication,
Aoxaia Aapia.

f Tarentum: Hesych. s. 2. Adpew’ éopry) mapa Tapavrivots,

¢ ? At Rome: Paulus 68 ‘Damium sacrificium, quod fiebat in operto
in honorem Bonae Deae . . . dea quoque ipsa Damia et sacerdos eius
damiatrix appellabatur.” 'W. Fowler, Roman Festivals, p. 105.
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Demeter as goddess of the under world.

% X@ovia at Hermione: Paus. 2. 35, 4-9 (on mount Pron) 7o &
Adyov pdegra dbiwov lepov Afunrpds €oTw ént rob Tlpavos' Tolto 7O iepdy
*Epptoveis pév KA dpevoy dopovéns waida kal adeagny Kvpévou Xboviav ToUS
Bpvrapévovs pacty evar. ... § 5 X0ovia & obv  Oeds Te abri xakeirat, Kal
X@6ma éopriv xard Eros dyovow bpa Bépovs® dyovon 8¢ otras® dpyolvrar pev
abrols Tijs woptis o Te lepeis Tav Qeaw xai oou Tis émereiovs dpxis Exovouy,
Zrovras 8¢ xal yuwaikes xai dvpes. ofrou hevxipy éobira kal émt Tais kepakais
&ovot orepdvous. m\ékovrar 8¢ ol orédavel aprow éx Tob dvbovs b kalotow oi
rairy xoopoadvdalov, bikwlov éuot Sokeiv dvra xal peyéfer xal xpda' . . . Tois
8¢ iy mopmiw dyovow Emovrar Te\elay é£ dyéhns Bovw ayovres . . . éreday T
Boiy WBeow évros Tob vao, mpoaébeaay Tis Blpas. Téooapes 8¢ &wdov Umoler-
mépevar ypacs, abrar Ty Boty elaiv al xarepyaldpevar. . .. § 8 alrd 3¢ o oéBov-
ow [&yalpa Afjunrpos| émi whéow i) T@MNa, éyd pév obx €lBov, ob piw 0bdé avip
@\os, ofire évos, ofire ‘Eppiovéwv alriv' povar 8¢ émoidy i o ai ypaes
forwoar. Strabo 373 wap’ ‘Eppuvevat 3¢ refpihnrar T els Atdov kardfacw
aivropor elvar Bibmep ok evribéacwy drraifa Tois vekpois vailov. Plut. Vit.
Pomp. 24 tov é ‘Epudvy Tijs Xbovias veor. Aelian. Nat. An. 11. 4 (at
Hermione) peyiorovs obw dkotw Boils Imd ijs iepeias Tijs Afunrpos dyeobai Te
#pos Tiw Bupdy & Tis dyélns kal Bbewy {avrds mapéxew. Kal ofs Néyw pdprus
*Apworoxhis. Athenae. 624 e Adgos 6 ‘Eppeaveds €v 9 els Ty [&] ‘Epprone
Afpnrpa Tpvg Néyov oirws

Adpatpa pédre Képay re Khupévowo dhoxov MeA{Bowav.

Apollod. 1.5, 1 paboica 8¢ [anpirp] map’ ‘Eppiovéar ore T\otraw
alriy 7pwacev. Inscriptions from Hermione : Bull. Corr. Hell.
1889, p. 198 Adparp, Khvpérg. C. 1. G. 1198 Adparpt Xfovig with
Ad 'Aoxhamg.  [b. 1193 drodéxerar a méhis [raw ‘Eppovéwr| ploppivas
iy ve Gualay dv pde dyew & mélis Tov "Acwaiov 1@ Adparpt TG X6ovia.
Ib. 1197 & wé\is & v ‘Epmovéwy Nixw Avdpovida Adparpt, Klvpéve,
Képa.

% At Sparta: Paus. 3. 14, 5 Afpprpa 8¢ Xfoviav Aaxedaipdmor peév
oéBew Gaci, mapadivros aplow Oppéws, 8fy dé éup Bua o {epbw 10 év “Eppuory
xkarégrn kai Tovrois XBoviay vopiew Afunrpa.

® Anth. Pal. 1. 6 (Anath. 31) aiyBiry 63 Havi xal ebxdpre Awovioe
xai Anoi Xfoviy Evviv fbnxa yépas. Alréopar 8 abrods xaha moea xal xahdy
olvoy, kai ka\dy dufjoat kapmov dn’ doTayvw.

© Demeter Mé\awa at Phigaleia: Paus. 8. 42, 1 Afpyrpos 8¢ dvrpoy
abréfe iepdy éxichnaw Mekains™ Soa pév 8 ol &v Oehmolioy Aéyovow és pidw
700 Tooedovds re kal Anpnrpos, kard rabrd ouow of Dryakeis vopifovot.
TexBipas 8¢ imd vijs Afunrpos of deyakeis paoly obx wmov, NG miw Adomowvay
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érovopalopévyy md "Apxddov. . . . § 3 memojobar 8¢ vire opici To dyakpa.
xabéeaBar pév émi wérpq, yuvat 8¢ oixévar TdNAa A keakijy'  kepakiy dé
xal xbpny elyey trmov, kal dpaxdvrey re kai d\\wv Onpluv elkdves mpooemei-
xeaav 17 kepakj* xerava 8¢ évedéduro kai és drpovs Tols mddas Behgpis Oé émi
Tiis xeipds fv abr, meprorepd 8¢ ) Spws émt T érépa” . . . Méhawav 8¢ émovo-
pdoar pactv adriy &re xkal 7 feds pélawav iy éobijra eixe. 6. § 11 Evoa
7ij Oes, xabi xai ol émixdpior vopi{ovaw, obdév, ta 8¢ amd Téw Bévdpav Tav
fpépwy td e &\ha kal duméhov kapmiv, kal peligodv e kpia kal épiwy Ta pi)
és épyaciav ww fkovra, . . . (4] Tibéacw émi Tov PBupdy @odopnuévor mpd ToU
onqhaiov, évres 8¢ xaraxéovow abriv awy tavra Iidrais e dvdpdot xal
dvk wav &ros diyahéwy ¢ Kowd xabéornxey és iy buoiav. lépewa B¢ oioiv
dorw 4 dpdoa, adw 8¢ abrij kal rdv ‘Tepofiray kakovpévay & vebraros. ol 8 elot
T dorav rpeis aplfpdv. CL Hom. Hymn Cer. 42:
xudveoy 8¢ kd\vppa kar' duporépwv Bdiker’ dpwv.

“ Demeter "Epwis,at Thelpusa in Arcadia (cf. Poseidon, R. 40?):
Paus. 8. 235, 4 xakoiot 8¢ "Epuiv Oehmoloior Tiv fedv* Spohoyei 8¢ ohios kal
'Avripaxos . . . § 6 énl rovrg kal émuioeis 7)) Beg yeydvaot, Tob pviparos
pév évexa "Epwis, éri md Bupg xpiofas kakolow épwiew of *Apxddes, Aovoia ¢
émt v¢ Noloacfar 7§ Addww. T 8¢ dydApard éori Ta év 7¢ vap Eidov . . . 7o
pév 8Y riis "Epwios Tiw Te kiomy xakovpéymy Exes kai év 77 defid 8Gdu. .. door
3¢ ©4udos xal ob Afpnrpos Tis Aovolas 16 dyalpa elvas vopilovo, parawa
{orwoay Iredyéres, Ty 8¢ Afpnrpa Texeir pariv ék Tob Tovedaros Bvyarépa,
fis 70 Swopa és dreNéorovs Aéyew ob vopilovot, kal fmmov Tov *Apeiova. émi TolTe
3¢ maps odiow "Apkdder mpéros “Inmiov Hoceddva dvopacbivar. Cf. the
worship of the Ipagidixa: on Mount T\ovoov near Haliartos in Boeotia,
Paus. 9. 33, 3, and the Td\géooa "Epwis, Schol. Soph. An/. 126. Tazetz.
Lycophr. 153 xal KaA\ipaxos "Epuwiv kakei mijw Ajpyrpa Aéyay'

iy pév &y éoméppnver Epwii Tpovooaiy.

Lycophr. 1040:

Bixns rdppobfos Tehovoia
AdBwyos dudt peifpa valovoa oxvhaf.

2a Demeter associated with Poseidon in cult.

On the sacred way from Athens to Eleusis: Paus. 1. 37, 2 @om
3 xal Zegpipov e Bapds xal Afuyrpos lepdv xal Tis mabdds' atv 8 oduow
*Abgva xat Hogedow fxovor mpds: vide ¢ Haloa,’ R. 18. At Mykonos:
Dittenb. SyZ. 373 (R. 9). ?At Troezen: R. 8o. Plut. 668 E
(Quaest. Conv. 4. 4, 3) Aw xal Afuyrpos oiwvaos & oceadav. Cf.
Grenfell and Hunt, Oxyrhynchus Papyri, vol. 2, 221, col. g woMois
wpd Afuyrpos Blew 'Axe\ge éri mavrwy morapdy dvopa 6 *Axehgos kal €§
U8aros kapmos.

FARNELL. 1I Y
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@ b ? Demeter “Epewva : Lycophr. 153, cf. Paus. 9. 39, 2—3. Hesych.
5. 7. ‘Epkpa éopry) Afpyrpos.

Other chthonian cults of Demeter.

5 In Laconia: Plut, Lyc. 27 ta mepl ris tapas apora Suedopnoer
airds . . . i 8¢ dwdexdary Eioavras e Afunrpe Mew 1 wabos (cf. Plut.
043 A rovs vexpols Anunrpeiovs *Afyvaior dvépafov 6 makawdy). Public
inscription in honour of the dead at Sparta: C. 1 G. 1434 d mo\is
*Apdray Tvxapérov Buioar cwuppives xal eboeBds Adparpt xkal Kipg. At
Gythion : Paus. 3. 21, 8 Adunrpos iepdy dywv.  CF. relief of (?) Graeco-
Roman period found at Gythion, with inscription (Arck. Zeat. 1883,
p- 223, Taf. 13. 1) [Tlowpdr{ns *Aylabékheway T idiav Buyarépa Adparpe Kal
Képa xapwornpwor. At Kainepolis, near Tainaron : Paus. 3. 25, 6 ¢
alrj) péyapoy Ajpnrpos.

# Inscription from Messoa: C. . G. 1164 . . . & ’EXevovioss
Adparps Bioer xoupibiov dpoev, dprov & cadpwy . . . dpons 3 oldels mapéarat
. . . Aearrolva yoipov &poeva, dprov dia oadpwy, Mholram xoipoy dpaeva, dprov
mpoxapéa (7), Hepaedva yoipov dpaeva, dprov Tixa xolpov dpoeva,

5 At Tegea: R. 119°

4 At Mantinea: R. 1194,

@ Elis, on Mount Minthe near Pylos : Strab. 344 répevis domw Aldov
#pds T dper Tipbpevay kal md Maxiarioy, kat Afpyrpos d\gos imepeipevor
rob Tuiakod wediov. On the banks of the Acheron, a branch of the
Alpheios : #6. éxreripgrar opddpa ré e Tis Afuyrpos kal TS Képns lepa
évraiba xai ta tob “Adov. Cf. R. 118,

¢ At Potniai in Bosotia: R. 113.

® At Megara: Paus. 1. 40, 6, on the Acropolis, évraifa xai Tis
Afpnrpos T kahobpevoy péyapor woujoar 8¢ adrd Bacievovra Kapa Eneyov.

% AtParos: Herod. 6. 134 mentions the meldxopos Tév xfovioy Beiv
in connexion with the Zwos fecpopdpov Adugrpos: vide R. 251;
Hera R. 66.

# At Athymbra in Caria: "TarporAis . . . "AfuvBpiavds Motreve xat Kdpy
Afpnrpe “Eppei "AvovBs, kard mpdoraypa Tob feoi, Bull. Corr, Hell. 1887,
P- 274

2 At Knidos: Newton, Halicarn. p. 714, Pl.Ixxxix, no. 14 (Collitz,
1%:5!:4:!. In‘.‘:cr. 3520) Sborparos Aaydprov Adparpe Kovpar hoirem "Em-
pdyes ‘Eppir.  Cf. the ‘ Dirae’ inscriptions on leaden tablets (Newton,
. p. 719, &c. Collitz, 3536-3548) with the formula dmepoi .« . «
Adparpe Km’?m M\obrawe Beois Tois mapa Adparpe (? second or first century
8.c). CI. inscription of Herodes Atticus at his Triopian farm on the
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Appian way, of kioves Afpnrpos xal Kdpns dvifnpa xal xfoviev feav (Kaibel,
Inscr. Graee. Ital. et Sicil. 1390). C. 1. G. 916 mapadidwp: rois xara-
xBoviows Oeois Toiro T8 fpGov Pukdrrew, Mhovron kai Afunrpe xkai Hepoepivy
xat *Epwiai, Demeter, Kore, Plouton, Eubouleus associated at Eleusis :
R. 180, 226. Chthonian character of Demeter in the Attic feopopdpa:
R. 75f. In Sicily: R. 129, 130.

Political and ethnic titles and cults.

5 Demeter Hehaoyls at Argos: Paus. 2. 22, 2 Aqunrpds éorw iepdv
nikhnaer Tlehaoyidos dmd Tob Bpuaapévov Mehaoyod, cf. R. 232.

% Demeter AiBvooa: Polemon. Frag. 11 (Preller) év tj "Apyeia
gmapévros Tob wupdy omépparos éx AiBuns Apyou perameprapévor 8id Kal
Afpnrpos ABiaars lepdy WBpuoev év 6 “Apyer.

% Pemeter Aepraia at Lerna: R. 233.

% Demeter Kpiraia émidapos at the Boeotian Orchomenos C. I G.
Sept. 1. 3213 Aapdrept Kpwony émddpy dvéGewxe.,

5 Mukahnooia: vide R. 8.

55 Demeter Sreipiris in Phokis: Paus. 10. 35, 10 Ajunrpos 8¢ émixhn=
aw Srepinios lepdv éorw év Sreip mAivbov pév Tis dpis TO fepdv, Nfov 8¢
roi HerréAgor 76 dyakpa, 83das 7% Oeds Eyovoa' maph & alrh KkareAnpévoy
rawiais Eyalpa dpxaiov € i d\ho.

® Demeter Iavayaud at Aigion: Paus. 7. 24, 3 ’E¢efis 3 1¢
“‘Opayvply Aci Tavayaids éovl Anpnrpos . . . €0t 3¢ oo kai Swmplas lepdy
Beiv pév &) 7o &yalpa obdert mhiy Tév lepovpévar Eomi, Spdot 8¢ d\Na rowabra’
NapBdvovres wapa Tijs Oeot méppara émybpia dudow és Oikasaay, wépmew 8¢
75 év Svpaxovoais *Apefodey paciy abrd.

® Demeter *Axaia in Boeotia : Plut. de /sid. et Osir. 378 D xal Bowrot
& s *Axaias péyapa xwotow, éraxfi T éoprijv éxelvy dvopdlovres, as Su
i s Kdpns xdfodov év dxev Tijs Anprpos obans. “Eori 8’ 6 miw olros mepi
M\ewdda omdpipos, bv "Aflp Alylmrio, Tvaveynava 8 'Abpvaior, Bowwrol 8¢
Aapdrpiov kahodor. At Thespiai: Athen. Milth. 4, p. 191 Iépeav dud
Blov Afunrpos 'Axéas (Roman period). At Tanagra and Athens:
Steph. Byz. s.v. Téupa” milis Bowwrias® rivés 8¢ Tos abrods elvar xal
Tavaypalovs Gaow, bs Erpa.&w xal ‘Exardios, d¢y o xal Tepupaia 7 And.
Strabo, 404 kahotvrar 8¢ xai Tepupaior ol Tavaypaiot. Herod. 5. 57 oi 8¢
Techupaior . . . oikeoy 8¢ s xapns Tavrns dmohaydvres Tiv Tavaypuiy poipay
... 61 of 8 Tepvpaion imohewpfévres Uarepow imd Bowwriw dvaywpéovaiy és
*ABfwas* kai ot ipd éore év "Abpmat idpupéva, Tav obdév péra roioe Nowwoiow
? Abpvalowot, &\\a e kexopiopéva Tav EN\ov ipdv xal 87 xal 'Axatins Afjpnrpos
ipdv re xai Spya. At Marathon and in the Attic Tetrapolis, calendar-
inscription, fourth century B.c.: Prott-Zichen 26 ©apynhidvos® *Axaia

Y 2
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xpuss.  Cf. Hesych. s. 2. *Axaiq’ émiferov Anpnrpos dmd Tov wept Ty Képny
&xous. CER.7,109. ?Delos: vide R. g1. Paus. 5. 8, 8 mpiros pév év
Tpvg 1§ & "Axadiay émoinoer *O\jy Adkios dpixéobar Ty "Axailay és Afjhov éx
réw “YrepBopéay rolray' émel 8¢ &Sy Mehdvarmos Kupaios és”Qmw ai ‘Exaépymy
Joev, bs éx Tiv ‘YrepSopéwr kal abrai mpérepov &t s *Axadas depixovro és
Afdov. ? At Tkonion in Lykaonia: C. 1. G. 4000 ’Apxtepeis *Ayaids (?)
Sfjpov xdpw ijs Sexapdlov Terpaxdpns Te Oeiis mpémoas kal Awviaov (inscrip-
tion of late period, doubtfully restored).
¢ Demeter ‘Opohwia at Thebes : vide Zeus, R. 133.

# Demeter ’Augurvovis, near Thermopylae : Herod. 7. 200 Oeppo-
mukéaw Kbpn T¢ éare, 7 olvopa "AvBiky keirar . . . kal x&pos wept abTiy elpls év
¢ Afpnrpds re piv *Apucrvovidos Wpvras kal Bpar elol’Apghixrvoe kal alrod
o8 "Apcucriovos {pév. Bull. Corr. Hell. 1900, p. 142, Amphictyonic
inscription of the period of Alexander, mentioning xomdoews ol vaol
rob éu Muhaia rijs Afpnrpos mobés. Strab. 429 &om 8¢ kal Ay péyas
abrdfe kat Afpnrpos lepdy év § xard maoay Mvkaiay Buoiay éréhovy o Apgi-
xrioves ; cf. 420. Anth. Pal. 13. 25 (Callimachus) Ajunrpe 7j Hvkaly, 7
roiror 6tk Iehaoydv 'Axpioios tov wniv édeiparo. Cf. 136°; Apollo,
R. 120,

'f' & ?'Axavbia, from Akanthos in Thrace: C. Z. G. 2007k OF{os]
AH|pyrpos) AK[avbias).

% Eivouia, ? epithet of Demeter on fourth-century coins of Gela:
Head, Hist. Num. p. 124. Cf. inscription found in the Peiraeus,
Bull. Corr. Hell. 1879, p. 310, mentioning a dedication to Demeter as
the dpdrowa Toi kowoi [réw biacwrdv), B. C. 302.

# Demeter Geopoppdpos and Oeopia: Diod. Sic. 5. 5 [Anpirnp] vopovs
elonyhoaro kaf’ obs dwatompayely elfiobnoay 8 ijv airiav paoly abriy Oeapo-
épov émovopacbivar. Callim, H, Demel. 19 :

kiAo s moliecow éadéra Téfma Bokev.
Vide infra, R. 74—107.

o Demeter AnporeMss in Amorgos: Rev. d. Et. Gr. 1903, p- 166
(fourth-century decree) ofe jj BovAj xai ¢ drpg* . . . éneady 1 épea Tis
Afpnrpos Tis dnuorehovs eloayyé\het . . . mepl O lepdy Tijs Afjunrpos 6ru ai
yuvaixes elowovoat,

* Dedication at Halikarnassos: Hell. Journ. 1896, p. 217 Havrawéry
Awrlpoy Tob "Apews [isparedoara Aflunrpe xal Képp xal v¢ Afpo (2 second
century B. C.)-

® Festival of "EAevfépia at Athens in honour of Demeter and Kore:
Eph. Arch. 1890, p. 74 [®urridns| émiflerov dyava kareoxevaoey i AqpnTpr
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kat 7§ Képy mparos dmdpypa rijs Tob dipov é\evdepias, B. €. 2843, CI.G:
123 (Eleusinian official to supervise weights and measures fined for
neglect of duty) épehére lepas Tij Anpnrpe kai 7jj Kdpy dpaypas xehias. .

" Demeter in the formula of the state-oath. At Pheneos: R. 235.
At Athens: C. 7. G. 736 (inscription of Cimon’s period) =j» Bovki»
Suvivac Ala xkal "AméAeva kat Afpyrpa.  Cf. C. 1. A. 2.578. In the oath
of the Heliasts : Demosth. #n Zimocr. 151 énopvivar Ala Togedd Anpun~
mpa. Cf. in Callipp. 9. Pollux 8. 122 dpvvov 8¢ [ol dixaorai] év "Apdirre
dikacrpiep 'Amé\\e marpgov kai Anuyrpav kal Ala Baoizéa. Cf. Schol.
Aeschin, # Zimarch. (Dindorf, p. 31) robs épriovs, "Ané\Awva rdv marpgov
xal Anpfrpay kai Ala, is ¢roe Aeivapyos : ? oath instituted by Solon. See
Hesych. s. 7. 7peis beol.

% At Syracuse, & péyas dpxos : Plut. Dion. 56 iy 8¢ rowiros. xaraBas
& 6 Tav Oepopdpoy Tépevos & Bibods Ty wioTw lepdv Twow yevopévay
mepiBdNherat rijy wopdupida tijs feod kai NaBdv 8ada kawpémy ardprvat . . .
& Kd\\emmos mepepeivas T éoprip fis Spoce Oeod 8pd Tov ovoy év Tois Kopeiois.
Cf. Diod. Sic. 19. § mapaxBeis ['AyafoxAijs] els & Aqunrpos lepby Umd Tdv
mokirdv dpove pndéy dvarrwbioesba Tj Snpoxparig.

® Demeter invoked in treaties of alliance, e. g. between Athens and
Keos: C. 1 A. 4. 54", with Zeus, Athena, and Poseidon. Between
Erythrai and Kolophon : #. 1.9, 13. Between Athenians, Arcadians,
Achaeans, Eleans, and Phliasians—see Xen. Zell. 7. 5—before the
battle of Mantinea: C. Z. A. 2, addit. 57 effacfa 7 Ad 7§ "Ohvpmiep
xai 7 ABpa T To\wde xai 1 Afpyrpe kal 7j) Kdpy xai tois dddexa feols
kai rais oepvais Geais.

% ? City-goddess of Sicyon: Hesych. s.7. "Ewemiss Anpjrp mapd
Swvevioes,  Of Sardis : Apoll. Tyan. Epist. 408 "Epuiav voploar av Tis
iy w6\ kal odyl Afunrpos 7 8¢ Bea pkdavbpwros.

T Appirmp Eipnddpos ? worshipped as war-goddess in Boeotia :
Lycophr. 153 “Epxuwy’ "Epwis Bovpia Zupnpipos ; see Tzetzes, 4. év 7j
Bowrla @pvrar 7 Afpnrpa Eyovea Eigos. CL worship of Demeter
Mahogpdpos at Selinus, Roehl, 7. G. 4. 515 wxévre rol ZeAwdvrios
Bt Mahodépov xal dik Tlaowpdresav.  Plut. Eum. 6 elra v pév miy *Abyva,
v 8¢ mipy Ajpyrpay Bonboioay éNbeiv. ? Demeter Nunopos at Henna:
R. 158.

Demeter as goddess of marriage (?) and birth.

% Plut. Coniug. Praec. 1, p. 138 A perd tdv mirpov Beopdy, ov ipiv
7 riis Afynrpos Iépea ovweipyvupévors éprppoaer. De Isid. et Osir. 377°
ms obire Anpnrpi Tis Tév dpwrav émpeheias pérears, AN "lode ;1. Prov.
Alex. 16 "Abjmow év rois yapos €os fiy ducpebakij maida . . . Auewdy dprav
mAnpn mepupépovra Néyew “"Edpuyor kaxdw, elipov dpewor.” Cf, Hesych. . 2.
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yapihws® 6 els Tovs yipovs mEOTOpuEros mhakods. Serv. Verg. den. 4. 58
alii dicunt favere nuptiis Cererem, quod prima nupserit Iovi et con-
dendis urbibus praesit, ut Calvus docet ‘et leges sanctas docuit et cara
iugavit corpora connubiis et magnas condidit urbes.’

73 Paton and Hicks, fnser. of Cos 386 tas 3¢ hayovoas dpocdoas
iepoobar [r@ Adparpe] rals 8¢ Te\evpévais xal Tais émwvpdevopévats Huer Ta@
dnhopéva, . . . mevrofdhos ibaloais dmohehvofae @\ov dvalepdrev warToy
(? third century B, c.)-

™ @eapogpdpos (vide R. 64): Herod. 2. 171 xai 7is Anjunrpos Tekeris
mépt, v ol "ENAyves Oeopodépia kakéovat, kal Tavrys pot wéps eboropa kelofo,
7\ 6ooy abris oiy dorl Néyaw. ai davaoi Guyarépes foav ai Tiv TekeTiy
rabry ¢ Alybnrov éfayayoioar kai 8idifacar tas Iehaoyubridas yuvaixas.
pera 8 éfavaorions Helomovvigov imd Awpiéwr éfamihero 1) Telers, oi 8¢
Smokeupfévres Tehomommaioy kai olx éfavaordvres *Apkades Siécwlor alriy
potvor

® The Geopopdpa (cf. R. 35).

In Attica: ® Arist. Zhesmoph. 1. 280 & ©pdrra, facas, xkaopévay Tév Aap-
wabav| ooy o xpip’ dvépyel’ Tmd s Neyvios. 1. 376 i) péap |rév Beapoopioy,
3 pa\icf duiv oxodp. L 294 Sotdois yip odx Efeor drovew Tdv Adywr.
L. 78 émel viwy’ ofire rd Sixaoripia | pédher Suxdlew ofire Bouijs o €dpa, | émet
pirn "ori Oeapopoplov § péan. 1. 1148 frer’ elcppoves Mhaot, | mérmay, dNaos €
Suérepon, | dvdpas W ob Béms elwopiav | 3pyra oepvi Beoiv, lva Napmda | aiveroy
dpBporov Sw.  Av. 1519 AN bomepei Ocapopoplos maredoper.  Isacus.
3. 80 év 7§ dipg kexrypévos Tov TpirdAavrov olkov . . . fpaykdfero &y imép Tis
yaperis yuvaids kat Oeopopdpia éoriav yuvaikas. 8. 19 al Te yuvaikes al THV
dnporéy pera Taira mpolkpwav almiy perd tijs Atwoxhéous yuvaikds . . . dpXEW
eis Ta Oeopodipia xal moielv Ta vope(dpeva per’ éxeivps.

b Schol. Arist. Z%esmoph. 841 v& pév Erijma wpd dveiv Tév Beapodopiav
Hvaveynivos § (Phot. s.7. Srjma éopri) "Abiwmow, év 3 €diker 3 dvodos
yevéolar Tijs Anpnrpos, é\owopoivro & év adrfy wurrds ai yveaikes dAAjAois’
obres Efovdos). Schol. Arist. Zhesmoph. 86 Sexiry [IMuvaveynivos] év
'Ahl‘pw'm Ocopopipa dyerar. . . . évdexdry Mvaveynbvos dvodos (id. 1. 592
map’ éviois xal xdfodos) Swdexdry wmorela rpiokadedrn xal\iyévewr. (CF
Artemis, R. 73). Schol. Arist. Ran. 341 7 kpeopayeiv év rois Oeopo-
Popives . . . 70 yowpoopayeiv. Hesych. s. 2. dvodos 7 évdexdrn 7ol
HW ére al yuvaikes avépyorrac els Oeapocpopiar [P els Oeopo-
$dpuov| oire xakeirai. Plut. Vit. Demosth. 30 xaréorpeye 8¢ ékrp éml
iﬂra 7oi Huvaveynavos pnvos év jj Ty oxvbpemordry Tav Oeopodopioy fuépar
dyovoas mapa 7jj e voredovow af yuvaixes. Athenae. 307 F wareiay yoper
W i ';.l.('o'qv. Alkiphr. 3. 39 # viv éoréoa oepvordry TV
Oeapopopior éopr* § piv yap "Avodos kard T mphryy yéyovev fjpépav’ 7]
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Nnoreia 8 1 mipepov elvai map’ "Abyvaios éopriferar, 7d Kal\iyévewa 8¢ és T
émotoar Bbover.  Photius, s.2. p. 87, 21 Oeauopopior juépa & : Bexarn
Oeapogpopia (cod.), évdexdry kibodos.

¢ Qv. Mel. 10. 431:

Festa piae Cereris celebrabant annua matres
Illa quibus nivea velatae corpore veste
Primitias frugum dant spicea serta suarum,
Perque novem noctes Venerem tactusque viriles
In vetitis numerant.

d Theodor. Zherapeut. 12.73 (p- 176, 9) épwrnbeiva [Beavd) * Hooraia
yum) dmd dvdpds els 0 OeapoPpdpwy drewww ; “

e Schol. Theocr. 4. 23 Hapéévos yuvaixes kal 7dv Biov oeuval kard b0
fuépay Tis TeNeris Tas vopipovs BiBAovs kal iepis imép Tdv xopupav alrav
averifecay xal baavel Aeravedovaar drpyovro els "Edevaiva.

f Clem. Alex. Profr. p. 16 P. ai ©copopopiilovoar 7is poias Tovs Kok-
xovs wapapuhdrrovow éadiew. :

& Apoll. Bill. 1. 5, 1, § 3 ypaid ms, lapBy, oxeyasa v fedv émoinoe
pedidoar 8 ToiTo év Tois Beapodop lois Tas yvvaikas oxdmrew Aéyovow (cf.
Hom. . Dem. 203-205). Theodor. Zherap. 3. 84 (p- 51, 33) v
xréva Tov yuvaikeiov rois Beapooplots maph ThY TETENETPEVOY YUPAIKEY TS
afwoipevoy.

h Plin. 24. 30 Graeci lygon vocant, alias agnon, quoniam matronae
Thesmophoriis Atheniensium castitatem custodientes his foliis cubitus
sibi sternunt.

i Clem. Alex. Protr. p. 14 P ra ®epecpirrs dvohdya xai oy kdhafoy
xal Ty dprayiy Ty UFd Aldwvées kat 76 oxiopa Tis Tis kal ras Us Tov EYSov-
Mws ras ovykaramodeiras Taiv Gealv, 8’ #iv alriav & Tois Beopodopiots peyapi-
{ovres yoipovs éxBdalhovar [leg. peydpos {ovras .. . épfBdANovad], ratmy Tiv
pvboloyiay af yuvaixes mowilos kard wokw doprdfovat, Oeapopipia, axipopipa,
dppnrodipa, wolvrpémas T Depeparrys éxrpaypdoioar aprayiv. Lucian’s
Scholiast, Rhein. Mus. 25 (1870), p- 548 @eapopopia (sic) éopri “EXNjpev
pvoripa wepéyovoa, Ta 3¢ alrd xal Skippocpopia kakeirar . . . €ls olp TipTy
rob Eifovhéws purreicfa Tovs xoipovs eis i xdopara Tijs Afuyrpos Kai Tis
Kdpns. ta 8¢ amévra Tév uBAnbévray els & péyapa xaravadépovow (sic)
dvrhjrpiar kakolpevar yuvaikes, raflapeloagar Tpidy fpepoy’ at karaBaivovow
els T ddura kal dveveyxdoat eriribéacy émi rov Bopay by vopifovor Tov Aap-
Bédvovra xal T omipp ovykaraBdNlovra ebpopiav Efeaw. Néyovae 3¢ xal
Spdxovras kirw elvar mepl T4 xdopara, obs & woAka rav BAnfévrav xareabiew.
81 xai kporov yiveabar érav dviNGow al yuvaixes, kal Grav aworfdvras mkw
& mhGopara éxeiva Tva dvaywpioeoy ol 3pdxavres obs vopifovot Ppovpols Tav
abirev. Ta 8¢ alra xai dppprogpdpia xaleiral, xal dyerar Tov abrdy Adyov
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#yovra mepl Tijs TEY kaprdv yevéaews Kkal Tis TGV avBpdmaev omopas.  dvapé-
povrar 8¢ kavraifa dppyra iepd éx oréatos ToD GiTou kareoxevacpiva, pipipaTa
dpakdvrev kai dvBpav axnpdrev. Xapfdavover 8¢ kdvov Ba\hovs B 7O mohi-
yovoy Toi urot, épBdalNortac 8é kal els Ta péyapa oltes xalovpeva dbura
exeivd Te Kal yoipot, ©s 78y épaper, kal abrol Suk 7O mokiroxov, «ls avvbnpa Tis
yevéoews Tov kapmav xai Tév dvbpomey . . . Oeqpodopia xa\eirar kafore
Oecpopdpos i Anuimp rarovopdlerar, rifeiga vépov jjror Beapiv kaf' obs THy
pody mopileabal e kal xarepydleobar avbpimovs déov.

k Plut. p. 378 D (De Isid. et Osir. 69) xai yap *Abpmac morevovow ai
yvvaikes év Beapoopiais xapai kabiuevat,

1 Hesych. 5. 2. Aloypa® Buaia ris’Abjumow év dmoppiire TeNovpém imd Tov
yuvakdy év Tols Ocopopdpors T adrd kal drodiwypa Jarepov éxhibh.

m Id. 5.2, Znpla® Bvoia mis dawodidopévy imép Tav ywopévev (?) év
Beapopopios.

n Walz, Rhel. Graec. 4, p. 462 vépos év rois Oeapogopiots AMeobar Tovs
Seopdras, Cf. 75. 8, p. 67.

o At Halimus: Paus. 1. 31, 1 "A\ipovoiois Oeapodpdpov Afunrpos kai
Kdpns éoriv iepov.

p At Kolias: Plut. Vit. Sol. 8 m\eboas émri Kohuida perd rov IHewoi-
orpdrov kat xkarakaBév alrébe wacas ras yvvaikas ) Afpnrpe T warpiov Guolay
émrehovaas.

a At Peiraeus: C. 7. 4. 2. 573" (fourth century B.c.) émpekeiobat
rov dfpapyov perd tijs iepeias Tov del dnpapyoivra Toi Beogpopopiov drws v
pnlels adérovs acpiei pndé Budoovs quvdyer pundé lepa éndpedwyrar pndé xabap-
povs mowdae pndé mpos Tovs Bupols undé To péyapov mpociwaw dvev Tis lepeias
aAN' §) drav 7 éopri) Tév Oeopocpopior kal mAnpooiar xal xalapaiols Kai T&
oxipa xal € Twa Ay fHuépay ovvépyorrar -ai yvvdikes kard T@ wdrpu.
‘Eympiobau Oeapaeiow ; cf. 1059. (Cf. Arist. Zhesm. 834 wpoedplav v alrj)
diBoobar Erqviowot kal Exipous.)

r At Eleusis: Aen. Tact. 17 rais rav *Afpaiov ywvaifi, Geopopipia
dyovoais év "Ehevain (referring to the period of Pisistratus).

" ©Geopopépia at Eretria : Plut. Quaest. Grazc. 31 dut 7i rols Oeopotho-
piots al Tév "Eperpiéwy yuraikes ob mpds wip dANG mpds fhwow nrhoL TG Kpéa
xal Ka\\iyévetar ob xahodow ;

7 ©copopdpia at Megara: Paus. 1. 42, 6 &ore 8¢ xat Afuyrpos lepov
Oeopopdpov, Cf. 43. 2, mear the Prytaneum, Hérpa "Avaxhifpa . . .
Anpirp, € 1@ mord, dre v waida émhaviro {yrovua, kai évravfa dvexdleaer
abrir.  éowdra 8é ¢ Adyw Spdow & fuas &re al Meyapéoy yuvaies.

™8 ? Oeopogpipia on the Isthmus of Corinth: Serv. Aen. 1. 430 apud
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Isthmon anus quaedam nomine Melissa fuit. Hanc Ceres sacrorum
suorum cum secreta docuisset, interminata est ne cui ea quae didicisset
aperiret ; sed cum ad eam mulieres accessissent, ut ab ea primo blandi-
mentis post precibus et praemiis elicerent ut sibi a Cerere commissa
patefaceret, et in silentio perduraret, ab eisdem iratis mulieribus
discerpta est.

b ? Gecopopépia in Sicyon, on the road to Phlius: Paus. 2. 11, 3
wupala xakovperdy éorw dhoos, iepov 8¢ év alrg Ilpooracias Anunrpos xai
Kdpns. évraifa é§’ airav ol dvBpes éoprip dyovar, Tov 8¢ Nuppava xalov-
pevoy Tais yuvaifly éoprafey mapeikaat xal dyalpara Awvirov kai Ajuyrpos xal
Kdpns ta mpdowra paivorra év 7§ Nupdavi éorw.

7 ©eopodépia in Aegina: Herod. 6. 91 xaragpeiyer mpos mpdbupa Anun-
Tpos Oeapopdpov,

¥ ©eqpopdpia at Troezen : Paus. 2. 32, 8 mép 8 rob Hooedivos riv
vady o Anpirnp Geopopipos, *ANGimov, kaba Aéyovawr, iBpurapévov,

8 ? ©copodpdpia at Epidauros: Diod. Sic. (Excerpl.) 32. 1 ad fin.
Aéyeraw 8" Imé Twov &re wpd Tob perakaBeiv Tiv els dvdpa popiiy lpaa Tis
Anpnrpos éyeyévnro, kal T Tois dppeaw ddpara IBovoa kpiow Eoyev doeBelas.

#a @egpopdpia in Laconia : Hesych. s. 2. Tpujpepos Oeopodipia imd
Aakevar,

b ? @copopdpra at Aigila: Paus. 4. 17, 1 &ore § Alyda rijs Aakeris,
&vfa iepdy Bpuras dywoy Afjunrpos® évraifa émordpevos 6 *Aptoropévs, kak of
oty alrg Tas yvvaixas dyotoas éopriy. . . .

5 @eopoddpia in Arcadia, near Pheneos: Paus. 8. 15, 5 of defdpevor
v Bedv . . . émomoavro pév Afunrpos vadv Oecplas Tmd Td Spe T KvAhqry,
xarearioavro 8¢ alty kal Teherfy, frTwa xal viv dyovaur.

# ? Oeopopdpia at Megalopolis : Paus. 8. 36, 6 Ajuyrpos kalovpérms
év é\et vads te kal dhoos” ToiTo oradiots wévre drorépw Tis mikews, yvvarfi 3¢
és atrd €oodis éore povass. CE R. 107.

% ? @copopépia near Pellene in Achaea: Paus. 7. 27, 9 0 Micaior,
iepdy Anpyrpos Mugias. i8pioacBar 8¢ alird daow dvdpa’Apyeior. dyovor
8¢ xai éopriy T Anunrpe évravfa fpepiv émra Tpiry B¢ npépa THs fopris
imetilacw ol dvdpes éx Tol lepov, karulermdpevar 8é al yuvaixes Spdow év 73
yukrl émwoora vopos éoriv abrais® dmelalvovrar 8¢ oly of dvdpes pdvor dAA& xal
T@p kuvdy T dppev. €s 8é Ty émioloav adukopevar s T lepdy Tav dvBpav, al
yuvaiés Te ¢s abrols Kai dva pépos és tas yuvaixas ol dvBpes yihwri Te és AN~
Aovs xpavra: kal oxdpparw. Cf. R. 253.

% In Boeotia.

& @eopopipur at Thebes: Paus. 9. 16, 5 76 8¢ s Anunrpos lepdy Tijs
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Oeapopopov Kadpov kal Tév amoyivey olkiay more elvar Aéyovot.  Anpnrpos 8é
dyalpa Saov és orépva éoriv év 7§ Pavepd. Cf.9.6,6. Xen. Hell. 5.2,29
5 Bou\y) éxdfnro év Th év dyopd orod Bur TO ris yuvaikas €v 7j Kadpeig
Oeapopopdfew.

b @eopopdpia at Koroneia: C. 1. G. Sepl. 2876 {epeudfara Adparpe
Oeopopdpu.

*1 @eopopépas in Phokis: Paus. 1o. 33, 12 Afuprpos 8 Oecpodipoy
Apupaiors lepdv éorw dpyaiov, xal dyalpa 8pfdv Niflov memoinrar xal abry
Oeopopdpia éopriy fyovaw énéreov.

8 Qeopoddpa in Lokris: Strab, 1. 60 mepi d¢ *Aravor Oeopopopiwy
ovrev. :

# @eapopépia in Thrace (Abdera) : Athenae. 2, p. 46E énel ai raw
Beopodopiov Tpépar évéomaay, denberav {ﬁqpéxp:rov] wy) arofavely xara Tiv
waviyvpw, éros éopriceot.

® @eopopépia at Pantikapaion: C. Z. G. 5799 lepig Aqunrpos
Oeapodipov. Ib. 2106 Afunrpr Geopopipe (private dedication, circ.
300 B. C.).

' Qeopoddpia at Delos: Athenae. 109E ’Axaivast roirov roi dprov
pompovebe Sipos év Syddp Anhiddos Néywy rais Oeapoddpos yiverbar elal B¢
dprow peydot, kal éopri) kakeirar peyakdpria, émikeydvrav iy pepivrwy dyaivyy
oréaros éumhewy rpayov.  Bull. Corr. Hell. 6, pp. 24~235, temple accounts
of Delos, circ. 180 B. C., yvipos 7 Oeapopipiov xabdpas (1. 198), els Bevpo-
Popia 1 Adpneps S5 éycipov (1. 200), j lepeia Tiis Afpnrpos T Tis Kopns
(I 201). Cf. year 1903, p. 72 (inscription, circ. 250 B.c.), in month
Metageitnion, xoipes 6 Oecpoddpior xabapacbar Ts éyxipwv és Buoiav Tj
Anuntpe kal dore ) Kopy lepeiov kai A ElBovet iepeiov.

" Qeguopdpia at Paros: vide R. 5o. Cf. Hera, R. 66.

% ? Becpopdpua at Mykonos : vide R. 250,

% @eopopdpia at Rhodes: the month ©eopodipws mentioned in
inscription on vase-handle, A7k, Mitth. 1896, p. 133. Inscription in
C. 1. G. Ins. Mar. Aeg. 1. 157 (first century A.p.) mentions a colle-
gium Oeopotopaorav.

On the coast of Asia Minor.

% @eapopépia at Gambreion ; Geapodhdpior mentioned C. 1. G. 3562.
Cf. Dittenb. Syll. 470 rois dymopois ois mpd rév eapodopiov.

* @eopopdpa at Smyrna: C. 1. G. 3194 7 ovvodos Tévr pvoTdy s
peydhns Beas mpd méhews Oeapopdpou Ajurrpos (? first century B.C.).

" @copopépa at Erythrai: Bull. Corr. Hell. 4. 157, 160 i Bov\j Kkal
6 Bijpos éreipnuey Zooluny iépeav Anunrpos Oeapopipov.,
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8 Oeopopipa at Ephesos: Herod. 6. 16 vurrds 7e yap dnikaro és alriy
kal évrov Tio yovarfl alréle Oeapodoplor. Yearly mysteries and sacri-
fices Afunrpe kapmohépe kat Oeapopdpe kai Beols cefuorois (=the deceased
Roman emperors) ¥wo rév pvorav, Bull, Corr. Hell. 1877, p. 289.

® Oerpopdpa at Priene (?) : C. /. G. 2907, dedication to the hero
Androclos, who saw in a dream ®eopopdpovs dywds Ilorvias ép cpapeat
Aevkois.

190 @egpocpdpra at Miletos : Parthenius, 8 év Md\jre Ocopoopiar Srray
xal cuimBpowapévey yovady év v lepd, b Bpaxy Tijs mohews dméyer. Steph.
Byz. 5. 2. MiAyros. AiBupos év oupmootaxals Grow G mpérov pév Aekeynis
éxaleiro , . . eira Iirdovoa drd 7@V ékel mriwy kai Ot éxel mparoy witvs épu.
ol yap . . . & rois Beapotpoplots mirvos Khddov imd T orifida . . . kal émi T
s Aquyrpos iepd K\avov mitvos Tilleobar.

Egypt and Africa.

101 Qeqpoppia at Alexandria : Polyb. 15. 29, 8. CI 15. 27, 2 mapijw
els T0 Becpopopeior, avepyuévov Tob vew Bud Twa Buoiav éméreiov. Arsinoe :
Zeitschr. f. Erdkunde, 1887, p. 81, street called @eopocpopiov. Schol.
Arat. Phenom. 150 wap’ Alyvrriors kard 1o 'Empl piva, ére év Adovre
yiverar 6 f\ews, 1 Tis Kdpns dpmayy rehewovrar.

102 geguopdpra at Cyrene : Suidas, 5. 2. Oeopopdpos® G Barros, 6 Kupij-
wpv krioas, Tijs Oeapopipov & pvoripa éylixero pabeiv. CE. Aelian Frag.
44 pera Tijs lepds arolijs Ghat TehoUpevar puoTikds atpixrpiat karahewpfeioar
xal aipovoar v& iy . . . karawhéas Exovgas Tod aiparos Tis yeipas Kai T& Fpéa-
wra pévroi [foav B¢ éx Tav lepeiwy xproapévadl,

Sicily.

19 geguopépia at Syracuse: R. 68. Athenae. 647 A ‘Hpaxheidns
6 Supaxdowos év td wepl Beopdv év Supaxovoms Pnav Tois mavreheioss TV
Ocopooplov ék amodpov kal péliros xaraokevifeofar érfaia yvraikeia,
& xakeioOm kark wacar Swehlav pvMods kai mepupépeabar rtais Beais.
Plat. Zpist. 349 D xal mparov pév éx rijs depomdlews dkméumer pe,
elpdy mphparw bs Tés yuwaixas év 1§ Kijmy, év & kargxouw fyd, Séoe Bloa
Buoiav Twa Sexnpepov. Diod. Sic. 5. 4 of 3¢ xard Ty ZweMav . . . Tis
Afpyrpos Tov kawpdy Tiis Buoias mpoéxpway év & T dpxijy & omdpos Tob oirov
AapBdve, ¢émi 8¢ fpépas déxa maviyvpw dyovow émdbwpor Tis Beol Tavmys,
77 Te Aapmpbryre Tijs mapaoxevijs peyalowpemeardry kal 7 Swaokevi pioi-
pevos Tdv dpxaiov Biov. &os 8¢ éorw abrols év Tavracs Tais uépas aiTypolo-
yeiv kara Tas mpos d\Aphovs dpehias dux 70 Tiv Bedv émi T Tis Kopns dpmayi
Avmoupéimp yehdoar Sux T aloxpoloyiav.

1% Qeqpopipia at Akrai: C. L. G. 5432 Kaluyevelp eixdv (late
period).

150 2 @eapopépa at Katana : Cic. #n Verr. 4. 99 sacrarium Cereris
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est apud Catinenses .. .in eo sacrario intimo fuit signum Cereris
perantiquum : quod viri, non modo cuiusmodi esset, sed ne esse
quidem sciebant. Aditus enim in id sacrarium non est viris: sacra
per mulieres ac virgines confici solent . . . sacerdotes Cereris atque
illius fani antistitae, maiores natu, probatae ac nobiles mulieres.

b ?Enna: Lact. Div. Inst. 2. 4 Gracchanis temporibus, turbata
republica et seditionibus et ostentis, cum repertum esset in carminibus
Sibyllinis antiquissimam Cererem debere placari, legati sunt Ennam
missi. Haec igitur Ceres, quam videre maribus ne adorandi quidem
gratia licebat. . . . (CE Cic. in Verr. 5. 187 teque Ceres, et Libera . . .
a quibus initia vitae atque victus, legum, morum, mansuetudinis,
humanitatis exempla hominibus et civitatibus data ac dispertita esse
dicuntur, quarum sacra populus Romanus a Graecis adscita et accepta,
tanta religione et publice et privatim tuetur.)

1 Tn Italy.
a Verg. Aen. 4. 57

mactant lectas de more bidentes
legiferac Cereri Phoeboque patrique Lyaeo.

?7at Rome: Serv. Verg. Georg. 1. 344 nuptias Cereri celebrare, in
quibus revera vinum adhiberi nefas fuerat, quae Orci nuptiae dicebantur,
quas praesentia sua pontifices ingenti sollemnitate celebrabant. Cen-
sorinus 2. Nat. c. 17 renuntiarunt xviri uti Diti Patri et Proserpinae
ludi Tarentini in campo Martio fierent tribus noctibus et hostiae furvae
immolarentur (from Varro).

b Pompeii: C. . G. 5865 (votive inscription) idpeia AqunTpos
Oeopodpov.

07 Neapolis: C. Z. G. 5799 (votive inscription, Roman period)
iepia Afpnrpos ©eapogipov, Cic. Pro Balbo 55 sacra Cereris ; quum
essent assumpta de Graecia, et per Graecas semper curata sunt sacer-
dotes, et Graecia omnia nominata. . . . Has sacerdotes video fere aut
Neapolitanas aut Velienses fuisse. Cf. Dion. Hal. Ans. Rom. 1. 33
idpbaavro [of "Apkddes) Afnrpos iepdv, kal Tis Burias adrj dik yuvaway T€ xai
mepakiovs {Bvaar, &s "EXNor vipos, &y obdiv & xkaf’ npas fihaey Xpovos.

a Serv. Verg. Aen. 4. 609 Proserpinam raptam a Dite patre Ceres
cum incensis faculis per orbem terrarum requireret per trivia eam vel
quadrivia vocabat clamoribus. Unde permansit in eius sacris ut certis
diebus per compita a matronis exerceatur ululatus, sicut in Isidis
sacris. Id. Ecl 3. 26 consuetudo fuerat ut per trivia et quadrivia
ulularent et flebile quiddam in honore Dianae canerent rustici ad red-
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dendam Cereris imitationem, quae raptam Proserpinam in triviis
clamore requirebat.

108 Demeter érdwoapévy : Hesych. 5. 2. Exdvoapéiy. 'Elevbaor kai pia
rév Elebudy xal émdywpov Afpnprpos mapa Tapavrivois xal Zvpaxovgios.
'Emuréha. §.7. oUrws v Aaxedaipowm % Anpqrnp Bpupévn miparai  S5.7.
rlacoas Afpyrpos émdwpov. 8. 0. émowdin. Anpimp* év Kopivfe.

19 Demeter Kovporpépos at Athens: C. 7. 4. 3. 372 and 373
(inscriptions on seats in the Erechtheum) Kovporpégpov é€ *AyAaipov
Afpnrpos (referring to the worship of Demeter in the Aglaurion) :
Afpnrpos Kouvporpdpov *Axaids. Cf. R. 9.

198 Serv, Verg. Aen, 4. 58 alii dicunt hos deos quos commemoravit
nuptiis esse contrarios: Cererem quia propter raptum filiae nuptias
execratur . . . et Romae cum Cereri sacra fiunt observatur ne quis
patrem aut filiam nominet, quod fructus matrimonii per liberos constet.
Id. 3. 139 quidam dicunt diversis numinibus vel bene vel male faciendi
potestatem dicatam ut Veneri coniugia, Cereri divortia, Iunoni procrea-
tionem liberorum.

Persephone : vide Ge, R. 1.

110 Hom. Od. 10. 491 :

els "Aidao Bdpovs kal émawis Iepoeoreins.
X35 217 ¢
Hepoedivera, Aiws Gvydmmp.
{l. 9. 568
moAAd ¢ kal yaiav mohvpdpBqy xepoiv dloia
xukfjokove "Aibny kal émawiny Hepoehovear,
mpéyrv kabelopévy, Belovro 8¢ daxpuoe xéhwor,
nadi 8duev Bdvaroy Tis & fepopoiris "Epwis
fower ¢£ "EpéBeapw, dpelhixov frop Exovoa.
Hes. Theog. 912 :
Alrdp & Afpnrpos mohupopBys és Aéxos fABev,
#) réxe Tepoepivqy Nevkdevov, ijv *Aidwvels
Fomacer fis waph pnrpbst Euxe 8¢ pnriera Zels.

Chthonian cults of Kore-Persephone as queen of the lower world.

m At Lebadeia (cf. R. 42Y): Paus. 9. 39, 2 paci 8 évraiba "Epxvvay
Suod Képp i Afpnrpos mailovear. . . . § 3 xat &ori pév mpds T Gxfpy Tob
morapod vads ‘Epcivys, év 8¢ avrg mapbévos xiva Exovoa év Tais yepaly' elol
8¢ & v omyhale Tob worapol Te al 7myal kal dyd\para SpBd, wepiediypévor 8¢
dow atrév Tois oximrpos Spdxovres . . . elev 3¢ v Tpoddmos xal “Epkvva.
§ 4 xat alrébev lolow és 70 mpdow ToU Gpovs, Képys éori kakoupérn Orpa xai
Ads Bac\éws vads. Liv. 45. 27 Lebadiae quoque templum Iovis Tro-
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phonii adit: ibi . .. sacrificio Iovi Hercynnaeque facto, quorum ibi
templum est. (Cf. Porph. de Abst. 4. 16 {epby Deppepdrms 1§ drra.)

12 3 At Thebes: Schol. Eur, Phoen. 682 8edéofas yip tas ©nbas i
Hepreddyy tmd ToD Bids dvakahvrrripa, @s Edgopiov,

113 At Potniai : Paus. 9. 8, 1 Horuév éorly épeima xal €v abrois dAoos
Appnrpos kat Képns. . . . év xpdve 8 elpnpéve Spaot kal &Na dmdoa kabéoTnké
auo, xal és i péyapa kakotpeva duiow Js rav veayrdv' rovs B¢ Us roltous
és Ty émobaay Tob Erovs dpav év Awddyy Gaciv émpavivarl.

s At Athens: Eur. Heracl. 408 :

oifar kehelovoly pe mapbévor Képp

Afjpnrpos, fris éatl marpds ebyevols.
Dem. In Conon, 1259 7uiv dvasrpépovew dmd Tob depecparriov, . . .
Hesych. s.7. ®epecpérrion’ rémos év dyopd. C. 1. A. 2. 699 (schedule of
accounts found on Acropolis, circ. 358 B.c.) Ajuyrpos Kai Depepdrrns
U8piai. 3. 293 (on a seat in the theatre) {epéws Afunrpos Kal Pepeparrns.
3. 145 Mhovran xat Kdpy edxapiorypeov (late period).

usa At Argos: Paus. 2. 22, 4 duaoe 8¢ xal viv & és Tov Bdfpov kaio-
pévas Napmadas Kdpp 77 Aquyrpos.  Cf. R. 253.

b Argolis, near Lerna: Paus. 2. 36, 7 mAnaiov 8¢ abrod mepiBohds éoTe
MBov kal Tév Dhodreva dprdoavra, ds Aéyerar Ripny iy Aqunrpos xaraBijva
rairy daciv; vide R. 233. Cf. Corp. Inscr. Lal. 6. 1780 sacratae
apud Eleusinem deo Baccho, Cereri et Corae, sacratae apud Laernam
deo Libero et Cereri et Corae (a. p. 342).

us At Hermione : R. 37.

u7 At Sparta: Paus. 3. 13, 2 Aaxedaypoviots 3¢ . . . éari vads Kopys
Swrelpas' mofjoa 8¢ Tov Bpixa *Oppéa Néyovow, of 3¢ “ABapty dpuxdpevor é
‘YmepBopéwv ; vide Tsountas, Eph. Arch. 1892, p. 21. CL Apollo,
R. 27% At Gythion: see R. 43. AtMessoa: R. 44. At Elis: see
R. 47.

%8 Tn the Alis: Paus. 5. 15, 3 wemoinrar 8¢ xal Aeomoivais [Bﬁ’.‘““}-
§ 6 povais 8¢ rais Nopdais ob vouiovaw olvoy obdé rais Aeomolvais oméview,
b8’ émt 1§ Bopg 7§ xowd mdvroy Gedv. In the Heraeum: 20, § 3
Mhotrey xai Awwvoos Tepaepdin 8 xal Nipdac . . , éml 8¢ ij khedi—Exer yap
8j) 6 M\ovrwy KAetv—Aéyovow ér’ alry) Tov kalovpevor “Adny xexheiaai Te imd
rob IMoirwres kai s érdvaow obdeis adis € alrob.

In Arcadia, Persephone-Despoina.

"oa. At Lykosura: Paus. 8. 37, 1 dmd 8¢ ’Axaxyaiov réooapas oradiovs
dméxer 7d lepdv Tiis Aeomolms. § 2 mpd 8¢ 7o vaod Afyurpi Té éome Bupds
xal Erepos Aeawolay, per’ aimdy 8 Meydhns Myrpés. Ocaw 3¢ abrd T dydh-
uara, Adowowa xal § Anpirnp Te kal & Bpivos év & ralé{ovrar, xal 7b Imdfnpa
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70 Umd Tois mooiv éaTw évds dpolws Nibov. . . . Aapopdvros 8é kal Tatra €pya.
7 pér oty Anunprnp 8ada év Befid péper, Tiv 8¢ érépav xeipa émBéBhnkev émi
Tiv Aéomowav. 1) 8¢ Aéomowa axqmTpdy Te xal v kahoupévny kioTny émi Tois
yovaow Eyet, Tis 8¢ Exerar i) Bebud Tijs kioms. . .. § 3 mwpds 8¢ rijs Aeomoi-
vns T¢ dydhpar: Eommrer "Avvros oxipa dmhwpévor wapexduevos® aci 8¢ oi
wepl O lepdy rpatpivar Ty Aéomoway {md Tob 'Avirov, kal elvar Tév Terdvor
xahovpévaw kai Tov "Avurov, ... Ta 8¢ és Kovpyras, oot yap Umd tév dyakparey
memoinrrat, kai Ta és Kopifavras émetpyacpuévovs émi Toi PBifpov, yévos Bé oide
d\hoivy kat ol Kovpnres, Td és Toltovs mapinme émwordpevos. § 4 Tav 8¢
Hpépov of "Apkades dévdpwy dmdvrov Ay polas éoxopilovaw és o lepév.... § 5
mapi 8 Tov vadv Tis Aeomolims . . . Méyapéy éori xalhelpevov, kai Teherqy Te
Sp@ow évratfa kal 7 Acamoivy Blovow lepeia of *AprdSes mod\d Te kal dghbova.
Oler pév 8y abrdv éxagros O kéxrmrar tov O¢ lepelwy 8¢ ol Tas Gdpuyyas
drorépver damep éml Tais d\\ais Ovalaws, kdhov 8¢ 8,1 v tixpy TolTo ékacros
améxoyre Tob Biparos. Talrpy pd\iora fedv oéBovaw of 'Apkddes Ty Aéomor
vav, Buyarépa 8¢ alriy Mocaddris Paow elvar kal Anpnrpos émik\nois és Tols
woMavs éorw abrf kat Aéomowa . . . Tis 8¢ Aeamoivns Td Gvopa édera és Tols
dreNéorovs ypdpew. Umép 8¢ 10 xkakovpevoy péyapdy éoriv fhoos Tis Aeamoims
iepdv Bpryxd Mibwv wepiexdpevor, . , . imép 8¢ 1o d\aos kal ‘Immiov HMooedaros,
dre marpds Tiis Aeomoivns, kai fedy @Awy eloi Bwpol. 8. 10, TO T lepav
rijs kahovpéms Aegmoivas Ehapor.  Ritual-inscription from the temple of
Despoina at Lykosura: Eph. Arch. 1898, p. 249 piy ébéorw mapépmy
éxovras &v 0 lepdy Tiis Aeomoivas pi) xpvoia boa w) [Iv] dvdfepa, pndé mopdipeoy
elpariopdy undé avbwdy pndé pélava, pndé imodipara pndé daxrvhwov. . .. undé
tés tpixas dpmemheypévas, pndé rexalvppévos, undé dvlea mappépny pnde
pbecbar kvévaar pndé phalopévav. Tos 8é Blovras . . . xpéeabar éhaig pipror,
xnplot, dhoais alpohoynuévas, dydhpari, pikevot Aevkais Auywvios, Bupdpact
(utpva dpbpacw tis 8¢ @lovras vG Aeomolvg Olpara Gimy 6phea, CF
inscription found on the site of the temple at Lykosura: Dell. Arch.
1890, pp. 43—4 4, mentioning the iepeds ras Aeomoivas. Jb. pp. 45 Baodheis
*lotAtos "Emiparvis Dilémammos Aeamoiva xai Swripg dpov éni lepéos Swrnpiyov.
T} p. 43 énet Naxdaurmos d\immov dwip dyabds by xal dmd mpoydver kakdv

xkat év8dfwr xal memoukdrwy @ re moker T@v Avkovpagiev xal Tois feols Ta

dixata & re curdicinis xal lepareias xkai Téxvev Kopearijais kal év rals Aoumais
Samdvais. . . . émedéfaro 8¢ xal Tav leparelay Nixdounmos ras Aeomoivas, . . .
Tov Te ypypdrev pi) weadvrey Tois pvorpiors dmédoker éx Toil diov Biov T
Piokg. . . . dveverxdrwoay 3¢ ol émpelnral 75 Yriguopa vé ypaéy és 1o ypap-
parodvdxiov 0 év Meyada wéke, Cf. Jb. p. 44, no. 2, and p. 45, no. 5
for dedications of Megalopolis at Lykosura.

b In the territory of Megalopolis on the Messenian border: Paus.
8. 35, 2 dyd\para ob peydla Aeomobims Te xal Anunrpos, ére 8¢ xal “Eppot
wemoinras xat ‘Hpaxhéovs. CE R. 44.
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Other chthonian cults in Arcadia.

¢ ? At Megalopolis: Paus. 8. 31, 1 70 3¢ érepov mépas Tijs OTOds Tapé-
xerac 74 mpds fhiov Svopdv mepiBohow Oeoy lepdy Tav peydhov. ai 3¢ elow al
peyidar Oeal Anpirnp xal Képr, . . . Tiv Képyp 8¢ Sdrepa xakotow of
*Apxddes . . . xal wpd atrdv xépas émoinoey ob peydhas, év xirdai Te kabixovow
és opupd, kal dvfay dvirhewy éxarépa Tikapov éml Ti) keGakj Péper’ elvac 8¢
Buyarépes Tob Aapopivros Méyovrar. Eph. Arch. 1896, p. 122, Achaean
decree at Lykosura in honour of Sdwv Mokvydpuov Meyalomoheirns . . .
yeyovds pév dmd Tév mphras Ty TekeTny TOY MeydAwy fedv mapa Tois "Apkdot
auomoapévey lepopavray . , . dvaotioar . . . elxdvas airod xahkéas . . .
éyobaas émrypadny “ Sdova . . . Meyakomoheirny of "Ayatol Tov {epopdvrny Tav
Meydhwy B (circ. 120 B.C.).

d ? At Mantinea: R. 249, 140 ™ 4

o ? Tegea: relief representing Demeter Kore and Hades with
worshippers, Arch. Zeil. 1883, s. 225. Cf. R. 30.

120 At Mykonos: see Zeus, R. 56.

21 At Paros: see R. 50; Hera, R. 66.

2 At Amorgos : Zeus, R. 55"

13 At Rhodes: Suidas, s.7. Acpédedos. Tepaedvns xal xfoviwv epéy:
xal "PéBiot v Kdpny xal miw "Aprepw dodolile orédovaw.

124 Near Tralles: Strab, 649 é& 8¢ rj 83§ ) perald Tav Tpd\leow kat
iis Nions xbpn rav Nvoadoy éoriv obx dnofev Tis miNews "Axydpaxa, v g T
T\ovrdwioy Fxov xai d\oos mokvrehés xal vedy Matravds Te kal Kdpns, kal 70
Xapd dvrpov Umepkely ot d\oovs favpactdy Tij Pioe Aéyovar yap &
rovs voodleis kal mpocéxovras rais Tav fedv Tolrev Oepamelais poiray éxeioe

xai Sraofa év 1j kduy wAnaiov Tob dvrpov maph Tois éumelpos TV lepéw,
ot éyxowdvral Te imép abraw kai Swardrrovow éx Tdv dvelpav Tas Oepameias. . .
dyovoi 8¢ wolhdxis els 10 drrpoy kat i8puovot pévovras xa’ jovyiay éxet xabdamep
év pokeg auriwy ywpls émt mhelovs pépas. Eore 8 Gre xal iBiows bmvios of
vorn\evbpevor mpocéxovat . . . rois 8¢ @\Nais d8urds éorw & Témos kal GAébpios.
waviyopis 8’ év Tois "Axapdxois guvreheirar kar Fros, . . . Tére 8¢ kal wepl TV
peanpBpiay {mohaBivres Tavpoy of ék Tob yupvaciov veol kal #pnBot yupvol Nin'
d\phippévor perd omovdiis dvaxopifovaw els Td dvrpor depebeis B puxpdv mpoek-
faw mimres xal Exmvovs yiverar. Inscription found near Acharaka: Bull.
Corr. Hell. 1883, p. 402 & Afjpos 6 Soloéwr Kipy xal Ihovrawm Geols
warpgoes avébnxe, 1d. 1881, p. 232 Oeoydma & Niop (Roman
inscription).

15 At Ephesos: Move. xal B3\, Evayy. Sxoh. 1880, p. 180 iepéws
IMkovravos xai Képns, in reign of Vespasian.

1% In Caria: R. 51,
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127 At Knidos: R. 52.

128 ? At Sinope : see R. 262. At Kyzikos: App. Mithrad. 75 \éyerac
8 7 méhus éumpoirioy o Aws Ty Képp Sobirar, xal o v atry of Kuuprol
pd\ora Beav; émeNbovons 8¢ tijs éopris, év 5 Bbovor Boby péhawav, of pév
otk &yovres émharrov dmd airov, péhawa 8¢ Bols éx mekdyovs mpds adrods duevi-
xero. Cf. Porphyry, De Aést. 1. 25 (same story in Plut. Zue. 10
mentioning the festival r& ®epegpdrria). Steph. Byz. s.7. BéoBuwos
maidioy mept Kidikov . . . "Ayaboxdijs 8¢ év mpdry wept Kulikov ¢naly Gre
‘kriopa éorl Pepoepdrms.’ Képn Sdrepa at Kyzikos: Bull. Corr. Hell.
1880, p. 473 Kv{wmav' & Oeds éxpnoe émrerehéxare T4 coripa mphr-
[rovres Képg) 7@ Swreipa. Cf. #b. p. 475, n. 5, inscription mentioning
{epevs Kdpys Sorelpas.  Archaic inscription on fragment of marble cup
at Oxford found at Kyzikos Aeomdvyou : Roehl. Inscr. Graee. Antigu. go1.
C. I. G. 3671, inscription, Roman period, from Kyzikos: akepis év
repévegar Képns. Games in honour of Képy at Kyzikos: Strabo, 2, p. 98
EdBofdy rwa Kulumdv fewpdy kai eomovdopdpov tov tév Kopelwy dydvos
é\eiv els Alyvmrov . . . kard Tov 8elrepov Edepyérnv. Cf. Rhea-Cybele,
R. 55.

¥ At Syracuse : Diod. Sic. 5. 4 of 8¢ xard Ty Swehiav . , . éxarépa
rav Oedy xarédefav Buaias kal mavnylpets éravipovs adrais woujoarres . . .
iis pév yap Képns mjv karaywyjy émowjoavro mepl Tov Kaipdy év ¢ TO¥ TOD
airov kapmiv rereheqiovpyiobar ovvéBawer, 5. 4 ad init. rov yap Moireva
puboloyoiat Ty dpmayiy womodpevor droxopicar Ty Kdpny é@’ dpparos whnoiow
rav Zvpaxovody mnyqr 8¢ dvevar v dvopalopévny Kudimy, wpds 3 xar
émavrdv ol Svpaxdoor maviryvpiy émipavij currehovo, xai lovow of pév iBiaras
Ta é\drro Tav lepelwv, Spuocig 8¢ ralpovs Bubifovow év T Aipy. CL
R. 104. Hesych. s.2. ‘Epudvy. 9 Anpirnp xat Képp év Supaxoioas.
Schol. Pind. O 6. 158 iepwaivmy elyev 6 ‘Tépov Afunrpos xal Képns xai
Aws Alrvaiov év Sicehia éx duadoxfs TryAivov Tob mpoydrov alrév,

%0 At Gela: Herod. 7. 153 olxjraop 6 év Té\p fiv ék wigov Thou Tijs émt
Tpiomiey xeypévns . , . dva xpdvoy 8¢ alrol ol dwdyovor yevdpevor lepodpdrrar rav
xBovieov Beav Bieréheov édvres,

1 ? At Akragas: Pind. Pyth. 12. 2 ®epoepbvas édos.

132 ? At Selinus, Persephone Hagwpdraa: R. 71.

183 ? At Katana, Persephone Baoikis: C.[1. G. 11. Sic. 450 Hepaedéim
Bagiis Karavafwv| (inscription of doubtful authenticity).

In Italy.

134 T.okri Epizephyrii: Livy 29. 18 fanum est apud nos Proserpinae,
de cuius sanctitate templi credo aliquam famam ad vos pervenisse,

PARNELL. r A
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Diod. Sic. Exc. de Virt. et Vit. 470 (Dind. vol. 4, p. 101) émupavéoraror
+ov xara Ty "Traklay lepdv ToUTO [rd hs Hepoethduns lepdy) elvar Néyerat kal
3 wavrds dywdy Umd TaY éyxewpiav Ternpijobas. C. I G. It Sic. 631
dedication on bronze helmet found ¢in agro Locrensi’: [Hjpupéra
[ dvébnJcé pe Zévas (early fifth century).

a At Tomi: Arch. Ep. Mitth. 8. 8, 21, inscription of imperial
period, iepareioavros Motrow kal Afpnrpe kat Oeg Kdpp.

15 Persephone Adeipa in Attica: C. 1. A.3.741" (time of Lycurgus)
[éx 775 bvoias] ™) Aaeipy, Etl. Mag. s.v. bLdepa’ 7 Hepaepdvy mapa
*Abpvaioss.  Aesch. Frag. 275 (Schol. Ap. Rhod. 3. 846) &m 8¢ Ty
Adipav Tepoechovny kakoiot Tuoobéms év 1@ Efmynrixd guykarariferar kal
Aloyihos év Yruyaywyois éucpalver, Ty Tepoepémy éxdexbpevos Aaipav. Cf.
Pollux, 1. 35 Aaepirys mentioned among the officials of the Attic
mysteries. Paus. I. 38,7 "EAevoiva 8 fjpea, ¢’ ob Ty whw dvopdfovow,
ol pév “Eppod waida elvar xal Aaeipas "Qreavo Buyarpds Aéyovot. Eustath.
Hom. 71 p. 648, 37 Adeipay Depexidns loropel Srvyds adehy, kai Fouke,
noly, olres &ew éri yip Dypas obolas Tdrrovow of wakawi T Adepay.
Aw xat mokeplay T Afunrpe vopilovaw. Srav yap Oinpras alr) [Mipy]
ob mipeorw 7 Afpnrpos Iépea. Attic Tetrapolis inscription, fourth
century B. ., Tapnhiivos Aalpg ols kvoioa, Prott-Ziehen, Leges Graecorum
Sacrae 26.

Képy [Hepoecpérn] or 7 Tais associated with Demeter in cult.

1¢a At Pyrasos in Thessaly : Bull. Corr. Hell. 1891, p. 562 Adparpt
xai Kdpg, third century B.C.

b At Ambrysa in Phokis: C. 1. G. 1727 Adparpe xal Kdpg
(2 second century B.C.). 8. 2567 Tav Adparpa xat iy Kbpay "Apyedixa
... perd v meploraow Umép Tas wiheos & tov idlov idpooaro (first
century B.C.).

e At Thermopylae : Bull. Corr. Hell. 18908, p. 479, fourth century
Amphictyonic inscription from Delphi, ré» Gupapdrev Tov év Tkais rob
mepiBéhov Tis Kdpns. At Opus: Geogr. Reg.

17 > At Lebadeia: Képns kahovuéwn ©fjpa; see supra, R. 111

1 At Anthedon: Paus. 9. 22, § 'Avfndoviots pdMiord wou kard péoov
riis woheas KaBelpow lepv kal d\oos mepl abré dori, mhqoioy 8 Anunrpos xal
s ODados vads.

ima At Potniai: R. 113. Near Thebes: Paus. 9. 25, 5 Aqunrpos
KaBeiplas xkai Képys éoriv @oos’ 2eeMBéiv 8¢ rois rekeofeiow Eore TolTOV 3;
rob @\govk énrd mou orabiovs rdv KaBelpay 1o lepdy dpéomne.
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b Thebes: Eur. Phoen. 681 :

Tdavde yav . . .
dv Sidvupor Beal
Hepoépacoa kai Pila
Aapérnp fei
mdvrey dvacoa, mdvrev 8¢ Ta Tpogds
derioavro’ mépme mupghdpovs
Beds.

C. I. G. Sepl. 2468 [Adparp: «}j) Képp.

40 Near Plataea: R. 238. At Skolos: Paus. 9. 4, 3 Ajunrpos 8¢ kal
Képs év tois épeulos oix éfeipyaopévos & vads, nploea 8¢ kai Tais Oeals éori
Tt dyd\para,

141 7 At Tanagra : Bull. Corr. Hell. 2, p. 589, Pl. 26, 2, inscription
in the museum of Tanagra, ént Qépa. Third century s.c. inscription
of Tanagra: Rev. d. Et. Grec., 1899, p. 71, L 4 pavrevouévas vés
méhios obmép T lapd 7ds Adpatpos xj ras Kdpas mérepa xij alri ladvrus
Tavayphvs xabi 1) voty émt vd Békriow foaern i) peradepbyrus év Tov rémoy Tov
ras Edapepias e & méw, & 'Amd\\wy éxpewe s mpofaoridas orepdw
Béxealy én’ dyabi Bi\\ovras w) ofro moiuey ebyopévas aitis Tis Benst omaws oy
rarackevacfeln Td lapdv is Adparpos év wiki . . . 1. 18 éooeiper 7 Byhopévy
7éy younkéy éravyethdofy pij whiov wévre Spaypds.

12 At Kolaka in Lokris: Collitz, Dialect. Inschr, 1490 'ENmwixav
leparedoacay Adparpe kal Kdpg.

13 At Athens and Attica: see R. g, 16, 18, 42%, 65, 75™ ¢ Paus,
1. 2, 4 éoeNbévrov 8¢ és Ty wo\w . . . wAyoiov vads éori AfunTpos® dydlpara
8¢ abri ve xal 1§ mwais kal 83da Exwv "laxyos® yéypamrar 8¢ éml 76 Toiye Ypap-

* pagw Arriois &pya elvaw Tpafrédovs, 1. 14, T vaol 8 tmép Ty xpmy
['Evvedxpovvor] 6 pév Agunrpos memolqrac kal Kdpns év 8¢ t¢ Tpiwroléuov
kelpevby éomv Gyalpa. 1. 31, 1 Hpoomakrios 8¢ éar Kal rovrors Kdprs xal
Afpnrpos lepév. At Phlye: vide R. 26. ?At Skiron: see Athena,
R. z7a%7?,

W At Corinth: R. 34. Paus. 2. 4, 6 & 8 rdv Moipiv [vads] xal
6 Afunrpos kai Képns ob pavepa Exovar 7a dyddpara.

45 Near Sicyon : R, 82. AtPhlius: Paus. 2. 13, 5 é 8¢ rj dxpoméhet
xal @\\os mepiBokds dorw lepbs Afuyrpos, év 8é alrd vads e xal dyalpa
Afpnrpos xai Tis wadds—(below the Acropolis) Afunrpds éorw iepdv xai
xafjpeva dyé\para dpxaia. Argolis, R. 115%, 253. At Hermione:
R. 37.

46 At Bouporthmos (a mountain on the coast near Hermione):
Paus. 2. 34, 8 é& Bovmbpfug memoinrac pév lepdv Afjpnrpos kal s maidls.

Z2
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-7 Between Hermione and Troezen: Paus. 2. 34, 0 éore 3¢ Ei\wi
xaplov, év 8¢ atrd Afjpyrpos kal Kdpys Tijs Afpnrpos iepd. At Troezen:
of. the cult of Damia and Auxesia, R. 36.

At Epidauros and Aegina: R. 36. Cf. Fouilles d Epidaure 42
Aearoiva Apavros leporolijras kar' dvap.

1t In Laconia. ©Sparta, R. 43: vide Apollo, 27 %

b Gythion: R. 43.

¢ Helos: R, 240.

d Amyklai: C. 1. G. 1435 5 méhis Ty coppovesrdry Eevaplay iy
Buvappoarpiav kai “Eoriav méheos Sotos xal edayds kai peyaloyrixws Nerovp-
yioacay Tawv feaiv, Ib. 1449 % wé\is Adpyhiay *Emapb, mdhoy Toiy dyiw-
rdrow Oeotv yevopévmy, Afunrpt kal Képp.

In Messenia. Andania: R. 246.

s In Arcadia: R. 107. Tegea: R.30. Megalopolis: R. r1g°.
Thelpusa: R.z42. Phigaleia: R.40. Lykosura: R. 119. ? Pallan-
tion: Paus. 8. 44, 5 ¢v 8 Halavrip . . . Képns riis Afpnrpos iepdv.
Mantinea : 2. 8. 9, 2 fort 3¢ xal Awokolpwy xal érépwle Afpnrpos kal Kdpys
lepdy® wip 8¢ évravéa xaiovar, mowoipevor Pppovrida py Aaby apiow dnoBeabéy.
Cf. R. 69.

b Schol. Pind. OL 7. 153 moMol & dyovrar dyaves év "Apxadig, Adxaia,
Kdpeta, "Aleaia, "Eppaca.

Elis: vide R. 47, 118.

e Achaea. At Aigion: Paus. 7. 24, 2 Kdpns Te memoinras [iepdw] Tiis
Afpnrpos ; cf. R. 59. Patrai: R. 6.

The Islands.

%8 Delos: R. g1.

b Mykonos : vide Zeus, R. 56.

¢ Keos: Bull. Corr. Hell. 1903, p. 356 ®oxdpovs yvwi iépeia yevopén
Anpnrps kai Kdpp.

d Paros: vide Zeus, R. 55

o Amorgos : Zeus, R. 55P.

f Syros: C. I. G. 2347 [lépewa] riw obpaviov Oeiv Afunrpos xal Kdpas
réw ceuvordrow (late period). CF. 2347°. ? Thera: C.I. A Mar. Ag.
3. 355 Kotpns inscribed on rock in. precincts of temple of Apollo
xdpvewos (very archaic).

£ Samothrace : vide Geogr. Reg. 5. 0.

b Lesbos: ? Demeter and Kore as feol xapmopipor, R. 30-
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11 Crete. Hierapytna: C. L. G. 2567 rav Adparpa xkal mijv Kdpay
*Apyedixa . . . Umép Tis miheos . . . i8pvoaro (Roman period). Z&. 2568
Beats Afpnrpe kal Képy (private dedication of Roman period).

51 Byzantium : Dionys. Byz. p. 7, 5 Afunrpos xal Kdpns wapdAinha
[Icpti] (Wescher).

Asia Minor.

1sa Sigeion: C. 1. G. 3636 [iépera)] Anunrpe xal Képy.

b Aigai: Ergdnsungsheft des Jakrb. deutsch. Inst. 1889, 2, p. 42
énayye\hdpevar oxevdony dpyvpa mpicwera £ xal xpvodony kal Gnony Tas Te
Adparpos kal Tds Kdppas kat rév cvwatoy fedy (second century B.cC.).

14a Erythrai: Dittenberg. Syl 379, 1. 72, inscription circ. 278 B.C,,
mentioning priesthood, Afunrpes kal Afunrpos Kopns. l. 9o Afpnrpos kai
Kdpns IvBoxpnoov.

b Caria. Athymbra: R. g1. Knidos: R. 2. Halikarnassos:
R. 65.

Sicily.

8 Syracuse: R. 103, 129. Diod. Sic. 11. 26 é Té\wy éx pév Tov
Aagpdpwy kareoxelace vaods afoddyovs Afypyrpos kat Képns.,  Cf. ra Képewa at
Syracuse, R. 68. Gela: R. 130. At Selinus, Demeter Mahogdpos and
Persephone Hagupdraa: R. 71.

16 Akrai: C.J. G. 5431 Nipgpor ‘Tépovos prapovetgas dyvais Geais,
Cf. 5432 lepareiovros Beow dyvav Kal\yeveig.

1 At Tauromenion: 78, §643 feais dyvais yapioripwr. Hesych. s.2.
iep& Tapévos® # Anuirnp [2 4 Afpnrpos).

18 Henna: Cic. Verr. 4.§ 107 ubi usque ad hoc tempus Syracusani
festos dies anniversarios agunt, celeberrimo virorum mulierumque con-
ventu . .. mira quaedam tota Sicilia privatim ac publice religio est
Cereris Ennensis. § 108 nec solum Siculi verum etiam ceterae gentes
nationesque Ennensem Cererem maxime colunt. § 109 qui accessistis
Fnnam vidistis simulacrum Cereris e marmore, et in altero templo
Liberac. Sunt ea perampla atque praeclara sed non ita antiqua. ex
aere fuit quoddam modica amplitudine ac singulari opere, cum facibus,
perantiquum, omnium illorum quae sunt in eo fano, multo antiquissi-
mum. § 110 ante aedem Cereris in aperto ac propatulo loco signa
duo sunt, Cereris unum, alterum Triptolemi, et pulcerrima et perampla
.. insistebat in manu Cereris dextra simulacrum pulcerrime factum
Victoriae.

Tarentum : vide Geogr. Reg. s. 7.
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Carthage.

1 Diod. Sic. 14. 77 pera 8¢ raira macav mip wikw Setoidaipovia Kkaréaye
xal éos . . . o) maped\nepires 8¢ év rois lepois olire Kdpny offre Anpnrpa, Touray
lepeis rols érionpordrovs TOV TOMTOY karéoTnoey Kai perd wAoTs TEpriTITAS
i Beds iBpuodpevor Tas Buoias rois rov ANy éfeqiv émolovr.

Titles of Kore referring to vegetation and agriculture.

108 Kapropdpos: R. 30.

b Ho\éBoa: Hesych. 5.7, bebs mis im’ éviov pév *Apreuts Umd 3¢ dMNov
Képy. CF. MeNiBowa, R. 37.

¢ drowd: Hesych. . 2. Phowdrt iy Képnw iy Betw olrw kakotot Adkoves.
Month ®houdowos at Sparta : Collitz, Dialect. Inschr. 4496. Hesych.s.2.
BAvaws” Py TIS. Steph. Byz. s. 7. ®\wis* AaxeBaipdvior Bé TéY pmyaw éva
Phidoioy kakolot.

d ? Meé\rddns: Porph. de Antr. Nymph. 18 ras Afpnrpos lepeias @s Tis
xBovias Beas pvoridas peNigoas ol rahatot éxdhovy abriy Te iy Kdpyy pekerddn.
Cf. Hesych. 5. 7. Mé\woa. Pind. Pyih. 4. 106 ypopds dpbecer peNio-
cas Aehidos abropdre xehddo. Schol. . peNiogaas 3¢ xplws pév 7is s
Afjprpos lepelas paat karaxpnoTixas 8¢ kat Tas mdoas 8uls 7o Tob {Gov rabapdy
... Bre 8¢ xal Tas mept T& lepd duarehovoas vippas Mehicoas é\eyov, Mvacéas
é Marapeds dpnyeirar Néyav . . . dvev yap Nuppav ofre Afunrpos lepdv
ripdrat . . . obre ydpos obdeis dvev Nuppaw guvrekeirat,

1 Festival of Mpoyapnripia: Harpocr. s. 9. Hpoxaipyripua. Avkotpyos
év 7j rav Kpoxandy duadikacig' éopr) map’ *Abyaiows ypagpopéin [leg. dyopém]
Sre Boxei dmévar ) Képy. See Athena-chapter, vol. 1, p. 292, R. 28.

? Marriage and child-birth.

28 Qeouopdpos at Athens: R. 17% ? At Delos: R. gr. PAt
Priene: R. g9, 7 At Syracuse: R. 68.

b Xepoyovia: Hesych. 5. 2. §j Hepaepén. Pollux, 1, 37 Kdpns mapd
Swehibrais, Oeoydpa kai 'Avbeapipa.  Cf. R. 124.

Independent worship of Kore-Persephone apart from Demeter.

s 7 At Athens: R. 114, 135. Sparta: R. 117.

b At Megalopolis: Paus. 8. 31, 8 rob vaoi 3¢ rév peydhav Beav éoTiv
lepby év Bebug kal Kopns' Miflov 8¢ 70 dyakpa modaw dxrd pdhora’ rawiat B¢
éméxovat Qi wavrds T Babpov” és Toiiro 70 lepdy yovarfi pév tov mdvra éoTiy
Zo0dos xpévov, o 8¢ Evdpes ob mhéow §) dmaf xard Zros éxaorov és alrd éoiaot.
(Cf. Despoina-cult, R. 119%.) ? Pergamon, Kore-Mise : Ath. Mitt. 6,
p. 138 "Avbis "Iépaa Mioy Képp 7ov Bupdy avébnxe, Kyzikos: R. 128,
Nisa, near Tralles: R. 124. Lokri Epizephyrii: R. 134.

¢ ? At Erythrai: Dittenberg. Syl.. 370, inscription mentioning priest-
hood of Képns Sereipns, L. 83, circ. 278 B.c., but vide R. 154,
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d ? At Hipponion (Vibo-Valentia) : Strab. 256 8 rd etAeluora elvat
4 mepwkelpeva xwpia xal dvfypa Tiv Kppr éx Sixehias duxveioBar Sevpo
dvfohoyfioovoay* éx B¢ Tourov Tais yuvaibiy év Eer yéyovey dvfodoyelv xai
arepavymhokeiy, bore rals éoprals aloxpdy elvar oreddvovs dymrovs popeiv. CE
inscription from Hipponion, Orelli-Henzen, Inscript. vol. 3, p. 143,
no. 1476.

e ? Akragas: R. r3rf. ? Alexandria: Strab. g8 Eiifodv rwva Kufuxn-
vov Oewpiv xai omovdofdpoy ToU TEw Kopelwy dyavos é\Oeiv els Alyvmrow
{oropei [Mooedivios] kard Tov Bevrepov Elepyérny.

The Eleusinian and other state-mysteries.

Local cult of Eleusis.
18 Hom, H. Dem. 473
7 8¢ [Anpimp] xwioa Bepraroméhos Basihelot
deife, Tpinrohépg Te Atoxhel Te mAnéimme,
Edpdimov Te Bip Kehep € iyfropt Aacwy,
Spnopoaivyy 6 lepav Kal énéppader Spyra wda,
Tpurrohéug Te Mohufelve 7, éml Tois 8¢ Awoxhei,
cepvd, Té T of mws éort mapebipey olre mubéofar,
obr dxéew péya yip e Oedv oébas loydver abdnp.
270: AN dye pot by Te péyav kai Bopdv i alrg
revyévray wis dfpos Umal méhp almd Te Teiyos,
Kal\iydpov xabimepbev, émi mpolxovrt KoAw¥G.
Fame of the mysteries.
15a Pind. Frag. 102:
E\Bios Goris Bby éxelva Koikav
elow md xféva: oldev pév Blov keivos re\evray
oldev 8¢ Bibodoroy dpxav.
b Soph. O. C. 1050
Napmdow dxrdis, ob morviar cepva
ribpvoivrar Tékn Ovarciow &v Kal xpuoéa
KAjs émi yhboog PéBaxe mpoaméhwy Ebpolmidar.
¢ Soph. Frag. 719:
& TpuréhBio
xeivor Bporv, ol Taira BepxBévres Té\y
pihwae’ és "ABov roiode yap povois éxel
Giv dori, Tois & d@\how wavr' éxel kaxd.
d Eur, Herc. Fur. 613:
ra puoray § apyd piriymo’ 1By,
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e Isocr. Paneg. § 28 iy reheriw, fis ol peraoydvres mepl e Tijs Tob PBlov
ré\euriis kal Tob ovpmavros aldves ndiovs Tas émidas €yovor Cf. Arist.
Eleusin. Dind. vol. 1, p. 421 #diovs Eyew tas éAmidas . . . Kkai ovk év oKéTE
xal BopBépw xewopévors, Cf. R. 223F%.

£ Anth. Pal. 11. 42 (referring to the mysteries):

Ty dmo iy (woiow dxpdéa, xebr’ v ixnat
& mhedvov éfes Bupor éhappirepor.

Eleusinian cult taken over by Athens.

16 Paus. 1. 38, 3 rovrov Tov Efpohwor duxécfar Néyovow éx Opgxns
Tocedavos maida dvra kal Xibvys . . . karakborrac 8¢ ént Toiode Tov méhepoy,
os "Ehevowlovs & & &\\a *Abpaloy karqrbovs Svras 1dlg Teheiv Ty reherny’
& 8¢ lepa Toiv Beoiv Efpokmros xal ai Buyarépes Spdow al Keleoi® kahovot B¢
opas Hdppos Te xard Tadra kal “Opnpos . . . Tekevrijoavros 8¢ Eipbhmwov
Kijpuf vebrepos Nelmerar tév wailov, by alrol Kijpukes Buyarpds Kékpomos
*Ayhatpov kal ‘Eppoi maida elvar Néyovaw, dAX’ otk Edpdhmrov. Cf. zo5P.

7 Herod. 1. 30 (Tellos, in time of Solon) yevouéms *Aéyvaiowor paxns
7pds Tovs dorvyeirovas év "EXevaiv Bonbioas kal tpomiy wowjoas T@v woNepioy
dréfave xd\\iora.

18 Schol. Aristoph. Pluf. 1014 "Hpaxhijs émoras fiov pveicbar &os 3¢
%v "Abpvaiots Eévoy pij pveiv. p Bovhdpevor odv Nocar Td €0os pnd’ dmdoat Tov
edepyérny ‘Hpaxhéa émevénoav urpa pvoripa edperddora.  Initiation of aliens
through adoption, Plut. Z%es. 33 xal roiro [r0 punfivac] dmjper alrois
[rofs Awaxolpois] *Adidvov momoapévoy mailus bs Mihios ‘Hpaxhéa. Cf.
Apoll. Bidl 2. 5, § 12.

1% Mysteries open to the whole Hellenic world before the sixth
century (?). Hom. H. Dem. 480:

SA\Biwos bs 1ad Smomer émybovioy dvbpbmayv’
bs & dre\ijs lepdw, Os 7 dupopos off mof Gpoiwy
aloay Eyer Pipevis mep imd (O elpberr.
" Soph. dniig. 1119:
Médets 8¢ [Awbvvoos]
maykoivols 'EXevawias
Anots év kdhmos.
Xen. Hell. 6. 3, 6 Néyerar pév Tpirréhepos & juérepos mpbyovos Ta Ajunrpos
xal Kdpns dppyra lepa mphrars Eévors Seifar “Hparhei Te 76 Uperépe dpxmyérn
xai Awoxdpaw Toiv Uperépow mohiraw.
' Herod. 8, 65 iy éprip dyover *Abpvaio: dva mdvra érea T§ Mnrpl Kal
3 Kotpp, xal abriw 7¢ 6 Bouhduevos kal rav v ‘ENMfvey puéerar Kal mijy
Poviy s dxovers év ravry 1 dpri laxyddovat,
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™ Jsocr. Paneg. 157 Edporwidac xal Kijpukes év i) reker]j dw pvornpiov
. . . kal Tois @\hots BapBdpots elpyeabar Tdv lepdv domep rois dvdpodévors,
wpoayopeiovot.

18 Admission of women: Aristid. Eleusin. (Dind. vol. 1, p. 415)
doa pév 8y Béas éxbueva, eldov yevéar mapmhnbeis, ebdayubvav avdpav xal yvvai-
xév év Tois dppiros Qaopacw. Cf. Aristoph. Ran. 409—412. (Dem.)
xard Neap. 135. 1 Avoias yip & oopuoris Meraveipas bv épacTis . . .
éBouNify kal pviear abriv. Of slaves: Theophilus, Frag. Com. Graec.
vol. 3, Meineke, p. 626 :

xafrot v Pyt xal 7 Bpiv Bovhelopar ;
npodods dmiévar Tov dyamqrdv deomirny,
v Tpopéa, Tév cwripa, 8 by eldoy vopous
“EM\nvas, Zpabov ypdppar, éuvibny Beots.
Cf. R. 182.
" State supervision: official management: order of ceremonies.
? Period of Solon and Pisistratus.
Andoc. de Myst. 111 i yap Bovhj éxei xafedeiofa &uel\e kara Tov
Séhwvos vépov, bs xeheew T VoTepaig TV puarnploy &pay moudy é T
'Ehevawip.

Fifth century.

W ¢ 7. A. 1. 1, fragmentary inscription found at Athens relating
to financial and other arrangements before B.C. 450: of 3¢ fepomratol
rﬂpuw'a{ﬂwv domep kar d,o]xﬁv ) [’F_Rtwfm Etpq?] oo TOV émi TG Bopg
iepéa kai [ty lepéa) Tolv Beotv’ kal To¥ lepéa 7o[ ? Beod] . . . NapBdvew. 15. B,
1. 4 omovdas elvar Toige plaTnor Kai Tois émémTHOW xal Tols drohevfoirw Kal
@ N\otor rois Tovrey kat'Abpvaiowrw dracw.  dpyew O rév xpdvov Tév amovday
To Merayerrmavos pnds drd dixopnvias kai o Bondpopdva xat Tob Tvavoyndvos
péxpe dexdrys iorapévov, Tas Bé omovdis elvat év Tiow woNeow, Srav xpévTas T
{epd kal Abyyaiowgey éxel v Thow alTiow méheaw. Tois 0é heifoot puornplowrw
réis omovdas elvat Tod Vapyhidvos pnyds dmd deyopnvias kal Tov *Avfearnpiiva kat
rob "EhagnBokidvos péxpe Sexdrns {orapévov,

1 Farly fifth-century inscription: Ath. Mitth. 1899, p. 253
["E8oxoelv [rjf Bov)j] xal 76 Siue* orle HapaiBérn|s éypappdreve: mporéhewa
[Bbely rods iepomowis "Ehevowivw : Kal ) T "EXJevou{ip Tj:
“Eppj 'Evayovip : Xdpiow alya i [.. ...t kpijow @ [Movedlave [kpudly :
*Aprémds alya : Teheoidpipo : Tpmrohépe olv (?) Tholrajy : 3¢ "Lax]xe : Beolv
rpirroay Bdapxov & 7j éoplrii] (the same in more fragmentary state in
C.1I A. 1, 5)

W Plut, Pericl. 13, during the administration of Pericles, o &
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*EXevcin re\earipiov fpkaro pév KipoBos olxoBopieiv . . , 70 8¢ émaloy éml Tob
avaxrdpov Zevokhijs 6 Xohapyevs ékupipae.

178 Strab, 395 “Ehevais mélus, év 3 7o tiis Afpnrpos lepdy Tijs "Ehevowias
xal 6 puoTids omrds by xareoxebage "Ixrivos Sxhov fedrpov débaabue Suvdpevoy
. . . Hepixhéovs émgrarovvros Ta¥ Epyav.

1 Decree referring to the older temple found at Eleusis : Azh. Mitt.
1894, p. 163 Tov ‘Pardy Tov mapd o "Aorews yepupdoar Aifots ypwpévovs
Ehevowdley Tov xabjpnpévev ék Tob ved TOU dpxalov . .. bs v 1a lepd
¢épwow ai épewar dopaléarara.

1 Dittenb. Syll. 13, inscription found at Eleusis (? 420 3. c.) &oker
i BovAj xal 7§ Siue . . . drdpyecbar roiy Beoiv Tob Kkapmod Kard T mdTp@
xal Ty pdvreway tiy &y Apav "Abnpalovs drd Tov xardy pedipvar kpilbdv p)
Oharrov 7} ékréa , . . éyhéyew 3¢ Tovs Snudpxovs xar& Tobs Sfpovs kal mapadi-
ddvae rois lepomotois Tois "ENevawdifey *Ehevoivade. dmdpxecfae 3¢ xal Tobs
cuppdyovs kara Tabrd, Kehevérw 8¢ kal 6 {epoparrns kal 6 Badotxos puornploss
amdpyecfar Tovs "EN\ypas 7ol kapmwod katd T4 maTpua xal Ty pavrelay TV €Y
Apay , . . émayyé\hew 8¢ T Bovhjy kal Thow \pow mokege THOW
‘EXpuijow Gmor’ &v 8dkp abrf Suvariv elvai, Néyovras pév kara & ’Aénvaiot
imdpyovrar kal of olppayot, éxelvows 8¢ pi émrdrrovras kehelovras B¢ dm=
dpyeabar éav Bothwvrar, katd Ta warpla Kal Ty pavrelay T €y Aehpdy: .. -
Blew 8¢ rods iepomotobs dird pév Tob mehavou kabéri v Elpohmridat éfmynowvrat,
Tperroiay 3¢ @Bdapxov xpuodkepwv Toiv Beciv ékarépg dmd T@Y xpiboy kai T@V
wupdy kal 7§ Tpimrohéuo kal 76 Oe xal ) fea kal ¢ ELBovAe, fepeioy éxdoTe
réheov kal 17 *Abyvaia Boiv xpuoixepwv. Tas 8¢ @\Nas kpibis xal wupols amodo-
pévovs rods lepomotods perd s Bovhijs dvabijpara dvaribévas roiv feolv . . - Kal
émiypdpew tois dvabipact, Gri dnd Tob Kapwoy Tis dmapyis avedétn xal
“EAMvor rov drapyopéver Tois 8¢ rabra mowdae molka dyaba elvar kal elkap=
;"'&:1 xal mrohvkaprriay oirwes dv i) dBixdae "Abyvaiovs pndé Ty wolw pndé 7o

Inscriptions of fourth century and later periods.

@ C. 1. A. 2. 442, prayer of the Milesian fewpoi at the great
mysteries, é¢’ yiela kal cwrpia Tob Sjuov Tob *Abpaiwy Kai waidey kal
yuvaéy xal rod Tdy Moioy 8fpov kal waidwy kal yvvakay.

' Eph. Arch. 1883, p. 110 (the Aoyodooia of Eleusinian officials in
the time of Lycurgus, B.c. 329-328) A, L. 1 Néyos émarardv *Exevowider
kal Taudy roiv feotv . , . T5 wepidy mapd Taplaw Toiv Beolv xal wapk Tapig ToW
d;m?r. .o+ L 4 owovdodpors ént viowy els puoripia Ta peydhas . . L 41
Emyrais Edpohmdav es {edyy pvompios . . . émordras els fvoiay puarrpioss.
15. B, 1. 46 émapxn (th) Afjpnrps xkal Képy xat Dhovrem 1. (Cf- L 4 Tov
Bapiy o Miobravos kal oy Bupdy roiv fewoiv) 1. 46 émordrais ént Apaia
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els Diovioia Bioar . . . mAivBor es t& "Eevaiviov 5 év "Agre . .. oW )
xoutdf dr’ *Ayehdorov Ilérpas. 1. 71 pinots dvoiv rév Sppociav.

a 1, 49 xoipot 8o xabipar 7o lepdw 75 "ENevoim . . . kai T oikiav L
{epav ol 1) lépeia olkel.

b 1. 30 [dmd T@v pobopdray] & ipicborer 6 Baoihels xal of mdpeBpot kai of
émoraras of "EXev[owdbev kal ol émpehyral rév] pvorploy (cf. L. 33)

18 O I, A, 4. 323D énedy) of émpelnral rav puorplov of xeporovnBévres
rou émavrdy v émi Hohvetkrov dpyovros Tds e fvoias &voav . .. 7] T€
Afpnrpe kal ij Képy xat rois @Nots feols ols mdrpiov fiv, imép Te Tis Bovkgs
xal Tob Sfpov rév ‘Abpyaiwr kal maidwy kal yvvakdy kal Tob faci\éws ' Avreydvov.
Cf. 614"

1 O 7. A. 4. 104" (8.C. 352-1), see Bull. Corr. Hell. 1889, P. 443,
\égbar Tov Sijpov Séka avdpas . . . Tovs 8¢ alpebévras dudlew év 1§ 'Ehevowio
¢ év dorer wepl ToV Gpwy TEY duroBnrovpévar Tis lepas Spyados . . . mapeivat
32 7ov Baoi\éa kal Tdv lepopdvrny kal 7dv BgBolyov . . . kat Edpohmidas kal 7oV
Doy rév *Abppaior Tov Bovképevor.  Cf. Bekker, Anecd. p. 287 dpyds® T
{epa ydpua xakeirar ta dprepopéva Tois Beols.

15 Zoph, Arch. 1887, p. 176, inscription from Eleusis (third
century B. ¢.) &ofev 7jj Bovkj xal 7§ Afpg® émedi) ol émpeyral Tév puoT-
plwy . . . Tds Te buolas dvoay, doar xabijkov abrols év TH Evavrd, T Te
Afjpnrpe kal i Képy kal Tois @ots Beots ols wdrpiov fiy, Umép Tis Bovkijs kal
8¢ kal 7& wpofipara, xal 7o (elyos
wapeaxebacay éx Tav ISlwy els T kopudiy Tév lepov . . . émepernfnoar 3é xal
riis d\ade é\doews kal s "EXevoin "ladkyov imodoyis® doalres 8¢ xal Tdv

~ ., A

ToD Afjpov kal waidwy kai y

mpds *Aypav puoTnpiwy yevopévey 8is v 76 dnavrg dud o owrekeiofa Ta
"Eevoina: dméorehay 8¢ xat és & "ENevoiva Oipa ravpov. CL C. L A.
2. 315 rois lepois ols &vov [ol émpelnral rov puornplov] ép’ dyeig xal
cwmpig s Bovhijs xal Tov Sppov kal Tdv d\\ov doot eloiv efivous xat Pehol Tov
dfpov (early third century B.c.).

wa Bull. Corr. Hell. 1900, p. 96 (second century B.c.) &ofe rois
'Appucrioow émeds) yeyovévar kai ovvehéxas rexmror aivodov wap' ‘Abpraiois
cupBiBnxe mparov, &y & djpos dmdvrev TV v dvbpamots dyabav dpxnyds
xaraorabels, &y pév rob Opprddous Biov perfyayev Tods dvfplmovs els npepdrnra
wapairios 8 éyeviify Tis mpds d\Afhovs rowavias, eoayaydy Ty rov puarnplov
wapddoow, kal B TovTey wapayyelas Tois dmacw ére péyworoy dyabldy éorw
év dvlpdmors 1) mpds éavrods xpiiis re xai wioris, ér 8¢ T dofévrav Tmd TV
fedoy wept T dvfphmar vépwy xal Tis waidelas” dpolws 3¢ kal ijs Tob kapmol
mapadbaews idig pév édéfaro 70 8dpov xowny 8¢ Ty & éavrav elypnoriav Tols
"EX\ow dmédwker. . . .

1w . 7. A. 2. 467. Ditt. Spll. 347 (inscription B.c. 100) énmi
Mndeiov dpyorros . . . Eofev T dipg . . . émad ol épnBou . . . pera TOU
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xoopnrod kal Tov lepéws o0 dpov xal Ty Xapirev kai Tov éqynrav éndumev-
odv Te 15 "Aprémde i "Ayporépg év Smhows énowjgavro 8¢ kal T Uramdvrnow
rois lepois év Gmhots Kai mpoémeppay abrd, kai Tov "laxyor boatres, fpavro 8é
xal rois pvarplots Tods Bois év "EXevaim 5 Bvaig kal adroi éBovbirnoar év
v mepyBdle Tov lepol.

w ¢ 7 A. 3.5 Ditt. Syll. 387 @ period of Marcus Aurelius)
éredy of mepl rav puornploy vipor mpoaTdrrovst T yéver Tav Edpohmiday
émipereigfa Gmas dv del napamepplein Ta lepa elxdopws *Ehevowdber els doTu
xal é£ dorews "Eevoivade . . . dediybar vé Bipg, mpoordfar TH KoopnT TOV
épnBuy xara Ta dpyaia véupa dyew "Ehevolvade Tods épnBovs Tf Tpiry éml
8éxa voi Bondpopsaves . . . a i) rerpdd émt déxa mapanépyroow Ta lepd pexpe
700 "Ehevoelov Tob tmd Th mohet . .. émedy kal o padvrris Toiv Oeoly
dyyé\e xard & mirpia Tj iepelg Tis "Abnpis Gs fxee T4 lepd xal 7 mapamép-
movoa orparid. Kkard Ta abra 8¢ Tfj évdry éml 8éxa rov BonBpopuavos mpooragar
76 kogpny) TV épifwy Eyew Tos épnBovs mahw "Ehevoeivade perd ToU airov
oxfiparos mapamépmovras Té lepd. . . . yevéobas 8¢ Ty ybpny TalTy cpavepay
xal 77 éf 'Apelov mdyov Bov)j kal i Bovkj Téw ¢ Kkal 7 {epocpavry kal T
yéver Tav Edpodmidav,

8 C 7. A. 3. 267%, inscription on seat in the theatre of Dionysos,
*Eénynrob é¢ Edmarpilav xeiporovirov (? Eleusinian, vide Hermes 20, p. 12,
Dittenberger) ; cf. 26. 241 Ivoxpfiorov "Egpyyrov.  1b. 720 (at Eleusis)
*AmoMavioy "Efnynriy é& Etpodmidav. [Eph. Arch. 1895, p. 107 Ty3éptos
K\atdios . . . lepeds Tvbiov "AméMhwvos, éfqynrijs é§ EdpokmBov. Bull. Corr.
Hell. 1882, p. 436 (inscription from Eleusis later than Marcus Aurelius)
ébmmmis puornplov.

e Fph. Arch. 1883, p. 78 Aelxior Méppioy émt Bopg Bopikioy TO¥ amd
Sadovywy . . . punoarra Bedv Aoikwoy Otnpov .. . kal Abroxparopa Mdpkoy &ﬁpv’jkwi'
*Avrovivor: vide R. 175. Cf. inscription, Bull. Corr. Hell. 1895, p- 119:

kai cobin khewdy kal ceuvdv pdvropa vukrdv
Anols kal Kovpns dyvdv dpas mpdmoloy
O vis
xal Teheras dvégme . . .
Alaovidny Te épinoer dydxhvrov *Avrovivor.
Eph. Arch. b, p. 109, inscription, 1. 24 (B.c. 329-8) rév Knpukaw olkoy
at Eleusis.

W . I A. 2. 597 (inscription fourth century B.c.) éned) Ed8idnuos
d‘wdptapor Toi Baci\éws kakds xal Poripws pera Tov yévous TOY Knpikay
émepehify rav wepi Td pvoripa. b, 4, . 4 peiy 8¢ elvar Tois obot Knpikay
xal Edpodmidiow . . . rols pboras tovs "ENevain pvovpévous & 7j abhj, Tols 8
é& dore: pvovpévovs v 7§ "Ehevowia, fifth century B.c.

Dittenb. Syii.* 651 (Eph. Arch. 1890, p. 83), decree of the Eumol-
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pidai found at Eleusis, émedy TAnnéhepos 76 Tob IMhotrwros iepdv kakds
ixdopnaey, érawéoar abrdy . . . vépew 8¢ alrd kal pepida éy pvomnplev Tév
peydwy kal Tév mpds "Aypay Gomumep Edpodmdar écdore. Lph. Arch.
1895, p. 113, inscription from Eleusis, time of the Antonines, in honour
of citizen . . . L 17 iepopavroiwra . . . kal rév abroxpdropa pvigavros (sic)
Aotkioy Abpikioy Olifjpov, Bis émt 7 érew dyaydvra pvoTipa kal TobTo Kard 7o
feprrdv, xai mpocedpioavra Edpolmidny ocuvayaybrra éme (?) xal émdéyorra
“elxopev’ (? do the last words contain some special reference to the
emperor’s initiation).

w1 Bull. Corr. Hell. 1895, p. 113 Hdon Toaéovs Mapafaeviov Buydrmp
v éavrijs 0y, Tepopdrry vewrépas . . . raiv fealy eboeBeias évexa (first
century A.0.). Cf. Zph. Arch.1883,p.126; v, 1. 4—5 (inscription from
Eleusis, B.C. 329-8) ¢k rav fpuavpor Tév "Ehevain roiv Beolv' éx Tob TS
mpeoBurépas . . . éx Tob Tis vewrépas.

w2 Bull. Corr. Hell. 1895, p. 113, inscription from Eleusis, émi
lepeias Phaovias (first century A.D).

8 Fph, Arch. 1894, p. 176, inscription found at Eleusis (late
imperial period) mentioning Eleusinian (and other) sacred officials,
Aagvycpdpos . . - Tepopdvrys . . . ‘IepopdvriBes dvo. [8] dfp’ éorias ...
*Eénynris and "Eénynral rpeis . . . ‘Tepoiipu . . . laxxaywyds. & émi Bopg.
Hupdpos . Sadvrris . Mavayis. (Cf. Hesych. s.7. Haaieas leg. HMavayeis*
*Abjpow iépear.) Vide Eph. Arch. 1900, DP. 79 [iépesa] Anuyrpos xal
Kdpys® Tavayfs . . . (second century . p.). Cf R. 182, 208.

1a Eph. Arch. 1883, p. 146 ofvopa Ka\\iord . . . és yépas abavirwy
lordued dyxifupor Anois Kal Kotpns Baudnpdpov, 0bdé pe vikres (?) Afjgrorr’
nexiov kd\\wov Aapmdpevat.

b FEph. Arch. 1885, p. 150:

Hupopdpou Afjunrpos imeipoxow “lepdpavry
“H re xal "Avrevivoy épod Koppdde Bagijas
*Apxopévn Tekeray foredpe puorurdhous.

1 (7. A. 3. 919 éppnpoproacar T Anpnrpe kal Kdpy.

8 [ 393 6 df’ éorias punbels mais. CF. 406, 443-445.

197 Andoc. wept puor. 110 xarqydpnoar 8¢ pov xal mepl Tis Ixernpias, ds
xarafelny éyd & TO *Ehevowly, vopos & €in warpios, ds Qv O ixeryplay
pvarnplots, Tedvavas.

198 The Smovdobépor: Aeschin. Fals. Legal. § 133 rois amovdopdpots
rois as pvornpibridas owovdas émayyéMhovae pdvor Tav "EAAjywy Bwkels obk
éomeicavro. CI R. 175.
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199 The 'Empe\yrai : Arist. Ath. Polit. 57 6 8¢ Bagels mparToy pév
puoTnpley émpekeirat perd oy émpehyriv obs 6 dijpos éxeporduer, 8o pév éf
*Abyvaley drdvrev, éva 8 Elpokmdev éva 8 Knpixww. Lysias, kar. 'Avdox. 4
v . .. *Avdoxins . . . Ndxy Baci\els, @ho 7t §j Imép npav kai Bvoudger xal
elyas ebferar kard T& mdrpia, Td pév & 7¢ évbdde 'Ehevowlyp, ta 3¢ év 19
*EXevoint lep, kal ijs éoprijs émtpeijoeras puarnpiots.

200 The ‘leporrocol : Pollux, 8. 107 éxa dvres [iepomotol] Efvov Buwrias Tis
mevraernpidas, iy els Ajhov, T év Bpavpd, i rav ‘Hpaxhelwy, Tiv
*Ehevoivade. Lycurgean inscription referred to supra, R. 182, mentions
oi lepomoiol o éx Bovkijs.

20 The "Eényprai: vide R. 180, 182, 186, 188, 193. Lysias, «ar.
*Awdox. § 10 rois dypadois [vépois| kaf’ obs Edpodmidas éfnpyovvrar.  Andoc.
mept Téy Myor. 116 & Kal\ia, mivrey dvbpémov dvocibrare, wpdToy peév
éEnyh, Knpixkev &y, oby Saidv gou éényeioba.

28 ‘lepopdvrys : Anth. Pal. Append. 246 :

s relerds dvédpawe xal Spysa mdvwwuyxa pioTais
ElpéAmov, mpoyéav lpepbecoay &ma.
Eph. Arch. 1883, p. 81 (Thakos):
Spyra maow épawe Bporols aeoipSpora Anois
elvaerés, exdre & fMde mpos dbavdrovs'
% xkakdy éx paxdpwv pvoTipiov, ol pdvov elvar
rov Bdvarov Bmrois o) xaxdy, dAN' dyafiv.

b Hesych. s.2. lepopdvrs’ puorayeyds, lepels 6 Ta pvoripa Bewviwv.

¢ Luc. Acfiar. 10 évrvyydve Badolye Te kal iepoddvry xai Tols ENois
dpprromotois Aewiav olpovaw dydpy éml Ty dpxiv, Eyxhnpa émdyovres, ot
avdpalev alrols, xal Tatta €l eldbs or éf olmep doubbnoav dvdwupoi T¢ elot
xkal olxér dvopacrol os v lepdrupor 7oy yey fvot,

d Philostr. Vita Apoll. 4. 18 & 8¢ lepoprrns odx éBoihero wapéyew Té
lepa,

e Arnob. Adv. Gent. 5. 25 Eumolpus, a quo gens ecfluit Eumolpi-
darum et ducitur clarum illud apud Cecropios nomen et qui postea
floruerunt Caduceatores, hierophantae atque praecones. Tac. Hish
4 83 Ptolemaeus. . . Timotheum Atheniensem e gente Eumolpidarum,
quem ut antistitem caerimoniarum Eleusine exciverat, quaenam illa
superstitio, quod numen, interrogat.

f Plut. Alesb. 22 (in the indictment of Alcibiades) &xovra aTohY
owarmTep kpoﬁrrqs‘ 3‘[&” Seuevier Ta i(pé .+, ToUs B¢ dAhous e"ruipoui Fi‘ﬂ"m‘
mpocayopelorra kal émbmras mapa T véupa kal Ta xafearnrdra Imé Te Edpoh-
mav xal Knplkev xal Tév lepéay rav éf "Elevoivos.

(lg
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g Max, Tyr. Diss. 12. 6 énqpdoavro abrg Krpukes kat Edpokmidar.

b Paus. 2. 14, T, at Keleai near Phlius, rj Ajuyrpe 8 émavrob Terdp-
rov Tjv Teheryy kal od kard Eros dyovor. lepotpdrms 8¢ otix és Tov Blov wdvra
drodédexrar, xard 8¢ éxdorny teherjy @\horé oy d\Aos opiow alperds,
AapBdver, fip 0é\p, kal yvvdixa. kal radra pév dudpopa Tév "ENevoiv vopi-
Lovoe, a 8¢ &5 abmip Ty Teheriy éxelvar éore pipnois.

i Stobae. vol. 4, p. 73 (Meineke), quoting from Iuncus mepl yipos,
firrov dobloy ) mivev & mpeaBimys dppodiriov e dmexdpevos oomepel
lepocpdvrs.

k Schol. Arist. Ran. 372 rotrowow dravdd® mapd Ty Tov {epopavrov xal
BaBotiyov mpdppnow Ty év Tff moukiNy oTOG

1 Hippol. Philesoph. 5. 8 (Miller, p. 115) 6 lepopdvrns . . . elvouye-
opévos Bua kwvelov kal wioay dmmpriopévos Ty capkikiy yéveow vukrds €v
*Ehevoive TeAGv 74 peydha kai dppnra puoripa Bog kal Kéxpaye Néya * lepdw
Frexe mérma xoupdy Bpipd Bpips.

m Aelian, Frag. 10 dvip s #v . . . Sowep Sboev éavrdv és ™ péyapov
pépov, &vba dimov ¢ lepopdvy péve mapeNBeiv Bepirdy v,

n Walz, Rhet. Graec. (Sopatros), p. 121 kal whéoy Exww dpvirov doxoy
. . . émibupet Tiis lepotpdvrov karaxoloas Povis.

3 ‘pepiparnis: vide R. 191, 193, 194. Istros ap. Schol. Soph.
0. C. 681 & & "Iorpos tis Afunrpos elvar oTéppa iy puppivyy kal THY
piaxa . . . kai Tov iepopdvrny Bé xal tas {epocpdvridas xal Tov 3adovyov kai ras
&\as lepelas puppivns Fxew arédavor,

4 paNeidac: Photius, 5.7. yévos éorw "Abjupor éx 3 rotray 7 iépewm
rijs Aqpnrpos kal Képns, i plovoa robs pboras év 'Ehevoin. Plut. de Exil. 17
Edpomop s éx Opdrns peracras éuunoe kai pvel rovs "ENApuas.

25 Kppuxes, R. 166, 172, 190, 202¢f.  Aeschin. 3. 18 rous iepeis xal
tis lepelas imevbivovs elvar xeheder & wopos, kal ob pdvoy 1dig dANG xai T& yém,
Ebpohridas xkai Kfpukas kai robs d\Novs dmavras. Cf. C. I A. 2. 597-
Walz, Rhel. Graec. vol. 8, p. 118 mpd mdvrev émrdrret [6 fepoxipuE]
dppoaig riy cwmy. :

8 Agoiyos: R. 184, 189, 202¢, 218. Schol. Aeschin. Fals. Legal.
Dind. p. 82 lpoddrrar pév Anpnrpos dnd Elpodmdav, Agdoiyos 8 dmd
Knplrwy.

b Arist, Eleusin. Dind. vol. 1, p. 417 Eipomidar re xal Knpuxes és
Mooedd re xai ‘Eppiy dvapépovres lepopdrras, of 8¢ dadolyous mapeiyorro.

¢ Aelian, Frag. 10 (Suidas, p. 857 D, 5. . Agdovyei) Edfavro 3¢ xal
7 Bovkj (BovAaig Bernhardy) xal 7§ Kdpy did ve viow iepopavraw kal Tob
3adotiyov cwrypiav alrois.
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a Schol, Arist. Ran. 482 év rois Anyaiois dy@ai Tob Awovigov 6 Sgloixos
raréywv Napmdda Néyer xaleire dedy xal of imaxovovres Bodar * Sepekni’ "laxye
mAovrodira.

e Xen. Hell. 2. 4, 20 Khebepiros &6 1dv puorav xkapvE. For the
iepoxijpué vide also Dionysos, R. 1249,

w6a Female 3qdotyos: C. 1. G. 1535

b Luc. Kardmhovs 22 einé poi, érehéobns ydp, & Kimoxe, Td "ENevoina
Sihov Sri—oby épola Tois ket T4 &0dde; € ANéyes 180d yoiv wpocépxerar
Sadovyolad Tis.

27 Fuseb. Praep. Fv. 3. 12 (from Porphyry) év 8¢ rois kar’ "ENevoiva
pvorypios & pév lepopdvrrs els elkdva Tob Spuiovpyod évoxevaleras, dadotyos
3¢ eis T HAiov xal 6 pév ént Bupd s Ty cehqunp. & 8¢ lepoxijpvé "Eppoi.
Cf. Apollo, Geogr. Reg. Delos’ (two Kijpuxes éx 7od yévous Taw Knpikay
rod Tiis puorppueridos officiating in the worship of the Delian Apollo).

208 *y3oavds : Hesych. s.v. & dymaris Tév "Ehevowiwv, Pollux, 1. 35
mepl pvorpioy Telotvrwy Kai Tehovpévey® . . . lepopdvrar Sgdovyor KfpUKes
omo jpot {éperar mavayeis muppipor Spvwdol Spvirpar dpuimrpides, lakyaywyos
yip xai kouporpéeos Tis kal daepirys xal doa Towadra, B Téy "ArTidw.

M 0 3§’ éorias wais: vide supra, R. 193, 196. Harpocr. s.2. aqg’
éorias pveicbar lodios év t6 mpds Kakudwa® 6 4 éorlas pvolpevos
"Abnvaios v mdvrws. Lex. Rhel. p. 204 d¢’ éorias punbivar & éx Tav
mpoxpiray *Afpvaiwy KAjpe Naxdw mais dnpocia puneis. Porph. de Abst.
4. B dmep yap év rois pvomplois 6 G’ éorias Aeydpevos wais bs dvrl mavrev
raw pvovpévay dmopedioreras o Beiov, axpBas dpav T& TPOGTETaYHENa.

Time, ritual, and order of the ceremonies.

Vide R. 175 for date of the owowdal for the lesser and greater
mysteries.

10 T esser mysteries at Agrai: vide R. 168, 175, 185, 190

a Plat. Rep. 2, p. 364 E (cf. Gorgias, p. 497 C) bs mpd 7w peydhov
puaTnpiey Td pupa mapadoréov.

b Steph. Byz. 5.2. "Aypa ywpiov . . . &ore 8. .. 7iis Arricis € @ Ta
pixpi pvoTipa émireheirar plunpa Tdv wept Tov Atdwwooy.

¢ Schol. Aristoph. Pluf. 846 pvaripa 3¢ dlo rehéiras Tob éviavro
Afpnrpe kat Kdpy, 7d puepd xal 7é peydla, kal €omt Ta pukpa domep mpoxabapois
xal mpodyvevas Tov peydhay . . . foav 3¢ Ta pév peydla Tis AfunTpos, ra B¢
paxpd Tepoechbims iis abrijs Guyarpds. & 8¢ pvolpevos T ludriov, b écpdpes év
i puioe, obdémore dmedlero, péxpis dv re\éws dpanadi duppév.  Diod. Sic.
4 14 Anpirnp mpds tov xabapudv Tob keravpwy évev T piKpd pUOTIPLE
ouwegtioaro, Tov ‘Hpaxhéa mipdoa.
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d Plut. Demetr. 26 Zypaper [Anpiirpios] 811 Bolherar mapayevipevos ebfis
punbijvar kal Ty re\ery dracay dmd rav pixpew dxpr rév nomrixiy wapula-
Beiv roito & ob Beperdp fiv 0bdé yeyovds mpdrepov, AAAG Té puxpd Tob *Avbeory-
piévos éredoivro, Ta 8¢ peydda Toi Bondpomévos® émbrmrevor 8¢ rotAdyioroy
and Tdv peydlav énavrdy duakelmovres . . . éréhpnoer dvremeiv Mvlédwpos &
dadotyos.

e Clem. Alex. Strom. 5. 11 (p. 688689 P.) oix dmewdros &pa xal rav
puoTnpley rév wap’ "EXNjow dpxer pév i xabdpoia xabimep ral rois BapBdpors 7o
Aovrpdy. Merd Taira & éorl xkal Ta pukpd pvoripia Bidackakias Twd Srdbeoiy
éxorra kal mpomapaokevis Tdv peNdvro, Ti 8¢ peyda, mepl Tév cupmdvrey
ol pavfivew € Ymoheimerar, émomrebery 8¢ xal mepwoeiv Thv Te Glow xal T
mpdypara,

fC I A. 2. 315 nept by dmayyé\hovow ol émpelnral Tav pvomploy
Urép Tijs Buolas fy Bvoay év vois mpds *Aypay pvomploss . . . émady 3¢ of
émpelnral . . . wpdrepiy Te & 7jj Buola TéV peyddwy pvarnpler émepeNibyoay
s Quoias xal viv rebixaot va cwripa rais Oeais Dmép Ths Bovhis xai Tod
dnpov,

& Himer. Or. 3.§3 (p. 432) vivéap ... § 4 viv mhoboia pév "Ihirood kal
Siapavi) Td wvipara, kal rixa 8) oé [? Anois| pavrelerar md\w & morauds 7d
pvoripa, Cf. Himer. Z¢l. 10, 16 map’ "I\irood pvorais Sxbas. Polyaen.
Stral. v. 17 tov 'Daoudv, of tov xafapudv rehoior rois éAdrroos
pvornplors.

h Suidas, s.2. "Aypa® Afunrpos lepdy o tis mwélews mpds 6 ooy,
Cf. Hesych. s. v."Aypar xwpiov *Arridv éfw Tijs wohews lepdy Anpunrpos,

i Athenae. 2539 Aobpis 8¢ & Sdumos év 1j devrépa kal elkoori rdow
iTTopiy kai atrTow TOV l’ﬂ@ﬂlnv‘ @s ol péyworror Tav fedv kal f,bﬂrafm | =2
woher mdpewrw” | évraifa yap quqrpa xai Angrpwr‘ | dua wapiy’ & mpd: |
X7 pév Ta oeuva Tis Kipns pvoripa | &pxed a moujoy.

Date of the greater mysteries: vide R. 175, 187.

M Plut. Phok. 6 (referring to the battle of Naxos) "Eviker 8¢ peydows
puornpios® kal wapeiyev olvoydnpa XaBpias *Abpraios kal &kacrov énavrov
ékry émt Béxa Toi Bondpouavos. [Tbid. c. 28 Elxddi ydp 7 ppovpd Bondpo-
pidvos elofybn pvorploy Gvrav, jj rov "laxyor é£ dareos "Edevaivade méumovar.
Philostr. Vit. Soph. Kayser 2, p. 104 dvopa pév 8j r¢ mpoaorelyp [ris
"EXevaivade 7““¢6P°"] ‘Iepa Suky” ra 8¢ "Edevowdler lepd émediv els dorv
dywow, éei dvaravovow, C. 1. G. 523 (inscription about the time of
Hadrian, found at Athens, now at Oxford), on the 17th of Boedro-
mion Afunrpe Képy 8é\paxa: on the 18th rpvypriv Awvioe xal rois @\oss
Beois.

FARNELL, M1 Aa
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23 Fph, Arch.1887,p.3: inscription from Eleusis (third century B.C.)
ywopémms Tis wamyipeas ToY ‘Ehevowioy réy peydhoy év Tois Eremw ol
éorparpynpeer.  Cf. 5. 1883, p. 123, L 46 mip merernpida Tév "Elev-
awiwv,

Ritual.

1 Hesych, s. 2. "Ayvppds* rév pvommplev juépa mpodTY.

14 The mpdppnos, R. 172, 202k, Luc. Demon. . 34 érihpnoe ¢
sore xal "Abnpalovs éparioar Snuooig Tis mpoppioews dkovoas, du tiva alriay
drodelovor Tods BapBdpovs. 1d. Alex. p. 38 reheriy ouvlorarar kal dg-
dovxlas xal lepopavrias Tpiov €éfijs del rehovpévps Tuepdy kai v pév T)
mpdry TPOpPTTIS %y, bowep "Abipmar, rowaimy’ el Tis dbeos # Xpuoruavds i)
*Emotpewos fixes kardoxomos Tév Spyley pevyéro. Pollux, 8. go & &
Baoi\els pvornpiwy mpoéarnre . . . mpoayopeles dé Tois év alrig dméyecfa
pvarnplewv.

35 Hesych. 5. 7. "Alade piorar juépa Tis oV *Abfwpo puornplov : vide
R. 185 Hesych. s5.9. ‘Parol* év ) "Arrucy 3to eloiv ol mpds T "Ehevcin
‘Perrol, poypol* xal & pév mpds T bakdrry Tis npeafBurépas Beod vopierar
& 8¢ wpis 7o dorv Tijs vewrépas® 8Bev rovs Novrpois dyvifeofas rods Budgos. CF
Paus. 1. 38, 1. Walz, Rhefores Graect, vol. viii, p. 114 (Sopatros) péAhav
3¢ rols xabopoios Tols mpd Tijs Tekeris fvTvyxdvew. Tertull. de Baptism. 5
Certe ludis Apollinaribus et Eleusiniis tinguuntur idque se in regenera-
tionem et impunitatem periuriorum suorum agere praesumunt.

nea Eur, Jon 1075 Tov moklupvor Oedv, el mepl xaNhiydpoias mayais
Aapmdda Bewpdy elxddwy dvmvos Sperar.  Cf. R. 164.

b Paus. 1. 38, 6 'Ehevowiois fove . . . Ppéap xahovpevor KahAixopov
#6a mparov *ENevowiwy al yvvaixes yopdv frrnoav xal joav & iy Bedv.
Apollod, Bibl. 1,c. 5, § 1, 2 émt mip dn’ éxeivns KAnbeigay *Ayéhaoror
Tlérpav dxdbure [Anpirnp)| mapd 78 xakNixopow ppéap xahotpevoy. Cf. Clem.
Protrept. p. 16 P. ¢péar émabifes Avmovpévn,  Toiro Tois pvovpéross
dmayopeverar els érs viv, (va py Boxolev ol rereleopévor pipeicbar T
Sdupopédrny,

¢ Et. Mag. 429. 42 “HpepoxaA\és" cpowxoiy &piov Jamemouih pévov,
xpavrat mpbs s lepovpylas "Abqvaior bs Oeddwpos ¢ Iavayis mpocayopeles &
7 mphre mepl Knplrwy yévovs.

d Phot. 5. 7. xpoxoiw' ol pboras @s Qaot xpéxy iy defidw xeipa Kkal 7ov
méda dvadoivrar xal Aéyeras Tovro xpoxois® ol 3¢ re dviore xpixe xaflai-
m
. © Himerius, Vii. 2, p. 512 Arrcds vépos "ENevolvade ¢ds ploras
$ipes weheies wal Ypdypara, ipipov rpods yraplopara.
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f Plut. Alcib. 34 Ovoia xal yopeiar kal moM& tdv Spopiver xaf 6w

lepiov, Grav éfehavwwat Tov "laxyop, I’ dvdyxns éfeleimero.

& Strabo, 400 Torapol & cloly & piv Knguoods . . . péav 8¢ Bk rod
mediov, ¢’ of kal 1§ yéupa xal ol yeupiopol, Hesych, 5. v. Tedupis . ..
dvBpa éxei [émt Tis yepipas] kabeldpevoy riv év "EXevain puormploy [? dyopévar]
quyralvrrdpevor £ dvopdrav oxdppara Aéyew s rods évBifous moliras.
Suidas, 5. 7. Tedupis® Eévn kal émelgaxros ol yip Tedupaior gévor. For
the "laxyov {wodoxy vide R. 185,

7 & Moral tests applied to candidates: Liban. Or. Corinth. vol. iv,
p- 356 (Reiske) ofroc yip 7d re @a xabflapols elvar Tois piorais év Kowg
mpoayopetova, olov Tés xeipas Tiv Yuxiy, Ty peviy "EAApras elvar,  CF.
P 368 7 xipvypa Tobro knpirrerai,  boris Tas xeipas uh) kabapds 'Abpvaiwy’
Néye [? leg. eire] “8omis oo [Lobeck, em. powijy| dovweros.’ (Lobeck's
emendation is proved by the citation of the formula in Theo Smyrnaeus,
De Utilit. Math. p. 15 (Hiller), and by Origen i Cels. 3. 59.) Suet,
Nero, c. 34 Peregrinatione quidem Graeciae et Eleusinis sacris,
quorum initiatione impii et scelerati voce praeconis summoventur,
interesse mon ausus est. Apollod. Bl 2, c. 5, § 12 [‘HpaxAie] pj
Buvdpevos Ideiv T pvoripia, énedimep olx fv fynapéves Tov Kevraipou pévor
dymobels md Edpéhwov vére duvify. Andoc. De Myst. § 33 (p- 36,
Baiter) éiv pi) perakdBy o méumrov pépos wdv Yidwr xkal dripwlj 6 evdeifas
éué Kniplows oirool, obx Eeorw abr els vd lepdv Toiv feoly dowévas 7 dmo-
faveirar, .

b Rules of abstinence : Liban. Joc. ¢t/ xal idlg wd\w 5 €l Tob xal 10D j
el roide éyelow, ob kabapds miper xal woA\j TouTov mapd rois pvoTaywyois
émpidaa. Paus. 1. 37, 4 (beans tabooed) Soms 8¢ 73y reheriy "EXevain
elev §) & kakobpeva "Opuxd émehétaro, oldev & Aeyw. Porph. De Abstin.
4. 16 mapayyd\herat yip xal "Ehevoin dméyeofar karowdiov Spvibav kal Iybioy
xal kudpov poias e kal pdwv. Cf R. 18. Plut. De Sollert. Anim. 35
Tpiyhav 8¢ rods év "EXevaim pioras oeopévovs love. Ov. Fast. 4. 535:

Quae quia principio posuit ieiunia noctis,
Tempus habent mystae sidera visa cibi.

18 The religious service in the rekeoripiov.

& Luc. De Salfat. 15 reheryy obdé piav éariv elpeiv dvev Spxnoews,

b Clem. Alex. Profrept. p. 11 P. 1a pvoripa oix éfopxnoopas
Gomep "AiBuidny Méyover  Synes.in Dion. p. 52 ¢ 3 ra pixph émo-
wredoa wpd Tav peldvey kal xopeoas mply Sadovxfoar kal dadovyfoar mpiv
lepoparrijoa.

¢ Clem. Alex. Proirept. p. 12 Ano 8¢ xal Kdpn 3papa ijdy éyevéabnw
pvaTikdy kak T whdmy kal Ty dpmayny kal 19 wévbos alraiv "Ehevais Sadovyel.

A a2
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d Apulei. Mefam. 6 Per tacita secreta cistarum et per famulorum
tuorum draconum pinnata curricula . . . et illuminarum Proserpinae
nuptiarum demeacula et luminosarum filiae inventionum remeacula et
cetera quae silentio tegit Eleusinis Atticae sacrarium.

e Tertull. A4d Nat. ii. p. 30 Cur rapitur Cereris sacerdos si non tale
Ceres passa est? Cf. Asterius, Encom. marlyr. p- 194 (Combe) oix
Zxes 76 xaraBdoioy 75 oxkorewdy kal al oepval Tob iepopdvrov wpés Ty lépeiay
ovwrvxias, pbvov mpds pdwmy ; olx ai Aapmddes ofévvuvrar; kal 6 mohis xal
dvapiBpnros Sfjpos Ty corplay abrav elvac vopifovat T év 1§ oxTE wapa Tdv
d%o mparrépeva. Lact. Div. Inst. epitom. 23 His (Isidis sacris) etiam
Cereris simile mysterium est, in quo facibus accensis per noctem
Proserpina requiritur, et ea inventa ritus omnis gratulatione et tae-
darum iactatione finitur.

£ Plat. Symp. p. 210 A rabra ri épora Tows kiv ob punfeins, ra 8¢
rékea Kal émomTixi odk old el olds T dv elns.

g Himer, Zcl. 10, § 4, P. 176 o ppnodpevos tov pvorikdv véuov, bs
émémry e xat piory pepier Tov xpivov.

b Stobae. from Themistius (Plutarch) mepl Yuxis (vol. iv, p. 107,
Meineke) rére mdoxer mifos olov of reherais peydhais opyaldpsvor . . .
wAdvas & mpora Kxal mepidpopal kombdeis kal dui oxdrovs Twvés Tmomrol wopelas
xai drékecror, elra mpd Tob Téhovs abrob T& Sewd mivra, ppixn kal Tpduos Kal
iBpds xat 8dpBos. éx 8¢ Tobrov Pas T bavudowoy arnrTnoe, xal romor kafapoi
xai heypdves e8éfavro, puvis kal xopelas kal oepvéryras dxovgpdrev lepiv xai
dacpdrey dylwv iyovres® év als § mavreNis 78y xal pepvnpévos é\evbepos
yeyovis kal dperos mepudw orepavopévos dpyrdler kal oiveoTw éolois kal
xafapois dvBpao,

i ?]ut. de profect. virt. p. 81 E & & dvrds yevbpevos xal péya Pis idow
olov dvaxrdpwy dvoryopévev,

k Walz, Rhetores Graect, vol. viii, p. 114 (Sopatros): émel odv €low
réw dvaxrdpay yeyérmpu xal piors by lepopdvryy dpa xal dgdoixov Teféapat
.« « e dmd Tdv dvakrdpav én” éuavrg Eemdpevos.

I Themist. Or. 5. 71 o o0 ved 7& mporélewa puijoas els td dvdxropa
mv-ﬂhri;r rkarabjoerar.  Cf. R. 202m, Inscription from Eleusis (late
period) Zph. Arch. 1883, p. 79:

& piora, rére p' elder’ dvaxrépov éx mpopavévra
Nufly év dpyewvais. , . .
Cf. R. z06b.

m Tatian, /n Graec. 8 Zebs 1fj Buyarpl ovyylyverar, xal 5 Guydmp ar’
:u’u:w xber.  papruphaoes pos viw "Ehevals xal dpdxwv & pvaricds kal 'Oppels 6
bipas & énibeabe BeBidois’ Neyww. 'ABavels Gpmie Tiv Képpy kai al
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mpifes alrob yeydvaot pvoripia® xhales Anpirnp Tiv Ovyarépa kai Tiwes
amar@vrac St rods 'Afnraiovs, ,

n Max. Tyr. Diss. 30 e Aokoior 8¢ por pndé mw dpyiw ovorioasba
éopras xal Teherds Bedv dNNot Twés 7 yewpyol® mpdroe pév énl AMqvd arnoduevor
Awrioe xopovs, mparow 8¢ émt d\e Afuntpe Spysa.

o Hippol. Philosoph. p. 115, Miller, 'Abpvaior pvoivres 'Eleveima
kal emibexvivres Tois émomrelovor TO péya xai Bavpagriw xal Tehewdraroy
éromrixdy puaTipiov, €y oren) Tebepiopévor ardyuy,

p Plutarch, Frag. xxiii. ol 8¢ dpyaiot xal mpwialrepov €omepor kal Aoy
éx T@v "EXevowioy Tekerdr,

219 Prayer, mystic formulae, sacrifice.

& Lysias, 6. 51 Ofros évdds ool pupodpevos Ta iepd émeBeixvve Tois
duvijrois kal elme 1j) povy Ta andppyra.

b Procl. ¢n Zim. 293 ¢ év rois "ENevgwiors lepois els pév rov obpavor
dvaB\épravres éB6wy ‘ ule,’ karaBhéjpavres 8¢ els T yip * Toxuie’ (Lobeck,
Aglaoph. p. 782 emends Te, xie, which is found in the parallel state-
ment of Hippolytus, Ref. Omn. Haer. 5. 7, p. 146).

¢ Clem. Alex. Profrept. p. 18 P. Kiori 16 oivbjpa ’Ehevowiow
pvornploy: évigrevoa, Emov Tov Kukedva, E\aSov éx xioTys, eyyevodpevos
(MS. épyacipevos) dmebéuny els kdkabov kai éx kakdbov els xioryy(cf.1b. fevicaca
7 BauBd miw And, dpéyer kuxedva abrj).

d Athenaeus, 478¢ Ho\épwy év 7§ mepl Tov Slov kedlov Pnoi®  pera 8
rabra v Te\ery wouei kat aipei & ék Tis Gakdpns kal vépec dror dve (& dou
emend. Casaubon) 73 xépwos mepievqroydres. rovro & éorlv dyyeiov
xepapeody Exov v air$ moMhols karuhiokovs kexoAAnpévovs® éveras 8 €y alrois
Spuevor, pikaves Aevkoi, wupol, xpifai, mioos, AdBupoi, dyxpor, paxol, kvapo,
{ewal, Bpépos, makdbiov, peks, €Aaov, olvos, yd\a, diov Epioy dmAvrov, & 8¢
robro Baordoas olov Mvodpopioas roirev yeberar.  Cf. Pollux, 4. ro3 7
xepropépov Spxmpa old’ &re Nikva §j éoxapiBas Pépovres.

e Schol. Plat. Gorg. 497 ¢ éNéyero mpds 1w pvovpévey Tavra® éx Tupmdvoy
Epayov, éx xupBilov Emo, éxeprodbpnoa . . . ixd Ty waoTOY tméduov, Cf.
Firm. Mat. de error. 18 (p. 102, Halm) é rvpmdvou BéBpwxa, éx kupSakev
ménwka, yéyova pioms "Arrews.

f Hom. H. Dem. 206 v 8¢ (Anpnrpt) 8émas Merdverpa 8idov pehinBéos
olvou | whjoac’, 7 & dvéveva™ ob yip Oepuréy of épaoxe | mivew olvov épubpdv,
dvaye 8 dp’ dAdi xal #dwp | Sobvar pifacay ey yhixov Tepelvy.

€ ? Animal sacrifice: Schol. Arist, Zgu. 282 olx é&jp ta Gudpeva
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Anufrept kal Tlepoepory #o dgplew ; in the mepiBodos of the temple, R.
176, 180, 186." Arist. Ran. 337:

3 wérma mohvripyre Afunrpos Képn,

&s 700 por mpooémvevoe Xotpeloy Kpeav.
Cf. Plato, Rep. 378 A. Plut. Phok. 28 Miorjy Aolovra yoipidwv év
Kavfdpe Aypém xijros ovvélaBe.

# The feast of Minuoyda: : Athenae. 496 A IMnuoxdy . . . xpovrar 8
adrd év "Eevoim 7j Tehevraig Tov pvarnpiov fpépg, v kal an’ alrob mpoo-
ayopebovar  whnoxbas’ év 3 Bbo whnpoxdas mhnpocavres, Ty piv mpds
dvarohis miv 8¢ wpds dlow dwmordpevos, dvarpémovow émi\éyovres piiow
pvoTiiy,  pmpovebes 8 alr@v xkal & rov Hewpifovy . . .

Tva mAqpoydas Tdo8 és xfévov

xdoy' ebpipas mpoxéaper.
Hesych. 5. 2. mAguoxén. rj torepaia fpépa rév puornplor korvliokovs mA-
poiaw, obs xahotor mAnpoxdas. Pollux, 10. 74: wAnuoxdnw « . . Kepapeoiw
dyyeiov . . . § xp@vras Tjj TeNevTaig TV puornplov.

M The *Emidavpiov fpépa : Philostr. Vit. Apoll. 4. 18 THy pév &
‘Emdavpley fpépa. Ta 8¢ 'Emdalpa perd mplppnow xai & lepeia Bedpo
(leg. “lepd Bedpo,’ vide Rhein. Mus. 1902, 4) pueiv "Abyvaiows mdrpiov
émi Bula devrépg Tourl 8¢ éwdpucay *AokAymiod évexa, bre &) épinoay alrdy
fxovra "EmBavpifer syré pvormplov. dpelijoavres 8¢ ol wol\oi Tob pveiobat
wepl ov "AmoN\dwiov elyov . . . & 8¢ lepodvrys otk éBovhero mapéxew Td lepd,
pi yép dv more pijoas yénra, pndé Ty "Elevoiva dvoifar dvfpome i) xabapg
ra daypdma. CF. Paus. 2. 26,8, Arist, Ath. Pol. §6 mopmdv & émepe-
Aeiro [6 dpxwv] Tiis Te 76 "AoKAymp ¥

’ - 3 - 13
oTayr L puoTai.

e (

=2 ? Mystic doctrine.

August. de Cio. Dei, xx. De Cereris sacris Eleusiniae, de quibus
iste Varro nihil interpretatus nisi quod attinet ad frumentum. Porph.
de Abst, 4. 22 ¢aoi 8 xal Tpurréhepov *Abyvaiois vopoberioar, kal ToY
yopwv abrdy Tpes & Eevoxpdrys Aéye Swpévew “Edevaive Tovode yoveis
ripiis, Beols rapmois dyé\ew (a pj oivecbar. CE. the dypagos vépor, R.
201, Cic. A#. 1. 9 & Edpokmdév mirpa. Cic. Tusc. 1. 13 remini-
scere quoniam es initiatus quae traduntur mysteriis. Isocr. Paneg. 28
riv ebepyeciav ds oby olov te d\ois §} Tois pepunuévors dxotew. Synes.
Dion. p. 48 A "Apwroré\ys afwi Tovs rereheopévous ol pabeiy 7 8ei aAha
wabeiv xal daredijvar yevopévovs dnhovére émirndelovs,
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38 ? Moral influence of the mysteries.
a Hom. H. Dem. 366-369:
Tipds 8¢ oxnopoba per’ dbavdrowd: peyioras,
rov 8 ddunodrrov tios €ooerar fpara wavra
of kev pi Bvolawoe redy pévos Mdokwvrar
elayéws dplovres évaiowpa dbpa Tehoivres,

b Arist, Ran. 455

plross ylp i Paos sad Péyyos Dapde dorr
oo pepuiped ed-

oeBij ve dujyopey

Tpdmoy mept Tovs Eévous

xkat rois iBibras,

¢ /d. 886 :

Anpyrep 1) @péjpaca iy épip Ppéva
elval pe Tov ooy dbwy puompier.

d Andoc. De Myst. p. 44 Baiter (§ 125) ovvgre: 6 mdvray oyerhidraros
avlplmav i) pnrpl kal v Bvyarpl, lepebs by Tijs pnrpos xkal s Buyarpds ., . old
Sewre To Bedo, 15, P. 36, § 31 mpds 8¢ roirois pepinobe xal éwpdxare Toiv
Beoiv & lepd, va Tipwpiore piv Tols daeBotvras aolyre 8¢ rovs pndev adiovrras.

e Arr. Epict. iii. 21, 422 obrws dPiipa yiverae T@ pvoripa, oliras é
pavraciav épxdpeba bre éml wadelg xal émavopbdoes Tob Biov xarearddy,

f Diog. Laert. vi. 2, § 39 "Afwotrrov abriv [Acoyém] *Abnpalwr ponbiva:
xal Neydvrav bs év "Adov mpoedpias ol pepunpévor Tuyxdvovot, Tehoiov, én, el
*Aynoitaos pév kal *Emapewdrdas év 1§ BopBépe Budfovow, elrekeis 8¢ Twes
pepunpévos €v Tals paxdpay vigois Eoovrat. .

& Sopatros, in Walz, RAet. Graec. 8. 114 foopar Buk iy Tekeriy wpds
wacay dperiy éroyudraros.

Groups of Eleusinian deities.

24 3 fedo = Demeter and Kore: vide R. 175, 180, 182, 183, 185,
187. Inscriptions, Zph. Arch. 1894, p. 195, and 1896, p. 37- Andoc.
De Myst. 124. Cf R. 191 'H mpecBurépa xal jj vewrépa.

1 5 ge6s and 4 Oeé = ? Plouton and Persephone: vide inscription on
relief at Eleusis, Eph. Arch. 1886, Iliv. 3 Avoipayidns avénre Gea Oeq.
C. I A. 2. 1620¢c; 3. 1109 Koouirys épiBav lepels ©Ocol xal Oeds
Elpyeaios : vide R. 180 1 fed mentioned in company with 7 fed and
6 Beds.

2 7 fed and Plouton : vide R. 182,190. Inscription, circ. 100 B.C.,
on Eleusinian relief, Zph. Arch. 1886, niv. 3 (cf. Ath. Mitth. 1895,
p. 262, n. 2) Aaxpareidys Sworpdrov ‘Ikapuels lepels Ocol kai Oeas xal
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EdBovhéws . . . xapiaripiov Afunrpt xat Képp xal fep xal fed xai EdSovet . . .
dvébnxev. Tovrev. Tpinrdepos, Oed. feds: for restoration of inscrip-
tion vide Heberdey in Fesischrift fiir Benndorf, p. 111, Taf 4.
C.7 A. 2. 948 (circ. B.c. 310) Tobode éminpato & iepopdvrns [riw
KAy orpéloas ¢ Mobrem kal Tjv Tpdnelav xoopijoat] karé Ty pavrelay
roi Oeod: see Hermes, vi. p. 106. ZEph. Arch. 1895, p. 99 7 70b
T\otrwvos épaa: inscription from Eleusis, circ. 300 B.c.

27 Eubouleus, in conjunction with 5 fed and 8 eds: vide R. 180.
Votive inscription found near the Ploutonion at Eleusis, fourth
century B.c. Zph. Arch. 1886, p. 262 EiBovAei Bavkidels . . . Auicpar-
Tos . . . avébneav: vide Zeus, R. 55% 56. Cf. Dionysos, R. 132.
C. 1. G. Add. 2347°: late epigram identifying Eubouleus and Hades.

Triptolemos. :

8 Arr, Epict. Diss. 1. 4, 30 Tpurrohéug lepa kal Bopovs mavres dvfpo-
wo dveardkacy 8t Tés fuépovs Tpoas fuiv é8wxe. Cult at Eleusis: vide
R.1%6, 183. Paus. 1. 38, 6 'Ehevowloss 8¢ éore pév Tperrohépov vads, Cf.
R. 17, 164. At Athens: R. 143. C. 1 A. 3. j04, late inscription
mentioning lepels Tod Tperrohépov,  Schol. Aristoph. Ackarn. 47 “lepevs
Afjpnrpos kal Tpurrohéuou & "Apcifeos.

# The Goddesses and Iacchos : vide R. 115%, 143, 171, 176, 185,
186, 193, 2054, 211, 216L,

8 Arist. Ran. 324

"laky', & wohvripors év pars évbide valww,
"laxy' & "laxye,

eABé 76pd dva Aewpdva yopeloww

éoiovs és Bacdras,

woAUKapmoy pév Tivdoowy

wept kpari o Bpiovra

orédavor piprav.

340 &yepe Phoyéas Aapmddas év yepol Twdoowy,
"laxy’ & "laxye,
vukrépou reheris oogpdpos darip.

305 Niw xal rov dpaiov Oedv mapaxaleire devpo
@daiar, Tév cuvéumopor Tijode Tis Xopeias,
"lacye molvripnre, pélos éopris
ndworov ebpdr, detpo ouvaxohoife

wpos v Bedv.
b Soph. Anfig. 1119:
Médeis 8¢

wayxoivors "Elevowias
Anois év xiAwous, Baxyed,
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¢ 1146 'ld wip mwedvrov
xopiy’ dovpor,
vuyloy pleypdror émiorome,
wat Auws yéveOhov,
wpopdanf’ & Nablas cais dpa meprmélows
Oviaww, al oe pawdpevar wdveuyos
Xopelovor Tov Tapiav “laxyow,

d Newly discovered Delphic Paean to Dionysos, Bull. Corr.
Hellén. 1895, p. 403 &pokes puxols "Ehevaivos dv' [dvfepd|Bes . . . [&vos
&b Grav “ENNdBos yas dupl éwvaéraws . . . émdmras Spylwy dafiwv "lalkxor
[iheier ole.

e Soph. Frag. (Strabo, 687) Nicay, fiv 6 Bovxepos "Iaxxos . . . ¥épet.

f Plut. Aristid. 27 & "laxyeiov Aeydpevov (at Athens).

g€ Verg. Georg. 1. 166 Mystica vannus Jacchi. Serv. 72. alii
‘ mysticam * sic accipiunt, ut vannum vas vimineum latum dicant, in
quod ipsam propter capacitatem congerere rustici primitias frugum
soleant, et Libero et Liberae sacrum facere.

b Harpocr, 5. Awvopbpos® 76 Aixvov mpds macav veherpv kal fvoiav
émrndedy éore,

i Hesych, s.2. Awvirys' éniberoy Awovioov dmd raw Nxvev, & ol 1a
wadia koypdvrat,

k Photius, . 7. "laxyos® Awwoos énl 1§ paorg' xal fpws ris, kai 1) én’
atr ¢di xal i fpépa xal’ Gy els alriv ) mavipppss. CF. "laxyaywyés and
Kovporpégos, R. 208. Lucr. 4. 1168 At tumida et mammosa Ceres
est ipsa ab Iaccho.

1 Schol. Aristoph. Ran. 326 Mia rév pvornpley éoriv j elxds év 7 Tow
"laxyov é¢dyovow . . . cwidpurar Tj Afuntpe & Abwoos.  elol yoiv of act
Tepaepéims abrdv elvas, of 8¢ Tjj Afpnrps ovyyevéobat, E\hos 3¢ Erepov Abwuoov
elvar Tdv "laxyow, of 8¢ tov abrév. Arr. Anab. 2. 16, 3 "Abyaior Mooy
Tov Auss kal Képns céBovow , . . kal & “laxyoes 6 pvorixds TovTe Tg Awoviog,
olxi ¢ ©nPaly, éngleras,

m Lucian, De Salt. 39 [ rob dpynorot mohvpdbea . . . fore . . .| "Tdxxov
orapaypdv.

n Strabo, p. 468 “laxydy re ral Awwoor xakobor kai iy dpxyéry Ty
pvaTnplar, Tis Ajpyrpos Saipova,
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o Eur. Cycl. 62:

00 rdde Bpdutos ol rdde yopol
Baxxa: re Bupoopbpot,

ob Tupmdvey diahaypol,

otk olvov yAwpai oraydves
kpivais mwap' VdpoxuTols,

od8 év Niog pera Nuvpgar
"laxyov "lakyov @dav

pédme mpis vav *Adpodirav.

1 Dionysos-cult at Eleusis, R. 18, z11. Archil. Frag. 120, from
the "loSdxyewa: Afunrpos dyvis kai Képys miy waviyvpw oéBov. Eleusinian
fourth-century inscription in honour of Damasias the Theban : Zp#.
Arch. 1884, p. 71 . . . wapaorevaoas . . . xopols o, Tov pév waidev, rév 8¢
avdpiw émédorev 1f Afunrps kal vj Képp xal 1§ Awvioe . . . dvemdre . .. 6
Sfpapyos. Awwvoloy rév "Ehevoin Tois Tpayedois . . . émpeléobo . . . Smes
&v dvaypagpy) T68e 1 Yiuopa xal ovabj év r§ Awwoip. Cf. 1883, p. 83
Awwoiwy 1 marple dyam "Eevoim.  Cf. 7. p. 109. Connexion between
Eleusis and the Anthesteria: vide R. 205f. Connexion between
Eleusis and the Lenaia, R. 205d. Cf. Dionysos, R. 62f, 1198,
120, Suid. 5. 7. Kioropdpos® fowe 3¢ rds rloras lepas elvar Awovioov Kal
raiv ©eav. Cic. de Nat. Deor. 2. 62 Hunc dico Liberum Semela
natum non eum quem nostri maiores auguste sancteque Liberum
cum Cerere et Libera consecraverunt, quod quale sit ex mysteriis
intelligi potest. Cf. R. 78b, r15b. Geogr. Reg. s.v. Tegea. Diod.
Sic. 4. 25 [‘Hpaxhis] peréoxe v év "Ehevoine pvornpiov Movoaiov T0D
"Opdéws viod rére mpoeaTnxdros Tis reheris. Serv. Verg. Georg. 1. 7
ideo simul Liberum et Cererem posuit, quia et templa eis simul posita
sunt et ludi simul eduntur, Cf. 1.344 licere Cereri de vino sacrificari;
pontificales namque hoc non vetant libri. Cf. R. 7.

Affiliated cults.

%1 s Ephesos : Strab. 633 & viw ol éx Toi yévovs [’Mp&dou] Svopalovrat
Baai\eis xowrés rwvas Tipds, mpoedplay re év dydor xal mopPipay émiompov Tov
Baoixod yévovs, oximeva dvri oximrpov, kal va lepd ris "Ehevouias AfpnTpos.

b Mykale: Herod. 9. 97 dmxdpevor mapa 7o vow Iorwéwy lpbv Tiis
Mukd\ps és Talowwd re kal Sxohomderra, 7j Afunrpos “Ehevawins ipdy, 70
®uoros ¢ Maowhéos Bpicaro Nelép td Kédpov émombpevos émt Ma\jrov
KTwoTU.

At Keleai, near Phlius : vide R. 202h.

™ At Argos, temple of Demeter Helacyis, ? associated in local
myth with Eleusis: Paus. 1. 14, 2 Aéyerat odv &s Afugrpa és "Apyos
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éNovoav Mehaayds défairo ok . . . Yorepov 8¢ Tpoxihov lepopavmy pvydvra
\beiv pacly és T "Arriciy kal yuvaixd Te éf "ENevoivos yijpat kA

283 Terna: vide R. 1150, C. 7 A. 3, 718 (third century A.D.) Anois
xal Kolpns Oeoixeov lepoddyrny | xvdalvey marépa orijce Sdpois Kheddas | Kexpo-
wrins oopdy Epvos "Epriov, § pa kal alrds | Aepvaiwy ddbrev lyov &Bexro yépas.
Paus. 2. 36, 7 % 8¢ Adpva dorly. .. mpds Bakdooy, kal reheriy Aépvaia
[? Aepraig) &yovow évradba Afpyrpt.  37. 3 Karaoricacfai 3¢ vév Aepralwy
iy rekeriy BiNdupovd ¢aow. Arch, Zed. 1863, 75, inscription of
Archelaos: “év Aépyy & Ohaxer pvorimélovs Saidas.’

34 Megalopolis: Paus. 8. 31, 7 Karaorijcasfas 3¢ olro Meyakomolirais
Aéyovrar mparov tév peyiloy Oedv Tiv Teleriy, xai Ta dpdueva ToV v
*Ehevoivi dori puprpara.  Cf. 119°

235 At Pheneos, in Arcadia : Paus, 8. 15, I ®evedrais 3¢ kal Ajuyrpds
éorw lepov émidnow "Elevowlas, xal dyovor 1) Oep Teleriy, Ta *EAevoive
dpbueva xal mapd opiow ta abrd pdoxovres xabeornévas. dicéoa yip
abrols Nady kark pdvrevpa éx Aehpiw, tpirov 3¢ dméyovov EipéAmov toirow
elvat Tov Nady. Tlapa 8¢ tiis "EXevowias 7 lepdv memoinras Ilérpwpa kakovpe-
vov, Mfos 8o Apuoouévor mpds d\i\ovs peydhoi dyovres 8¢ mapa Eros
Furwa rekeryy peifova dvopd{ovot, rots Aifovs Tovrovs Tymxabra dvoiyovet, Kal
Aafdvres ypdppara é£ abrav Exovra Ta és Ty reheriy kai dvayvdvres és émixoov
6w puorov karébevro év vurrl ablis 1) alry. Peveardw dé olda Tols moM\ovs xai
Spvivras vmép peylorwy v Merphpars kal énibnpa én' alrg mepupepés éoruv,
&xov évrds Afunrpos mpbowmov Kidapias, Toiro 6 lepels mepibépevos TO
mpbowmoy v T peifom xalovpévy Teker pdfBdois kard Aéyov 87 Twa Tols
imoxBoviovs [MS. émiyboviovs| maies.

3¢ Fpidauros : Zph. Arch. 1883, p. 228 (injunction to the invalid
visiting the temple) Koujj fioai’Acxhyme "Hmidvy "Edevowias (inscription
first century A.D.): . p. 26 Anois mpémohos Hatjovos lepets (inscription
second century A.n.). Cf. R. 221 the "Emdavpioy juépa.

297 Alexandria: R. 202¢. Livy, 45. 12 Ad Eleusinem, qui locus
quattuor milia ab Alexandrea abest. Schol. Callim. s Cer. 1 ‘O
¢p\ddeAdos Iroheuaios kard pipnow T@v *Abyralwy @y Twa Bproe év
*Ahefardpelg, ¢ ols xal miw roi xakdfov mpdoBor. &os yap fiv év "Abjpais év
purpévy ipépg émi dyiparos Gépeobas xilabov ds Tiwiy Tis AjpaTpos.
Hymn. Cer. 1:

Té xahdfe karibvros émqpbéyfacbe yvvaixes

‘ Adparep péya xaipe, mohvrpbpe, movhupédipve.
rov kdhafor xaribyra [xapal Bacacbe BéBaror]
W’Mr&dmp:}f’aﬁdﬂnnby&mﬂ'&,
i wais pire yod pnd & xarexelaro xairav.
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121 xds at Tov xd\abov Nevxdrpixes immor dyovre
réaaapes, bs dpiv peydla Oeds ebpudvacoa
Aevkdv Sap Aevkdw 8é Oépos kal xeipa épowoa
neei kat pbuwdmwpov, éros 8 els @\No duhalei.

? Independent worship of Demeter "EXevowia or *Elevaia.

28 Boeotia. Kopai: Paus. 9. 24, I évraifla Afpnrpos xal Awwigov kai
Sapdmds éorw lepd.  Aéyovot 8¢ ol Bowrol kal moliopara d@\ka mpis 7
Ay woré, "Abivas xal "Elevoiva, olkeigfar. i

20 Plataea: Paus. 9. 4, 3 "Eore 8¢ xal Afjuyrpos émixhnow 'ENevowias
lepdy év Marawais. Plut. Arist. 11 (outside the city) imd rov Kibarpiva
vads éorww dpyaios mavy Afpyrpos "ENevowias kal Kdpns mpooayopevbpevos. Cf,
Herod. g. 62.

20 Laconia, On Taygetos: Paus. 3. 20, 5 Ajuyrpos émikhnow
*Ehevaias éoriv lepdv, évravfa “Hpaxhéa Aaxedaipdvior xpupbival paoww imd
*Aax\qmiod 70 Tpabpa lopevor. kal 'Oppéws éoriv év alrg Ebavov, Hehaoyav,
&s Gaow, épyov. § 6 émt Bakdooy méhopa "Edos fv . . . éx Tolrov 8i) Tob
"Ehovs £davov Képns tis Afjpyrpos év fuépas fnrais dvdyovouw és 1o "ENevaivior,
Hesych. 5. 7. *Ehevoiva® dydr fupehicds dydpevos Anunrpe mapa Adxeor xal
év Swelia Tipdras "Aprews, xal Zeds *Elevoivos wap’ "loow.  Festival of
"Ehevoima at Mistra: R, 44. Cf. Collitz, Dialect. Inschr. 4416 'EXevina
Aapdvey évikn abrds dwoylwv ? sixth century B.c. ? At Gythion: Rev.
Arch. 1848, p. 216 (Le Bas-Foucart, Laconia, 240) [@eg ?] Exevog] on
votive relief. Cf. Cults, p. 616, R. 16.

! Basilis: Paus. 8. 29, 5 rairys éyévero olxioris Kinjehos 6 Kpeapovry
v "Aporopdyov Ty Buyarépa éxBots' én’ épob 8¢ épelma 7 Baos fv, kal
Afpnrpos iepby év abrois éAelmero "Elevowias. Athenae. 609 e Nixias év
rois "Apkaduxois . . . Pnoly Kiyrehov [Baoihida] méAw krivavra év v wedip mepi
7ov "AAdedy. s fv karowigavra Tappaciov Tivis Tépevos xal Bwpdy dvaorijoas
Anpnrpe "EXevawla, fis év 1) <opri xai 7dv Tob kd\hovs dydva émireNéoat . .
émreheirar 8¢ kal péypt wiv 8 dydv ofros. kai ai dywm{Spevar yuvaixes
Xpvoopdpor Svopd{ovrar.

* Arcadia. Thelpusa: Paus. 8. 25, 2 Afunrpos iepdy "ENevowias . . .
ot pév Oehmovolwy év Spois, dyddpara 8¢ év alrd, moddw énrd odx dmodéov
éxagroy, Afuyrpds éore kal 1) wais xkal & Awpvaos, Té wdvra dpoiws Aifov.

#2 ? Knossos in Crete: Diod. Sic. 5. 77 xara mjp Kpjryw év Kvawod
»upov é¢ dpyaiwv elvar avepds Tis Telerds rairas waoe wapadidoobar
(referring to the Eleusinian and Samothracian mysteries).

*4 Olus in Crete, the goddess 7 ’Ehevoiva: Artemis, R. 131 C.1G.
2554 Mmpis "Edevowio,

™ Thera: C.I. G. 2448, col. ii. 1. 9 é» ppi "EAevowip. Ptolem.
Geogr. 3. 15, 25 ©ijpa vijgos év §j wéhes dbo, "EAevaly xai Oia.
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Other mystery-cults of Demeter and Kora: vide Demeter ©eopo-
¢dpos, R. 74-107.

%8 Andania, in the Kapvdowy d@\oos: Paus. 4. 33. 4 1 8¢ ‘Ayw Kdpns
Tis Afjunrpés éorw émikAnow Tdwp 8 dvewow éx myis mapa T dyahpa. Ta
3¢ és Tas Beas Tas peyadas, Spdor yip kai rairais év Kapvacie iy reherny,
dmdppyra éore por® Serepa ydp ot vépw oepuvéryros pera ye 'Elevoivea,
7d. 4. 26, 8 (in the ¥8pia xakxy, found on Ithome and opened by
Epaminondas) rév peydkwv Bedv éyéypanto 7 TeNern, kat Tovro v § wapa-
karabikn Tov "Apwrropévovs,  Id, 4. 1, 5 mapa Tabryy Ty Megofimy Ta dpya
xopiloy Tov peydlor Oedv Kavkwr fAOev é£ "Elevoivos® . ., mjv 8¢ Teleriy
T@v peydloy Jedy Avkos & Iavdiovos moAhois ereqw UoTepor Kalkwros mporpyayer
és mAéor Tiuijs® kal Avkov Spupdy & dvopdovow &fa éxabpe Tols ploras. . .
§ 7 perexdopnoe xai Méfamos tijs reherijs forw & ‘0 8¢ Méfamos yévos pév
fiv "Abnraios, Tekerns 8¢ kai dpylwv wavrolwy ovvbérns. olros kai OnSalos Tav
KaBelpov tiy Tekeriy xareorioaro ., . . avéfyre 8¢ kal és 10 xhioior 70 Avkopidaw
eikdva Eyovoav émiypappa.

fymoa &' “Epupeiao 8dpovs , . . Te kéhevla

Aaparpos xal mperoydvov Kolpas, 66 paci

Meganmy Beivar peyddawor Beaioww dyava

dhvadéo khewoio ydvov Kavkaowddao.

Oavpaca 8 os olumavra Avkes Mavdibmios as

*Arfidos lepa Epya map Avdavip Géro xedvy.
Id, 4. 27, 6 (at the recolonization of Messene): Meooqvior 8¢ Al e
I0wpdra xal Awaxovposs, of 8¢ aiow [Meoonyiois] lepeis Beais Tals peydlass
xal Kalxewm [f6vov]. Inscription (B.c. 91) found near Andania:
Dittenb.? 653. Cauer, Delect? 44. Collitz, Dialect-Inschr. 4689.
Sauppe, Die Mysterien-inschrift. von Andania,Ber. Ges. Wiss. Gillin-
gen, 1859, p. 217. Le Bas-Foucart 11, No..326%, Explic. p. 161
Hepl iepov xal lepav, ‘O ypappareds Tov quvéBpwv Tols yembévras lepods
dprigdra mapaypipa . . . lepiv Kaopévev alpa kal olvov omévdovres Gpov
Tov Umoyeypappé Suvie Tovs Beols, ols Ta puoripia émreNeitai, émpuéleay
e . , . ths 8¢ lepds dprifére 4 lepels xal ol lepoi év 7§ lepg ToU Kapreiov . ..
xat worelopri{dvrw, memoinuar 8¢ kal wori rév dvdpa Tav cupBiwow doivs kai
Bukalws . o . L. 23 ) éxéro 8¢ pndepia . . . tmrodipara el py wikwa §) Beppdrva
iepdOura. 1, 24 8aas 3¢ 3ei Baokevifecbar els bedv Bidbeawv, éxdvre Tdv
elpariopdy kaf’ & &v ol lepol duardfwvrs. 1. 30 [év 3¢ 1@ mound)| of maphévor
al {epal, xaBds dv Adywvr: dyovoar T dppara, émixepdvas xioras éxovoas lepa
puoricd, elrev & Bowappoorpia & els Adparpos . . . elrev & iépea ras Adparpos
ras éQ’ inmodpdue, elrev & as év AlylAg . . . "Ayéobo 8¢ év T@ mopmd kal T&
Oipara, xal Ovodvre 7@ pév Adparpt aiv émiroxa, ‘Eppave xpidv, peyddots
Beois ddpakw oy, 'AméAAere Kapvelp ximpoy, ‘Ayvd iv . . . 1, 69 "Eori 8¢ &
3¢t mapéxay mpd Toi dpxecfar Tav pvornpioy, dpvas Bvo Nevkovs, émi TOU
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xaBappod kpuby elxpovy, xal drav év v Bearp xafalper, yoipioxovs tpeis,
Imép rods mpwropvoras dpvas éxardv . . . 1. 87 ris 8¢ kpdvas ras dvopacpévas
dua réow dpyaloy éyypddwey ‘Ayvas kal Tod yeyempuévou woti 7@ kpavg dydlparos
rdw émpéeway éxéro Mvaolarparos. L. 93 rdv vadv Tdv Meydlwy Bedv. L. o7
“Iepod Beimvov. O iepot dmd Tdw Gupdrov ... 7d Aouwrd kpéa karaxpnoacfucar
els rd lepdy Seimvoy perd Tav lepav kal mapféver xal mapakaBdvre tév e leph
xal v iépeav kal iy Uépeav Tob Kapwelov. Cf. the “Ayrj 8ea at Delos:
C. I. A. 2. 98 (circ. 95 B.C.).

st At Hermione (on the site of the old city) : Paus, 2. 34, 10 mepiBohot
peydhoy Mbav Aoyddor eloiv. évris dé abrdv iepd dpdoww dméppnra Afunrpt.

Arcadia.

¢ Trapezus: Paus. 8. 29, 1 énml ov "ANgperdr év dpiorepd karaSaivovre
¢k Tparme(otvros ob mippe Tod morapol Babos éorv Svopalipevor, &vla dyovat
rekery 8uk Frovs Tpirov fedls peyalais,

3 Mantinea: vide R. r49%. Le Bas-Foucart, 352 h (inscription
61 B.C., in honour of a priestess) émel Nuimma . .. L 15 dyaye 8¢ xal
iy mopmdy Téw Kopaylwy émodpws kal peyakompends xal &uve 1@ Oeg . . .
elafveyxe 8¢ wai 13 fep mémhov kai éoxémave xal ebuynpbvioe T4 mepl Tav fedv
dppnra puoripu, Imedéfaro 3¢ xal rav Bedv els rav idiav olklav, kalbs éorw
Z0os Tois del ywopdvois iepea, émoinoe 3¢ xal ré& vopuldpeva év rois TPLAKOOTOLS,
ras dvoifer Tob vaod peyahopepds. Cf. 3521 émedy ®appa . . . dveoTpanTe
eboeBs ., . . mpds ve Tav Afunrpa xal iy Képav kal ras lepelas vds Adparpos
... leplrevye ydp 73 Adparpe peyadompemds . . . dvixewe Spaypuds éxarov
koot €ls Te Tav Tob peydpov émokevi . ., iBofe TH xowd Tav lepedv [ras
Adparpos) émawéoas ®anwiy . . . éni ve 7§ kahoxayalig xal ebepyeig, @
Zoynxe ls e viw Bedv kal ras lepeias ... xal dvabeivas [ro Yrapuopal els 7o Kopdyov.

Lykosura: vide R. r19%.

%0 Mykonos: Dittenb. Syll. 373 els 8¢ miw éopriw (of Demeter and
Kora see Zeus, R. 56) fuére Mukowddwy f) Bovhopérn kal Téy olkovodr én
Muxdvg Soat émi Afuyrpa reréhesrar (Macedonian period).

®t Paros, Thasos: Paus. 10. 28, 3 KAedSowav 8¢ é ©doov ra Spyia Tis
Afnrpos dveyeiy mprny éx Mdpov paciv. Cf. Head, Hist. Num.p.418:
coin of Paros, circ. 200 B.c., Demeter seated on mystic cista with
sceptre.  Cf. Ruhland, Die FEleusin. Gottheit. p. 102, Mitylene:
C. 1. G. 2147 é 8apos TiB. Kaloapa oiv rais feais Tais mepl Td puoTrnpua
cf. 2175 Afunrpos xal fedv xapropépor xal Bedv moluxdpmoy xal Tekerpdpar.

* Smyrna: Ath. Mitth. 1889, p. 95 (inscription, second century
A.D. ) Kara 7o Yriguopa Képns pvorév,

Gela: R. 130.

=2 a ? at Naples: Stat. Sifo. 4. 8, 50 Tuque Actaea Ceres, curst
cui semper anhelo | votivam taciti quassamus lampada mystae.

%% Demeter Muoia: Paus. 2. 18, 3, between Argos and Mycenae,
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xwpiov Muala xal Ajpnrpos Muoias lepdy, dwd dvBpds Mualov b Svopa yevo-
pévov kai Tovrov, xkabamep Aéyovow *Apyeior, févou T Afunrpe.  Toire pév olv
ol émeariv Spopos év 8é alrg vads éorw Ehos Smriis wAivbov, Edava 8¢ Képns
xai \ovravos kal Afunrpds éori. At Pellene : see R. 85.

** Demeter Hommpiodépos, Athenae. p. 460d mpdra 8 ral év
"Axaig Anpinp mornpiopdpos kard v "Avbéwy xdpav, bs Alroxpdrys lovopei
év devrépe "Axaixdy

% Demeter Harrein, dedication at Epidauros: Zph Arch. 1893,
p. 102 Harrehip Baxxe re kal alrf Pepoepoviy.

Demeter with the Kabeiri.

6 ? in Samothrace. Mnaseas of Patrai: Miiller, . H. G. 3.
P- 154 Tois KafSeipois, dv Myvagéas $nol xal ra dvdpara . . . "Aflepos pév oly
éoriv i Anpyrnp, "Afibkepra 8¢ 1) Tlepaepérn, "Afibrepoos 8¢ & *Adns.  Strab.
P- 198 "Apreuidwpds ¢now elvar vijgov mpds ) Bperawwy, xal fiv duowa Tois
€v Zapobpixy wepl Ty Apunrpa kal Tiv Képnv lepomoieirar. At Thebes: R.
1398 Cf. the legend in Paus. 9. 25, 6 Ajugrpos 8 odv KaBeipois 8@pdy
éorw i) reherrj, ? At Anthedon: R. 138. At Andania: R. 246.

* The mysteries of 7 Zdrepa at Athens: Ar. Rief. p. 1419 a Hepi-
x\ijs Adpmeva énfipero mepi This Teheris Tév Tis Soreipas lepav, elmdvros 8¢ ori
ol olév ve drékearov drovew xrA. Cf. Ammonius, p. 84 (Walckenaer)
Kopudahos Sijuos Abjvgow év § owriipos rolpns lepdv.  Arist, Ran. 377:

a\\' &uBa ydrws dpeis

v Sorepay yewaios,
Cf. Kore Zareipa at Megalopolis: R.119% Kyzikos, R. 128. Ery-
thrai, R. 163, Sparta, R. 117.

%% Demeter as goddess of healing, with Asklepios: vide R. 37, 124,
236 ; private dedication at Eleusis, Zpk. Arck. 1892, Taf. 5 Aquyrpe
Edepdrys (? circ. 300 B.c.). Cf. inscription imép rijs dpdaeas Bed Anunrpe
dépov’ on relief from Philippopolis, Overbeck, Kunst. Mythol. Atlas,
Taf. 14, no. 7. Cf. Anth. Pal. 9. 298. Artemid. Oneirocr. 2. 39
(Anpirnp xal Kdpn xal *lakyos) rods voooivras dmorior. At Patrai: Paus.
7. 21, 11 7ob 8¢ d\gous lepdv Exerar Anunrpos’ alry pév kal § wais éorao, T
8¢ dyalpa rijs Tijs éore xabipevov. Tpd 8é Toi lepot s Anpnrpls éor mnym ..
Mavreior 3¢ évraibd dorw dyrevdés, ol piv éml mavri ye mpdypars, d\Aa énl rav
xapvévrav. kdronrpor xahedly Téy Aewrav djoavres xabidow, orabfpd) )
« mpéow xabuxécbar vijs mnyfs, dAN’ Goovr émnjravoar toi Udaros T ximhe Tob
karémrpov. 0 8¢ évreifey ebfipevor 1) Oeg xal Oupdoavres és vd xdromrpoy
BAémovaw” 16 8¢ oot riv vogoivra frow (@vra §) xal refredra émdeixvua,

2 Firm, Mat. De Error.c. 27 (p. 120, Halm) In Proserpinae sacris
caesa arbor in effigiem formamque virginis componitur, et cum intra
civitatem fuerit inlata, quadraginta noctibus plangitur, quadragesima
vero nocte comburitur.
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GEOGRAPHICAL REGISTER.

The Euxine,

Pantikapaion: R. 9o, C. Z. G. 2108 lepjj Afjpyrpos.

Olbia: Herod. 4. 53 ‘Inwrdew 5qu . . €r 8 dl:l"r@' lp&v Ar’,l.uqrpas
vidpvras.  Cf, Brit. Mus. Cat., Thrace, p. 11: Head of Demeter,
fourth century B.c.: cf. Hell. Journ. 1902, p. 262.

Tomi, 1342

Thrace.

Abdera, 89.

Lysimacheia: Brif. Mus. Cal., Thrace, p. 238. Head of Demeter
with corn-wreath.

Philippopolis (?), 258.

Byzantium, 13, 152.

Sestos, coin-type fourth century B.c.: Brit. Mus. Caf., Thrace,
p- 198 : Demeter seated, with ear of corn. Head of Persephone.

Macedon : Thessalonica coin-type (Roman period), Brit. Mus. Cat.,
Macedon, p. 117 : Demeter with torches in serpent-car.

Pella: 6. p. 92: Head of Demeter with veil, first century s.c.

Thessaly.

Call. Hymn Cer. 25:

ofme rav Kwndlay, &t Adriov lpdv Evatov.
Ted’ alr@ ka\dv dhgos éromjravro Ilehaayoi.

Pyrasos, 15, 22, 1358 Cf. Strab. p. 435 r0 8¢ Anujrpiov Anunrpos
elpnre ["Opnpos| répevos xai éxdhece Ilipuoov' fiv 8¢ miss . . . Exovoa
Anunrpos d\oos kal lepdy dytov,

Antron : Hom. Hymn Dem. 490:

a\\' &y’ "Eevoivos Buoéoons Bfjpov Exovoa,
kai Hdpov ducpipiryy "Avrpevd re merpievra.
Cf. Steph. Byz. 5. 2. "Avrpoy' mdkes ©erralias.

Thebai of Phthiotis: Brit. Mus. Cat., Thessaly, p. s0. Head of
Demeter with corn-stalks, fourth century s.c.

Thermopylae, 62, 1369,

Delphi: Bull. Corr. Hell. 23, p. 579 (reference to inscriptions
indicating a shrine), Cf. R. 22.

Lokri Epiknemidii, 142.

Skarpheia, 3. Strab. 408 & ’Ercwwds 3¢ Sedpn perevopdofy. Schol.
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Soph. Oed. Col. 91 eloi ye of pact 5 wvipa Tob Odlmodos & lepg
Aipnrpos elvar év "Erewvg (quoting from Arizelos), Lysimachos
apud Schol. Soph. 0. C. g1 (Miller, . A. G. 3, p. 336, Fr. 6)
Oidimov rehevrioavros . . . éxbuiaay ol Bos [atrdv] els 'Ereawdv, Bovhd-
pevor 3¢ Adfpg Tiv Tadiy mojcacbai, xarafdmrovow wurds év lep
Ajunrpos . . . o 8¢ lepdv Oldimdderor xAnfijvar.

Alponos, 58.

Opus: Collitz, Dialect. Inschr. 1507 Adparps xal Képa. C. I. G.
Sept. 3. 287 leppredoacay i Afunrpe kal Képp (second century B.c.).

Epirus: Brit. Mus. Cat., Thessaly, p. 100, coin-type of Elea: head
of Demeter with corn-stalks, with Cerberus on the reverse,
fourth century B.c. On coins of Pyrrhos, #. Pl 20. 12 and
14, head of Persephone with corn-stalks, Demeter on throne
with corn,

Hlyria: 7. p. 59, coin-type of Apollonia, ? second century . c., bust
of Demeter veiled. Pharos: z5. 83, head of Persephone with
corn-stalks, fourth century s.c.

Pale in Kephallenia: Bril. Mus. Cat., Peloponnese, p. 85, head of
Persephone on coins of fourth century.

Phokis: Drymaia, 87; Steira, 58; Ambrysos, 36.

Boeotia, 60, 71; Orchomenos, 56; Lebadeia, 3, 111; Anthedon,
138; Kopai, 12, 238 ; Koroneia, 86%; Mykalessos, 8 ; Tanagra,
6o, 141; Thebes, 61, 86, 112, 139% 256; Potniai, 113;
Thespiai, 60; Bull. Corr. Hell. 1891, p. 659, dedication to
Demeter and Hermes. Cf. dedication ?third century . c.,
C. I. G. Sept. 1, no. 1810. Plataea, 239 ; Skolos, 22, 140;
Erythrai, archaic inscription (unpublished) *Avwééeiar ra Adparpr.

Euboea: Eretria, 76.

Athens, 5, 9, 11, 188, 18b, 25, 30, 31, 60, 66, 67, 69, 74, 15,
109, 114, 135, 143, 161, 164-229, 257. Schol. Aristoph.
Acharn. 44 elébaow ol *Abyvaio: Gbeww déhaxa xal paivew ris xabédpas
™ alpart alrov és Ty s Afuyrpos.

Eleusis, 8, 16, 17, 18, 35, 66, 164-229, 258. Steph. Byz. ’Pdpion
wedlov év "ENevoin® . . . kal "Papias 1) Anuirnp.  Games called "Exev-
aiva: vide Schol. Pind. O/ 9. 143 ére\eiro 8¢ abrds dydr Képns xai
Afjpnrpos bs éxakeiro "EXevoina, éXdpSave 8¢ yépas & vixiw xpibs,

Attica, 27, 42% XKolonos: Schol. Hom. Od. 11. 271 Oldimovs éxme-
aay Owd Kpéorros fNdev els iy "Arriciy xal gxnoev ‘Imméa Kohwwvdy
xakovpevoy* kai ixérevey &v v lepd tdv fedw, Afpyrpos xal molwiyow

FARNELL. Bb
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*Abpvas (from Androtion). Skiron, 17, 143} Agrai, z10: Hali-
mos, 750 ; Phlye, 26 ; Peiraeus, 63, 75°; Kolias, 75™. Hesych.
& 9. Kolds ... €ori kal Afpnrpos {epdy alrdbs mokdorvhor.  Pros-
palta, 143 ; Phaleron: Paus. 10. 35, 2 6 émi Pakipy Tijs Appnrpos
vads kai xar' éué & [fpixaveros péve]. Marathon and the Attic
Tetrapolis: Prott-Ziehen, Leges Graec. Sacr. 26 Merayarmavos
*Exevawig Bovs . . . Kdpp kpids . . . *AvBearpidvos [0 érepor Eros Bierar
*Ehevowla ¥s kvoioa. Salamis: Brif. Mus. Cat., Alfica, p. 116,
Pl. 20. 9, head of Demeter or Persephone, fourth century B.c.

Megara, 49, 77; Nisaia, 13.

Corinth, 34, 108, 144. Brit. Mus. Cat, Corinth, Pl. 12. 11, head
of Demeter, veiled, crowned with corn-stalks. PL 9. 9: head
of Persephone with necklace, ear-rings, and corn-stalks (fourth
century B.c.).

Isthmus of Corinth, 77%.

Sikyon, 69, 78.

Phlius, 69, 145, 202k.

Epidauros, 30, 36, 81, 147, 236, 255.

Troezen, 24, 36, 81, 239, 255.

Eilioe, 147.

Mount Bouporthmos, 146.

Hermione, 29, 37, 247. Near Hermione: Paus. 2. 36, 3 éraifa
Zare pév lepdy "Amd\avos, fors 3¢ Tlooedivos, énl 8¢ abrois Ajunrpos’
dydpara 8¢ 3pbi Mibov Aevrob.

Asine, 37.

Argolis, 54, 69, 253.

Argos, 53, 115% 232.

Lerna, 115P, 233.

Mount Pontinos, Demeter Hpootuwm: Paus. 2. 37, 1 dris 3¢ 7ov
E\ovs dydhuara fori pév Afpnrpos Tpoaipms, fore 3 Awwvigov' xal
Afjpnrpos kabipevor dyakpa ob péya.

Laconia, 11, 21, 43, 82™ b, 108, 160, 240.

Sparta, 36, 38, 117, 148; Amyklai, 36, 1484; Gythion, 43, 2403
Kainepolis, 43 ; Aigila, 82b, 246 ; Messoa, 44.
Arcadia, 19, 69, 74, 1490
Tegea, 30, 119°; vide Dionysos, Geogr. Reg. 5.7. Tegea.
Le Bas-Foucart, Mézaride et Pélop. 3371 (inscription from Tegea)
Kheomdrpa lepasauéva, *ANég "Abivg -xal Adparpi. Paus. 8. 54, 5 (0P
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the road from Argos to Tegea) Aguyrpos év 7§ dhaer Tadp Spuav vads
év KopuBelot kahovpéims® whnoiov 8¢ d\lo éoriv lepdy Awvioou Miorov.
7d. 8. 10, 1 (between Tegea and Mantinea on Mount Alesion)
Afpnrpos d\oos év 76 oper, Mantinea, 1498, 249. Paus. 8. 8, 1
pera 8¢ v& épefma tis Neardims lepdv Afpnrpbs éorw dyiov, xai alry kat
éopriyy dva mav &ros dyovow of Mavrweis, 'Trapezus, 248 ; Thelpusa,
41, 242; Pallantion, 149®; Phigaleia, 40; Lykosura, 119%;
Basilis, 241 ; Pheneos, 83, 235 ; Megalopolis, 8, 84, r1gb ¢, 163,
234. Kleitor: Paus. 8. 21, 3 Khetroplots 8¢ lepa 7a émupavéorara
Afjpnrpos, 6 8¢ "Acxhnmio, tpirov 8¢ éorw Elebuias. - Zoitia, vide
Artemis, R. 55P.

Messenia : Andania, 246; Messene: Paus. 4. 31, 9 Aqunrpos lepdw
Meaanpioss éariv dyov, xai Awoxolper dyd\para hépovres tas Aevkim-
wov; vide Coin PL (10). Hell. Journ. 1905, p. 50-51, inscription
(cire. 200 B.c.) from south-west Messenia, near deme Airewa, men-
tioning deimvov kal Tév vudy rds Adparpos.

Elis, 2, 47, 69, 118; at Lepreon: Paus. 5. 5, 6 Afunrpos [lepdv}
wAivfov 82 kal Toiro émemolyro dpijs, kal oldév mapeiyero dyakpa,

Achaea, 69, 254 ; Patrai, 6, 258 ; Aigion, 59, 149°; Pellene, 85 ; Bura,
vide Aphrodite, R. 32%; Dyme: Brit. Mus. Cat., Peloponnese,
PL 5. 3, head of Demeter, veiled.

Asia Minor, Interior.

Galatia,
Pessinus, 30.
Ikonion, 6o.
Ankyra: C. I. G. 4026 riv dva . . . lepacdpevov Bis feds Afunrpos
? early Roman period). On late imperial coins : BriZ. Mus. Cat.,
Galatia, &c., pp. 11, 12, 14.
Phrygia, ro.
Lydia, Sardis, 70. Cf. Head, Hist. Num. p. 553 Kdpaa "Axria
(imperial period).
Pergamon, 163.
Gambreion, 95.
Caria,
Athymbra, 51.
Nysa, 124.
Trapezopolis: Bril. Mus. Cat., Caria, &c., p. 178, Demeter bnst
on late imperial coins.
Aphrodisias : C. Z. G. 2839 76 réuevos feas Kpys. Bull, Corr.

Hell. 7. 402.
Bb2
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Tralles, 124. C. 1. G. 2937 lépewa Afjpnrpos (early Roman period).

Lagina : Newton, Halicarn. 2, p. 798, decree in honour of citizen,
iy Kdpnw éx Tév lwv émwojoavra (Roman period).

Inscription found in temple of Zeus Havdpapos (?first century A.D.):
Bull, Corr. Hell. 12, 1888, p. 269 Tixy marpidos kal Anunrps Napvay-
3ide xal ‘Aprémdi TeNdexerids xat Aevkiavj xal Apréudi Kwpdlwv xai
"Apréuds "Epecia xal Aevxodpivy xal ois évouidiots Geots Ad krpole xal
Ty xak "Ackhnmed lepeis é§ énayyelias év "Hpaios KAedBovhos krd. . . .
xafiépwoar,

Antiocheia ad Maeandrum: Brit. Mus. Cat., Caria, &c., p. 15,
Demeter, veiled, with long chiton and peplos, holding ears of
corn in right, resting left hand on torch (Septimius Severus
period).

Pisidia, Palaiopolis: Brit. Mus. Cat., Lycia, &c., p. Xcvii, coin-type
(? Antoninus Pius), Demeter standing.

. Sagalassos: 78, p. 243, Demeter with torch, corn, and open cista
(Caracalla). Cf. PL 38. 8, coin of Julia Mamaea.

Seleukeia : 78. p. 254, Demeter with torch in car drawn by snakes
(Claudius IT).

Seleukis, Apameia : Brit. Mus. Cat., Galatia, &c., Pl. 27. 1, head of
Demeter wearing veil and corn-wreath, first century B.c.

Asia Minor coast and vicinity.
Sinope, 262.
Heracleia Pontike, 32.
. Apameia-Myrlea: Brit. Mus. Cat., Pontus, &c., p. 110, Pl 25. 6,
head of Demeter, third century B.c.

Kalchedon: . p. 126, Pl 27. 12, head of Demeter, third
century B.C.

Kyzikos, 128.

Priapos : Brit. Mus. Cat., Mysia, p. 177, Demeter-head, first
century B. C.

Aigospotami : 5. Zhrace, p. 187, head of Demeter with ste-
phanos and wreath, fourth century ». c.

Lampsakos: 8. Mysia, p. 81, PL. 19. 5, head of Demeter with
veil and corn-wreath, fourth century B.c.

Sigeion, 153.

Kisthene : Brit. Mus. Cat, Mysia, p. 17, Pl 3. 1, veiled head
of Demeter with corn-wreath, second century B.c.
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Elia: 5. Troas, &c., p. lili, PL 25. 10-15; 26. 1, types of
Demeter and Persephone, calathos with poppy-heads and corn,
torches entwined by serpents, on imperial coins. Rape of Per-
sephone on coin of M. Aurelius; 7. p. 129,

Aigai, 153 b

Ionia.

Smyrna, 33, 96, 252.

Erythrai, 69, 97, 154% 163. Dittenb. Sy/l. 370. 47 Anpimp &
Kohdvats,

Kolophon, 69.

Ephesos, 98, 125, 230.

Magnesia on Maeander : Brit. Mus, Cal., Ionia, PL 19. 8, Demeter
in car with winged serpents (imperial),

Priene, 99.

Mykale, 231.

Miletos, 100, 181. Lact. Div, Inst. 2. 8 Ceres Milesia.

Doris.
Halikarnassos, 65. Hesych. 5.2. "EvBpopd* Appjrap év Ahwapragog.
Knidos, 52. Et. Mag. 548. 8 Kipyra® mapa Kudioss i Anirnp.

Lycia: Brit. Mus. Cat., Lycia, p. 46, Pl 10. 7, coin-type, circ.
200-81 B. C., head of Demeter, veiled, wearing corn-stalks.

Pamphylia.

Side: C. I. G. 4345 [lepacapévyp Beds Aljun[rpos.

Syllion : Lanckoronski, Pamph. u. Pisid. 1. 60 1 Bovki) xal & dijpos
érelunoey dpyrépeay Tév Sefacrav lpeay Ajpyrpos xal Bedy wdvrwy kal
{epbparriv Tév warpiwy Gedr.

Cilicia, 124.

Syedra: vide text, p. 218, n. a.

Mallos: Brit. Mus, Cat., Lycaonia, cxxii, Pl 17. 2, Demeter
striding forward with torch and corn-stalks.

Epiphaneia: vide text, p. 218, n. a.

Laertes: Brit. Mus. Cal., op. cit. p. 91, Demeter seated with
sceptre, poppy, and ear of corn: coin of Trajan, Pl 15. 5.

Kelenderis. Demeter in car drawn by serpents, holding torch,
ib. p. 58, Pl 10, 14 (late imperial).
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Cilicia (continued).
Adana: . p. 15, head of Demeter with stephane and veil (second
century A.D.).
Aigiai : #6. p. cxiv (pre-imperial).
Anazarbos : #5. p. 31, Persephone on obverse with corn and poppy-
head, Demeter with polos and torch on reverse (imperial).
Tarsos: vide Head, Hist. Num.p.617 Képaia, games in imperial period.
The Islands.
North Aegean.
Thasos, 251.
Samothrace, 256.
. Lesbos, 30, 251.
Aegina, 36, 79.
The Cyclades.
Keos, 69, 150. Bechtel, Jnschr. d. Ton. Dial. no. 48 dduyre . . .
ifpesa yevopsvy Afunrps dvélnxev,
Syros, 150.
Mykonos, 9, 42, 250; Zeus, R. 56.
Delos, 9,-91, 246.
Amorgos, 7, 64 ; Zeus, 55 P,
_ Paros, 30, 50, 251. Cf. C. 1. G. 2557. Bull. Corr. Hell. 1897,
P 116 Lévo Awpijj ob Oéus, oire 8 [émjoia Kdpp dorol., Vide Zeus,
R.55%
Thera, 150, 245.
Samos: Hesych. s. 9. Evehvaxis' Anpirnp év Sdpe. Bull. Carr Hell.

5, P- 479, inscription, circ. 200 B. C. év Tois évrotyios Guplow Anpqrpa
xal Awvvoo . . . xkardylvgor,
Kalymnos: Newton, dnc. Gr. Inscr. 300 Afpnrpe mpdSaroy from
temple of Apollo.

South Aegean.
Kos, 20, 73. Paton and Hicks, 411 & 8apos & rav Tofuwrdr
xafiépooer Sefaoriv fedv Aapdrpay xal 5 lepdv. ChLn. 37. L 62
Adparps 8is Téhews xal re\da kvéooa toiTwy ol dmoghopd” KiMues olvov
8vo BiBovrar Bves lepeds xal lepa mapéyer.
Rhodes, 94, 123.
Crete, 15, 151, 243, 244 ; Hierapytna, 151.
Cyprus: C. Z G. 2637, inscription from Paphos (Roman penod)
7 dpywépeia Téw xard Kimpov Afunrpos lepiv.
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Sicily, 22, 162.

Akrai, 104, 156. :

Akragas, 131. !

Aitne: Diod. Sic. 11. 26 émeBdhero 3¢ Yarepov rat kard Tiw Al
rarackevilew veby Afunrpos émmbs (7) 3¢ obions,

Katana, 105, 133. C. 1. G. Sic. 11, 449 Anpirnp ‘lepd (?) ¢in
fornice valvarum opere Dorico.’

Enna, 1058 158.

Gela, 63, 130.

Panormos: Head, Hist. Num. pp. 142-3, head of Persephone
on fifth and third century coins.

Selinus, 71. -

Syracuse, 22, 68, 103, 108, 129.

Tauromenion, 157.

Leontini: Head, Hist. Num. p. 131, Demeter with plough on
later coins.

Kamarina : vide Monuments, p. 221,

Africa,
. Alexandria, 101, 163, 237. C. I G. 4682 (? third century B.c.)
*AméMww kat Képy ebxiv. Epiphanius Panarium: Philologus 16,
P- 354 ¢ "Ahefavdpeig & T Koplo t§ kalovpér, vads 8¢ éomi
péysgros, Touréorw T Tépevos Tis Kipys. Ok yip Tiw vixra dypurvi-
cavres & dopact miot kal adlois ¢ «ddAe dovres, . . . perd T TéY -
d\exrpuévay Khayyiw xarépxovrat hapmadnddpoe els onxdy rwa mbyawov
xal dvagépovos Eéavdy Tu Eihwov opiy xabeldpcvov yupvdy Exov oppayida
riva oTavpod ém Tov perdmov dudxpuTor o o . xal mepipepovae Toiro TO
&éavov émrdris kukAbaavres Tdv pegairaroy vady per’ abldv xal TupmTdvey
xai Suvey kal kepdoayres karapép abrd abbis els vov Iméyator rémov.
.« . Néyovow 8 raim i pa oipepo 7 Kdpn, rovréorw i) Hapbévos,
éyévmae Tow Aldva, /
Arsinoe, 101. Brit. Mus. Cat., Alexandria, p. xli.
Carthage, 159.
Cyrene, 102.
Italy.
Tarentum, 36, 1068, 108, Newly discovered temple of *the
goddesses,” vide Evans, Hell. Journ. 1886, p. 23, and Horsemen
of Tarentum, p. 27.
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Lokri Epizephyrii, 134.

Hipponion, 163.

Velia, 107.

Metapontum : vide Head, A5/, Num, p. 62. '

Pompeii, 106.

Neapolis, 107, 2522,

Rome, 1068,

Petelia, Demeter-head on coins: Head, Hist. Num. p. g1.

CULTS OF THE GOD OF THE LOWER WORLD
. (Hades-Plouton).

Vide Demeter, R. 110; Hera, R. 14* (Plut. de Plac. Philos. 1. 33).

1 Schol. Hom. 7/ 9. 158 év oddeui méhe: “ABov Bupds éove Aloyilos
noi* pdvos Bedv yap Bdvaros ol Bbpwr épd, 0bd’ dv 71 Blwy b émiomév-
Bov AdBots, 0id’ éorl Bupds oddé rawviferar.

Thrace and the shores of the Euxine.

* Odessos, cult of the feds Méyas: Jakrd. d. d. Inst. 1898, p. 155,
Taf. 10. 20, coin-type of Plouton with cornucopia and patera,
inscription feod Meydov (circ. 250 B.c.). Ath. Milth, 10. 3117, 5
vide iépnpran 76 Beg (2 circ. 30 B. .5 see Atk Milth. 11, p. 200).

* Tomi: vide Demeter, R. 1345,

* Sinope : Plut. de Isid. et Osir. p. 361 F Trokeuaios & Serip &vap elde
Tov év Zwony tob MAovrwros xohooody . .. kehelovra koploar Tiv
raioryy alrdv els "ANefdvipear. , ., émet 8¢ xopiobels Sy, ovpBa-
Advres ol mwepl Tupdfeoy Tov éfnypriy xai Mavébwva tdv SeBewvimmy hoi-
Tavos elvar dyakpa, 7§ KepBépy rexpatpduevor kal ¢ dpdxovrt, meifovar
+iw Trohepdior s érépov Beaow odevds, AANA Sapdmidés éomw. 0D yip
éxeilev olrws dvopaldpevos firev. . .. 984 B [of meppbévres eis Swdmy)|
«+ o fyvooay S 36l Buoiv dyakpdrew, 7o pév Tob Mlovrevos dveléofa
xal kopifewv, 75 8¢ Tijs Kdpns dmopdfacdar xal xarahreiv. Cf. coin in
Overbeck, Kunst. Mythol. x, Miinztaf, iv. 23, god reclining with
eagle, sceptre, and kalathos : Zeus-Serapis (imperial period).

* Byzantium: Dionys. Byz. p. 7 (Wescher) xard 3 dwdBacw vis
akdrrys 8lo ved "Hpas xai Mhotravos.

* Hades on coins of Pessinus: Head, Hist, Num. p. 630.

" Macedon: Aiane, Rev. Arch. 1868, pp. 18-28, relief dedicated
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with inscription ©eg derméry Mhotrww kai vfj méher "Eavj T. $Aaoiios
Aewvis [éN8ov i8]dy e Tov Oedv kal Tov vadw.

® ? Apollonia Illyriae : Brit. Mus. Cal., Thessaly, Pl. 13. 4, coin-type
(Septimius Severus), Hades throned, with Cerberus at his feet,
before him female figure holding infant,

* ? Epirus : Ampel. Z:b. Memor. 8. 3 Argis in Epiro . . . ibi Iovis
templum Trophonii, unde est ad inferos descensus ad tollendas
sortes: in quo loco dicuntur ii qui descenderunt Iovem ipsum
videre (probably a mistake for Lebadea).

10 Tebadeia, Zeus Tpopdmos: vide Zeus, R. 20. Collitz, Dialect.
Inschr. 1. 423 O Tpepoma. Cf. Zeus, R. 57P; Zeus X8émos in
Hesiod, R. 15.

1 Oropos, shrine of Amphiaraos in the neighbourhood : Dikaiarch.
p. 142 (Fuhr) rod "Apguapdov Aws iepod. Suidas s.2. Hdujvxos®
& *Apcpidpaos, ot macdy dvdooe Yuxav €y "Adov.

12 Koroneia: see Athena, R. 61.

13 Athens: Demeter, R, 114, 180 (Zeus Eubouleus). Paus. 1. 28, 6,
near the Areopagos, lepdy feav éoviv ds kakobow "Abnvaior Sepvds, ...
xeirar 8¢ xai Movrwy xal ‘Eppijs xal Tis dyadpa, évraiba Glovor pév
Saois év "Apeip whyp Tiv alriay éfeyévero dmodioacba, Giovor 3¢ xal
\ws évor Te dpolws kal dorol. C. 1. A. 2. 948 (fourth century B.c.)
rotode émdnparo & lepopdrrys v KAy orpdoar ¢ IMolren xai Tiw
Tpamelav koopnoat.

1 Eleusis : Demeter, R. 82, 225, 226. Zeus ESowkels, Demeter,
R. 227.

% Corinth: Demeter, R. 34 (rd Movréveror (?) combined with cult
of Kore). Zeus Xéémos, Zeus, R. 57

16 Hermione : Hades K\dpevos, Demeter, R. 37.

17 Lerna: Demeter, R. 115Y, 233.

18 2 Argos: Plut, d Isid, e Osir.p. 365 A "Apyeioss 8¢ Bovyewis Awbvv-
cos énikhyy éom® dvaxaloivrar 8 alrdw Umd oakmiyywy ¢ Udaros, éuBd-
Novres els Ty @Bvaoov Gpva ¢ Mukadxe. Cf. Demeter, R. 253.

1 Sparta: Zeus Sxoriras, Zeus, R. 58 (cf. Zeus, R. 61); Demeter,
R. 38. Messoa: Demeter, R. 44.

20 Tegea: Demeter, R. 119°.

2 Elis: Demeter, R. 47, 118. Zeus Xfémos at Olympia: Zeus,
R.142% Paus.6. 25, 2 6 8 lepds rov "Addou mepifBoNds e kai vads . . .
avolyvurar pév &maf xard &ros éxaorov, éoeNBeiv BE oldé Tére épeirar mépa
ye ToU lepepé Avbplmar 8¢ by loper pdvor Tpdow “Asdny "Helor,
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# Tesbos: vide Poseidon, Geogr. Reg. s.v. Lesbos.

3 Paros: R. 50. Zeus Eubouleus, Hera, R. 66.

¥ Amorgos: Zeus Eubouleus, Zeus, R. 55P.

% Mykonos: Zeus, R. 56.

* Crete: "Adps 'Aynailaos, vide inscription in Rev, Arch. 1, pp. 1523
and 1867, p. 413 (C. L. G. 2599) ? cult-title, Cf. Aesch. Frag.
319 (Athenae. 3, p. 99 B) Aloythos row "Adny "Aynoikaoy elme.

i 9 Tralles: Demeter, R. 124.

* Ephesos: Demeter, R. 125.
- % Caria: Demeter, R. 51.

% Hierapolis: vide Cybele-Rhea, R. 6o.

* Halikarnassos: C. . G. 2655 Aws Miovrios. Cf. Hesych, s.2.
: M\ovrevs = "Adns.

* Knidos: Demeter, R. 52. Cf. cult of 'Eripayos at Erythrai,
Dittenb. SyZ. 370, 1. 61.

¥ Soloi: Demeter, R. 124,

* With Demeter on late coins of Syedrain Cilicia: Brit. Mus, Cat,,
Lycaonia, &c., p. xxxvi, n. 3.

% Tarentum and Magna Graecia : vide Hell. Journ. 1886 (A. Evans),
pp. 11=19. Cf. supra, p. 224.

* Rome : Demeter, R. 106 # (Orci nuptiae).

" Demosth, «. ‘Apiaroy, A. § 52 of (wypidor rols doefeis év "Adov
ypdpovot, per' dpds xal Bhacpnuias kal Ghdvov xal ordorews kal veixous.

*# Clem. Alex. Strom. 2, p. 494, Pott. € yoiw i rpaypdia émt ob "Adov

ypricher
mpds 8 olov ffas dalpoy’ bs éphpevov ;
bs ofire rdmiewés olire Ty xdpw
78, pomy & Eorepye iy dmhas Sixyy.
® Arist. Frag. 445 ® (Zagenistar):
xai pny wéfev Motrwy ¥ dv dvopdlero,
el py ra Békrior’ O\ayev; & 3¢ oo Ppice,
dop T& kdre kpeirro ‘oriv v 6 Zebs Exer.
® C.I. G. 1067, grave inscription from Megara (late period), Sot 8
Xdpis TDhovret dxdxy e, elvexa poipns.

* Oracle of Klaros, delivered in time of plague, second century A. D.:
Buresch, Klaros, p. 81. Ath. Mitth. 1899, p. 257 .+ .. épdew
imovdalos Beols, e (o6 &kacra, AoyBds: | xal 7¢ pév Edxairp rapeiv
ximby Bejj 8¢ pilov, | kawa 8 dudw pelsuev.
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REFERENCES FOR CULTS OF THE MOTHER OF
THE GODS AND RHEA-CYBELE

! Hom. A, xiv:
Myrépa pot mivray e Oedy mdvraw v dvfpdmay
Juver, Modga Aiyea, Aws Bvydrnp peydiow,
7 xpordhay vvmdvev T layy oiv Te Bpbpos aldav
elader 8¢ Aikwy xhayy) xapomdv te Aedvrov

ofjped

7 fxfevra xkal OMjevres Evavoi.

Cf. Demeter: R. 7. '
* Pind. Frag. 48 (Bockh):

* Frag. 63:

Pyth. 3. 77:

ool pév kardpyew

Marep peydha, ‘wipa péuSor rvpBdav
év 8¢ xeyhddew xporala

alfopéva 3é 3gs Imd EavBaior welkuis.

’0Q MNdv, "Apkadias pedéww

xal cepviv abirov ¢ulaf,
Marpds peydhas omadé,

cepvay Xaplrov pé\npa repmwdy.

ANN éredfacfa pév éyov e
Marpl, Tév kolpar map' éudv mpdbupov
odv Havt pékmovrar Bapa

oepviy fedv émixiar.

(Schol. . vukrds abrfj T@ pvoripa Tekeirat.)
¢ Dithyramb, #7. 8o:

KuBéa pirep Oeaw.

8 Soph. Philoct. 391 :

*Opearépa mapPars Ta, parep abrol Aus,
& riv péyay Taxrehdv efxpuooy vépes, . .
Id pdxaipa TavpoxTivey

Aedvrov Ehedpe.

¢ Aristoph. Av. 875:

1E.
IIE.

orpodfe peyd\y Mprpt fedv e xal dvbpomar.
Aéomowa KuBéhn, orpovbe, . . .

* Eur. Bacch. 120 (cf. Dionysos, R. 627):
% Baldpevpa Kovpirev (aféov Te Kpjras
Awyevéropes Tvavhow, Tpudpules & év dvrpas
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Bupoérovor xikhepa T68e po: KopiBavres nipov

dva 8¢ Baxyia ouvrdve

xépacay aduBde Ppuylev alldv

svespars, jarpbs ve ‘Pics de yépa Bjem,
Krimoy ebdopact Bakyav.

® Telestes ap. Athenae. p. 626a:

wpéroL wapa kparfpas "EXAjvov év adlois
auvomadol Iléhomos parpds dpeias
Ppiyor dewwav wopov.

® Clem. Alexandr. Profr. p. 64 (Pott) MévavBpos yoiv & xwpixis év

‘Hwidye :

obdels p' dpéoxer (@nol) mepurardv éw Oeds
pera ypads otd’ els oixias mapewgiov
émt Tob camdiov pyrpayiprys.

rowirol yap ol pnrpaylprar o8ev elxdrws & "Avriafévns Eheyev airois perai-
robow, ov Tpéw v unrépa Tiv Beav, iy ol Beol Tpéovaw,
1 Anth. Pal. 6. 94 :

*Apagiyeipa raird oot Td Tipmava

kal xvpBaX’ SfiBovma xo\oyeihea

3i8povs Te Awrods kepoBdas, é’ ols moré .
érwhéhvéer adyéva orpofilioas, !
AvoupheBy re cdyapw dpdibiyéa

Aeorrédippe ooi, ‘Pény, Khvroobéims

éfnxe Avoonripa ynpdoas méda.

It Lucr. 2. 599:

Quare magna deum mater materque ferarum

Et nostri genetrix haec dicta est corporis una.
Hanc veteres Graium docti cecinere poetae
Sedibus in curru biiugos agitare leones,
Muralique caput summum cinxere corona.

Hanc variae gentes antiquo more sacrorum
Idacam vocitant matrem Phrygiasque catervas
Dant comites, quia primum ex illis finibus edunt
per terrarum orbem fruges coepisse creari.

2 Artemid. Oneir. 2. 39 Mymp Oeav yewpyois ayaby ¥ yap elvat
revépora,  Aug. de Civ. D, 6. 8 Interpretationis huius, quando
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agitur de sacris Matris Deum, caput est certe quod Mater deum terra
est..,verum tamen quoquo modo sacra eius interpretentur et referant
ad rerum naturam : viros muliebria pati non est secundum naturam
sed contra naturam. Hic morbus, hoc crimen, hoc dedecus habet
inter illa sacra professionem. Cf. 7. 24 (reference to Varro’s view).

3 Stob., Floril, vol. 3, p. 63 (Meineke) ®ivrvos ras KaApdreos
Ouyarpds Tubayopelas éx Tob mepl yuvawds cwpooivas. L 32 ¢api 35 éx
mévre rolray [r§ ywawd mepryivecfar coppooivay] . . . ék Té pi xpéeobar
rois Spyraopois xai parpecpois. Cf. Jambl. de Myster. 3. 10 (p. 121
Parthey) ywvaikés elow al mporyovpévas pyrpifovoat, dppéver 8¢ SAiyaror
xal dooi &y dow drakdrepot.

1 To Lyd. de Mens. 3, p. 49,  Anpimp wéhews éori karaprexn, olovel
% 0" 86ev kal wupyopdpoy abriy ypddovor, Néyerar 3¢ xal KuBéky. Vide
Zeus, R. 98, reference to Rhea as goddess of marriage.

GEOGRAPHICAL REGISTER

1 Amphipolis: Bull. Corr. Hell. 1894, p. 423 Nwoorpdry Murpi.
1895, p. 534, terracotta figures of Attis from the necropolis there.

1* Boeotia.

& Thebes: Paus. 9. 25, 3 diaBaow obv rijy Alpxnp olxias e épeima 7ijs v~
Sdpov xal Myrpds Awdvpivns lepdv, Mwddpov pév dvdfnua, Téxyn 8¢ 16 dyakpa
*Aptoropndovs Te xal Swxpdrovs Onfalwy g 8é ép' éxdoTov érdv Nuépe,
xal ob mwépa, T& lepdy dvolyew woplfovorw, éuol 3¢ dpuéobas ve éfeyeydver Ty
fipépav rabry, kal vd dyahpa eidov Aifov rot HevréApot kal atro kal rov Gpdvor.

b Schol. Pind. Pytk. 3. 137 (Boeckh) "Apworédnuds ¢now *ONUpmiyoy
abAqriy didaokbpevoy brd Muwddpov yevéolbas xard T Gpos, émov Ty pelérny
owverife, kal Yéov Ixavdv xal PpAdya ideiv rarapepopévny. tow 8¢ IivBapov
ématobbpevoy oumdeiv Myrpds Beav dyahpa Nibwov rois wooiy Emepxduevov,
38ev abriv aumdpicagbas wpis 7 olxig Myrpds Bedw xai Havds dyahpa. Tovs
3¢ woliras wépyavras és Beod muvbiveafar wept Téw éxBnaopévey Tov 8¢
dvasmeiy lepdw Myrpds Beav idpioaoba.

7 Orchomenos : C. 7. G. Sept. 1.3216 (? first century A.p.) ‘Iswapira
‘Hpodérov leparedovaa Marpl Bedv.

1 Chaironeia: 5. 3315 (?first century A.D.) Edpociva lepd ras
Marépos rav fedv. 3378 .. . dvébnray Ty Blav Bpemriv Awwvoiay lepav )
Myrpt riov ey wapapeivacay wap' éavrois fws v (Gow dveyxhiros,

18a Thespiai: C. 1. G. Sept. 1. 1811 Marépt Meydhn.
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®b Tanagra: Ath. Milth. 3, p. 388, &c., small shrine with inscription
7 Mprpl: large relief of maidens holding tympana, seated figure
of Cybele, fifth century s.c.

15 Attica: Athens, temple of Rhea and Cronos in the réuevos of
Zeus Olympios, vide vol. 1, * Cronos,” R. 2.

a Bekker's Anecd. p. 229 éopry "Abivgor Mnrpl Oedv dyopévn, év ]
&ovos v yahatlav, Hesych. s. 2. yahafla® &ore 8¢ mdhros kplbvos év
ydhaxTe,

b Paus, 1. 3, 5 ¢koddunrar 8¢ xal Myrpds Oeiow iepdv fiy Dedlas elpydoaro,
xal mAyoloy rév mevrakooiey kakovpévey Bovevripov. Cf.Arr.Anab.3.16, 8.

© Aeschin. k. Tiu. § 60 ¢ Mirrdlaxos Epyxeras yuuvds els Tip dyopav xal
xafifet émt Tov Bopdy is Myrpds rav Gedv.

d Cf. Demosth. «.’Apwroy. A, § 97 Avkolpyos pév olv iy "Abmav
épapripero xal Ty pnrépa Tév fedv xai kahds émoiet.

e Harpokrat. s. v. pyrpfor' 7ods vépovs &evro dvaypdyravres év 76
prpge” Sphoi Aelvapyos év T xard Iubéov.

f Poll. 3. 11 é\éyero 8 1t xal pnrpdov 'Abjpoe, 75 Tis Ppuylas
Geois iepd.

g Plin. N. H. 36. 17 Est et in Matris Magnae delubro eadem
civitate Agoracriti opus. Arr. Peripl. 9 éofalhdvrov 8¢ és Tov Daoew év
dpiorepd Wpuras ) Baciam) feds* €ly 8 v dmd ye Tob TxRparos TexpalpopEve N
‘Péa’ kal yap xvpBaloy pera xeipas Exet kal Aéovras bmd v¢ Opdve, xai kdbpra
Samep év 76 Myrpge 5 Toi Pediov.

h C. I. A. 1. 4 (fragment of ritual-archive found on the Acropolis,
early fifth century B.c.) Myrpl,

i Jb. 2. 607 (324—3 B.C.) ol cuhhoyeis Toi Sfpov dvéfecav Myrpl fedv
émt "Hynalov dpyovros,

k 7. 2. 1388V add. & djuos xal ) Bov)y . . . kawmcpopfioacay Myrpl Bedy.

1 75. 3. 1062 éml dpxovros lepéws Myrpds Beav xal "Ayamnrod (decree of the
Antiochis tribe, circ. 210 a.n.). Jb. 2. 1504 Mdme Mnrpi xkal Mixa
Myrpi 6eaw.  Cf. Aphrodite, R. 13¢, Apollo, R. 1331.

m In Agrai: Miiller, 7. A. G. 1, p. 359, Cleitodemos, F7. 1 7o
iepdy 10 pnrpgov T8 év "Aypas, C. I. A. 1. 273 (temple-accounts
426—422 B.C.) Myrpis v *Aypass.

n Paus. 1. 31, 1 'Avayvpacios 8¢ Myrpds Geaw lepbr.

© Arch. Anzerg. 1893, p. 129, Berlin terracotta from Athens repre-
senting goddess holding lion on her lap, sixth century s.c. Vide



GEOGRAPHICAL REGISTER 383

Ann. d. Inst. 34. 23, inscription of third century B.c. concerning the
‘ orgeones’ of the Mjmp feav and the *Arridea in the Peiraeus.

» Ath. Miith. 1896, p. 275, relief found on Acropolis showing two
Panes with inscription Elowis Awdbpov éx Aapmrpéwy Mprpi Oedv xar’
émrayny’ Idvra Oedv oepvivopev,

2 Pagai in Megara: Head, Hist. Num. p. 330, coins of imperial
period, Cybele seated, at her feet lion.

7 At Corinth: areher) Myrpés, vide vol. 5, Hermes, R. 6. Paus. 2. 4,
7 (on the way up to the Acropolis) imép roiro Mnrpds febw vads éore [kal
amfhy) kal Bpdvos Mibwv kal abrij kal & fpdvos. Head, Hist. Num. p. 340,
on coins of imperial period, Cybele seated.

2 Hermione: Head, Hist. Num. p. 370, Cybele on coins, imperial
period.

® Epidauros: Epk. Arch. 1883, p. 151, inscription of late period,
Myrpt fedv ixérys kar' vap Mehdvomos Erevie.

% Cavvadias, Fouilles d’ Epidaure, no. 64 Meyidy Mnrpi feav & lepeds
Awyévps: 6. N0. 40 Bupdy Kovpirer.

% Taconia. Sparta: Paus. 3. 12, g 0 8¢ lepdy rijs MeydAns Mprpds
Tipdras meproods 8) 7. Akriai on the coast: 3. 22, 4 6éas 3¢ airdfe
&Eia Mrrpds Bedv vads kal dyahpa AMbov. makabraroy 8¢ roiro elvai dacw
ol 7ds "Axpids &xovres Smboa tis Oeod rTalmns Helowowmalos lepd dorew.
Ath. Mitth. 2. 329.

* Arcadia.

& Akakesion : vide Demeter, R. 1198,

b On the Alpheios : Dio Chrys. Or. 1, pp. 60-61 R.

¢ On Mount Azanion: cf. R. g2. Lact. Plac. ad Stat. T%eb. 4. 292
In illo monte Azanio ut Iupiter ita etiam Mater Deorum colitur ritu
Idaeo.

d At Asea: Paus. 8. 44, 3 mpds re rol ANewoi 7 myyj) pads ve Myrpds
Beaw éoriv obx Exwv Spochov kai Néovres 8lo Mbov memomuévor.  Cf, Hesych.
5. 9. Aedvretos wpos' 6 *ANdeids.  kabbrs énl rais myyais alrol Aedvrov eidwha
épidpurac,

e At Megalopolis : Paus. 8. 30, 4 &mi 3¢ év 3efid Tob *Axé\\ovos
dyakpa ol péya Mnrpds Bedv, ToU vaod 8¢ re pny ol xioves d\\o Umdhowroy
oldév. mpd 82 Tob vaod Tijs Myrpds dvdpuls pév odlels éori.

£ On Mount Lykaion: Call. . in Jov. 10:

&v 8¢ oe Tlappaciy ‘Peln méxkev, fixs pdhiora
Zoxev Bpos Bipvoige mepiowemés' &vbev & xopos
fepds, obdé i Pw xexpppévor Elebuins
épmerdy obdé yuwy émployerai, dANG € "Peins
drylywop kahéovar hexdior  'Amidarijes.
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g At Methydrion on Mount Thaumasion : Paus. 8. 36, 3 ore 8
wpds Ti kopuhj Tou Spovs omihawov Tijs ‘Péas, kal és alrd Gre py yuvafl pdvais
fepais s Oeod, dvfpaomay ye oldevi doeNdeiv €ori Tav d\wr.

7 Qlympia : Paus. 5. 20, 9 vadv 8¢ peyéfec péyav kal épyacia Adpioy
Mnrpgor kal és éué xahobow &ri, v0 dvopa alrg dwodlovres T dpyaiow.
keirar 8¢ ole dyadpa év alrg Bedv Mnrpds, Baci\éwy 3é éorixkacw dvBpudvres
‘Papalov. fore 8¢ dvrds tis "Alrews 10 Mnrpgor. Paus. 5. 14, 9 Bupds
Mnrpds Beaw: cf. 5. 8, 1 (Idaean Dactyli and Kouretes). Cf. Schol.
Pind. OL 5. 10 'O\vpmiact Bopol daw ¢ 8iBupor, Tois Sddexa Oecis dmdpu-
pévor , . , ékTos Kpdvov kul *Péas, ds ¢now ‘Hpbduwpos, ? Statue of Korybas
in city of Elis: Paus, 6. 25, 5.

* Messenia: Paus. 4. 31, 6 of pd\iora dfwov moujoacfar pripny, dyakpa
Murpds Bedw, Mbov Haplov, Aapopdrros 8¢ épyov. § 9 (near the temple of
Eileithyia) Kovpirey péyapov &fa (éa ra wdvra spolws kabayifovow.

¥ Achaea. Dyme: Paus. 7. 17, g [Avpaloss) . . . &ove , . . lepdv oos
Awdvpnvy pnrpl kal “Arrg memoupévor.  Patrai: 7. 20, 3 épxopéve 8¢ és v
kdre wéhy Myrpds Awdvpivns éativ lepdy, év 8¢ alrd xal *Arrys Exer Tupds.
Tovrov pév 8 dyalpa obdév dropaivovar 1 8¢ tis Myrpds Mbov memolyrat.

* Ithaka: vide Hera, R. 7% (worship of Rhea, sixth century).

8 Keos: Bull. Corr. Hell. dedication of late period.. . lepeds Gedv
Mnrpi dvébnrev,

*! Delos: 74, 1882, p. 500, n. 22 (inscription third century B.c.)
"Avafapéry Myrpl Bedv.  CE. n. 25 Myrpt Meyd\y 1 mdvrev parovoy.

® Paros: Atk Mitth. 1901, p. 160 (second century B.c.) ool réud,
& Bpuyln, vady mepicalléa oepvd Bioms & danéde, . . . CE. p. 162.

® Chios: Bull. Corr. Hell. 1879, p. 324 Ka\\wféms *Aaxhymuddov
™® oTpemy Xal ras kafédpas Myrpl (second century B.c.).

" Thera: C. I. G. 2465 A (add.) odpot yas Bewv parpi® . . . Buria
"Apxivov® 1§ Erew 1§ mpariore Bioovrs Boiv xal wup@y éy pedipvov xal kpibiv
éy Bio pedipvov xal oivov perpyrdv (? private sacrifice from land dedicated
to her, Roman period).

* Samothrace: Arck. Anz. 1893, p. 130 (Kern): no proved con-
nexion with the mysteries: Diod. Sic. 3. 55 raérw 8¢ [vijoer] . . .
xkabuepdoar [ras *Apaldvas| i mpospnuévy e [h Myrpl 7w Beow| xal Bwpois
idpbraobas xai uoias peyalompencis émreNéoar, Head, Hist. Num. p. 226,
coins, circ. 300, ‘ Cybele seated on throne, beneath which lion.’

* Lesbos: two reliefs representing Cybele with lions and tympa-
num, Conze, Lesbos, p. 10. Cf. inscription from Eresos, Class. Rev.
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1902, p. 200 elareiyny B¢ pndé Td\lois, undé yuvaikes yuMkd(nv év T¢h
TELEVEL

% Kos: Paton and Hicks, /user. 38 (fourth century B.c.) @ alrg
dpépa ‘Péa dis kveloa kat fepd’ . . . toUrey oix droopd” Bie lapeds ral lepa
wapéxec yépn NapBdver déppa.  Arch. Anz. 1891, p. 176, 44, relief in
Vienna of Cybele with tympanon and lion in lap from Kos.

* Crete : vide Zeus, R. 3.

» Nikand. Alexiph. 217 :

J} dre xepvopdpos (ikopos BoploTpua ‘Peins

elvade Aaopdpotoiv émxpipmrovoa xehevbois

paxpdy émepPoda yaoay Opdov, ol 8¢ Tpéovow

"I8alys prymhdv or' elraiwew Ohaypdr.
Schol. #6. elvade avri rob éyvdry Tob pyvds , . . Tére yip Ta puoTima alrijs
emiTeAovow,

b Knossos: Diod. Sic, 5. 66 s Kvwgias ydpas émovmep &t xal viv
Beixpurar Oepéla “Péas olkémeda kai kumapizrwy d\ovos,

¢ Phaistos: inscription of Hellenistic period, published Museo ltdlians
iii, p. 736 by Halbherr, vide A74. Miith.1893, p. 272, and 1894, p. 290

Batpa péy avBpomors mavrwy Mdrnp mdikwry
rois Salots kivypnre kal ol yovedw Iméxorrar,
rois 8¢ mapeoBaivovar Biby yévos dvria mpdrer’
wavres 8 edoefles Te xal elyhwbor wipf' dyvol
&leov és Meydhas Marpds vady, &vbea 8 Fpya
yvoonl dfavdras, dbia Tole vad,

d Schol. Clem. Alex. Protr. 2, p. 22, Pott (vol. 4, p. 103, Klotz)
['Empevidns| iepeds Subs xal ‘Peas.

e Diod. Sic. 4. 8o [oi .‘xun’: iy SweNav Kpires| . . . xaraokevigavres
iepdy T@» Myrépay Suaddpus éripav ras beds. . . . ravras 8¢ dpdpubival pacww
x s Kpfirns 8uk 76 kat mapa Tois Kpnoi ripao bt 7as Beiis Tavras Saepdrrws’
pvfodoyoioe § alrds 70 mahaww fpépar Tov Ala , , . Bpaxd yap wpd jpdv
elyov ai Beal Bois pév iepis rpoydias.  Cf. Plut. Marcell. zo.

f Feast of ri 'INdpia in Crete, Dionys. Areop. £. 8.

% Cyprus: Ohnefalsch-Richter, Dic antik. Kultusstlten auf Kypros,
p. 11. 5 (vide Drexler in Roscher’s Lexikon 2, p. 2898).

# Byzantium : Hesych. Miles. Frag. Miiller, F. H. G. 4, p. 149
‘Péas pév kard hv ris Bachikijs eydpevoy Tdmov veow Te xkai dyahpa kafdpi-
aaro [6 I.Bﬁfut], drt kal Toyaiov Tois molitws weriunro, Cf. Zosim. Now.
Hist. 2. 31 (vide Amelung in Rom. Mitth. 1899, p.8) statue of Cybele
with lions brought by Constantine from the neighbourhood of Kyzikos
and altered by him into a type of Cybele with outstretched hands,
praying for his city.

FARNELL. 1 [P
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Asia Minor (maritime and anterior districts).

' Pontos: vide vol. 5, Dionysos, R. 637 (Corybantic dances).

“ Bithynia. .

s Heracleia Pontiké : Arr. Peripl. 13 dmd 8¢ "Hpaxheias émi pey 710
Myrpgiov kakovpevoy arddioe dySonkorra.

b Nikaia, vide Apollo: Geogr. Reg. s.7. Bithynia (thiasos of Apollo
and Cybele). .

¢ Nikomedeia : Plin. Z2. 10. 58 in angulo (fori) aedes vetustissima
Matris Magnae. -

* Phrygia, vide Ramsay: Hell. Journ. 5, pp. 245-246, tomb with
very archaic relief of Cybele and two lions erect on each side, placing
their paws above her shoulders, inscription ¢ Matar Kubile,’ ? circ. 700
g.c. Cf vol. 3, Dionysos, 358 621:m, Strab. p. 469 of 3¢ Bepékurres
Dpuydy T¢ piNov kal dmhds ol Bpiyes kai T@v Tpowy ol wepl T “Ibnv xaroe-
kodvres "Péay pév kal abrot Tpdot kal dpysdfovor rabry, pyrépa kakovrres fedv
xal "Aydiorw xal Bpuylay Bedy Meydhny, dmd 8¢ 1w Témwv "IBaiay kai Awdupimmy
xal SaruNijy xal Oegowovrrida kal KuBéh [kal KvBiByyl.

# Dion. Hal. Anf. Rom. 1. 61 ’1aios 6 Aapddvov . . . év Tois Gpeaw
& vy "18ata dn’ éxeivov Néyerar &vfa Mprpl ey lepdy iBpvadpevos dpywa Kal
re\erds kareorioaro, & kal és Téde xpbvou Biapévovaw év mday Ppuyia.

 Schol. Nik. Alexiph. 8 of 8¢ ®piyes xard v éap Opyvodow adrdy ["Arrypl.

% Diod. Sic. 3. 59 dibmep Tovs Bpiyas dia Tdv xpdvov fpamopévov TOU
odparos elBwov karackevdoat Tou peipaxiov mwpds ¢ Opnotyras Tais olkelais
Tipals rob wdbovs éf\doxebfar Ty Tob mapavopndévros pivy Gmep péxps Tob
kel nuas Blvv mowivras alrods Biarekeiv.

7 Arr. Zact 33 76 wévbos 75 duit v Wrry &y Plopy mevbeirar, Kai 70
Novrpiw 8 §) "Péa 49’ of Tob mévlbous Aiyer, puyiov vue Noirar,  (CF Aug.
de Civ. Der 2. 4, impure ritual at Rome connected with the lavatio
Cybelae.)

 For mysteries of Attis vide Demeter, R. 219, and Aphrodite,
108 b,

® Hippol. Ref. Haeres. 5, p. 118 (Miller) Arri, o¢ xahoiow . . . of
Dpuyes d\Nore pév Idmar, woré 8¢ véxvw §) Bedv i Tov dxaprov, 7 alméhoy ]
x\oepdy ardyvy dunbévra i by mokikapmos Errev dutydalos diépa oupikTdy.

® Macr. Sat. 1. 21, 7 ritu eorum (Phrygum) catabasi finita simula-
tioneque luctus peracta celebratur laetitiae exordium a. d. octavum
Kalendas Aprilis. quem diem Hilaria appellant. - Cf. Eus. Praep. Ev.
1. 28 [of dolixes] Khavfudy xai é\eos kul olkrov PlagTipars yis amuyre
xabiepouy.

' Plat. Euthyd. 277 D wowiror 8¢ rabriv Snep ol év 1fj reherjj ov Kopu-
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Bdvrov, rav iy Opdvecw mowot mept ooy by &v péNNwot Tekeir.  kal yap
éxei yopela Tis éort xat wabud,

® Paus. 10. 32, 3 Bplyes ol éml morapg Meykdlg, i 8¢ dvaler €€ "Apra-
Blas kal Aldvey és ravrny dpuduevor Tiy ybpav, dewviovow dvrpov kakolpevow
Sreivos, mepipepés Te kai ious Exov edmpemdst Myrpds 8¢ éoruw iepdy kai
dya\pa Mnrpos memolyrat.

% Phot, 5. 7. KiBgBos® & rarexbpevos i pnrpt Tév Oeov . . . KiSyBov'
Kparivos Opdrrais’ v Beopdpnrov "laves 8¢ row pyrpayipryy xal yd\kov viv
xahotpevor' olres Swpovidns. Hesych. s.2. KiBeha® 8pn ®puylas. xai
dvrpa xat Bdlapor.

“ Kyzikos.

& Nik. Alexiph. 7 fixt ve ‘Peins | AoSpivns Bakdpar Te kal dpyaoripioy
*Arrew. Schol. #6. AoBpivms Bakdpar® Témou lepot imdyetot dvakelpevor 77 “Péq,
dmov éxreuvdpevor T pndea karerifevro ol ¢ "Arrer kal T ‘Pég Aarpelovres.
elot 8¢ rd AdBpwa Spn Bpuyias § rdmos Kulikov' Svo yip 3py elow év Kulixg,
AfvBupor kai AdSpiwov.

b Apoll. Rhod. 1. 1092 :

Aloovidy, xpad oe 168" lepov elcavidvra
AwBlpov dxpidevros éobpovoy INdbavlar

pnrépa ovpmdyray dvéipey' Mjfovot 8 delau
Luxpneis.

éx yap Tis dvepol e fdlaood Te vewse Te ybov
naoa memeipnrar vipéey & os OlMvpmoro.

111y Zoxe 8 m omiBapdy orimos dumélov Evrpopov Ty
mpéyvy yepdvBpuor T pév &xrapov Oppa méAoiro
Baipovos obpeins iepdv Bpéras. . . . . .

1123 Boptv 8 ab xepidos mapeviveor” dpgpt B¢ huMos

arefrdpevot Spuivargr Ounmolins éuéhovro

Mprépa Awdupiny wolumérmay dyka\éovres,

dwaérw dpuylns, Terlpy € dpa KiAAnpuép e

ol poivor wohéwy potpryérac ndé mipedpot

Mprépos "[Bains kexhiarat, daoor faow

Adxrudot "I3aior Kpyratées.
1134 duubis 8¢ véow "Opopijos dreyl]

oxaipovres Brrapuov évimhiov @pxioarro

xat odrea fipéecow émdervmor.
(Cf. Schol. 1. 1126 rovs "I8alvvs kalovpévovs Aaxrilovs wphrovs oy eivar
wapédpovs s Myrpls Tov Beow dxohovBay Mevirdpe Aéyovre Tois Miknoiovs,
Zray Blwot T4 ‘Péa, mpoabiew [? wpobbew| Tirig kal KvA\ipo.
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¢ Herod. 4. 76 mpocioxe és Kifikov "Avdyapois| xai elpe yap 77 Myrpi
raw Bedy dvdyovras Tods Kuunpos dpmijy kdpra peyalomperéws kTA.

d Paus, 8. 46, 4 Ku{unrol ve dvayrdoavres wohépa Hpokovrmaiovs yevérba
opior auvoixovs Myrpbs Awdupims dyalpa \aBov éx Hpoxovwioov' To é
dyalpd éore ypuood kai abroi TO mpdowmov dvri éNépavros immww rav wora-
piwy 08dvres eloiv elpyaopdvoL

e Strab. 575 mepxeirar 8¢ Ao AlvBupor povoghiés, iepdv Exov Tis Awdu-
unvns Murpds Bedw, WBpupa Tév Apyovavraw,

f C. I G. 3668 Sarpidns T'd\los ebfdpevos Myrpi Ko . . . (first century
B.c.). CF. worship of Adrasteia at Kyzikos, Artemis, R. 138.

5 At Plakia, near Kyzikos: C. 7. G. 3657 (inscription early Roman
period, found at Kyzikos) ai cuvredoioar rovs xéopovs mapa tf Myrpi 73
M\axupj) kai {epomowt ai mpooayopevipevar faldoaiar xai ai ovvoioar per
abrov {épaar Khediop "Acskpmuidov {epopémy Mnyrpos tis év Iaxig Kai
mpowepwpeny "Aprémdos Mouvwvyias (petition, allowed by 8ijuos, to erect
a statue in the agora of Kyzikos with this inscription). Cf. Ak Mitth.
1882, p. 155 (inscription found at Kyzikos, permission given by the
dfjpos to dedicate portrait of same priestess) év ¢ lep@ i Myrpis Tis
Maxiavijs €v ¢ Hapfeviwe . . . lepopévygy Myrpds Haxwavis xal Kdpys xai
Mprpos kai Aprémdos Mowwvyias. Head, Hist. Num. p. 465, head of
Cybele turreted on bronze coins of Plakia, circ. 300 B.c.; reverse, lion
on ear of corn.

* Near Lampsakos: Strab. p. 589 of & dmd recoapixovra aradlov
Aapyraxov Sewviovot Adov, ¢’ & Myrpis Beav lepdv éorw Gywov Trpeins
émxalovperoy.

5 Pessinus: vide Aphrodite, R. 119 1,

® Strab. 567 Iegowois & éorwv éumdpiov rav ralry péyworov, lepdy Exov
s Myrpos rav feav oeBaopod peydlov ruyydvor, kahoioe 8 alriy*Aydurrw.
ol 8" lepeis 70 makaww péy Buvdorar rvés foav, lepwaivny kapmolpevor peydhny,
vorl 8¢ rolrey pév ai Tipal moAD pepelovrar, & 8¢ éumbpiov cuppéver Kates
oxeasrar & imd rav "Arrakidy Baoci\éwv lepompemis To Tépevos vag Te Kai
otoais Nevkohifois® émpavés & émoinoav ‘Popdior o iepdv, dpidpupa pera-
mepydpevor kard Tods Tiis Sy8UANys ypnopols, kabdmep xal Tob "Ackhymiod Tob
@ Emdaipp.  Eore 8¢ xal Spos Imepelpevoy tis mokews o Alpdupov, 4 of
7 Awdupqim, xabamep dmd v KvBédav 1 KuBily,

b Cf. Herod. 1. 80 é¢ otipeos lpot Myrpds Awduunims.

¢ Plut. Marius 17 wept roirdy mos vov Xpdvor depixero kai Barrdxns €
Negowoivros 6 Tijs peydlns Mnrpis lepeds dmayyé\\wv ds 7 feds éx rav dva-
xrdpay épféytaro abrg vixnw xat xpdros mohépov ‘Popaios tmdpyew.
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d Anth, Pal. 5. 51:

Mijrep épy, yain Ppuyiov, Opénrepa Aedvrav,
Alvdupoy j pboras ol dmdryror Gpos,

soi rdde Bikus “Aebis &is olorpppara Alooms
avlero.

e Arnob. ado. Gent. 3, § 7 fluore de sanguinis (Attidis) viola flos
nascitur et redimitur ex hac arbos: unde natum et ortum est nunc
etiam sacras velarier et coronarier pinos. . . . tunc arborem pinum sub
qua Attis nomine spoliaverat se viri, in antrum suum defert (Mater
Deum) et sociatis planctibus cum Agdesti tundit et sauciat pectus. . . .
Tupiter rogatus ab Agdesti ut Attis revivesceret non sinit: quod tamen
fieri per fatum posset, sine illa difficultate condonat, ne corpus eius
putrescat, crescant et comae Semper, digitorum ut minimissimus vivat
et perpetuo solus agitetur e motu. Quibus contentum beneficiis
Agdestim consecrasse corpus in Pessinunte, caerimoniis annuis et
sacerdotiorum antistitibus honorasse. 7d. 5. 6-7 unde vino, quod
silentium prodidit, in eius nefas esse sanctum sese inferre pollutis. 5.
16 quid enim sibi vult illa pinus, quam semper statutis diebus in deum
matris intromittitis sanctuario? . . . quid lanarum vellera, quibus arboris
conligatis et circumvolvitis stipitem? . . . quid pectoribus adplodentes
palmas passis cum crinibus Galli? . . . quid temperatus ab alimonio
panis, cui rei dedistis nomen castus? Nonne illius temporis imitatio
est quo se numen ab Cereris fruge violentia maeroris abstinuit? . ..
evirati isti mollesque . . . cur more lugentium caedant cum pectoribus
lacertos . . . cur ad ultimum pinus ipsa paullo ante in dumis inertissi-
mum nutans lignum mox ut aliquod praesens atque augustissimum
numen deum matris constituatur in sedibus? (For his authorities
vide ch. 5 ad imf. apud Timotheum non ignobilem theologorum
unum. . ..) Zd.7, § 49 adlatum ex Phrygia nihil quidem aliud scri-
bitur missum rege ab Attalo, nisi lapis quidem non magnus, ferri
manu hominis sine ulla impressione qui posset, coloris furvi atque atri,
angellis prominentibus inaequalis. § 50 quis hominum credet terra
sumptum lapidem . . . deum fuisse matrem?  Jul. Or. 5. 168 C alra
7ot Bagi\éws "Arridos ai Bpnpotpevar Téws puyal xal kpipres kal dpaviapot kai
ai Bicets af rard 0 dvrpov.  Texuipa 3¢ EoTo pot rotrov & xpivos év @ yive:
rai; répveoBar ydp paoe 7o lepow dévdpov xall v jpépay 6 s éml 7o dxpov
iis lonuepwis dyidos pxeras’ df itis mepioakmopds wapahapSdverar Ty
rpiry Tépveras To lepdv kal amépprrov Bépos Tob feot TailAov* émi rovrous ‘Ihdpua,
paci, xai éoprai.

f Herodian. 1. 11 Toiro 8 [ro dyakpa) wdkat pév é€ Oipavol xarevextn-
vat Adyos ¢ls Twa Tis ®pvyias x@pov, Merowois B¢ dvopa alre.
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g Polyb. 22. 20 map’ abrov tov morapiv [Snyyépwvj arparomedevoapcvy
mapaytyvovrar Td\hot wapa “Arrios xai Barrdxov, tav ék Ileocowotvros lepéav
viis Mnyrpos véw Bewv, Cf. inscription, ?first century ».c., Ath. Mitth.
1897, p. 38 from Pessinus, “Arris lepels, Vide Korte, 76. p. 16, priest
called by the name of the god at Pessinus and Rome.

b Ov. Fast. 4. 363 :

Inter, ait, viridem Cybelen altasque Celaenas
Amnis it insana, nomine Gallus, aqua.
Qui bibit inde, furit.
(CE. Serv. den. 10, 220 Galli per furorem motu capitis comam rotantes
fatura praenuntiabant.)

Ov. Fast, 4. 36%:

Non pudet herbosum, dixi, posuisse moretum
In Dominae mensis? An sua causa subest?

Lacte mero veteres usi memorantur, et herbis
Sponte sua si quas terra ferebat, ait.

Candidus elisae miscetur caseus herbae,
Cognoscat priscos ut dea prisca cibos.

i Paus. 1, 4, 5 Heowoivra tmd 6 dpos . . . Tip "AydieTw @fa xai TOV
“Arrpy rebidpfar Aéyovor.

k Firm. Matern, De error. c. 22 nocte quadam simulacrum in lectica
supinum ponitur et per numeros digestis fletibus plangitur : deinde cum
se ficta lamentatione satiaverint, lumen infertur: tunc a sacerdote
omnium qui flebant fauces unguentur, quibus perunctis sacerdos lento
murmure susurrat

Bappeire piorar Tov Beol cecwopévov’
€orar yap fpiv ék wovey cempla.

| Sallustius, De Dits ef Mundo, c. 4 (Orelli, p. 16) éoprijv dyopev . «
mparoy pév év karngeia éopéy airov Te . . . amexdueba . . . elra dévdpov Topal
xai woreia . . . éxl Tourois yalaktos Tpop), bowep dvayevvapéroy' &P’ ols
{Aapeiac kal aréhavor kai mpds rois Beods olov émdvodos . . . mepl yip Tb Tap kal
v lonuepiay 3parar v& dpdpeva.

* Eumeneia: C. 7. G. 3886 6 Sijpos éreiunoay . . . Mévipow *Apioravos
Tov dmd mpoydvwr Aapmadapynodrrar Aws Swrijpos kai ‘Amé\Awvos kai *Apré
widos xal "Ackhymiod kat Myrpds feiw *Aydlorens (early Roman period).

* Ikonion, cult of Agdistis, the Mimp raw Geav and the Mimp
Bonfpw : vide Apollo, Geogr. Reg. s5.v. Phrygia.

* Hierapolis : Strab. 630 of & dmdxomor TdAhot wapiage [rd IM\ovrdweov
drabis.

" Lydia: vide vol. 5, Dionysos, R. 63¢ (cult of Hippa or Hipta).
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& Paus. 7. 17, 10 pergrnoev é Avbiav ["Arrys| o ‘Eppnowvaxros Adyo,
xkat Avdois 8pyia éréher Myrpos, és rogoito fkwv wap abrols Tyis bs Aia
*Arry vepeahoavra v ént Ta épya émméprai ov Avddv. "Evraifa @Aho Te Tov
Avddv xat abros "Arrys anéfavey Umd Tou Uds. xai i émdpevor rolrois Taka-
rav dpaow of Meaawolvra Exovres, viw oly dmripevor.

b Luc. de Dea Syr. 15 Arys 8¢ yévos pév Avdos v, mparos 0 ra Gpya
ra ¢ 'Pépy é8iBdgaro, kal T piyes xai Avol kal Zapdbpaxes émredéovaiy,
YArrew mavr euabor.

¢ Lucian. Zrogoedopodag. 30

ava AlvBupoy KuBnSns
bplyes évfeov ohohvyiy
aralg relovow “Arry,

kal wpos péhos kepavhov
dpvyiov kar' Gpea Tpdlov
xiopay Bodor Avdol.
mapamhijyes 8 dpdi pémrpos
xehabovoe Kpires pufus
vopor KopiBavres ebav.

d Anth. Pal. 6. 234 :

TdM\os & yairdces, ¢ vejropos, 6 mwpd Tupdhov
ABws dpynoras pixp' hoku(dpevos,

& wapa Sayyapie Tdde parépe Tipmava Tavra
Oikaro kal pdorw Tav wolvaoTpdyahow.

(Cf. Luc. op. cit. 111 :

rigw 8¢ Teherais dpywdfer mpoomolous ]

oby alpa AdBpov mpoxéopev dmoropais Tiddpov,

ob Tpixds dpérov Avyileras orpoaiow abyiy,

obdé mohvkpérois dorpaydlais mémhnye vira.)

# On Mount Sipylon : Paus, 5. 13,7 Hé\omos 8¢ év Zumihg pév Bpdvos
év xopujj Tob povs doriv Umép Tiis Mhaoriyms Myrpds 75 lepdy. Cf. Ath.
Miith. 1887, p. 253, dedication, Roman period, Myrpi fedv Maorivy.

¢ At Magnesia on Sipylon: Paus. 3. 22, 4 Myrnot ye ol va wpds Boppay
vépovrat Tob Sumihov, ToUros éml Koddlvov wérpg Muyrpés éore Beav dpyaibraror
dmdvray &yadpa. Vide Apollo, R. 87, in the formula of oath of alliance
between Magnesia and Smyrna, 5 Mimp i Servhywi.

# Sardis: Herod. 5. 102 xat Sdpdis pév évempiobnoar, év ¢ atrjot kai
ipbv émywpins Beod KuBifns. Plut. Zhem. 31 as 8 7\0ev els Zdples
[Blpcmﬂ.ﬁs] elBe 8¢ év Mprpds lepd iy kakovpévny VSpopdpoy xbpny xahxijy,
péyebos Bimnxvv kTA,
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& Thyateira: C. 1. G. 3508 7 marpis. . .. MapkéMhay . , . lépeav Sia
Blov rijs Myrpds T Beior.

Mysia.

¢ Pergamon : Frinkel, Inscr, von Pergamon 481 iépea tijs Mnrpos
i Baoeias. Ch 334 piomns Myrpés Baoidjus. C. 1. G. 6835 (on
relief with Cybele and two lions) Myrépa Bedv Tepyapnwiy Nungdpos iy
i8lay mpborard. Strab, 619 70 8" *Aomopdyviw dpos Th mept Mépyapor, Tpayy
xal Avmpdy Ov, "Acmopnuiy [Beiv Méyew paodi], kat 70 lepdy 70 évratba tiis Myrpos
rav Beav "Acmopnyis.

% At Andeira: Strab, 614 imd 8¢ 7ois 'Avdeipots lepdv éomt Myrpos Oeaw
*Avdepnijs dywov xal dvrpov mévopov péxpt Makawas. Hell. Journ. 1902,
p. 191, inscription from Kyzikos, private dedication 6e¢ *Avdepeidi. Cf.
relief in Louvre, with bust of Cybele, turreted and holding pomegranate,
dedicated AvBeipnyj . . . fed dyvp elxiy.

* Kyme: Cybele on reliefs of sixth century 8. c., Bull. Corr. Hell.
10, 492.

© Temnos: Ramsay, Hell. Journ. z, p. 291, worship of the Mater
Sipylene illustrated by its later coins.

 Myrina (?): statuette in Berlin of Cybele throned and holding
key (as goddess of the underworld) with lions at side of throne and on
her lap, Arch. Anseig. 1892, p. 106.

Tonia : vide vol. 5, Dionysos, R. 631.

™ Smyrna: Apollo, R. 87. C. 1. G. 3193, inscription in Oxford,
early Roman period [épea Myrp s Beiow Suriknvis. 3387 (fine for viola-
tion of tombs to be paid) Myrpi feiov Sumuhnup dpynyérede pav dpyvplov
dpdpa €. Cf. 3385-6, 3401, 3411, Brit. Mus. Cat., Tonia, Pl 25.
10, Cybele with oak-crown on coins of Smyrna.

” Erythrai : Strab. 645, a xopn called KuBéhea, Dittenb. Sylloge 2.
600, 1. 106, priesthood of the KopiBavres mentioned (third century B. C.).

m Above Tralles in the valley of the Cayster: Strab. p. 440 7 s
"1aodpépns Myrpds lepdv.

™ Near Teos: inscription found, Myrpi fedv Sarvpevaia emnde, Arch.
Epigr. Mitth. Oesterr. 1883, p. 180, 37.

Caria.

? Telmessos: vide Apollo, R. 202 (goat-sacrifice by thiasos to
Beav Mimp, ordered by Apollo).

# Ephesos: inscription in British Museum, private dedication Myrpi
@pvyly: Greek inscript.. Brit. Mus. Pt. 3, sec. 2, p. 205 Strab.
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p. 640 (on the mountain above Ephesos, rav Kovpirey dpyeior oumiye:
cupmboia xai Twas pvorias Guolas émrelet in the worship of Leto-

Artemis).

* Magnesia on Maeander: Strab. p. 647 évraifa & fv xai 7o ijs
Awdupivns lepdy prrpds Oedv: iepdoacbar & atrot Ty Oeuoroxéovs yuvaixa,
ol 8¢ Buyarépa mapadidbacy viv 8 obk éore 7o lepdy Bid 76 Ty wikw eis dAhov
peroxiaba émwov.  (So also Plut. 7%em. 30.)

™ Lycia: vide vol. 2, Coin Plate B. 29. ? Cybele or Asiatic Artemis
issuing from tree on coin of Myra.

* Lykaonia. Laodicea: Atk Milth. 1888, p. 237 Mnrpl Zulynyj
evxiy "ANébavdpos (= Mnpi Awdupiuy, Ramsay, #5.).

Black Sea.

® Olbia: Latyschew, fnscr. Pont. Eux. 1, p. 138, no. 1o7.

® Pantikapaion: C. /. G. add. 2017 Bacdelovros Haipioddov Tob
Snaprdxov ‘Ecriala Myvodbpov vydmp iepopém dvéfnre Myrpi puyia (fourth
century B.c.). CF. the ®acuar) beds, R. 195.

For worship of Ma (identified with Rhea, Enyo, Artemis) in Lydia,
Cappadocia, Cilicia, Byzantium vide Artemis, R. 182.

FARNELL, I D d
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