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PREFACE

TuEe recxamination of the archacological and documentary
material now available concerning the myth and ritual of the
Middle East and the Eastern Mediterranean in which I have
been engaged in recent years has revealed ithe unique position
occupied by the Goddess cult in this tradition. Its prominence
and prevalence, in fact, were such that it seemed to require
more detailed investigation than it has received if the part it has
played throughout the ages, especially in Near Eastern religions,
was to be correctly estimated. Clearly it was an essential ele
ment very deeply laid in the long and complex history of the
body of beliefs and practices which centred in and around the
mysterious processes of fecundity, birth and generation, alike in
nature, the human species and in the animal kingdom. |
/ Whether or not the Mother-goddess was the earliest manifes-
tation of the concept of Deity, her symbolism unquestionably
has been the most persistent feature in the archacological record
of the ancient world, from the sculptured Venuses of the
Gravettian cultare in the Upper Palacolithic and the stylized
images of the decorated caves, to the emblems and inscriptions
of the cult when it became established in the Ferule Crescent,
Western Asia, the Indus Valley, the Aegean and Crete
between the fifth and third millennia 8.c. Moreover, it is now
becoming increasingly evident that in its dispersal from its
cradleland in the Southern Russian steppe and Western Asia,
it was destined to have a widespread influence and to play 2
very significant role in the subsequent development of the
Ancient Near Eastern religions from India to the Mediter-
ranean from Neolithic times to the Christian era. -

With the rise of agriculture and the domestication of animals
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12 Preface

as the figure of the Goddess became more clearly defined, and
with the growing consciousness of the duality of male and
female in the generative process, from being the Unmarried
Mother personifying the divine principle in maternity she
became associated with the Young God as her son or consort.
While she remained the dominant figure the cult assumed a
twofold aspect in the seasonal drama in which both partners
in procreation played their respective roles, until ultimately,
after the syncretistic Magna Mater had emerged, it acquired a
mystical and theological content in Christendom. Then it was
interpreted in terms of the Church as the Mater Ecclesia, and
the Virgin Mother of the incarnate Son of God asthe Madonna.

A theme and cultus of such persistence and permanent signi-
ficance cannot be lightly dismissed. While the subject has been
investigated and discussed in a variety of different contexts,
anthropological, archacological, philological, psychological
and theological, so far as T am aware no single volume has
been devoted to the elucidation of the Goddess cult as such
in relaton to the archacological and documentary data now
available. Its widespread influence i1s becoming increasingly
recognized, particularly in the Near East and the Eastern
Mediterranean, but its origin, development, diffusion and
purpose present a set of problems more complicated and
obscure than would appear at first sight. These are brought
under review in this inquiry in an attempt to estmate the part
played by the cult and its principal figures, and to determine
the purpose of the rites and their associated beliefs. While the
psychological aspects of the subject lic outside my provinee,
nevertheless it may be hoped that an objective examination of
the factual evidence concerning the practices which not in-
frequently have been the means of affording an emotional
outlet at critical junctures in the life of the community and of
its individual members, will be of some interest for those
engaged in these and in other interpretations of the phenomena,
in the related disciplines,

E. 0. JAMES

Oxford



CHAPTER |

The Antecedents of the
Goddess Chult

THE PALAEOLITHIC CULTUS

Ax adequate supply of offspring and food being a necessary
condition of human existence, the promotion and conservation
of life have been a fundamental urge from Palacolithic times
to the present day which has found magico-religious expression
in a very deeply laid and highly developed cultws, Exactly
when and where it arose is still very obscure, but it was from
Western Asia, the South Russian plain and the valley of the
Don that female figurines, commonly called *Venuses', in bone,
ivory, stone and basselief, often with the maternal organs
grossly exaggerated, were introduced into Eastern and Central
Europe at the beginning of the Upper Palaeolithic by an
Asiatic migration in what is now known as the Gravettian
culture: the former Upper Aurignacian, The diffusion-centre
of the blade-tool, or gravette, from which it takes its name, was
Western Asia and the Eurasiatic steppes. Thence it appears to
have made its way into Europe through the loessdands of the
Danube to Moravia and Austria, where it became associated
with the Briinn type of Homo sapiens, to whom in this region
the statuettes have been assigned.

Sculptured Female Statuettes

It was, however, essentially in Eastern Europe and Western
Asia that bone and ivory were employed for tool-making and
the fashioning of human figures of the Venus varicty wi
pendulous breasts, broad hips, rotund burtocks and excessive
corpulency suggestive of pregnancy. Thus, examples of this
t}rpehnwqufuunduKnm'mki. Gagarino, Mezine, and
especially at Malta near Lake Baikal in Siberia, where their
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14 Antecedents of the Goddess Cult

production was on a considerable scale and included a highly
conventionalized figure.! As the technique was diffused from
the Southern Russian steppe to Central and Western Europe
it tended to become cruder and more conventionalized, In the
squat type the face was seldom portrayed though the ivory
statuctte of a girl from the Grotte du Pape, Brassempouy, in
the Landes (belonging to the Middle Aurignacian rather than
to the Gravettian culture) was an exception to this rule. Here
the face was fashioned and, as in the example in oslitic lime-
stone from Willendorf, near Vienna, the hair was braided. In
the Willendorf Venus, while the arms are only very slightly
indicated, the abdomen is prominent and the buttocks are
strongly developed. Traces of red ochre occur in the porous
limestone, and the emphasis clearly was on the sexual features
of the nude figure. In the same level a more elegant form in
ivory from the tusk of 2 mammoth was discovered in 1926.2
In the Haue Garonne a skilfully executed curious ivory
figurine from Lespugne with the legs fused tapering to 2 point
and huge breasts, has a sort of loincloth from the buttocks to the
back of the calves of the legs.® This represents another variety of
the technique in contrast to the slim Magdalenian figure, called
the ‘immodest Venus', from LaugerieBasse, Dordogne.

To the northeast of Willendorf Dr Absolon in 1929
brought to light 2 Venus near Unter Westernitz to the south
of Brno in Moravia which occupies an intermediate position
between the slim and grotesque varieties.® This was followed
by further discoveries at Wisternitz (Vestonice) between 1934
and 1937 of 2 number of plastic anthropomorphic caricatures
modelled in ground and bumt mammoth-bones mixed with
loam and fat like the Vienuses, together with a small ivory head
carved in the form of a sculptured portrait of 2 human being,
bdinudbchhhmmpmmtlmmnshnwingzﬁuc
animated face,® in striking contrast to the crude plastic carica-
tures and the particular figurines which sufficed for cult
purposes. Normally all that mattered in these cases was to
emphasize th:mmmurgmandmdurwmgmnlymy
gerated, as in the examples that have been considered. Similar
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statuettes have been recovered from Sireuil in the Dordogne,
the Grimaldi caves on the Franco-Italian frontier at Mentone,
and in Traly they have been found in Emilia at Savignano sul
Panaro.*

In a rock-shelter at Laussel in the valley of the Beune near
Les Eyzies in the Dordogne, the well-known figure of a nude
woman, apparenty pregnant, holding in her right hand the
hon of a bison, was carved in relief on a block of stone about
cighteen inches high. The body had been coloured with red pig-
ment, so widely used in Palacolithic ritual as a life-giving agent,
the surrogate of blood. The face was featurcless and egg-shaped,
though the head in profile was turned towards the horn. On
the ground were four other similar relicfs, two of which had
horns and the head turned in their direction. One was a male
figure, apparently in the act of shooting with a bow and arrow
(if such weapons were in use in Palacolithic times), and another
has been interpreted cither as an accouchement or as a copular
tion.” But an inspection of the original relief at the house of
Madame Lalanne at Bordeaux some years ago did not convince
the present writer that a copulation was indicated. An erotic
clement may have been inherent in the tradition, but childbirth
rather than conception scemed to be the purpose of the repre-
sentation, the main purpose of the cultus having been the giving
of life through the outward signs of maternal fecundity.

Shells as Amulets

Fmthispmposcuhcﬂs:]su:?pmwh:whcmuudindw
Upper Palacolithic as amulets, judging from their frequent
occurrence in graves where they seem to have had a lifegiving
significance. Thus, in the Grimaldi burials in the Grotte des
Enfants four rows of pierced shells were amanged round the
he:dnfayouthwhnﬂthlmnh:dbunminﬂdmdwﬁh
peroxide of iron. On the arms of the tightly flexed woman
buried with him were shell bracelets, and between the skulls
lay two pebbles of serpentine, and another against the jaw of
the woman.® In the adjoining Grotte du Cavillon were no less
than 7,868 marine shells (Nassa neritac) of which 875 were
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pierced, doubtless having belonged to necklaces, 200 of them
occurring near the head. On the cranium was a fillet of sea
shells, and twentytwo perforated canine teeth of deer were near
the frontal bones.” At Barma Grande, the fifth cave of the
series, the skeleton of a boy in a grave lined with red ochre was
similarly adorned with Nassa shells and canine teeth, all per
forated, together with ivory pendants, 2 necklace and two large
cowric shells (Cyprae millepunctata), originally apparently a
garter.'® The young woman in this interment had mu

same ceremonial equipment, including a collar of shells, teeth
and vertebrae. In the sixth cave—Baousso da Torre—a shell
collar, a fillet and a grille with shell pendants recurred.

In the rockshelter known as Cro-Magnon at Les Eyzies,
where the first skeletal remains of Upper Palacolithic man were
detected in 1868, 300 seasshells, mainly Littorina littorea, and per.
forated pendants, were among the bones, while a mile away on
the opposite bank of the Vézére at Laugerie-Basse, cowries had
been carefully arranged in pairs on a corpse; two pairs on the
forchead, one near the humerus, four in the region of the knees
and thighs, and two upon each foot.?* Such a distribution
hardly could have been other than for magico-religious pur.
poses connected with the restoration of life to the deceased like
the widespread practice of depositing ochreous powder in
Palaeolithic interments, with which shells and necklaces are so
closely associated as grave-goods. As blood, or its surrogate red
ochre, was regarded apparently as a vitalizing agent, so certain
shells, such as the cowrie shaped in the form of the portal
through which a child enters the world, seem to have been
connected with the female principle, and to have been em-
ployed as fertility charms.'® It is not improbable, therefore,
that this widespread feature of Upper Palacolithic mortuary
ritual was in the nature of a lifegiving rite closely connected
with the female figurines and other symbols of what later
became the Goddess cult. Indeed, it may have made its way
into Europe from the East in association with the Venuses with
the rest of the Gravettian culture, and as will be seen as this
inquiry is pursued, the worship of the Goddess always was
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very closely related to the cult of the dead in its later develop-
ments.

The Fertility Dance

It was not, however, only to make the human species fruitful
and replenish the carth, and to revivify the dead, that this type
of ritual was practised in Palacolithic times. It was also
employed, particularly by the Magdalenians, to stimulate fecun.
dity among the animals on which Early Man mainly depended
for his food/supply: Thus, in the valley of the Beune not very
far from Laussel, proceeding in the direction of Les Eyzies,
lies a long tunnel like cave, known as Combarelles, containing
quantities of engravings of Pleistocene animals including rein-
deer, bison, mammoth, horses, lions, bears and a rhinoceros,
together with a series of anthropomorphic figures on the wall
of a recess which may perhaps be those of masked dancers
clothed in skins and wearing tails. In one silhouctte the shape
of 2 mammoth’s head is suggested with the arms made to
resemble the tusks. Elsewhere there is an obese man apparently
following a woman,'? interpreted sometimes as having an
erotic significance. But the main purpose of the scenes scems
to have been to depict a ferlity rital dance, doubtless to
render prolific the animals on which man depended for his
subsistence, like the engraving on stag-horn of the three masked
figures masquerading in the skin of a chamois at Abri Mége,
Dordogne, and those with animals’ heads in the caves at
Marsoulas, near Salies du Sarlat in the Haute Garonne. On
1schistphqucat1.uurd¢sanunwi&ulung beard, the tail
of 2 horse, and what may be the antlers of a stag is depicted,
while similar anthropomorphic designs have been detected in
the cave at Alamira and at that of Homos de la Pefia in
Cantabria, near Santander.

That dances were held to promote fecundity is most clearly
shown in the clay models of a female bison followed by a male
plnmdag:imtaprojmingmkiuamzﬂ:hnmbuuthe
end of 2 long narrow passage in the Tuc d’ Audoubert on the
estate of the Count Bégouen in Arége near St Girons, about
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700 metres from the entrance. In a recess near by were pieces
of clay in the form of a phallus, and on the soft clay Aoor of the
gallery were impressions of human feet and an incomplete
bison 13 centimetres long. To the right were fifty small-sized
heel-marks, thought to be those of young dancers engaged
perhaps in a fertility dance round the small hillock in the centre
in the presence of the clay bison.!*

Similarly, in the adjoining cave called after the threc adven-
turous sons of the Count, Les Trois Fréres, who in 1918
first ventured into it and found there among an immense array
of paintings and engravings a mysterious masked figure known
as ‘the Sorcerer’ depicted in black on the wall of a small
chamber at the end of a winding corridor in front of a kind of
window. Exactly what was the meaning and purpose of this
composite figure 75 centimetres high and o centimetres wide,
4 metres above the ground, can only be conjectured. The head
is full face with round eyes like an owl and between them is a
nose. The ears are those of 2 wolf and the two antlers above the
forchead are those of a stag. The claws are those of a lion and
the tail of a horse or wolf. The forearms are raised and joined
horizontally, ending in two hands. The feet and toes are cares
fully designed to indicate a movement suggestive of dancing.

Whethet or not, as was first supposed, this masked figure
represented the chief sorcerer or shaman embodying the auri-
butes and functions of the animals,’® or, as is now suggested,
portrayed the spirit controlling hunting expeditions and the
multiplication of game,® a cult is indicated in which animals
and human beings were brought together in a joint effort to
conserve and promote abundance of the species on which man
depended for his means of subsistence. The mysterious forces
of nutrition and propagation being among the chief centres of
emotional interest and concern, a ritual technique was devised
to bring them under supernatural control, nature being man’s
‘living larder’, as Malinowski has remarked.!” To this end 2
ritual expert arrayed himself in the skin and antlers of a stag,
or the feathers of a bird, and imitated the behaviour of the
species he personified in the belief that for the time being, and
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for the prescribed purpose, he was what he represented himself
to be. In that capacity he believed he made the copulation of
male and female effective in the reproduction of offspring just
as he was able, as he supposed, to control the fortunes of the
chase by depicting animals wounded by spears and missiles,
and uttering incantations over his designs and thereby catching
and killing the prey.

The figures of the masked dancers in animal disguises suggest
4 cult in which the ritual expert impersonated the ‘spirits’ of
the animals he embodied, and represented dramatically in a
series of sacred actions what it was earnestly desired should be
accomplished. The will to live as a primary emotion was
discharged by anticipatory rites a5 a pre-presentation of cither a
successful hunt or of the propagation of the species. It was not
so much that ‘like produces like’ as that a rital which invalved
a realistic reproduction of a practical activity and a desired
result established the ex post fucto idea of ‘sympathetic’ causation.
The primary function was to give expression to 2 vital impulse,
the urge to act discharging itself on the symbol, the ritual being
Lhcmnnfp:npupcmminrus.'l'h:pmpmenfth:acﬁnm
performed and of their representation in visible form was to
m:ﬁ:pmymm:ﬁiuasmmfulbhthnfniﬁpﬁngthmugh
the ritual :cchn.iqu:.mdsnmrclim:th: tension in a precariotls
situation on which human well'being and survival depended.
Th::ymboiwumg:rd@dmdmtdinthtm:wﬂyuthc
spiritual entity it symbolized by virtue of the supernatural
quality it acquired. Hence the efficacy of the mimetic dances
and of the amulets, designs and disguises employed to these
ends in the cultus,

lnag:wmmnmmwﬁk:LnTmisFr&ﬁ.Nhux.
Font-de-Gaume or Lascaux, the ccremonies must have in-
vo}wdmorg;niznddfmtnnthtpmnfdxwmuni:rinn.
m!luu’wan:mptmmmmlmnlfmumdpmcmby
supernatural means directed to the common good. The sacred
tradition, be it in relation to the food-supply, the mystery of
binhandpmpdglﬁﬂn.utﬂfdﬂth.manﬂﬁm:ﬁumd.it
mnldappur,inmpqmemthwﬂlmliwhmm&}ﬂﬂﬁm
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Therefore, it was centred in the critical, arresting and disturbing
necessities and occasions of everyday life and experience, and
tended to assume a communal character to enable the group to
cope with the ever-present perplexities, hazards and extenuating
circumstances, the ritual experts exercising their functions in a
representative capacity.

The Diffusion of the Cult
As individualized divine beings came to be regarded as ula-
mately responsible for the control of the vital processes, and
acquired a recognized status and stylized form, the Mother-
goddess, especially in Western Asia and South-eastern Europe,
occupied a predominant position by virtue of her life-giving
properties par excellence, While the Magdalenians in the Palaco-
lithic concentrated upon the maintenance of the vagaries of the
chase as the chief source of the food-supply, their Gravettian
and Aurignacian predecessors, as has been considered, were
interested essentially it would seem in the maternal aspect of
the mystery of birth and propagation. Since their cradleland
appears to have been in the region of the Caspian Sea, where
the Goddess cult subsequently became most prominent, it is in
this area that its most probable original home lies. In its
westerly extension in Europe it became sufficiently established
to become a permanent tradition, especially in the Mediter-
- ranean phase, where it continued apparently without passing
through the Solutrean and Magdalenian stages of Palaeolithic
development. 18

In the Solutrean interlude, centred it would seem in the
mountainous country of Northern Hungary, where in its
carliest phase it was contemporary with the later Aurignacian
culture, there are indications of Gravettian influences not only
in some of its blade implements but also in its reliefsculpture
(e.g. the animalfrieze on limestone at Le Roc, Charente,)
ivory statuettes such as the male figure from Brno, bead collars
liketharat Predmost, and perforated pebbles at Laugerie-Haute,
The Magdalenians perfected the art of carving as well as of
cave-painting, which reached its height in the great poly
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chromes at Altamira, Font-de-Gaume and Lascaux, They
were confined, however, for the most part to France and
Cantabrian Spain with outposts in Bavaria, Belgium and
Southern England, Elsewhere the Aurignacian tradition con-
tinued to develop independently, as it did where the Solutreans
never penetrated—i.e. north and south of an area stretching
from Northern Hungary to the Pyrenees, and to North-west
France, East Anglia and Southern England.

In France the Magdalenian emerged from a combination of
Gravettian and Solutrean influences, but outside this restricted
region the Upper Palacolithic culture remained basically
Aurignacian, as is revealed in the Grimaldi caves at Mentone
and at Cresswell Crags in Derbyshire. It would seem unlikely,
therefore, that there was any definite break in the tradition in
which the Venus cult arose and from which in due course it
was destined to come to fruition in the worship of the Great
Goddess. Moreover, in the Solutrean-Magdalenian interlude
in Central and Western Europe it was the same urge to
fecundity that found expression in the sacred dances and their
associated rites to promote the propagation of the species upon
which man depended for his subsistence.

Thus, the famous dancing scene now so faded as to be hardly
visible in the rock-shelter adjoining the village of Cogul about
twelve miles from Lérida in Catalonia would seem to be con-
nected with the Venus type of fertility cult. As it now appears,
nine narrow-waisted women with long pendant breasts, clad in
caps and in bell.shaped skirts reaching to the knees, but show-
ing no facial features, are depicted in association with a small
naked male figure?® which, since the penis is not erect, can
hardly have a phallic significance, as has been suggested. The
scene seems to have been the work of several Palacolithic
artists, perhaps at different times, and the linde dark brown
male figure may have been added to the carlier black group of
the women. Even so, it is difficult to avoid the conclusion that
its insertion was connected with a fertlity rite in which the
women were grouped round a male emblem, perhaps that of
a boy, to facilitate the production of life. It is most unlikely,
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however, that at this carly period®! 2 male god played any part
in the antecedents of the Mother-goddess cult, which through-
out this Palacolithic phase found expression in stylized female
figures in clay or paint or bas-relief with hanging breasts, small
rudimentary heads, wasp-waists, and sometimes clothed in
bell-skirts. Indeed, from its emergence in the Gravettian culture
the cult persisted in the various components and derivatives of
the Aungnacian in Europe, North Africa and the Middle
East, until it acquired a new lease of life under Neolithic
conditions.

THE NEOLITHIC CULTUS
With the transition from food-gathering to food-production
the female principle continued to predominate the cultus that
had grown up around the mysterious processes of birth and
generation. Woman being the mother of the race, she was
essentially the life-producer and in that capacity she played the
essential role in the production of offspring. Nevertheless, as
agriculture and herding became the established modes of main.
taining the food-supply, the two poles of creative energy, the
one female and receptive, the other male and begettive, could
hardly fail to be recognized and given their respective symbolic
significance. But although phallic emblems became increasingly
prominent from Neolithic times onwards, the maternal prin.
ciple, in due course personified as the Mother-goddess, con.
tinued to assume the leading role in the cultus, especially in
Western Asia, Crete and the Aegean, where the male god
was subordinate to the Goddess. Essential in physiological fact
as the conjunction of male and female is in the production of
life, it would seem that at first there was some uncertainty about
the significance of paternity. ** Therefore, as the precise function
of the male partner in relation to conception and birth was less
obvious, and probably less clearly understood, it is hardly
surprising that he should be regarded as supplementary rather
than as the vital agent in the process, Cansequently, the mother
and her maternal organs and atributes were the life-giving
symbals par excellence,

S —
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The Arpachiyab Figurines
Thus, in the Mosul district of Northern Irag, within ten miles
of the Tigris and the ancient city of Nineveh, in the Chaleo-
lithic mound Tell Arpachiyah, the beginnings of which go
back before 4000 B.C., numerous headless clay female statuettes
have been found of the Venus type. Some have been roughly
modelled in the round, others are fat, but in all of them the
breasts are pendulous, the navel is prominent, the waist slender
and the buttocks are highly developed. Most are represented in
a squatting posture suggestive of childbirth, but some would
<eem to indicate a state of pregnancy. As in the Palacolithic
Venuses, the head scldom is shown and the ‘steatopygous’
squatting variety exhibit a tendency towards conventionalizas
tion, the body in some cases having been reduced to a peg or
cone, though retaining the legs in a sitting position in its
simplest form. The painted type with bent head and pendulous
breasts, in what is designated as the T.T.6 level of the mound
belonging to the height of the Chalcolithic Halafian period,
 was adorned with a garment in red pigment and braces crossed
berween the breasts. The truncated fiddleshaped fat forms in
sundried clay, either painted or unpainted, have a high peg-
shaped head, prominent breasts and navel, and sometimes they
are perforated suggesting that they had been worn as amulets.
Some of those in terracotta, on the other hand, have hollow
bodies, one of which in all probability had been intended to
be used as a vase.®®
This remarkable collection of female figurines is of particular
interest because it reveals that these emblems of the Goddess
cult, having unmistakable affinities with the Palacolithic
mmpln,wminmmnmnuuin:uﬁnruf:hapuin
Northern Irag, probably in the fifth millennium 8.C., long
before they appeared in the Eastern Mediterranean. Moreover,
quwmmud:mdwﬁhrhtduubkmm&d:emmc
bull's head and the serpent, as in Crete and the Acgean.®*
Though often the statuettes are inferior in design and technique
they are allied to the Gravettian prototypes and constitute
an important link between the Palacolithic and the later
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Chalcolithic and Bronze Age manifestations of the cultus in
Anatolia, Crete and the Aegean in the west, and in Persia,
Baluchistan and the Indus valley in the east. Sometimes they
were so badly modelled, showing only the maternal

that they can have been employed merely as charms and
amulets to increase fruitfulness and facilitate delivery of the
offspring.

Thus, in a much later parallel group of five nude female
figurines from an Iron Age Istaelite occupation level (Stratum
B) at Tell Beit Mirsim in the south of Palestine (probably the
Canaanite city Kirjathsepher) ‘the process of accouchement” s
believed by Dr Albright to have been represented in the
exaggerated protrusion of the vulva region in an attempt to
suggest the descent of the head of an infant at the moment of
birth, doubtless for the purpose of hastening parturition by
magical means.?® It is hardly likely, as he says, that figures of
this nature wherever they occurred represented the Goddess
herself, being essentially aids to childbirth and fecundity.
Nevertheless, they constitute a prominent element in this widely
extended cult.

Once the maternal principle had been personified it was
aither a single Goddess, the Grear Mother, with different
functions and symbols, or a number of independent and
separate deities exercising their several roles in the processes of
birth, generation and fentility, in whom the cult was centred.
At first it would seem to have been concentrated upon the
mystery of birth, including all the major aspects of fecundity
and nutrition as the vital concern of man, food and children
being the two basic requirements ar all times. Thercfore, as
Dr Mallowan says, there can be lide doubr that “fertility wor-
ship connected with a “Mother-goddess” cult must indeed be
unttl:ll:ﬂze oldest and longest surviving teligions of the ancient
world’,

In the Chalcolithic period it became the dominating in.
Auence from the Middle Near East to Anatolia, the Acgean
and Crete, and to Persia, Baluchistan and India. In the earliest
Neolithic sites, however, apart from Tell Arpachiyah it was
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not very prominent in Western Asia prior to the Halaf period
when female figurines became abundant. At Tell Hassuna in
North Iraq near Mosul west of the Tigris, in the pre-Halaf
stratum a few clay female statuettes have been recovered from
level IV resembling those found at Arpachiyah.®? In level V
a squatting woman in red clay poorly preserved and unbaked
has an excrescence on the left thigh. The head occurred in five
fragments in greenish clay, two of which suggest curved horns
with the impression of a reed running through the centre to
strengthen it.®% In the post-Hassuna levels clay statuettes re
appear, and in the Halafl deposits they become prevalent
everywhere from the Syrian coast to the Zagros mountains
where this Halaf culture Aourished.

The Halaf and *Ubaid Periods *
Thus, at Tepe Gawra near Nirieveh, north-west of Arpachiyah
on the caravan route to Iran, they are of common eccurrence
in the lower levels of the mound and conform to a standardized
type. Though male figures predominate on the pottery and in
seal designs, they are rare in the form of figurines, which
invariably depict women, usually in the squatting posture and
holding their breasts. The heads are merely pinched out of the
Aay, but the facial features sometimes are painted without any
attempt at modelling. The eyes are drawn in black paint, and
horizontal lines on the shoulders, arms and feet may represent
some form of ornamentation, or possibly articles of clothing.
Similarly, painted terracotta types recur, as we have scen, at
Arpachiyah, and also at Tell Halafand Chagar Bazar in North
Syria, where in addition to details of dress or tattoo marks they
are sometimes scated on circular stools as if in parturition, and
wearing turbans.®® At Gawra a highly conventionalized
‘fiddleshaped’ torso with prominent breasts was found in
level B of area A, in which all details of the lower part of the
body are emphasized in contrast to those of the waist and hips.
The sexual triangle is marked by incised lines below the navel.
The head is merely a short projection while the back is fat. It
being at this site an isolated example of this kind of stylization,



26 Antecedents of the Goddess Cult

it may have been introduced specifically to serve the purpose
of safe and speedy delivery,3°

The stratified deposits of the mound have yielded identical
figurines painted on the neck and shoulders in brown, red or
black, and with the same kind of pinched heads, or with no
heads at all. Some are armless, without pointed knees, and
having prominent breasts and a painted skirt or kilt s
from the shoulders by two straps between the breasts. There
are also painted strokes on the back and on the shins which
may indicate tattoo marks or cicatrices, and horizontal lines on
the lower part of the back, possibly representing the spinal
column. Fattening of the buttocks, distention of the abdomen
or protuberance of the navel do not occur at Gawra. Only one
figurine has separate legs, and on this armless and headless
specimen the breasts are not marked.®! Two others from the
"Ubaid period are so stylized that apart from the breasts there
is little or nothing to suggest that they are human figures,® and
it is quite impossible to determine whether they are of the
squatting or the erect type. But at Gawra where the posture is
shown squatting is the invariable rule, and even in the stylized
cones it is usually suggested. The most prominent types are
cither those of the Halaf pointed knees decorated variety with
arms encircling the breasts, pinched and decorated heads and
bands across the neck and shoulders; or a later armless type
with prominent breasts and a skirt suspended by crossed straps
on the shoulders. Instead of pointed knees the laps slope and
the legs are very short. Both are common in the lowest levels,
but become progressively less numerous, disappearing alto-
gether at the end of the "Ubaid period in strarum XII1. The
only mﬂ:ﬁgumﬁ:undinﬂumnndh:suputpﬂnmduthe
end of the phaﬂu:,m&um:&umn:udnmmplcmx
In:]lpmbahﬂiryﬁuwu:tu]tabjon.“

InSuu:hﬂanpmmianlﬂiunfd:yﬁgmiuu with
clongated grotesque heads and reptilian features has been
recovered from below the Flood deposits at Ur belonging to
the first settlers in the marshes of the Euphrates delta ("Ubaid
I and II). The bodies are well modelled with feet together and
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hands at the waist, or holding a child to the breast, or some-
times resting on the hips. Bands and stripes are painted on
the nude body to indicate ornaments or tattooing, and the
pubes and division berween the legs are depicted by linear
incision. Some are greenish as a result of overfiring of the clay;
others are much lighter in colour. Both represent the slender

painted in black and red with wigs of bitumen applied
to the head.® A few small clay models survived the Al'Ubaid
period and became shapeless grotesques devoid of the skill in
technique displayed in the carlier figurines. At Abu Shahrain
(Eridu), 14 miles from Ur, the upper part of a similar figure
was found by Dr H. R. Hall having a monstrous head with
beak-like profile and Rattencd shoulders. Probably it was that
of 2 male in much the same posture as the Al "Ubaid females,
though less skilfully modelled.

The Warka Period
In the mound of Warka which marks Erech, the ancient Uruk
in Mesopotamia, the female statucttes resemble those of Ur in
form and ornamentation executed in black paint. One has a
cylindrical body, a splayed base with the division between the
legs marked by incision and wingike arms. Nude women
holding their breasts, with large hips and slender waists, recur
on rectangular reliefs, with almond eyes and rounded face.
Round the neck are necklaces and incised lines on the wrists
indicate bracelets. Sometimes, however, the head is monstrous
with a snout and gashes in strips of clay for eyes, and having
a peaked head-dress. Others are small and devoid of features
except for a large nose, In some of the examples a diagonal band
had been painted across the shoulder and under the right arm.
The hair is coiled round the head and locks frequently hang
down on to the shoulders. Between the C and D levels of the
Anu Zigqurat the upper torso and arms of a very small nude
female figure in light translucent stone, excellently modelled
with arms bent at the elbow and clenched fists, was used in all
probability for amuletic purposes.*®
InLtha.d}vDymstichmlitcmmp:ﬁndath:ﬁchh:
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upper part of a slab-like human figure from the Sin Temple V
has a projecting beaked nose and a prominent occipital region.
he eyes were represented by cutting across an applied pellet
of clay with a horizontal gash, and the eyebrows by applied
strips nicked to show hair. Clay figurines in Jemdet Nasr layers
(Sin Temple VIb and layer 12¢ of the house area), and from
Tell Asmar, with a similar facial representation have breasts
marked in the form of small pellets and the usual emphasis
on sexual features.®? In Sin Temple IV a small figure,
10 centimetres high, represents a woman in a short skirt and
the hands clasped below the breasts. The upper part of the
body is nude, the head is bare and the hair hanging to the
waist. The rounded face is summarily indicated apart from
the carefully modelled hooked nose; the eyes are deep, the
eyebrows ridged, and the breasts are prominent, in technique
corresponding to the clay figurines of the earlier periods.?#

Anatolia

In Anatolia the mound Alishar Hiiyiik, 45 kilometres south-
east of Yozgad in the centre of the highland region, first
discovered by Dr Osten in 1926,%9 has produced a number of
pottery female figurines with pronounced sexual characteristics
in stratum II which accumulated during the occupation of the
site by an intrusive group of people of different racial type
characterized by wheelmade pottery having Cappadocian
affinities. With them are three in lead more elaborately con
structed, in one of which the upper part is nude and the arms
indicate that the hands, though missing, originally held the
breasts, below which a dress extends to the feet. In addition to
a semicircular head-dress are five necklaces and disk-shaped
omaments. The other two represent males, but one of them
shows well-pronounced breasts combined with a phallic eleva-
tion,*? suggesting a divine figure combining male and female
atributes. In the clay and pottery types the face is conven.
tionalized with an exaggerated nose and a disk indicating the
eye, and in those of women the conical breasts are very promi-
neat and often touched by the hands. The protruding abdomen
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suggests pregnancy in a few cases, and on one hemispherical
breast there is 2 small depression marking the mammilla.*!
Occasionally the sexual organs are indicated by horizontal
dashes with a triangle or with a rectangular incision open
below, and the navel by a circular depression.*?

In the ancient mound Yiimiik Tepe, about 2 miles to the
north-west of the small port of Mersin in Cilicia on the southern
Turkish coast, situated on the direct route from east to west,
the Neilson expedition under John Garstang brought to light
several female figurines which seem to symbelize the cult of the
Mother-goddess. One from the Bronze Age level (VIII) is
made of stone, and its companion from level IX B of potery.*?
In the earlier Chalcolithic levels has come an even cruder
examplet* among the remains of the village community
engaged in agriculture and stock-breeding, and the associated
cult practices, going back to a period (¢. 4000 B.C.) before the
time of the Halaf culture when a semi-nomadic mode of life
was giving place to that of the settled agriculturist.

Early Iran and Turkestan
In Persia when food-production began to supplement and
supplant foodgathering, a quantity of figurines representing a
naked goddess have been found on prehistoric Iranian sites. In
the Tepe Sialk, however, on the western edge of the arid
plateau in Northswest Iran, the most ancient statucrte was that
of a clothed male figure giving no indication of having been
a cult object of any kind,*# just as human figurines are absent
in the most ancient level at Tepe Hissar,*® which cannot be
much earlier than the late Uruk period and Sialk III in the
beginning of the third millennium 8.c. At Tepe Giyan near
Nihavend, south of Hamadan, on the other hand, at about
the same time nude female figurines occurred with painted hair
and eyes but without excessive emphasis on the maternal
organs.*” In short, while in Early Iran there are no traces of
the cult in the northveast, it appears to have fourished in the
south and south-west.
Thus,uSusainElam,whmth:nmmkmwnmm:i:l
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comparable with that of Giyan V, Sialk ITI and Hissar I occurs
in the earliest sertlement (now distinguished as Susa A), 4%
figures of women modelled in clay have been recovered with
the eyes and breasts rendered by dabs, the nose and brows by
thick rolls stuck on the Aat slab and on an incised sexunal
triangle.*® In the First Elamite period (¢, 2800 B.c.) a statuctte
was found on the Acropolis on which one of the splayed hands
is placed on the stomach and the other is shown holding the
breast. 5% In another figurine with a cylindrical body the hands
are clasped, the head appears to be covered with a turban, the
eyes are indicated by incised lines, and two bracelets are shown
on ecach wrist,*! very much as in a later example, now in the
Ashmolean Museum in Oxford, in addition to a turban and
bracelets, a necklace of two strings of large beads is shown
with a rosette pendant in the middle, and another necklace
passing across the chest.5 In the proto-Elamite period the
use of nmecklaces in this type of figurine was an established
feature, 5

In Russian Turkestan at Anau near Askabad in Trans-
caspia on the border of the platcau, in all the fragmentary
figurines of naked female forms the breasts, and usually the
navel, are clearly marked. A necklace is shown on several
torsos, but of the face only the nose is represented by a projection
and the eyes by small depressions. The hips are strongly
developed and the legs are brought together to 2 point. In one
specimen the region of the vulva is emphasized in a realistic
manner by punch-marks.®* These have come from the middle
strata of the South Kurgan in which the culture has some
affinities with that of Hissar II1. It is also significant that
neither at Tepe Hissar nor at Anau have figurines been recorded
in the carliest deposits. This, coupled with the marked change
in pottery technique in the earlier and later settlements, suggests
that an intrusion of a new people occurred in Northern Iran
and Turkestan at this time,*® and that it was they who intro-
duced the Goddess cult both among those who  setded at
Anau and at the adjacent extensive ruins of Old Merv, now
::Ilchhi:mKnla.FmthmnnthcAuupn]ismdnnth: '
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plateau of the main city naked female torsos have been
recovered, sometimes in a sitting posture and painted in red,
black and yellow. A robed standing female figure in relief is
adorned with neck ornaments though the head is missing. In
her right hand she holds a mirror before her breast, and the left
hand is placed lower down.®5

THE BRONZE AGE OF WESTERN INDIA
Baluchistan )
Although the course of events in Western India is obscure
before 3000 B.C., it would scem that in the secluded mountain
valleys in Baluchistan small farming communities were estab-
lished in villages, similar to the Early Iranian settlements on
the edge of the Persian desert—e.g. Sialk and Giyan—as self-
contained peasant societies with a uniform prehistaric culture,
but each having its own local distinguishing features. Thus, in
the poteery techniques adopted, while in Persia buff ware was
characteristic of the south and red ware of the north, black on
red predominated in the Zhob valley in the north, and black
on buff in the south at Nal, Quetta and Kulli; and at Amri in
Sind, where typologically the carliest sherds have occurred.®®
/Now it is in both the Kulli culture in the foothills of
Southern Baluchistan, established in Makran before 3000 B.C.,
and in the Zhob valley culture in the north, that numerous
clay figurines of women have been found. Those in the Kulli
sites are splayed at the waist in a fat-bottomed pedestal, the
arms are bent with hands on the hips, but where the breasts
are shown at all they are not unduly exaggerated. This applies
to the rest of the maternal organs and features. The faces are
grotesque caricatures fashioned in clay with eyes made from
pellets, the hair is elaborately dressed and either plaited ot kepe
in place by a filler. Oval pendants resembling cowrie shells
sometimes hang from three rows of necklaces below which are
suingsufbeadsruchingm&mwaiu.udlhﬂingapcmhm
Over the ears are conical ornaments, and on the wrists are
several bangles, repeated on the left arm at the clbow.

In the cultures to the north and north-cast of Quetta grouped

.
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round the Zhob river which Aows north-castwards towards
the Indus plain, a number of identical terracotta figurines have
been found in several sites (e.g. Dabar Kot, Periano Ghundai,
Sur Jangal and Mogul Ghundai) in this red ware province,
although they have not been recorded in the bestknown tell,
that of Rana Ghundai, the stratification of which was investis
gated by Brigadicr E. J. Ross between 1935 and 1940,
Elsewhere they belong to the third occupation in the Rana
Ghundai sequence, assignable perhaps to the third millennium
B.C., and consist of clay female figures, ending at the waist in
mnﬂpndmals.:sintthullim‘i:s.mdadnmdwirhmb
laces. But as Professor Piggott points out, the heads are hooded
with;mﬁ'mﬂquthefumhcadsmhighmdmadh,du
noses are owlike and beak-shaped, the eyeholes are circular,
tb:moudndim.mdth:btummmm:mggumddnnin
their southern counterparts. 59

In style and features they are so uniform that Sir Aurel Stein
conjectures that they might have been intended to represent
some tutelary goddess,®® while Professor Piggort concludes
that they seem to be ‘a grim embodiment of the mother-goddess
who is also the guardian of the dead—an underworld deity
concerned alike with the crops and the seed-corn buried beneath
the earth’,%! That chey had a fertility significance is shown by
the representation of a phallus carved in stone at the mound of
Mogul Ghundai nea the left bank of the Zhob river, south-
west of Fort Sandeman, and ar the neighbouring mound of
Periano Ghundai on the right bank of the river whete 2 vulva
is depicted with great prominence, 82

The Indus Vialley

[n Sind and the Punjab the remarkably homogeneous urban
civilization that Aourished there from 2500 to 1500 B.C. which
has been revealed by the excavations in and around the Indus
valley at Harappa, Mohenjo-daro and Chanhusdare since
1922, the quantity of terracotta female figurines brought to light
suggest that as in Baluchistan, the Goddess cult in some form
was established in what is now generally known as the
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‘Harappa culture’. The majority of the statuertes are nudes
except for a small skirt, sometimes ornamented with medallions,
secured by a girdle round the loins, which may have been
made of beads like the girdle so constructed found at Mohenjo-
daro." A curious fan-shaped head-dress with pannier-like
side projections varying in size arc a fearure of many of these
figurines. % Black stains on the panniers, which may have been
made by smoke, has led Dr Mackay to surmise that they were
used sometimes as small lamps in the practice of a cult con-
nected with the Mother-goddess, of whom the statues, he
thinks, were an image.%% -

In support of this conjecture similar head-dresses, as will be
considered, recur in Syria and the Eastern Mediterranean in
this context, and an abundance of jewellery, including bead
necklaces with pendants, ornamental collars with metal nngs,
armlets and bracelets of spiral wire, finger rings and anklets of
beads or embossed metal.®® Some of the lile clay figurines in
the higher levels were seated with hands clasped round the
knees, roughly modelled and devoid altogether of ornaments.®?
Others were in postures suggesting that they were engaged in
a ritual dance such as is shown by the figures on a faicnce
plaque,®® On one female figure an erection on the top of the
head might represent horns, though they could be doves, an
impottant emblem in the Goddess cult.®® Horned-masks
having a magicorcligious function have also been dis-
covered.”®

So far as the facial fearures are concerned far pellets of clay
slightly oval or of almond-shape serve the purpose of eyes, the
pupil being only very rarely incised. The nose was produced
by pinching the clay. The mouth is indicated by an incision
with or without any attempt to produce lips by the addition
of a grooved narrow strip of clay. The claborate head-dress
precluded the fashioning of the cars. Many of the images have

been badly damaged, perhaps because only those which had

‘been broken were thrown away, the rest, as a treasured posses-
sion, having been carried off with the domestic equipment
when the city was deserted, like the *houschold gods” procured
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and concealed by Rachel in the Jacob story in the book of
Genesis.”* To enhance their life-giving propertes most of
them were painted over with a red slip or wash, as are many
Hindu figurines today; a practice that was current also in
Ancient Egypt, Mesopotamia and Malta in prehistoric times,™®

These sacred images in all probability represented, as Sir John
Marshall says, ‘a goddess with atributes very similar to those
of the great Mother-goddess, “the Lady of Heaven”, and a
special patroness of women”.7® Therefore, they may have been
kept in the dwellings and streets of Mohenjo-daro and Harappa
as a tutelary divinity, very much as the Mother-goddess is stll
the guardian of the house and village in India presiding over
childbirth and daily needs. As houschold deities they were
preserved perhaps in a niche in the wall in almost every house
in the ancient Indus valley cities,” and held in the same
veneration as are their successors today among the illiterate
population perennially faced with the perpetual struggle to
bring forth and to feed and nurture the evervincreasing family
amid all the hazard of outrageous fortune,

Whether or not the goddess or goddesses who presided over
the mystery of birth and its concomitants had a male counter-
part as a son and partner cannot be determined from the
available evidence. In the Harappa culture male gods, fre
quently horned, recur,?® but they do not appear to have been
prevalent and seldom are brought into conjunction with
goddesses in the iconography, as is also the case in respect of
the village goddesses in modern India.”® On pottery they are
also rare, and unlike the skirted female statuettes are entirely
nude, though on one of the male figures red lines on the arms
and neck may represent bangles and a scarf necklace. 77 Usually
they are bare-headed or have merely a simple fillet round the
forehead to keep the hair in place.”® No amempt has been
made to conceal the sexual organs.

That at least some of these male figures represent a deity is
suggested by their adornment. In the well-known carved seal
from Mohenjo-daro showing a threefaced male god sitting in
what has been interpreted as the yoga posture, heels together
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and arms outstretched, is covered with bangles. On the chest
are triangular necklaces or torques resembling the figurines
from Kulli and Zhob in Baluchistan, and on the arms a
number of bracelets. A pair of horns crowns the head with a
tall head.dress between them, and at the end of the waistband
a projection which might be the phallus. The figure has three
faces, ane in front and two in profile, and on cither side are
four animals; an elephant and tiger on his right, and a rhino-
ceros and buffalo on his left. Below the dais on which it is
seated are two deer,”® Both the form and symbolism indicate
that here is portrayed a prototype of the Hindu god Shiva in
his aspect as Pasupari, Lord of the Beasts and Prince of Yoga.
Moreover, on several other seals a similar nude figure occurs
associated with the pipal-tree (ie. the sacred figaree) and cule
animals.®¢ One of them has three faces, and all have bangles
and head dresses and horns. The Aowers or leaves rising from
the head between the horns suggest a ferility mouf.

On another seal a horned goddess is represented in the midst
of a pipalree before which a horned figure is kneeling. Behind
is a goat with 2 human face, and a row of seven females, each
wearing a sprig on the head and a long pigtail behind, but
without horns.®! Since the pipal is still regarded as a life-giving
sacred tree o which offerings are made by women to secure
male offspring, the practice may have been derived from the
Harappa culture, where it scems to have been firmly established
as one of the aspects of the cult, to which these scenes bear
witness and in which male and female generative organs, often
in association with the pipal, have such a prominent place.

In addition to these seal-amulets and figurines a number of
limestone conical lingas have been found at Harappa compar-
able to the phallic emblems from Mogul Ghundai, and still in
use in India among the Saivites for life-bestowing purposes. In
the light of the Shiva figure from Mohenjo-daro that these cones
were cult objects employed as fertility charms and amulets is
by no means improbable,®2 though it is possible that some of
the smooth worn large stones at Mohenjo-daro in dwellings,
and some of the beautifully fashioned cones in chalcedony
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carnelian, lapis lazuli, alabaster, faience and limestone, could
have been ‘chessmen’ used in board-games. But the more
realistically modelled examples®® unquestionably are phalli,
just as certain large undulating stone rings represent their
female counterpart (i.e. yoni or vulva),®* sometimes brought
into conjunction to indicate the union of the two organs, 2,
for example, in the yoni bases of linga. Thus, a conventionalized
linga in yellow sandstone at Harappa with finely cut coils and
necklaces may have had a yoni base, and six occurred in an
carthenware jar with some small pieces of shell, a2 unicorn seal,
stone pestles and a stone paletre. Some miniature conical baetyls
have a sort of ring round the body which has been regarded as
a possible yoni. %

It would scem, therefore, that the widespread vencration of
the lings in the worship of Shiva in Hindu India is very decply
laid in the prehistoric substratum of the Harappa culture, going
back to the third millennium B.c. in the form of large and
small conesshaped linga and yoni rings like their Hindu counter-
parts, Behind this phallic cult lay the mystery of birth and
the predominance of the female statucttes over male figures in
the earliest levels of all the cultures in which they occur in the
Ancient East, from the Indus valley to the Mediterrancan,
suggests that attention at first was concentrated on the feminine
and maternal aspects of the process of generation, whether or
not its divine personification (when it occurred) was a virgin
or mother.goddess or goddesses. Generally speaking, when
deities of this nature emerged, in their carliest representations
they were not accompanied with a consort or male figure of
any kind, young or mature. Their primary function was to
promote fecundity in its several aspects and atributes, to guard
the sacred portal through which life entered the world, and not
infrequently to play their part in the care and revivification of
the dead, though in the Harappa culture they do not appear
to have assumed this role, There, as in Baluchistan, they were
connected essentially with houschold shrines and the well-
being of home and family life, sometimes it would seem
presiding over the village or city as the cult developed.
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EGYPT AND THE EASTERN MEDITERRANEAN

In the Nile valley three small figures of women have been
found in graves of the Badarian Age. One is very namrow
waisted and somewhat steatopygous, the breasts are small and
pointed, the arms folded in front and a wide sexual triangle has
horizontal lines. The second has little waist, no steatopygy, the
breasts are long and pendulous, the triangle is narrow with
some vertical lines, and the nipples are clearly marked, as are
the nose and eyes. The third figure is very crudely fashioned
without arms and legs, and the pendulous breasts arc broken.
The triangle is wide and shallow, having diagonal lines, the
waist is defined, the buttocks are steatopygous, the head is small
with a string of beads in front of the neck, and there are three
chevrons in the centre of the back, resembling in several of these
respects similar Amratian statuettes, 59

These figurines of the soscalled steatopygous type are all
female, and Petrie links them with the Palacolithic Brassem-
pouy examples.5? They are almost all from the Early Period
(SD. 31-34), and do not recur until Protodynastic times when
they are plentiful ar Hierakonpolis and Abydos.®® Pendamt
breasts are more common than thickening of the buttocks, and
the resemblances are most marked among the pottery and clay
figures where the sexual triangle and narrow waists are recurrent
features. Whether or not the steatopygous group belong to an
carlier race, as Petric contends,®® they fall into line with those
of the Venus tradition, and are combined with a slim variety
as elsewhere.

Thus, in Cyprus, which from Mycenaean times became the
casternmost outpost of Acgean culture,®® while fiddlesshaped
squarting and flar figurines in stonc have been found in the
Chalcolithic city at Khirokitia (between 4000 and 3500 B.C.)
with practically no indication of sex,®! in the Erimi culture at
the transition from the Chalcolithic to the Early Bronze Age,
the genitalia are pronounced, sometimes with painted ornamen~

gh
of the tholoi and in association with fertility amulets and
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ornaments, whichinclude a model of a goddess on a pendant.”*
They are true to type and may have been introduced as a result
of culture contact with Western Asia, where, as we have
seen, the cult was so firmly established in the Chalcolithic
period.*

In the first city of Troy (¢. 3000 or 2750 B.C.), occupying 2
key position on the Hellespont as the meeting-point of trade
routes by land and sca from Mesopotamia to the Aegean across
the Anatolian plateau and up the Straits, a relatively large
figure of the Goddesstype, roughly heartshaped, has been
found carved in low relief on a stele Aanking the gateway,
accentuated by the arrangement of the hair, represented by a
series of holes on ecither side of the head. The nose is rather
long, and the left eye and mouth are marked giving an owl-like
appearance. To the left is what scems to be the shaft of a staff
or sceptre, with a spherical knob. Below the face to the right
further carving can be detected, possibly an arm or hand.®* In
the second city (c. 2600 B.C.) jars with similar figures having
Anatolian and Sumerian affinities recur,®® while in the first
four of the superimposed ancient towns of Thermi in Lesbos,
which are parallel to the first city of Troy, there are links with
the Troad, Southem and Central Anatolia and Mesopotamia;
also with the Cyclades and Thessaly.

The stone statucttes are highly conventionalized in the low
(i.e. carlier) Thermi towns, the fiddle-type predominating.
Later they were replaced by terracotta figurines in clay, badly
fired and often fragmentary. Some are dressed and ornamented,
though the head and arms often may be missing. Straps often
are crossed across the breasts, and meet low down at the back.
The punctured dots on the chest and shoulders may represent
a necklace. Sometimes when the sex is indicated the nose and
breasts are rendered plastically, but generally the generative
organs are emphasized if shown at all. The hips may be
angular or curved, and the legs divided with the arms folded
on the breasts. At the neck and below the waist are fringes or
lines of embroidery, perhaps a belt or collar o the dress.
Pendants also have been made anthropomorphic by the
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addition of breasts and perforated for suspension at the top. The
fiddle-shaped examples sometimes were punctured with holes,
apparently for the insertion of some form of ornamentation.*®

In the Cyclades, where the culture reached its height in the
third millennium B.C., very crude fiddle figurines in marble
occur in the poorer prehistoric graves at Antiparos, but the
technique improves in those from the cemetery to the south-east.
The sexual triangle is invariably represented on the female
statuctees, and in one case the sitting posture is indicared. From
Amorgos came a female torso with the arm of another person
round her back, and in some of the graves were single marble
legs. The head invariably was pointed, resembling the blade of
a stone implement, and everywhere there was an excess of
female statuettes over male, suggesting, it has been concluded,
that 2 Goddess cult was practised.?”

On the mainland, except in the case of a stone head from a
mound at the village of Topuslar in North-castern Greece,
where the features were indicated plastically, the Thessalian
stone figurines bear litdle or no resemblance to those in the
Cyclades. This also applics to the fiddlesshaped variety where
the neck is much larger than in the Cycladic types and the
features are not represented plastically.®® The majority of the
terracotta examples are female and fragmentary. Those belong-
ing to the First and Second Neolithic periods are either
standing steatopygous figures with long necks and hands
touching the breasts, or scated with the thighs and buttocks
rather less highly developed, and the hands sometimes placed
on the knees instead of on the breasts. In one instance the
woman is shown seated on a four-legged stool nursing a baby.
They are all well made and polished, care having been given
to detail in the rendering of the hair and other features in
contrast to the shapeless degenerate type at the end of the
Second (Neolithic B) period, and in the Third or Chalcolithic
period, until they come to an end in the Bronze Age. In tech-
nique the terracotta figurines recovered from the site at Dimini
near the Gulf of Volo, which fourished from the Second to
the Fourth Thessalian prehistoric periods, are inferior to those
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from Sesklo, Tsangli and the other deposits where the First
iod was represented, ®?
Pugim the affinities of these Neolithic Thessalian figurines are
with Thrace and the north rather than with the metal-users in
the Troad, Anatolia, the Acgean basin and Crete, it is possible
that they represent an independent phase in the development
and diffusion of the cult from the Near East when generations
of peaceful farming communities lived in relative isolation
from their warlike neighbours uniil they were invaded by the
people who fortified Dimini and the associated sites, some of
whom may have come from Vinéa on the locss bank of the
Danube and the surrounding district between Belgrade and
Nis in what is now Yugoslavia. Here too female figurines in
clay and stone abounded crudely modelled with the genital
organs emphasized. The older solid statuertes are steatopygous,
standing or else seated, sometimes on a throne. The face s
i and in the more developed variedes the nose and
eyes are indicated by incised lines or painting, except in the
decadent examples where it is bird-shaped with 2 monstrous
nose. The upper part of the body is nude with or without
ornamentation, and two square-cut loincloths hanging from
a bel. The connexions in type and technique are with the
Acgean, the Cyclades and the Morava and Vardar valleys with
Anatolian and the Vinéa-Koros region, %0

Minoan Crete

It was, however, in Minoan Crete that the cult found its fullesc
expression in the Eastern Mediterrancan, There in the carliest
Neolithic stratum at Knossos all the principal types of clay
figurines in South-eastern Europe, the Aegean basin, Anatolia
and Western Asia are represented, though it is mainly to the
squatting and sitting varieties that the majonity belong.!
Invariably the head has been broken off or is 2 protuberance
until in the succeeding period in Central Crete attempts were
made to reproduce facial features, In a sub-Neolithic marble
specimen steatopygy is indicated by means of an expanded
contour suggesting the shortened legs of the crouching type,
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and showing affinities with the Western Asiatic types, notably
those of Northern Syria and North Iraq.

Since it was from Asia Minor that the earliest Neolithic
inAuences were felt in Crete about 4000 B.c., there can be no
reasonable doubt that it was from these centres that the Goddess
emblems were introduced together with the double axe and the
dove, both of which, as we have seen, occurred in this context
among the Arpachiyahiansand elsewherein the Ancient Middle
East in the Chalcolithic petiod, a thousand years before the cult
was established in the Eastern Mediterranean. When this was
accomplished, however, Crete became virtually its cradleland
in the west, and later it was represented as the original home of
the Phrygian mysteries of Cybele (e.g. Rhea).1?® Here the
Minoan Goddess was depicted in clay and porcelain as the
Earthsmother, the Mountain-mother, the Mistress of trees and
the Lady of wild beasts with outstrerched or uplified arms,
often holding or encircled by snakes, and clad in a skirt with
Aounces, wearing a high crown. Sometimes she was accom-
panied by a priestess or a facsimile of hersclf, together with the
double axe, horns of consecration and votive garments.*®* On
some of the seals and signets she is represented as seated beneath
her tree receiving offerings of the firstfruits of her bounty, or
in later Minoan scenes (¢, 1500 B.c.) as the hunting goddess
accompanied by lions and with a spear in her hand, or replaced
by a pillar or mountain standing between rampant lions, ' 94

But these Minoan figures belong to a stage in the develop-
ment of the cult when the Mother.goddess had emerged as a
clearly defined personification of the female principle in a
manner not portrayed in the Neolithic ‘idols’ or the Palaeo-
lithic Venuses, That they all stand in the same tradition is
suggested by their technological affinities, their distribution and
magico-religious significance and functions. Moreover, as
Evans has pointed out, it can scarcely be a mere coincidence
chat all the various centres from the Acgean to Elam in which
dwymmbmmr'th:hmmufthcmh. under varying
names and ateributes, of a series of Great Goddesses, who often
combined ideas of motherhood and virginity'. Furthermore, be
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maintained that ‘in Crete itself it is impossible to dissociate
these primitive images from those that appear in the shrines and
sanctuaries of the Great Minoan Goddess’, 195

It may be that originally they were symbolic of the maternal
attributes and functions of womanhood without any very
specific personification in an all-embracing Goddess of fecun-
dity, or in that of a series of separate and independent fertility
divinities. Nevertheless, they represent the antecedents of the
Goddess cult giving expression to the deeply rooted mystery of
birth and generation, of fertility and regeneration. With the
development of conceptual thought and of technical skill the
special anributes and functions associated with the Mother-
goddess became deified, differentiated and personalized in a
being or beings constituting the major aspects of the generative
process in its manifold forms and phases, with its various
symbols and emblems, The mode of portrayal necessarily has
been conditioned to some extent by the medium employed
(e.g. basrreliefs, cylinder seals and signets, terracotta votive
offerings, clay figurines, potsherds and sarcophagi) as well as
by the purposes for which they were designed.

WESTERN EUROPE

Malta

On the sacred island of Malta, which from the third millen.
nium B.C, appears to have been the meeting-place of 2 number
of streams of culture from Western Asia, Egypt, the Eastern
Mediterranean, the Balkans and Italy,19® an obese female statue
of Western Asiatic type was of immense proportions. It stood
in the main court of the temple at Hal Tarxien, over 7 feet
high, arrayed in a fluted skirt, with thick pear-shaped legs. In
spite of its fragmentary condition it obviously closely resembled
the naked steatopygous headless figurines which have been
found in considerable numbers a Hagar Qim and at the great
rock-cut Hypogeum at Hal Saflieni. In amendance apparently
were priests dressed in long skirts and short wigs like Chaldean
officials, offering before the statue burnt sacrifices on the nears
by altar. Blood would seem to have been poured into a
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cylindrical stone vessel with a hollow base, decorated with pit
marks on the outside and a decp cavity at the top to receive it,
while incense was burnt in the cup-shaped cylindrical tops of
pillars.107

The Maltese Neolithic megalithic “temples’, like the tholoi at
Atrpachiyah, appear to have been primarily sanctuaries before
they were ossuaries, judging from their structure, decoration
and cult objects. Thus, in the vast Hypogeum of Hal Saflicni
with its subterranean domed vaults decorated with spirals,
caves and chambers with huge trilithons in front of them,
contained in addition to some 7,000 interments, shell necklaces,
amulets, clay and alabaster figurines of the naked steatopygous
type, comparable to those found at Hagar Qim and in the
Tarxien group, together with a well-baked clay model of a
woman lying asleep on a couch with the head resting on her
arm supported by a pillow.1%® This may indicate, as Zammit
suggests, that it was used for the practice of incubation in the
consultation of oracles, with cubicles for devotees who slept
there to have their dreams interpreted by the priests in the
service of the Goddess, since emblems of her cult abound in
the sanctuary. The breasts of the sleeping figure are large and
prominent, the abdomen is transversely grooved and the hips
are enormous. Above the Aounced skirt the body is naked,
and conforms in all essentials to the Tarxien and Hagar Qim
type. With it was a similar terracotta model, very fat, naked to
the waist and showing the remains of red pigment. It lies on
its face, and although the head is missing the pillow remains. 9%

It would scem, therefore, that in these great shrines with their
Woestern Asiatic affinities, a complex and composite cultus was
practised centred in the worship of the Goddess, so decply laid,
as we have seen, in the Tell Halaf and associated cultures, The
Neolithic pottery in the sites, which conforms to a Near
Eastern Anatolian and Cretan radition rather than to that of
the Eastern Mediterranean and the Aegean,'!? supports the
conclusion that the cult connexions were with Western Asia
by way of the hinterland of South-west Asia Minor and
Thessaly, though there are indications also of Neolithic Cretan,
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Cycladic and Siculan influences having been felt before it
reached the sacred isle (Malta) about 3000 B.C., prior to the
introduction of metal of which there 1s no trace in the Maltese
temples.

The Iberian Peninsula
Passing westwards it spread to the Iberian Peninsula, where in
Almeria it produced vast quantitics of female figurines, many
of which have been recovered from the megalithic tombs and
huts at Los Millares on the Andarax river. So numerous, in
fact, were they that in addition to their prominence in the cult
of the dead they would seem to have found a place in the
regular sacred domestic equipment of every household, as at
Mohenjo-daro in the Indus valley, Here, however, it is the
Acgean type of stone statuette that occurs together with schist
plaques without faces, bone or ivory cylinders and bovine
phalanges decorated with ‘owl-eyes’. Often they are stylized
almost beyond recognition, and they are never as excessively
corpulent as the Maltese figures. At El Garcel on the high
ground near the Mediterrancan coast of South-east Spain, in a
distriet rich in copper and silver and lead, a small fiddle
shaped "idol’ characteristic of the Eastern Mediterranean tradi-
tion suggests that the first Neolithic settlers on the mainland of
Western Europe (r. 2700 B.c.) were familiar with the cult
which doubdess they brought with them from the Eastern
Mediterrancan islands and the Fertile Crescent, their cultural
affinities being with those of the Badarians, the Merimdians
and the Fayum, Similar examples have recurred at El Castillo
near Pavia and Alemtejo in Portugal, 111

From El Garcel the cult spread to the south-west of the
Iberian Peninsula where marble cylindrical idols with incised
face and eyes became a characteristic feature distinet from the
Almerian phalange-bones with ‘owlreyes’. The Aegean type
of stone figurine simplified into a Aac plaquefigure of schist
common in Almera'? recurs in collective tombs on the
plateau of Granada in the neighbourhood of Guardix, Gor
and Corafe.'1® Similar designs are incised on croziers and
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plaque-idols in the Palmella graves in Portugal in addition to
phalange and Almerian statuettes. On the Porcuguese high
lands schist and marble figurines are among the funerary furni
ture in the slab-cists, 114 and on the north-castern Spanish coast
phalanges recur sporadically in Caralonia.*® Butlikethe mega-
lithic monuments with which the cult was intimately associated
in the Iberian Peninsula, in the hinterland and the north, the
more conventionalized and degenerate does it become.

North-west Europe

\That in its diffusion along the Adtlantic littoral and from
the Pyrences to the Seine-Oise-Marne (5.0.M.) region in
France the worship of the Mothergoddess was an integral
element in the megalithic culture is shown by the recurrence
of its symbolism in the form of statue-menhirs and similar
designs in Brittany, the Paris Basin, the Marne and the Channel
Islands. Thus, the female figures with breasts and U-shaped
necklaces in Aveyron, the Tam and Gard, and in Guernsey
conform to the Goddess tradition, while the Abbé Breuil has
detected what he believes to be the face and features of the
Goddess in highly conventionalized ‘buckler’ and ‘octapus’
patterns on the slabs of a tomb on the island of Gavr'inis in
Southern Morbihan.2!® The centre of the cult in this region
was the Seine and Oise valleys, where it was a characteristic
fearure of the S.O.M. culture, introduced from the south of
France, Sardinia and the Balearic Isles, spreading up the
Rhéne valley to the Paris Basin and the chalk Downs of
Champagne. Having acquired a funerary significance, thence
it reached the Amorican Peninsula as the great pilgrimage
centre with its Iberian contacts and extensions to the Channel
Islands and the mouth of the Loire.

In its northerly diffusion it made its way across the English
Channel to Britain, where it has been detected on the chalk
Downs and uplands from Wessex to Devon. At Maiden
Castle in Dorset a conventionalized headless torso has been
found with two holes at the base for the insertion of legs, and
from Windmill Hill near Avebury in Wiltshire (the site that
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has given its name to the Neolithic A culture in Britain) a
female statuette together with phalli carved in the chalk have
been recovered.'17 A carved object in bone from the Neolithic
occupation level at Trundle above the Goodwood race-course
in Sussex resembles a phallus,'® and in 2 long barrow on
Thickthorn Down, Cranbourne Chase, Dorset, 2 more cone
vincing well-carved example has been discovered in association
with the Windmill Hill culture,!* Similar finds have been
recorded at Whitchawk Camp on the Brighton race.course
with its causewayed camp typical of the Windmill Hill
Neolithic A culeure, and in Aint-mines at Blackpatch on the
Sussex Downs.

In the Aint-mines at Grimes Graves in Norfolk an obese
figure of a pregnant woman carved in chalk was brought to
light in 1939 in Pit 15 with a phallus below her, also carved
in the chalk on the left side. In front was an erection composed
of blocks of flint in the form of a mangle with a chalk cup at
the base opposite the female figure, and seven deer antler picks
on the ‘altar’, perhaps as a votive offering. This remarkable
ritual deposit has been interpreted as a shrine of an Earth-
goddess placed in a sterile shaft to restore its productivity, or
to make the mine as a whole a rich fint-bed,'*® thereby
extending the idea of the earth’s abundance to its mineral
content. The affinity of this statuette, however, is with the
Palacolithic Venuses rather than with the Iberian technique,
while its associated phallic symbolism suggests Anatolian and
Minoan influences in contradistinction to those of the Mediter.
rancan littoral and Western Europe, where the mystery of birth
and generation, and of fertlity in all its forms and phases,
found expression primarily in the various antecedents of the
Goddess cult and its tradition.




CHAPTER II

The Goddess Cult
in Mesopotamia and Egypt

(WHETHER or not the very ancient cult centred in the mystery
of birth and fecundity in its Palaeolithic and Neolithic modes
of expression can be rightly described as that of a single goddess
or of several goddesses personifying and controlling all the
processes of generation and fertility, it can be safely asserted that
it was in this context that with the rise of agriculture and the
keeping of flocks and herds in the Ancient Near East that the
figure of such a divine being or beings emerged and became
clearly defined. In the first instance it scems to have been as the
unmarried Goddess that she became the dominant influence
from India to the Mediterranean. Thus, in Mesopotamia, as
Langdon pointed out, whereas ‘the intensity of the worship of
other gods depended somewhat upon the political importance
of the cities where their chief cult existed, before the orders of
the gods of nature arose, before the complex theology of emana-
tions supplied the religion with a vast pantheon, in which the
masculine element predominated, the productive powers of the
carth had supplied in prehistorie times a divinity in which the
female element predominated’.!

THE MESOPOTAMIAN MOTHER-GODDESS

With the establishment of husbandry and domestication, how-
ever, as the function of the male in the process of generation
became more apparent and was recognized to be a vital
element in the situation, the life-producing Mother, be it as
Mother-earth or in any other capacity, was assigned 2 spouse
to play his essential role as the begetter, even though, as in
Mesopotamia, he remained the servant or son of the Goddess,
the producer of all life. Morcover, when the birth cult was

47
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brought into relation with the seasonal cycle and its vegetation

ritual in agricultural communities, such as those of the Tigris-

Euphrates valley, the Earthogoddess was conceived as the

generative power in nature as a whole and so she became

responsible for the periodic renewal of life in the spring after
the blight of the winter or the summer drought. Therefore, she

assumed the form of a many-sided goddess, both mother and

bride, destined to be known by many names and epithets such

as Ninhursaga, Mah, Ninmah, Inanna-Ishtar, Nintu or Aruru,/
Thus, in Sumerian mythology the Goddess Ninhursaga, ‘the
mother of the land’, was Ninsikil-la, ‘the pure lady’, until she
was approached by Enki, the Water-god of wisdom, and gave

birth to a number of deitics. Then she became Nintu ama

Kalamma, ‘the lady who gives birth, the mother of the land’.
When she had accepted him she was Dam-gal-nunna, “the
great spouse of the prince’ (i.e. Enki), and having conceived

as the fertile soil and given birth to vegetation, she was Nin-
hur-sag-ga, ‘the lady of the mountain’, where nature manifested

its powers of fecundity in the spring on its lush slopes.®

\ InamnarIshtar and Dumuzio Tammuz
\ Similacly, Inanna, although as a marriageable girl she was
‘represented as having accepted the divine farmer Enkidu for
her husband and rejected the advances of the divine shepherd
Dumuzi,” nevertheless, as the Sumerian counterpart of Ishtar,
her nuptals with Dumuzi- Tammuz were celebrated annually
at the spring festival in Tsin to awaken the vital forces in nature,
Whatever may be the interpretation of the relative merits of the
shepherd and the farmer as her respective wooers in the
mythopoeic tradition, the ritual situation required the union of
the goddess who incarnated fertility in general with the god
who incarnated the creative powers of spring in order to
reawaken the dormant carth and the process of fecundity ac this
season. Therefore, it was her marriage with Dumuzi that gave
expression to the vegetation cycle. As ‘the faithful son of the
waters that came forth from the carth’ he was essendially
the youthful suffering god who was dependent upon his
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spouse-mother, the Goddess Inanna-Ishtar. Annually he died
in the normal rotation of the seasons and passed into the
land of darkness and death from which there was no return for
ordinary mortalsJinanna, however, as queen of heaven (being
among her many matrimonial alliances the wife of Anu, the
Mesopotamian god of the sky), had determined o visit the
nether regions in order to rescue her lover-son.

Arraying herself in all her regalia, and equipped with the
appropriate divine decrees, she set forth on her perilous quest
instructing her messenger Ninshubur to raise the alarm in the
assembly hall of the gods and in their principal cities on earth
should she not return within three days. Amiving at the gate
of the grim abode, she gained admittance on false pretences,
but, having been recognized, she was led through its seven
gates, losing at each of them part of her robes and jewels until
on reaching the lapis lazuli emple of Ereshkigal, queen of the
underworld, she was stark naked and promptly turned into a
corpse by ‘the look of death’ that was fastened upon her. On
the fourth day Ninshubur followed his instructions, and Enki,
the Water-god of wisdom, devised a plan to restore her to life.,
Fashioning two sexless creatures, he sent them to the nether
regions with the ‘food of life’ and the *water of life’ to sprinkle
them on her corpse. This they did and she revived. Accom-
panied by some of its shades, bogies and harpies, she left the
land of the dead and ascended o the carth, where with her
ghostly companions she wandered from city to city in Sumer.*

Here the Sumerian version of the myth breaks off, but as it
follows so closely the Semitic ‘Descent of Ishtar to the Nether
Regions’ inscribed on Akkadian tablets dating from the first
millennium B.c., of which clearly it is the prototype, there can
be little doubt that the sequel was not very different from that
in the later story. Thus, some new material now indicates that
Inanna did bring with her the shepherd-god Dumuzi on her
return, but because he did not show any signs of mourning
for her descent to rescue him, ‘seating himself on a high-sear’,
she handed him over to the demons, presumably to carry him
back whence he had come, But here, again, the text breaks off
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at the crucial pninLﬁ(Nwmh:ltﬁ, it is clear that Inanna was
essentially the Sumerian counterpart of the Akkadian Ishtar,
and in this capacity she stood in much the same relation to
Dumuzi as did Ishtar to Tammuz, the embodiment of the
creative powers of spring and the personification of the
autumnal decline in the seasonal cycle)) In the Semitic myth,
however, although the precise purpose for which Ishear visited
her sister Ereshkigal in the nether regions is not specified, it
would appear to have been to rescue the shepherd-god
Tammuz, since it seems that it was their joint return that
restored the blight that had fallen on the land during her
absence,

Thus, in the Tammuz liturgies, and subsequentdy in the
Annyal Festival when Marduk had assumed a Tammuz role
on replacing Enlil as head of the pantheon after the city of
Babylon had become the capital (¢. 1728 8.c.), this theme of
the suffering god and the sorrowing goddess was enacted,
accompanied with bitter wailing and the singing of dirges
over the effigy of the dead god, for the scorched earth of
summer seemed to threaten a return of the desolatdon when
Ishtar wandered in barren fields and empry sheepfolds while
her lover-son was in the underworld.? In the laments of the
priests and people the cry of the suffering youthful god was
echoed until he was released by the Goddess and restored to
the upper world as her ‘resurrected child’. Then sorrow was
turned into joy and defeat into victory which at the Annual
Festival was celebrated by a dramatic resenactment of the
primeval cosmic batde between the beneficent powers led by
Marduk and the hosts of chaos under Tiamat, the imprison.
ment of Marduk in a mountain (i.c. the land of the dead), his
subsequent release and reunion with the Goddess.

 The Sacred Marriage of the Goddess and the King

(In this recreative ritual Sumerian rulers plaed the part of
Dumuzi-Tammuz, incarnating the life-giving forces of spring
through union with Inanna-Ishtar, the source of all life, by
engaging in a sacred marriage with the queen or a priestess to
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restore fecundity in nature. [Thus, in 2 hymn to Ishtar as the
planet: Venus written for the cult of the deified king of Isin
Dagan as Tammuz, the third king of the Amorite dynasty
(¢. 2258-2237 B.C.), there are references to his enjoying the
amours of the Mother-goddess at the season of her return from
the land of the dead, bringing Tammuz with her. Images of
the king and the Goddess lay side by side on a marble bed in
the sanctuary, and when the union had been consummated the
king became the symbol of life and death, having thereby
acquired the status of the dying and reviving god.® But
throughout the Goddess is represented as taking the inivative.,
It was to her ‘farfamed temple’ that the king went, bringing
to her cakes ‘to set the table for the feast’, and it was she who
embraced her beloved husband who was subservient to her
will and enjoyed the favours she was pleased to bestow upon
him.

The prosperity of the New Year and the bounty of the sacred
marriage were vouchsafed by the Goddess, her consort being
merely the instrument she employed to bestow her gifts. This
has led Frankfort to conclude that it was only those kings
were deified who had been commanded by a goddess to share
her couch.? But whether or not this rule was universally or
widely observed, unquestionably the sacred marriage of a
local ruler to a goddess was of fundamental importance in the
Sumerian New Year celebrations as a ritual observance to
secure the revival of nature in the spring.
| In Mesopotamia “mother earth” was the inexhaustble source

+ of new life. Therefore, the divine power manifest in fertility in
all its manifold forms was personified in the Goddess who was
regarded as the incarnation of the reproductive forces in nature
and the mother of the gods and of mankind. It was she who
renewed vegetation, promoted the growth of the crops and the
propagation of man and beast. In her Inanna-Ishtar guise her
marriage with the shepherd-god Dumuzi or Tammuz, who
incarnated the creative powers of spring, was held to symbolize
and effect the renewal of life at the wurn of the year, delivering
the earth from the blight of sterility. But this union was only

1763
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achieved and consummated after the perennial struggle between
the two opposed forces in nature, those of fecundity and barren.
ness, had been successfully accomplished and Tammuz had
been rescued from the land of the dead in the fullness of his
virile manhood. It was upon this restoration of the “resurrected
child’ of the Goddess that the revival of the new life springing
forth from the parched ground depended. X/

The Akita Festival at Babylon

When Babylon became the capital and Marduk replaced
Tammuz as the central male deity in the Annual Festival,
known in Akkadian as the Akitu, held in spring during the
first eleven days of the month of Nisan, the king played the
leading role. This involved in addition to an elaborate serics
of purificatory rites and the recitation of the story of creation
(Enuma elish), his abdication and reinstallation on the fifth day
in the shrine of Marduk. There before the statue of the god he
was stripped of his royal insignia and diverted of all his regalia,
struck on the cheek by the high-priest and forced to his knees
and made to declare that he had not been negligent regarding
the divinity of ‘the lord of the lands', or of having destroyed
Babylon. He was then revestablished in his office, having made
a negative confession (I have not been negligent’, etc.), just as
on the sixth or seventh day Marduk, his divine counterpart,
was released by his son Nabu from the mountain (ie. the
underworld) in which he had been imprisoned. Thus, on
seals of the Sargonic Age in the middle of the third millen-
nium B.C. fighting groups are shown which may refer to the
battle waged during the Festival to free the god. Similarly, the
Goddess seated on a mountain from which the head, arms and
legs of the imprisoned deity project, seems to depice Inanna-
[shtar secking and leading forth Tammuz-Marduk from his
mountain-grave.'® The god miraculously revived is shown
emerging from the ground, assisted by the Goddess, while
another god pulls up and destroys the vegetation upon the
mountain, personifying the sun whose rays in summer are
inimical to all life.
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In the Akitw celebration after the release of Marduk and the
reinstatement of the king, the statues of the various gods taking
part in the Festival were assembled in the Chamber of Destinies
on the eighth day to confer upon their leader (Marduk) their
combined strength for the conquest of the forces of death and
to determine the ‘destinies’ during the forthcoming year. The
resuscitated sovereign, having received a fresh outpouring of
divine vitality, conducted the statue of Marduk in a triumphal
procession to the Festival House ( Bit akitu) outside the city. At
this point the statements in the liturgical texts and the inscrip-
tions of the Neo-Babylonia kings are confused, but it is not
improbable that it was in the Festival House that the primeval
battle was enacted between Marduk and Tiamat, depicted by
Sennacherib on its copper doors, the king himself personifying
the “victorious prince’ who had conquered the powers of evil
at the turn of the year. Thus, at the conclusion of the rites in
the bit akitu a banquet appears to have been held to celebrate
the victory, and after the return to the Esagila on the 11th of
Nisan a sacred marriage between the king and a priestess,
probably of the royal blood, was consummated.!' For this
purpose a shrine containing a sacred bridal chamber or chapel,
called gigunu, was erected, apparently on one of the stages of the
ziqqurat, and decorated with greenery.'? In it the connubium
was accomplished for the purpose of restoring the ferility of
the fields, of the Aocks and of mankind, through the intercourse
of the human embodiments of the god and the goddess upon
whom fecundity depended. But in this union, although the
king in the capacity of Tammuz personified the gencrative
force in nature as the husband-son of Ishtar, the Goddess was
the active partner who summoned him o her couch and
thereby gave him a divine but subservient status in the creative
process, Thus, Lipit-Ishtar was deified as a prelude to his sacred
marriage with Ishtar by being fused with a ferdlity god Urash
:ﬂuh:hadbccnappainmdkingnfhinb}'ﬁnﬂ,ﬁngoduf
the sky; and the Isin texts leave no doubt that the initiative was
ascribed to the Goddess.'®
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THE GODDESS IN THE NILE VALLEY
Egyptian Monarchy and the Goddess

In Egypt, on the other hand, it was the Pharaoh rather than
the Goddess who was predominant because since he was the
incarnation of the Sun-god and the living son of Osiris, from
the Fifth Dynasty (¢. 2480 B.C.) when the solar theology was
established by the Heliopolitan priesthood, he exercised his
life-giving functions in his own right by virtue of his divine
origin and office. In all the converging traditions and mytho-
logies handed down from remote prehistoric times, his divinity
became so firmly established that he was the epitome of all thar
was divine in the Nile valley. Before the beginning of the
dynastic period (c. 3200 B.C.) the country was divided into
a number of administrative nomes ruled by local gods from
whom the nomarchs (i.e. the chiefs of the clans) derived their
authority. When the nome became a kingdom and the
nomarch a king he was regarded as the son of the god who

-

i

?mmcd his rule and functions by virtue of his divine status.

. During the first Protodynastic civilization a group of Asiatic
people arrived in the Nile valley who were worshippers of
Horus, a sky deity of the falcon clan. From the neighbourhood

of Koptos they made their way to the Western Delta and set
up a single line of kings with a centralized administration,
making Hierakonpolis in the third nome the predynastic centre
of this worship. Other falcon.gods were identified with Horus,
and King ‘Scorpion’, who probably preceded the traditional
founder of the dynasty, Menes, claimed to be the incarnation
of Horus. Upper Egypt, the Eastern Delta, and the desert
regions, however, remained under the dominion of Secth, the
indigenous god, until his worshippers were driven south by
the Horus conquerors who made Edfu (Behder) their cule
centre, Heneeforth Horus became known as the Behdetite, ‘He
of Behdet', and with the union of the *“Two Lands' (i.e. Upper
and Lower Egypt) as a single nation he became the pre
eminent figure in the kingship represented as the last of the
Protodynastic kings in visible form and henceforth embodied
in the person of the Pharaoh upon whom he bestowed their
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Horus/name. gi'[urcnm. the Falcon-god Horus is represented
in the Pyramid texts as the source of life and death, of rain and
of celestial fire, thereby connecting the reigning king with an
ancient predynastic Sky- and Weather-god before he had been
replaced by the Sun-god. )

In the Eastern Delta at Busiris (Per-Usire, or Djedu), the
capital of the ninth nome, the cult of Osins, another ancient
ruler who was thought to have been a deified human king, was
established at an early date. This death and resurrection cultus
also seems to have entered the Nile valley from the East and
to have had very close affinities with that of Tammuz in
Western Asia. In both the divine hero personified vegetation
and water, and stood in a very intimate reladonship with the
Goddess associated with birth and fertility and with the kings
ship. Nevertheless, the relation of Osiris to his sister-spouse
Isis was very different from that of Tammuz w Ishtar, as,
indeed, it was to the reigning monarch in Egypt who eccupied
the throne as Horus, the living son of Osiris, as against the
Mesopotamian conception of the king as the instrument and
servant of the Goddess. Exactly how and under what circum-
stances Horus the Elder became identified with the son of
Osiis is still a matter of debate. It is possible that originally
Osiris was the chief and leader of the second wave of immi-
grants from Western Asia who subsequently was deified after
he had introduced agriculture among the indigenous people in
the northern part of the Delta. Ac first they may have regarded
him as a brother of their own god Seth and of their goddess
Isis of Sebennytes, who eventually became the deified throne
—the ‘throne woman® who gave birth to the prototype of the
living king in his Horus capacity.'*

The Heliopolitan Ennead

In the meantime during the Second Predynastic civilization
another group of intruders, coming probably from the Eastern
Mediterranean, penctrated the Delta and serded at Heliopolis.
As they were worshippers of Re, the Sungod, this city which
they established at the head of the Delta became the centre of
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their solar theology, destined to exercise a very profound in-
fluence on the subsequent course of development of Egyptian
civilizadon. It was there in the Fifth Dynasty (¢. 2580 B.C.)
that its priesthood equated the solar line of kings with their god
ArmmRe and then associated him with Osiris in the elabora-
tion of their Ennead in which the gods were grouped in pairs
derived ulimately from AwmmRe, the head of the solar

pantheon. Atum having emerged from Nun, the waters of -
Chaos, at the creation and become an aspect of Re, the.

personification of the sun, appearing in the form of a phoenix
on the top of the primordial ‘sandhill’. This became the centre
of the earth, and on it ‘the House of the Obelisk” was erected
as the great solar temple. Atum-Re then mated with himself
and produced Shu, the god of the atmosphere, and his consort
Tefnut, the goddess of moisture, from whom were born Geb,
the Earth-god, and Nut, the Sky-goddess, the parents of Osiris

and Isis and of Seth and Nephthys.
Amm-ERe
| |
Sha = Tefnut
|
| l
Geb = Mut
|
[ | I
Orsiris =[s1s 5¢:h=Ncpi|ﬂm

When after the unification of Upper and Lower Egypt Re
became the head of this Great Ennead of Heliopolis he com.-
bined in himself all the creative forces in nature and was
absolute in his control of his government in the Nile valley.
Therefore, in the Pyramid Age he was equated with Atum,
the original Sun-god who created out of himself the rest of the
gods standing on the Primeval Hill in the midst of the waters
of Chaos (Nun), and so Re was also accredited with begetting
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the rest of the Heliopolitan Enncad. Consequently, he became
the self-created Creator, the source of life and increase and the
father of the gods as well as the personification of the sun and
its manifold aspects.!® Thus, he assumed the role elsewhere
played by the Mother-goddess, and like her he had many
names. As the begeuer of the gods he was addressed as
‘Creator’” and ‘Body’ of Atum, since from him had proceeded
the remaining eight gods of the Enncad, including Horus,
Khepri (the rising sun) and Re-Harakhte, the youthful god
of the eastern horizon, until eventually in the Eighteenth
Dynasty he was worshipped with great magnificence ac Karnak
and Luxor as Amon-Re, ‘the king of the gods’, supreme in
heaven and on carth.'®

Re and Horus the Elder, however, were essentally royal
celestial gods associated primarily with the throne and its
stability. Osiris, on the other hand, was the god of the people
who had bestowed his beneficent gifts on mankind, and after
himself falling a victim of the malice of his brother Seth, he
was restored to life by the aid and intervention of Isis his
devoted sister-spouse, Anubis the funerary physician, and
Horus his posthumous son, and so became the judge of the
dead. Behind this mythology may lie the peaceful penetration
of the nomadic Asiatic people who, after having setled in the
eastern section of the Delta and adopted an agricultural mode
of life, welded the Horus and Re groups into a confederacy
with themselves and so produced a united kingdom of Lower
Egypt. This accomplished, the extension of the domain of the
Osiris clans to Abydos raised the hostility of the Seth group,
who drove them back to the Eastern Delta and slew Osiris at
Busiris, whntapurtiunufhisdinmmhurdhodjrwunidm
have been buried. The traditional mortal combat of Horus,
the son of Osiris, with his uncle Seth may be a reminiscence
of the predynastic tribal conflicts which resulted in the conquest
of Upper Egypt by the Horus kings and the union of the “Two
Lands' in a single monarchy consolidated on the basis of a
combination of the solar and Osirian theologies. This found
expression in the Great Enncad in which Atum-Re continued
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to reign supreme, but the ancient Sky-god Horus was Osirian-
ized s ‘the seed of Geb' and transformed into the posthumous
son of Osiris by Isis born to avenge the murder of his father.
Moreover, the celestial gods and goddesses of the solar cycle
were brought into relation with the earth and chthonic divinities
of the Osirian tradition, and with the cult of the dead.

It was this Heliopolitan Enncad, formulated before the
Pyramid texts were preserved from the Fifth Dynasty, which
became the pattern followed by other towns and districts in
their genealogical pantheons (e.g. those of Memphis, Hermo-
polis and Thebes). Therefore, it determined the way in which
the cosmic order was envisaged in Dynastic Egypt. Unlike
Mesopotamia, Western Asia and the Acgean, in the Nile

the earth was not conceived in terms of the Goddess,
‘Mother-carth’. On the contrary, the earth was represented as
a male god, Geb, or in the Memphite Theology as hatched
from an egg fashioned by Ptah, the Supreme Creator, who in
the Ennead of Memphis was elevated above Atum.'” Simi-
larly, from the dawn of Egyptian civilization it was the male
god Min of Koptos who personified the generatve force in
nature as the bestower of procreative power, ‘opening the
clouds’, and so giving life to vegetation. *

Nut and Re
It was Heaven that was regarded as a woman deified as the
Goddess Nut whom, as the Goddess of the West, the Sun
enters in his daily course to be reborn by her in the sky, He
makes his entrance by impregnating her and his coming is
greeted by her as that of ‘the Bull of Heaven'—the dominating
male and embodiment of vinle ferality.!® "O Re, impregnate
the body of Nut with the sced of that spirit that must be in
her."®® Similarly, Geb, the Earth-god, was called the Bull of
the Sky-goddess Nut,*! the sky like the queen-mother was
described as “the cow who bore the bull’; the rising sun being
the calf born of her each morning.*2

Being the celestial counterpart of Nun, Nut was ‘the Lady of
Heaven' who gave birth to the gods, and also *Mistress of the
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Two Lands’ on earth and proprietress of the dead in the under-
world.2?® Like Isis, she was depicted usually with cow's horns
and often in the form of a great cow with stars on her body and
her legs corresponding to the four pillars at the cardinal points
of the compass. The stars were her children while the souls of
the dead could be seen at night on her body as stars. She was
the ‘one with a thousand souls” (Kba-bewes), but she was o
remote to be an object of worship. Therefore, she had no
temples though in the *Osireion’ at Abydos there were sculp-
tured representations of her on the roof of a chamber behind
the temple of Seti 1 belonging to the Nineteenth Dynasty. In
course of time she absorbed the attributes of many goddesses as
her various ditles indicate. In one myth she was the Sky-mother
who produced the Sun-god, and sometimes Re was shown
scated on her back. At Denderah she was identified with
Hathor, the Mother-goddess par excellence whose name means
‘the House of Horus”; the designation of that part of the sky
which is called Qebhu, 24

Hathor and Horus

Worshipped in the form of a cow, Hathor became the mother
of Horus the Elder, and later one of his many wives when all
the great goddesses became one of her forms and auributes
worshipped under different names.®® She was not, however,
exclusively the husband of Horus, as Junker has contended,**
since originally she was his mother, just as Ishtar was the
mother of Tammuz. She was never, however, the spouse of
Osiris or the mother of his son Horus, the posthumous off-
spring born of Isis. It was not until all reproductive goddesses
became identified with Hathor that Isis was equated with her
and adopted her horns, when as the ‘throne woman' it was she
(Isis) who was said to give birth to the prototype of the living
king in his Horus capacity. “Thou art Horus, son of Osiris,
the eldest god, son of Hathor',?" notwithstanding the assertion
that the son of Hathor was the celestial Horus, Since both
goddesses exercised maternal functions and were associated
with the composite deity Horus, who was so intimately
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connected with the kingship, it is not surprising that a good
deal of confusion arose in the complex myth and ritual that
grew up around them.

The Great Goddess Neith
Thus, in the Eighteenth Dynasty the very ancient goddess
Neith of Sais in the Western Delta was identified with Isis and
Hathor, and so became at once the wife of Osiris, the mother
of Horus and ‘the great cow which gave birth to Re'. Indeed,
she was ‘the great goddess, the mother of all the gods’, and two
of the queens of the First Dynasty (e.g. Neitv-Hotep and Meryt
Neit) adopted her name, and sixteen out of seventy of the stelae
round the tomb of Zer bore names compounded with Neith. 28
Eventually, in the late Dynastic times, she was regarded merely
as a form of Hathor, and represented various aspects of mother-
hood as a Cow-goddess, though originally she seems to have
been a personification of the primeval watery chaos like Nut,
with whom she may have been identified if her name Neith or
Net was akin in meaning to Nut, as Brugsch has suggested.
But her oldest symbols (i.e. arrows or a shield) connect her
with hunting or war before she became a personification of the
pre-cosmic waters and of the sky. In any case she combined a
number of goddesses and their respective functions which
eventually were brought together in a composite figure identified
with Isis and Hathor.2®

As early as the Fourth Dynasty she was regarded as at once
the mother and the daughter of Re, and possessed also the
power to conceive and give birth to the new Sun.god daily.
Since she was called ‘the opener of the ways' she was a kind
of female counterpart of Anubis and protectress of the dead,
giving rebirth to the deceased in the after-life.?9 It was as Isis
that she first gave birth to a god, and as Hathor she produced
Re.** As ‘the Lady of Heaven' and ‘Mistress of all the gods®
she occupied a position in the pantheon comparable to that of
Re or Prah, or of Hathor, as the supreme Goddess, and in the
Twenty-sixth Dynasty she rose to a position of preceminence
when the Pharaohs of Sais were at the height of their power,
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from which exalted status she declined after the fall of the
Dynasty (663—25 8.c.). Till then she was the divine being
par excellence, the creative and ruling power of heaven, carth
and the underworld, and of every ereature and thing in them.3*
She was cternal and self-produced, personifying from very early
times the female principle, selfexistent, self-sustaining and all-
pervading. Thus, without the aid of a male partner she was
believed to have brought forth the transcendent Sun-god Re
very much as in the Memphite Theology Prah created all
things virtually ex mibilo, by thinking as the *heart’ and com-
manding as the ‘tongue’. In her character of the universal
mother she ‘made the germ of gods and men, the mother of
Re, who raised up Atum in primeval times, who existed when
nothing else had being and who created that which exists after
she had come into being’.**

Isis of Many Names
/' The most popular and important of all the maternal goddesses,
however, was Isis, the prototype of motherhood and the em-
bodiment of wifely love and fidelity. Around her myths and
legends have accumulated, together with a mystery cultus
which have given her a unique position in the Goddess cule,
notwithstanding the fact that she was not herself a Mother-
goddess comparable to Inanna-Ishtar, or Nut, or Hathor and
/ Neith. |In addition to being the daughter of Geb and Nut and
the sister-spouse of Osiris and the mother of his son Horus, in
the Heliopolitan Ennead, she was also the daughter of Neith,
according to The Contendings of Horus and Set in the Chester
Beatty Papyrus, while Plutarch represented her as the daughter
of Thoth. Originally, as we have seen, she was a predynastic
goddess of the Twelfth Nome of Lower Egypt, Sebennytos,
and in all probability it was there that she was first incorporated
in the Osiris tradition which came from Djedu, the capital of
the Ninth Nome, Per-Usire, the ‘*house of Osiris’. Since her
name means ‘seat’ or ‘throne’ it is very probable that originally
she was the deified throne, as we have seen, and since enthrone-
ment has long been an essential element in royal installation,
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‘the throne which made the king’ readily would become the
Great Mother charged with the mysterious power of kingship,
Depicted in female form with a vulture head dress, the horns
of Hathor and the solar disk with two plumes surmounted by
the hieroglyphic symbel of her name (ie. the throne), and
sometimes wearing the double crowns of Upper and Lower
Egypt, adorned with the feather of wuth (maar) and holding
in her hands a papyrus sceptre and the crux ansata (sign of life)
with the uracus over her forchead showing her divine origin,
she was unquestionably the greatest and most beneficent god-
dess in Egypt, personifying all that was most vital in the
maternal principle, its atributes, functions and duties. Often
she has been represented with her son Horus on her lap, like
the Virgin and Child in Christian iconography, and in the
Book of the Dead and on a stele from a Nineteenth
tomb at Saqqara she is shown standing behind Osinis in the
Judgment Hall. In the later examples often she is crowned with
cither the crescent moon or lotus Aowers, and holds in one hand
a sistrum and in the other the horn of plenty. A long veil covers
her head, and she is clad in a tnic with fringe reaching to
her feet.

In her various capacities not only was she identified in some
way with almost every goddess in Egypt, as ‘the Goddess of
many names, but eventually in spite of her subservience to
Osiris she was equated with the Great Mother of Western
Asia, Greece and Rome, as well as with the great indigenous
goddesses of the Nile valley (e.g. Hathor, Neith, Bast of
Bubastis). Thus, as will be considered later, her search for the
mortal remains of her murdered husband (Osiris) at Byblos in
the Delta, as described in the classical literature, ¥ was identical
with that of Demeter for her daughter Kore (Persephone) at
Eleusis, while in association with the Memphite cult of Serapis
at Alexandria, the worship of Isis spread rapidly in the
Hellenistic period until it became a predominant element in
the welter of religions in the Roman Empire before and after
the beginning of the Christian era. In its sanctuaries in the
Campus Martius in Rome, at Pompeii, at Tithorea and Philae,
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to mention but a few of the cult centres, the syncretistc venera-
tion of the composite goddess artracted more and more votarics
during the first century B.C., when in spite of official opposition
it had spread throughout the Empire from Achens, the Aegean
and the adjacent islands. In the process, however, it lost much
of its original character and absorbed so many of the features
of the Greek and Asiatic cults that it 1s very difficult t deter-
mine to what extent these later Byblite versions in the classical
sources can be regarded as representative of uncontaminated
Egyptian worship of Isis and Osiris.

All the goddesses, however, were concerned with mother-
hood as their principal function, giving birth to gods, suckling
kings and conferring upon them their divinity and immortality.
But although Isis stands in this tradition and the Pharaohs
reigned as her son Horus, as regards their divine potency they
were Horus the son of Hathor. Isis provided the royal descent
which gave the occupant of the throne his right of succession
through the instrumentality of his human mother the queen,
who was the vehicle of his incarnation,?® though his divinity
came from Hathor and the royal god Horus. Nevertheless, in
practice all the motherhood goddesses were treated as more or
less synonymous divine figures so that Hathor and Isis and Nut
and Neith were never clearly differentiated, especially in respect
of the royal sacred marriage myth and ritual.

The Marriage of Hathor and Horus

This becomes apparent in the Hellenistic period when on the
18th day of the tenth month (Payni) the image of Hathor
was taken by ship by her priests from her temple at Denderah
on the western bank of the Nile, about 40 miles north of
Thebes, to Edfu (Behdet) to visit her husband Horus, with
whom she consorted for a fortnight.?” On the eve of the festival
in honour of the victory of Horus over Seth, Horus of Edfu
and his retinue went forth in procession to meet the Goddess
and Horus of El-Kab and embarked on her ship to make a
triumphal entry into Edfu, pausing en route to sacrifice to Geb,
the wife of the Earth-god Nut. Arriving at their destination,
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the various gods and their followers passed the night near the
temple at Edfu and then proceeded to an “upper temple’ on
the desert level. There they performed the prescribed rites to
celebrate the victory of Horus in his combat to the satisfaction
of Isis, who rejoiced ‘because he (i.e. Horus) has undertaken
this charge with a glad heart’.

When ‘ll that had been commanded has been accom.
plished” the procession broke up and went to the halls of the
school to offer a goat and an ox as a burnt offering. After
reading ‘The veneration of Horus, whose inheritance is made
sure’, and four other books, offerings were made to Re, who was
called upon ‘in all his names”. Loaves, jugs of becr, dates, milk,
geese and wine were brought o him. Then the priests pro-
claimed, 'Praise to thee, Re; praise to thee, Khepre, in all these
thy beautiful names. Thou comest hither strong and mighty
and hast ascended beautiful, and hast overthrown the dragon
(Apophis). Incline thy beautiful countenance to the king.'
Four geese were then released to fly to the four winds to inform
the gods that ‘King Horus of Edfu, the great god, the lord of
heaven, had taken the white crown and had added the red
crown thereto”. Four arrows were shot to the four quarters of
heaven to slay the enemies of the gods. An ox was killed and
its right leg thrown to a man called Horus, and a number of
ceremonies were performed for the purpose of destroying the
enemies of the gods and the king. This accomplished, the
ritual of the day ended and the evening was spent in revelry,
‘drinking before the god” (1.c. Horus of Edfu).*®

Since it was ‘to consummate the beauteous embrace with her
Horus' that Hathor sailed from Denderah to Edfu,*® a ritual
marriage must have occurred during the course of the festival.
Thus, on the fourth day the young Horus is said to have been
conceived to be born on the 28th of the eighth month (Phar.
muthi). This is confirmed by a similar marriage festival ar
Luxor in the latter half of the second month (Paophi), depicted
on reliefs in the walls of the court of Amenhotep III in which
is shown the image of Amon and his consort Mut and their
son Khonsu being conveyed by river in barges escorted by the
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king and queen, the priests, musicians and nobles, from the
temple at Karnak to his harim at Luxor.%® As the embodiment
of Hathor, the queen as ‘the God’s Wife' and the musician-
priestesses as his concubines under her rule, exercised their
functions in the ‘Southern Harim of Amon’ (i.c. the temple at
Luxor), and there the union of the god and the queen was
supposed to take place when at the Theban festival of Opet
he visited the sanctuary in all his magnificence for this pur-
pose.** Therefore, it was on these reliefs that the conception
and birth of the Pharach were depicted,*? just as in the temple
of Hatshepsut at Deir ¢ Bahari the presentation of the infant
queen to her heavenly father A mon and the presiding goddesses
is shown in the birth scenes. **

Quieen Hatsbepsut, Daughter of Amon-Re

The anomalous position of Queen Hashepsut, the only
surviving child of Thutmose I by his halfsister, reigning as
Pharach in her own night in a country where women were
excluded from accession to the throne, required special regu-
larization. Therefore, in the reliefs in her temple, Amon-Re is
shown taking the form of Thutmose I in order to have inter-
course with his queen, a princess directly descended from
Ahmose I and of the same name. Having in this way become
2 wife of the royal blood, as the text explains, Amon then
‘went to her immediately; then he had intercourse with her',
and declared, ‘now Khenemet-Amon-Hatshepsut is the name
of my daughter whom I have placed in thy body. . . . She is
to exercise beneficent kingship in this entire land."#* As ‘the
daughter of his loins whom he loved, the royal image’, living
for ever on the throne of Horus, she was shown, acknowledged
and worshipped by the gods, surrounded with their protection
of life and well-being, fashioned by Khnum, the ram/headed
god, upon his potter’s wheel at the express command of
Amon.*> But because she claimed to reign as king, not as
queen, she was represented as a boy, presumably as a concession
tw the tradition of succession in the male line,

After her birth amid celestial jubilation, and her presentation
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to the gods and the nobles, she was depicted at the time of her
aceession visiting the ancient shrines in great pomp in every
part of Egypt, ‘beautiful to look uir:' and ‘like unto a god'.
On her arrival at Heliopolis she crowned by the king,
Thutmose I, and set upon his throne before Amon-Re in the
presence of the nobles and State officials, who did homage to
her. Entering the sanctuary, she is shown having the white
crown of Lower Egypt placed on her head by the priests in the
guise of Horus and Seth, and then the red crown of Upper
Egypt. Wearing the double crown she appears seated on a
throne between the two gods of the south and the north
(i.e. Horus and Scth), who tie together under her feet Howers
and branches of papyrus, the emblems of Lower and Upper
Egypt, to symbolize the union of the Two Lands. Finally,
arrayed in her crown and mante and holding in her hands the
scourge and Aail of Osiris, her procession round the walls of
the sanctuary is represented to indicate her taking possession of
the domains of Horus and Seth which henceforth she will
protect. The scenes conclude with her being led to the shrine
of Amon to be embraced by her celestial father as his daughter,
duly installed by him in the throne of Horus, **

Although the special circumstances under which Hatshepsut
acceded to the throne led to her divine status with the approval
of the gods being given particular emphasis in the reliefs in her
temple at Deir el Bahan, this was only to bring her into line
with her predecessors as a god incarnate; the living Horus
conceived and born in a sacred marriage in which the Pharaoh
in the guise of the Sun-god had sexual relations with the queen
as the wife of the god in order to beget an heir to the throne. In
the case of Hatshepsut every aspect of the process of generation
was associated with the divine intervention of her heavenly
father Amon-Re to make it quite clear that in fact she was his
offspring designed by him to reign as his daughter. But this was
only because for 2 woman to assume the royal status required
official interpretation and justification as a divine decree. It was,
however, only the ancient belief and practice concerning the
monarchy that was applied to her in spite of her sex, the
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SUCCCSSION.

Theban Queens as “The God's Wife'

Therefore, in Egypt instead of the king being invited to share
the nuptial couch of the Mother-goddess as in Mesopotamia,
he cohabited with the queen in his divine status as the incarna-
tion of the Sun-god. As the ‘Bull of Heaven™" he was the
dominant male, the embodiment of virile fertility, and in this
capacity he impregnated the queen, called ‘the cow who bore
the bull’, as Re impregnated the body of Nut ‘with the seed of
that spirit that must be in her'.%% Thus, the consort of the
ancient king of Heliopolis was the wife of the Sun-god on
carth, and so was identified with Hathor his celestial spouse to
enable him to become the physical father of the Pharaoh. Since
her husband was the high-priest of Re, from the Fifth Dynasty
in theory his wife was the high-priestess, and eventually
Ahhotep, the mother of Ahmose I, the founder of the Eigh
teenth Dynasty, was described as ‘the God's Wife”.** The utle
*‘Divine Wife' was assumed, it is true, by Queen Neferu in the
Eleventh Dynasty, but it was not until the Eighteenth Dynasty
that *God's Wife’ became the designation of the queens as the
chief-priestesses of Amon-Re.

From then onwards royal heiresses became increasingly
prominent in Egypt. Hereditary queens bore the tides “The
Royal Daughter’, ‘Royal Sister’, ‘Great Royal Wife', "Heredi-
tary Princess’, ‘Lady of the Two Lands’, as well as the priestess
designation ‘God’s Wife', They were not confined, however,
to a queen-consort, and could be extended to priestesses of
Hathor and those who stood in the Goddess tradition by virtue
of their office. But the Divine Wives of Amon and the
Mothers of the god Khonsu (who at Thebes became the son
of Amon and Mur) were of royal rank, while the utle of
‘Divine Worshipper’ (Neter tuat) carried with it virtual inde-
pendence of the throne of Thebes. Indeed, in the Twenty-
second Dynasty the God’s Wife overshadowed the throne and
the A monite priesthood, and itonly remained for A surbani-palto
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conquer Thebesin 663 toreduce A mon-Reto the rank of a local
god. With the establishment of the Saitic line (. 663525 B.C.)
a succession of five ‘God's Wives', who were no longer the
wives of the Pharachs, became the governors, and beside whom
in the State the high-priests were little more than figure-heads. 5
The practice of sister-marriages still prevailed, and the high-
priestess succession continued to follow in the female line with
the title “Mistress of Egypt’ assigned to the Theban priestess,

In the temple of Osiris at Karnak a lifesized alabaster statue
of the Queen A menertas, the daughter of Kashta, presumably
by his wife Shepenapt II, the Theban priestesssovereign who
shared the crown with her two brothers, has the following
inscription: “This is an offering for the Theban Amon-Re of
Apt, to the god Mentu-Re, the Lord of Thebes. May he grant
everything that is good and pure, by which the divine (nature)
lives, all that the heaven bestows and the earth brings forth,
to the princess the most pleasant, the most gracious, the kindest
and the most amiable queen of Upper and Lower Egypt, the
sister of the king, the ever-living daughter of the deceased king,
the wife of the divine one—A menertas—may she live,”

‘T was the wife of the divine one, a benefactress of her city
(Thebes), a bounteous giver of her land. I gave food to the
hungry, drink to the thirsty, clothes to the naked.®

For many years Queen A menertas had dominion over Thebes
as the princess-priestess, and when the Ethiopian Dynasty came
to an end about 663 B.C. its sovereign rights were carried over
to the new Saitic rulers by Shepenare 111, the Royal Daughter
of Pankhy IT and Amenertas, from whom she had inherited
the Theban principality.®® Thus, at the accession of the Saitic
king Psammetichus I (663—609) his daughter Nitaqert was made
the legal heiress of Shepenart, the former queen, 5 in an attempt
to transmit metaphorically the solar succession through the line of
priestesses of Amon's harem, very much as Hatshepsut's position
had been regularized by the intervention of Amon. So the fiction
was maintained longafter theearthlyembodiments ofthe godsand
goddesses they incarnated had ceased to be the dynamic centre of
the united nation consolidated in their divine sovereignty.




CHAPTER Il

Palestine and Anatolia

THE CULT IN PALESTINE

/In Palestine the Goddess cult is less clearly defined in the
available documentary and archaeological sources than in those
of Ancient Egypt and Mesopotamia. Nevertheless, as we have
seen, an abundance of female figurines, amulets and *Astaree’
plaques have been recovered from almost every important
excavation in the country from the Chalcolithic and Bronze
Age to the Early Iron Age,! though the identification of the
figures depicted with partcular goddesses often is more con-
jectural than elsewhere in Western Asia, Some of them, how
ever, are closely allied in their form and features to the Egyptian
examples showing nude females wearing a Hathor head-dress,
and sometimes the sexual wmiangle.* A lotus blossom or a
papyrus sceptre may be held in an outstretched hand,? as in
many Egyptian Hathor figures of the Twelfth Dynasty and
onwards,* while on others a feather head-dress occurs familiar
in the Kassite period in Mesopotamia. In Syria and Palestine
it would seem these various features were brought together in
the Goddess cult in the Late Bronze Age, and subsequendy in
Egypt in the Nincteenth Dynasty as a goddess called Qadesh. =

Baal and Anat in the Ugaritic Texts

So far as Palestine is concerned, the principal goddesses whose
names recur in the literary sources most frequently and con-
tinuously are those of Anat, Asherah, Astarte and Ashtaroth,
all of whom have much in common with each other and with
the iconic representations in the female figurines in their several
forms and adornments, as well as in their cultic context. Thus,
in the Ugaritic texts first discovered in 1929 at Ras Shamma
(the ancient Ugarit) by C. F. A. Schaeffer on the north coast
of Syria and deciphered by H. Bauer and E. Dhorme, there

(]



70 Palestine end Anatolia

are unmistakable indications of the Goddess cult as an integral
element in the great Baal-Anat epic. From these clay tablets
written in alphabetic cuneiform in an archaic Canaanite dialect
akin to ancient Hebrew and Phoenician, which date mainly
from the fourteenth century B.c., though going back in origin
to a much ecarlier age, it has become apparent that early
Canaanite myth and nitwal bad much in common with that
of the rest of Western Asia. Like the Babylonian tablets, these
Ugaritic texts appear to be part of the archives of the local
temple and, therefore, originally to have been compiled prior
to the middle of the second millennium B.c. Variant examples
of the same alphabetic script have been found at Beth Shemesh
and Mount Tabor, but as it was suitable only for use on clay
tablets, which were never the normal medinm of writing in
Palestine, it was a Canaanite-Hurran dialectal adaptation of
cuneiform of short duration. Nevertheless, the very consider-
able number of large and small fragments of mythological texts
shows that while it lasted the literature was prolific, and in it
the leading roles were played by AleyansBaal and the Goddess
Anat, his consort and sister, who is also called ‘the Lady of
the Mountain”.®

As elsewhere in the Near East and the Acgean, she was the
principal patroness of the Storm- and Weather-god designated
in the Ras Shamra texts Aleyan-Baal, who full of strength and
vigour rose to pre<cminence in the Ugaritic mythology after he
had eclipsed El, the remote and shadowy Supreme Deity, the
progenitor of the gods and of mankind. Thus, Baal occupied
a position similar to that of Marduk in Babylonia when as
the younger god he replaced Anu and Enlil at the head of the
pantheon—a recurrence in both regions of the Older and
Younger god themes. Once he was established as the personis
fication of the storm, the wind and the clouds, and the con-
troller of the rainfall and the growth of the crops, Baal became
the counterpart of Tammuz as the fertility-god of vegetation
whose descent into the nether regions caused the languishing
of the earth, though in a modified guise peculiar to this complex

and still very fragmentary mythology.



The Cult in Palestine 71

In the Baal-Anat eycle, in which the glorification of Baal as
the hero is the central theme, it appears that he was installed in
a royal palace in the heavens after he had engaged in a victorious
struggle with the dragon, Yam or Nahar. At first he refused to
have any windows in it, perhaps as a precautionary measure lest
one of his several enemies (e.g. Yam, lord of the Sea, or Mot,
the ruler of the underworld) should attack him through them.
When these misgivings were dispelled he ordered the lattice to
be made, presumably to allow the rain to fall on the carth when
it was opened.® Dr Gaster, in fact, suggests that the cpisode is
a mythological interpretation of a rain-making ceremony during
the autumnal festival when the windows in the temple at Ras
Shamra were opened to simulate the opening of the *windows
of heaven' through which the rain was released.” Schacffer has
made the ingenious suggestion that the rain, which was to
begin to fall at the decree of Baal, was perhaps intended to
descend through the skylight in the roof of the temple on the
face of the god represented on a stele which stood in the
sanctuary.®

Be this as it may, Baal was the giver of fertility nourished by
the vitalizing rain over which he exercised control. He was “the
Rider of the Clouds’, and in Syna rain was the primary source
of fertility, not a river like the Nile in Egypt or the Euphrates
in Mesopotamia. Therefore, because he was equated with the
rainfall which gave life to the earth he was lord over the
furrows of the field’ and “Prince, lord of the Earth'.” When
somchow his adversary Mot, the god of sterility and death,
contrived to cause him to descend to the nether regions where
he was killed, all vegetation languished and fecundity ceased
amid universal lamentation.*® To remedy this devastating state
of affairs his sister-consort Anat, with the help of the Sun-
goddess Shapesh, went in search of Baal, hunting every moun-
tain in the land, lamenting as bitterly as Demeter or Adonis
grieved for Kore and Auus, ‘desiring him as doth a cow her
calf or a ewe her lamb’.11

For what reasons he descended to the nether regions and was
killed cannot be determined from the fragmentary state of the
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texts at this point, It appears, however, that he was found dead
in the pastures of Shimmt, and although EI was thereby rid of
his rival, even he joined in sorrowing and mourning for his
loss, and under the name of Ltpn, god of mercy, he went down
from his exalted throne in heaven and sat on the carth in
sackcloth and ashes, lacerating himself and crying ‘Baal is
dead’—a refrain repeated by Anat when she found his body.?
Taking his mortal remains to the heights of Sapan, his former
abode,'? she performed the prescribed mortuary mtual and
buried him.'* This duly accomplished, Anat, knowing that
her tival Asherah, the consort of El, would try to get one
of her sons (i.e. Auar) appointed to the vacant throne of
Baal, she poured out her complaint to the Supreme God, El,
taunting Asherah and her brood with rejoicing at the
demise of the fertliy.god (Baal). A wviolent discussion
ensued and Attar recognized his incapacity to succeed to the
throne, 18

In the meantime Anat had continued her search for Mo,
whom she knew to have been responsible for her lover's death.
Having at length found him, she seized him, ripped his
garments, and demanded her brother-spouse. He admitted that
he had killed him, *making him like a lamb in his mouth and
crushing him in his jaw like a kid'. Thereupon Anat clave
Mot with a berpé (ritual sickle), winnowed him in a sieve,
scorched him, ground him in a mill, scateered his flesh over the
fields, like the dismembered body of Osiris, and gave him to
the birds to eat.!® In short, she treated him as the reaped grain,
which is an anomaly in view of Mot being represented as the
god of death and sterility whose abode was the underworld.
But consistency is not a characteristic feature of mythological
waditions of this nature, and in seasonal folk-lore the corn-
spirit often has been treated as was Mot and equated with
death.?

Although Mot played a2 number of roles in the Ugaritic
texts,'® nevertheless he was essentially the antithesis of Baal in
the vegetation theme. As Baal was the god of rain and fertility,
so his adversary (Mot) was the god of aridity and drought,
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‘wandering over every mountain to the heart of the earth, every
hill to the earth’s very bowels’, turning them into desolation by
robbing all living things of the breath of life.® When he was
treated by Anat as the harvested grain it was as the slain com-
spirit dying at the in-gathering of harvest that he was repre-
sented, ushering in the scason of sterility untl life was restored
and renewed with the release of Baal from the nether regions,
the land of death, whither he had taken the rain-producing
clouds. Then ‘the heavens rain oil and the wadies run with
honey', 29

Since the theme was the perennial struggle between life and
death in nature, be it of annual or septennial recurrence, neither
of the contending forces could be uluimately destroyed. There-
fore, notwithstanding Anat’s drastic treatment of Mot, he
survived to continue the combat when Baal returned to life.
At their first encounter Baal had been completely paralysed
with fear, and rerurned to his house weeping at the approach
of his enemy, ready to become his slave without resistance.®!
This loss of vigour typified the decline in vitality and the dying
vegetation in the dry season, even though summer fruits may
still ripen. With the return of the rains the renewal of the urge
of life in its full strength found mythological expression in the
energetic batde waged by Baal against Mot with the aid of the
Sun.goddess, Shapesh; Baal attacking with all his might and
resources. They bit like serpents, gored each other like wild
bulls and kicked like chargers. Neither yielded, unul at length
the Sun-goddess intervened, urging Mot to give up the fight
since he was vanquished, and return to the underworld because
the season of his reign had come to an end. Now it was the
turn of Baal to bring life out of the earth, and so to continue
the struggle was uscless.®® Therefore, El ‘overturned Mot's
throne’” and “broke the sceptre of his dominion’, thereby forcing
him to surrender and acknowledge the kingship of Baal. The
drought then ended and fertlity was re-established on earth,**
Thus, the efforts of Anat on behall of her brother-husband
ultimately prevailed.

Indeed, throughout his varied and tumultuous career she was
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always at his side in her dual capacity as his sister and consart,
She did not hesitate to threaten to use against her father El, the
head of the pantheon, all the violence in which she delighted
if he did not comply with her wishes on behalf of Baal.2* In
the Aght text she and Baal are represented as taking opposite
sides, it is true, but otherwise they always fought together, Anat
being the goddess of war and slaughter, wallowing in blood,
though she never ceased to be primarily concerned with love
and fertility. In the Ras Shamra texts this aspect of her character
to some extent has been overshadowed by Aleyan-Baal having
assumed the role of the giver of life par excellence. As his consart
she was his helper, but she never occupied the predominant
position of Inanna-Ishtar in Mesopotamia. With her Baal has
passionate marital intercourse described in a manner suggesting
that eriginally it may have been connected with the sacred
marriage in the Annual Festival cultus, 28 if the texts were in
fact cult rituals recited dramatically, as has been suggested with
some plausibility.

For example, in the ‘Gracious Gods® texts (52), first pub.
lished by Virolleaud in 1933,2% which Dr Gaster maintains
were the libreto of a sacred drama addressed to certain
"Gracious and Beautiful Gods” described as “princes’ and ‘high
ones', and performed at the Canaanite Spring Festival of the
firstAruits, there is an erotic scene between two girls who may
be identfied with Anat and Asherah, both of whom are
characterized as at once the daughters and wives of EL27 The
aged supreme god, having duly impressed his admirers by his
agility in drawing and carrying water for cooking, and by his
marksmanship in securing a bird for the pot, incidents which
seem to be capable of interpretation in terms of sexual
bolism, he then kissed and seduced them, with the result that
they conceived and bore two sons, Shahru, the Dawn, and
Shalma, the Sunset.?® The birth was duly announced to El,
and they were called ‘Gracious Gods” who ‘suckled the breast
of Mistress Lady Queen’ (Asherah),

The crude episode would scem to have been connected
with the bieros gamos, probably during the New Year Festival
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when El was the principal deity in the fertility cultus before he
had been replaced by Baal. In all probability it represents the
climax of a sacred dance in a ritual marriage berween the priests
of El and the temple priestesses in order to produce symbolically
the birth of certain gods (e.g. Shahru and Shalma) and the
promotion of fertility, very likely to secure abundance of bread
and wine when the gathering of the firstAruits was celebrated
at the beginning of summer, or possibly as a septennial obser-
vance at the end of every seven-year cycle.*® But whatever may
have been the precise occasion of the ritual, there is every
indication that the sacred marriage in its customary setting
was an essential element in the underlying theme of the
drama.

In the sexual symbolism, however, El's impotence is indi-
cated. Therefore, it is not surprising that Anat also became the
wife of the virile younger god Baal, the Rider on the Clouds,*!
their union being represented as that of a bull and a cow.?*
Consequently, when Baal was said to love a heifer®® this was
merely a mythological expression of his union with Anat
Nevertheless, since she, with Asherah, is alleged to have had
sexual relations with El in his old age,* it is not improbable
that originally she was his consort when he was head of the
pantheon before Baal became the dominant figure and the most
potent force in nature.?® When the older god El became
subservient to, or was eclipsed by, the younger divinity Baal,
Anat assumed the status of his (Baal's) wife and sister while
El was regarded as her father. But notwithstanding her promi-
nence in the A.B, texts, although she took her place by the side
of Baal as the goddess of birth, and fought his batles as a
warrior goddess, in some measure she receded into the back-
ground. It was Baal who was the supreme figure dwarfing all
the other divinities, male and female alike, but in the beginning
in all probability it was El and Anat who together dominated
the scene. Although the original character of Anat is very
obscure, she was principally concerned with sex and war,
sensuous and perennially fruitful, yet without losing her

virginity. ¢
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Asberab, El and Baal
Her nival and arch enemy Asherah scems to have occupied
much the same position as Anat as the consort and daughter of
El, who bore to him a brood of seventy gods and goddesses,
thereby earning her epithet ‘Creatress of the gods', “lady of the
Sea’.?” Her relations with Baal, however, are by no means
clear. On the one hand she is represented as his mother and his
bitter antagonist, even apparently to the extent of conceiving
and giving birth to the ‘Devourers’ for the purpose of destroying
him at the command of EI,® if this is the correct rendering of
the very defective tablet entitled *Les chasses de Baal’, published
by Virolleaud in 1935.%® In any casc, as we have seen, Anat
chided Asherah and her sons with rejoicing at the death of
Baal, and it was one of her (Asherah'’s) offspring who was
made king in his stead.*® Yet Anat and Baal joined forces in
secking the help of Asherah in the creation of his palace,! and
while she had to be bribed with silver and gold to intervene
with El on his behalf, she seems to have recognized Baal's
claims to pre-eminence, since she refers to him as ‘our king’,
‘our judge', asserting that ‘none is above him',42

The sitwadon is involved, bat it may be that the change of
attitude is to be explained as a result of Baal's ascendancy over
El as the leading god controlling the weather and the storms
as the Rider on the Clouds, and as virile as the bull he sym-
bolized in the promotion of fertility and setting the seasons.
Then Asherah was content to be the daughter of EI** and to
champion the cause of the young god, now supreme in power,
as described in the texts, which doubtless come from the Baal
priesthood of rather later date after his temple was complete, 4
The precise relationship of Asherah to him in this capacity
cannot be determined. Sometimes it scems that she is his
mother, but in the list of sacrifices reference is made to an "ox
for Baal and Asherah’ as though she was connected with him
in much the same way as formerly she had been the consort of
EL It is not improbable, therefore, that although Baal had his
own wife Anar, he may have annexed Asherah when he
obtained absolute sovereignty, as under these conditions the
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chief god in the pantheon invariably consorted with the chief
goddess, often in the capacity of spouse and sister.

In Syria the emphasis was on the warlike as well as on the
erotic aspects of these patronesses of the forces of reproduction
and sexuality, Consequentdly, the goddesses in competition
with each other strove against their rival to become the consort
of the leader of the pantheon and to dominate the matural
processes on which the well-being of mankind depended. *®
Thus, both Anat and Asherah appear as allics in the building
of Baal's palace. This may be the result of the two tblets
representing different accounts of the same event told by
different narrators and written by different scribes, as Obermann
has suggested.*® But probably behind the saga lay the conflict
between the two goddesses to atain the status of the wife of
Baal. In this struggle, however, neither seems to have been
victotious since both Anat and Asherah remained in joint
possession of one and the same office in which fertility and war
were combined without ever merging completely into the
‘Goddess of many names’,

Anta

In Egype, Anat was fused with Astarte, the Semitic Ashraroth,
a goddess of war and the counterpart of the Syrian Asherah.
Thus, in the New Kingdom in Egype, when the Seminc
influences were strongly felr, especially at Memphis, she became
the composite deity Anta, ‘the Mistress of the sky', "Lady of the
gods’, the daughter of Puah, or of Re, ‘the master of the
universe', In the magical texts she was described as the goddess
who “conceives but never brings forth!, and in the treaty with
the Hittites she with Astarte was represented as the national
goddess of the Syrian Kheta. In addition to being ‘mistress of
horses, lady of chariots’, and ‘shicld of the king against his
enemies’, she was the goddess of love—'the foreign A phrodite’.
In many syncretisms she was identified with Isis and Hathor
as a mother-goddess, with Sckhmet, the wife of Prah, and
Rameses 111 called his favourite daughter Bent anta, ‘daughter
of Anta’. But although the attributes and functions of Anat and
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Astarte were virtually indistinguishable, the two foreign god-
desses actually were almost distinct in Egypt as were Anat and
Asherah in Syria. Indeed, while they normally exist together,
in the fifth-century Aramaic Elephantine papyri Anat is
compounded with Yahu as the consort of Yahweh.*7

ISRAEL

Asbtaroth and the Baalim in Israel

In Israel, Asherah (i.e. Ashtaroth) was coupled with Baal, 8
but the word ‘asherah’ has a wider significance in the Old
Testament as it is frequently applied to the wooden posts
symbolizing the mother-goddess which stood beside the altars
or mazzebdoth (Le. menhirs) in the sanctuaries and sacred
groves where vegetation rites were performed.*® No doubt
when the Biblical narratives were drawn up before and after
the Exile, Asherah as the name of the goddess had become
confused with anything connected with her cult, so it was
employed in a generic sense, just as all vegetation gods and
their cultus were called “Baal’. But at an earlier period the
deitics were clearly defined as is shown by the tradition con-
cerning the grim struggle between Elijah, the Nabi of Yahweh,
and Ahab's queen, Jezebel, an ardent devotee of the Tyrian
Baal (later known as the chthonic Melkart) and his wife or
mother Asherah. That Mount Carmel was a sanctuary of the
Canaanite deity Aleyan-Baal is by no means improbable, 5
and the conflict alleged to have been enacted thercon may
represent a struggle between Yahwism and the Baal-Asherah
cult at this important centre of the cultus in Northern Palestine,
served, it is asserted, by some four hundred and fifty priests of
Baal and four hundred pricstesses of Asherah.®! That Asherah
was the chicf goddess of Tyre is indicated in the Ugaritic Keret
text,®* where the hero Keret is said to have visited ‘the shrine
of Asherah of Tyre and Elath (the goddess of Sidon)® in order
to make 2 vow to them on his way to obtain the daughter of
King Pabel for his bride.®® Therefore, as one of the votaries of
Baal, Jezebel doubtless regarded Carmel as a vantage-point in
the conflict berween the two rival cults, and it may well have
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been there that the ritual batle between Baal-Asherah and
Yahweh took place.

Yabweb and Baalicm

Although Elijah is represented as having triumphed in the
conflict, while Yahweh henceforth may have been the domi-
nant deity in Israel, Baalism continued to Rourish. Indeed,
according to the narrative, in view of the bitter lamentation of
Elijah at Horeb concerning the throwing down of the altars of
Yahweh and the wholesale slaying of the Yahwistic prophets,
there was a violent reaction, so, as he imagined, he alone
remained and went in terror of his life.5* The term Baal, it is
true, was the designation of foreign gods in general, and it was
incorporated in the names of Istaelites (e.g. Jerubba'al, Meri-
baal), Yahweh himself being worshipped as a Baal in the guise
of a young bull.*® Bur as the central figure of a highly organized
fertility and sexual cultus, the Canaanite Baal and his worship
became the object of strenuous opposition in the monarchy in
and after the ninth century when the Yahwistic prophetic
movement began to make its infAuence felt, however exag-
gerated this may be in the literature that was compiled after the
conflict had reached its climax.

In fact, such was the strength of the Canaanite cult that
Yahweh from being a desert god was transformed virtually into
a vegetation deity. From the days of the Judges when the
loosely consolidated tribes were struggling to gain a foothold
in Palestine and to control the fertile plains, the indigenous
religion had been assimilated so that the fertile aspects of Baal
and his associates were predominant. Even Gideon, who is
represented as the Manassite protagonist of Yahweh, was named
Jerubba'al, ‘Baal fights”, and his father Joash, notwithstanding
his designation (Yo= Yahweh), was the custodian of an altar
to the Canaanite god and its asherah (i.c. sacred pole). The
two cults, therefore, would seem to have been interchangeable,
though always liable to come in conflict, as apparently
on this occasion, if the very ancient tribal story bears any
relation to what actually occurred before it was reinterpreted



Bo Palestine and Anatolia

by a later Yahwistic narrator.5® Bull worship with its fertlity

ignificance continued to flourish at the northern shrines (e.g.
Shechem, Shiloh, Gilgal, Bethel, etc.),5 and absorbed many
of the atributes of the Canaanite fertility cultus centres in the
Storm. and Weather-god Aleyan-Baal and his consorts,

The Astarte figurines recovered from Gezer with their
horned headdress, " and a similar representation of the goddess
on a stele at. Beth-Shan dedicated to Ashtoreth-Karnaim,
together with numerous Astarte plaques and fragmentary
female figurines in clay and stone from Late Bronze Age and
Early Iron Age deposits elsewhere (e.g. Tell Beit Mirsim,
Shechem, Megiddo and Gerar) show that the cult was firmly
established in Palestine except at Gibeah, Tell en-Nasbeh and
Shiloh, and in the Early Israclite levels in the central region. 90
There can be little doubt thar Anat was as much at home at
Beth-Shan or Gezer as at Ugarit or Beth-Anat or Denderah, 1
as was Astarte everywhere.

On the wall at Mizpeh (Tell en-Nasbeh) temples of
Asherah and Yahweh appear to have stood side by side in the
ninth century B.C., and to have survived until che city was
destroyed. In the centre of whar is thought to have been a
temple of Yahweh, resting on the Canaanite city wall, was
the base of an altar, and on either side was a smaller room with
a storage bin conuining two flint knives but no female
statucttes. To the cast stood the Astarte temple constructed in
the same manner, and in it was a clay dove, a fragment of a
female figurine painted red, and a ‘saucer lamp’ in the three-
branch fork of a tree, both in terracotta. Near by were a number
of similar figurines and a conical mazzebah. # This equipment
suggests that it was a centre of the Goddess cult where Astarte
was worshipped, probably in later times alongside of Yahweh
at the neighbouring shrine, possibly as his consort. If this were
so, the goddesses under Canaanite names (e.g. Anath-Yahu
comparable o Yo-Elat in the Ugaritic texts) assigned to
Yahweh in the Jewish community at Elephantine affer the
Exile®® can hardly have been an innovation.

In spite of the repeated attempts at drastic reformation by the
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ilic mono-Yahwists in the northern and southern king-
doms of Isracl and Judah, so decply ingrained was the Goddess
cult that it still Aourished in the last days of the monarchy after
the death of Josiah (. 609 B.c.). Thus, it is recorded that
Jeremiah to his dismay encountered children gathering wood
in the streets of Jerusalem and in the cities of Judah for the fires
to be kindled by their fathers for the worship of the Queen of
Heaven, while the women kneaded the dough to make the
cacrificial cakes on which her image was inscribed.®* When
he remonstrated with them after the Exile, they declared that
they would continue to burn incense and pour out drink
offerings to her as their kings and princes had done always, for
then there was food in abundance and the people were well
and knew no evil.®® Since the cult had been suppressed
by Josiah nothing but misfortune had befallen them, they
declared—Jchoahaz had been deported to Egypt, Jehoiachin
and the cream of the nation had been carried away into
captivity in Mesopotamia, Jerusalem had been captured,
Zedekiah had had his eyes put out, and after the murder of
Gedaliah the remnant left in the capital had had to flee into
Egypt to escape the retaliation of the Chaldacans. Confronted
with such a succession of catastrophes attributed to the neglect
of the Queen of Heaven, all the prophet could reply was that
in fact they were reaping the due reward of their apostasy from
Yahwism, and to heap upon them curses for their back.
slidings. %%

Ritual Prostitution

Similarly in the Northern Kingdom Amos and Hosea were
10 less scathing in their denunciations of the cultus at che local
shrines (Bethel, Gilgal, Beersheba) in their day,®” and in all
probability it was refugees from Bethel who played an impor-
tant part in the development of the syncretistic cult at Elephan-
tine in the sixth and fifth centuries 8.c.%® At Shiloh at the
beginning of the monarchy pristesses appear to have been
attached to the temple there with whom the sons of Eli had
intercourse,*® and Amos inveighed against those who profaned
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the name of Yahweh by having congress with the zonab (i.c.
ritual prositute) at a sacrificial meal, *drinking the wine of the
raped’,”” just as Jeremiah later chided the people of Jerusalem
for assembling themselves by troops in the sanctuaries of sacred
prostitutes whose blandishments he described.™ As in Meso-
potamia the king was invited to share the couch of the
Goddess, so these Palestinian shrines were equipped with
"beds of love’ for the priestesses and their lovers™® who assumed
the same role as the Babylonian king and queen in the

dramatization of the sacred marriage.”?

It 15 not improbable that the prophet Isaiah of Jerusalem
resorted to onc of these shrines to obtain a second child by a
professional prophetess (i.e. a zonab) for ritual purposes,® and
in the Northern Kingdom, as Hosea makes abundantly clear
(750-735 B.C.), the priestesses exercised their functions with
undiminished vigour in his day in spite of all the efforts of the
reformers like Asa to drive the zonah and gedeshim (Sodomites)
out of the land.”® The Deuteronomic Law in the south in the
next century, which endeavoured to suppress both male and
female hierodouloi, 7 was equally unsuccessful, As in the case
of other aspects of the Goddess cult, the practice was 100 deeply
laid in the Palestinian cultus to be eradicated by denunciation
and Deuteronomic legislation, going back as an established
institution to protohistoric times, as the Patriarchal tradition
suggests,”” in spite of the gloss over the cultic terms zongh and
gedeshaly by later narrators who represented them as common
harlots rather than sacred prostitutes in the service of the
Mothergoddess. Behind the story of the Gileadite hero
Jephthah, himself the son of a zonab, 7® lay the ritual bewailing
of their virginity by the maidens of Gilead, and although the
cultic function of sacred women in general became confused,
l]1:c1ﬂ.t.asw¢hnv:5¢m,pﬂ5iﬂuduﬂtﬂaﬁrrd1¢l§xﬂ:,imb
withstanding the drastic action of Josiah who destroyed the
houses of the Sodomites and of those of the sacred pros
titutes who wove hangings for Asherah and practised her
rites in the temple at Jerusalem.™ If the hire of a harlot
could not be accepted by the sanctuary, the proceeds gained
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by the ritual prostitutes were intended for the worship of
Yahweh.#0

To climinate from Yahwism these very ancient crude
practices Hosea endeavoured to give a loftier interpretation to
the conception of the marriage of Isracl with its god in 2
manner that was in accord with the agnculural wadivon of
the popular religion, looking forward to the time when the
nation would be purged of its corruptions and be remarried
o Yahweh. Then the soil would be again cultivated and yield
bountiful harvests, and the people would recognize that it was
Yahweh and not the Baalim who had given the increase in the
fruntfulness of the land.®! Since the country was his and he
was the true husband of Israel, in consorting with other gods
(i.e. the Baalim) and kecping lovers the people had been
unfaithful to him and their ferulity rites were likened to fornis
cation and adultery. This is expressed in terms of the prophet’s
own unhappy domestic life, marmed as he is alleged to have
been to an unfaithful wife, Gomer, who may have been
originally a sacred prostitute.? Anyway, the symbolism
:mp]t:-:.ru:l is that of the Gndd:ss rtwal, and the underlying
theme is that of the cultus reinterpreted in relation to the
Yahwist conception of the covenant with Yahweh in which
no place is allowed for alien deities and their worship, includ-
ing the sacred prostituion which almost invariably was a
concomitant of the Goddess cult in Syria, Phoenicia and
Palestine,

The fall of Samaria in 721 B.c. before the Assyrian forces,
followed by the destruction of the cities of Phoenicia in the next
century {6??—6?3), gave a fresh impetus to Mﬁupummian
influences in the Aramaic culwure that d:v:]npcd in the neo-
Assyrian Canaanite province. Morcover, in Judah it stimulated
the pagan reaction under Ahaz (¢. 735715 B.c.) and
Manasseh (. 687-642). But although Assyria now became
dominant as the focus of influence, the resulting product was
a Syro-Mesopotamian syncretism in which the worship of
Baal and Asherah was combined with that of ‘Molech’, what-
ever this obscure term may imply,®* and Adrammelech, a
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form of the Syrian god Hadah, and the Sumerian Anu, which
included child-sacrifice.* That the Goddess cule was among
the prominent elements is clear from the references to the
gedeshim and zonah in the temple at Jerusalem as votaries of
Asherah, and to women weeping for Tammuz, the consort of
Ishtar, and their Canaanite counterparts. Thus, having become
firmly rooted in the Aramaean culture on Palestinian soil jt
survived the break-up of the Israclite communities in 721 and
§71 B.c. untl in the postoexilic period Yahwism was re-
established purged of most of its Canaanite and Mesopotamian
accretions. ’

ANATOLIA

The Hittite Goddess

Closely related both geographically and culturally to Syria and
Palestine, ‘the Land of Hatti’ to the north-east of the A natolian
plateau of Asia Minor, within the circuit of the Hals river
(Kizil Irmak), the Hittite Empire Aourished in the second
millennium 8.c. In the Middle Bronze Age the pre-Hittite
Anatolian princes had established a stable civilization in this
mountain stronghold, and recent excavations in 1954 10 1956
at Kultepe (Kanesh) near Kayseri have brought to light an
inscription on a bronze spear/head bearing the words ‘Palace
of Anittas, the King', whose name occurs on three tablets in
cunciform Hittite as a historical character who apparently
controlled the greater part of the plateau himself, residing at
Kussara. From him the royal Hittite line may have descended,
though in fact it was from the ancient ruler Labarnas that the
Hittite kings traced their lineage.*> By about 1380 B.C. the
kingdom had been established by Suppilulivmas, king of
Hatti, who conquered and incorporated into his cmpire the
Mesopotamian kingdoms of Mitanni and the Hussilands, and
sent armics into Syria and Palestine making Lebanon his
frontier (c. 1370). Therefore, the references to the Hitites in
the Old Testament narratives as one of the Palestinian tribes
whom the Hebrews encountered and with whom they had
relations during their occupation of Canaan®® are misleading
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since they place this great ancient civilization on a level with
the Perizzites, Rephaims, Girgashites and Hivites, It was not
until the time of the monarchy that its importance seems to
have been recognized.®?

It has only been in recent years, however, that the full
significance of the Hiuite culture and religion has become
apparent as a result of the recovery and decipherment of the
inscriptions and texts written in this particular form of cuncis
form script from about 1900 to 1100 B.C. Hrozny led the way
by publishing the first awempt at a grammar and gradually, in
spite of many sesbacks, it has become possible to wanslate a
number of tablets that are now available, and so to gain
a considerable knowledge of the life and beliefs of this highly
syncretistic civilization occupying a key position in Asia Minor.

Thus, so far as our present inquiry is concerned, it now
appears thar the Hittite city-states were welded as a group under
the rule of the ‘Great King’, who in addition to being the head
of the army and the supreme judge was also the chicf priest of
the gods and ‘held by the hand’ of the Goddess. Although he
was never regarded as divine during his lifetime, he was
believed to be endowed with supernatural powers, and it is in
his priestly capacity in relation to the Weathergod that he has
been usually depicted on the monuments. At the death of the
queen-mother the reigning queen became the favanna, the
priestess of the Mother-goddess, and she could then act as
regent during his absence. Indeed, it was through her probably
that the sovereign was brought into relation with the Goddess
by means of a sacred marriage. Here, however, the evidence is
obscure and its interpretation can be only conjectural, based as
it is mainly on the iconography of Yazilikaya.

The Yazilikaya Reliefs

Iﬂthhgrmtmckmnuarf:bummmﬂﬂﬁumth:vﬂhgcof
Boghazksy where the oldest Hitite scedement at Harusas
occurs, there are baseliefs of two converging processions of
gods and goddesses which meet in the centre at the end wall
of the chamber, opposite the entrance. On the right side, except
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for two males, all the figures are those of robed females, while
on the left side they are males with two females, together with
winged mythological beings. The weathering of the rocks
makes it extremely difficult to identify any of the divinities
depicted in the absence of the specification of the gods by their
names with the exception of that of the goddess designated in
the hicroglyphic script Hepatu (i.e. Hebat, or Hepit, the chief
goddess in the Hurrian pantheon, the consort of Teshub the
Weather-god). She is represented standing on a panther or

ioness and clad in a fullsleeved robe with pleated skirt. Her
hair is braided and on her head she wears a tiara. In her lef;
hand she holds a long staff, and with her right hand stretched
out to greet the male figure approaching her she proffers her
gifts in the form of symbolic or hieroglyphic signs,

Behind her in the procession, also mounted on a lioness ot
panther, is a smaller figure of a beardless youth with a pigtail,
wearing a short wnic, upturned shoes and a conical Auted hat,
He too clasps a staff with his outstretched right hand, and in his
left hand he holds a double axe, His symbel, a pair of human
legs, suggests that he may depict the youthful son of the
Goddess whose name in Hurrian was Sharma or Sharruma,
and who appears again on the large scale in the small gallery
beside the main shrine holding King Tudhaliya IV in his
embrace. Behind him follow two goddesses vested like Hapatu
(Hebat) at the head of the procession, making the same gestures
but standing on a single doubleheaded cagle with outspread
wings. They may represent Mazzulla, the daughier of the Sun.
goddess of Arinna, and Zintulu, her granddaughter. The
divinity in the background, wearing a horned mitre, clad in
2 kilt and carrying 2 mace or club and a sword, may be the
Starm- and Weather-god (Teshu b), who leads the males in the
procession on the left walls just as the females on the right are led
by the Sun-goddess of Arinna; both groups moving towards
the god and goddess, followed by priests and priestesses. %8

In the smaller chamber, the entrance to which is guarded by
two winged figures, a colossal erect figure of the ‘dirk-god” is
curiously carved to represent a youthful deity with a human

R RSN
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head, wearing a conical cap, and the body compesed of four
crouching lions, two facing downwards and two upwards,
back to back. Below the knees the legs taper to the point of 2
sword. To the right are two figures, the larger similarly clad,
resembling the youth on the panther in the outer sanctuary, has
his left arm round the neck of the smaller figure, a beardless
priest-king in a cloak from which the hile of a sword projects.
His right wrist is grasped by the god's left hand, and a staff
(lituus) is held in his right hand, as in the representation of the
priest in the outer sanctuary, In the palace of Ala Hiiyiik
(Euyuk), some twenty miles to the north-cast of Boghazkay, 2
similar figure is followed by a priestess, each with one hand
raised, approaching the image of a bull on a pedestal with an
altar before it. On another relief the priest followed by a
priestess is shown moving towards a seated goddess pouring
a libation at her feer.®?

Of the various uses and purposes of the grear sanctuary
known as Yazilikaya it is highly probable that the outer recess
was a shrine of the Mother-goddess and the inner chamber a
shrine of her son, the Young God, to which the king had
access by virtue of his office as high-priest. Since the relicfs on
its walls seem to give symbolic expression to the sacred marriage
of the Goddess with the Hattic Weather-god, it is by no means
unlikely that the reigning king and queen repaired to Yazili
kaya at the spring festival to perform the renewal rites so widely
practised in Western Asia.? If this conjecture is correct, it is
probable that the sacred marriage between the Sun-goddess of
Arinna and the Weather-god of Harti was enacted in the main
hall in the presence of Sharma, the Young God. Garstang, in
fact, suggests that it may have been the scenc of the union of the
Hurrian Teshub with the Mother-goddess Hebar of Kizzu-
watna (the Cataonia of the Roman period), accompanied by
their retinues on the occasion of the marriage of Hattusilis IT1
to the high-priestess of the Sun-goddess of Arinna, Puduhepa,
the daughter ufth:ptintuflllmrn!'hw;zmﬁfm" There 1
nothing in the texts to confirm this interesting conjecture, but
in the Egyptian version of the treaty between Hartusilis and
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Rameses II the Hitite queen Puduhepa appears on the royal
seal embracing the Sun-goddess of Arinna.*? The converging
processions suggest perambulations in the New Year ritual
closely connected with the sacred marriage, and since the bull
is the animal of the Weather-god with whom originally he was
equated in his fertility functions, the presence of the bull-man
in them doubless had the same significance.

Throughout Anatolia and Northern Mesopotamia the
bucranium recurs from the Early Bronze Age, as, for instance,
on the seals and on Tell Halaf painted pottery, and in graves
at Aladjahityiik,” while in Hurrian mythology and icono-
graphy Teshub is associated with two bulls, probably Seri and
Hurri, "Day and Night', who are attached to his chariot.
Sometimes he is represented standing on a bull and holding a
thunderbolt in his hand, thunder like rain being among his
fertility aspects as the Storm and Weather.god, just as the
tempest and the rain were in the hands of Baal, the ‘energizer’
and "Rider on the Clouds’ in Syria. Thus, the bull being the
embodiment or symbol of vital force so intimately connected
with the Goddess and the cow, its appearance round the legs
of the Weathergod and his consort at Yazilikaya leaves litcle
room for doubt concerning the nature of the ritual at this great
s:.nr.‘tuaJ::.r.

The Sun-goddess of Arinna

The position of the Sun-goddess of Arinna is more difficult to
determine, She was the consort of the Weather-god of Harti,
who, as we have seen, was connected with the bull, ** and was
the chief Hittite deity of the principal religious centre (L.e.
Arinna). In the State religion she was ‘the Queen of the Land
of Hatti, Heaven and Earth, Mistress of the kings and queens
of the Land of Hatti, directing the government of the King and
Queen of Hatti’, but unlike the Hurrian Hebat she was essen-
tally a solar deity.® Her relationship, however, with the male
Sun-god was never clearly established. Originally the principal
goddess at Arinna was called Wurusemu, and Arimitt, %8
whose consort was subordinate to her just as in the State the

-
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Sunsgoddess of Arinna became the supreme goddess. Her
husband, however, was the Weathergod of Hawi, not the
Sungod, and although he was a wat-god like his spouse, it
was she who fought his bartles.

When the Hittite Empire came under Hurrian influence
its goddess Hebat was identified with the Sun-goddess of
Arinna,” and it is not improbable that the Hurrian Teshub
then was equated with the Weather-god of Hatti and his son
Sharma with his opposite number, the Weather-god of Nerik
and Zippalanda.®® Similarly, in this process of syncretism
Shaushka, the Hurrian goddess of love, sexuality and warfare,
the sister of Teshub, was identified with the great Babylonian

dess Tshtar, and worshipped in South-east Anatolia at
Samuha and elsewhere in the Hurrian region.*® Among her
female attendants were the goddesses Ninatta and Kulitta, and
there were also a number of local ‘Ishtars’ who must have been
known originally under Anatolian names.

At Kummanni (i.c. Comana Cappadociac) in the Taurus
area, whete some of the oldest Hittite sanctuaries were st
the Goddess Hebat, eventually known as Ma, became possessed
of the essential auributes of the Sun-goddess of Arinna, and,
like Ishtar and Anat, developed martial characteristics so that
she was identified by the Romans with Ma-Bellona, thereby
following the familiar transformation of the fertility-goddess
into a war-goddess; a feature absent from the Hittite texts. Her
alliance with Teshub in the Hurrian pantheon led to their
being worshipped together at Aleppo, Samuha (2 Malatya),
Huma and Apzisna, as well as at Comana. At Yazlikaya,
however, the youthful Weather-god, her son and lover, like
Tammuz in relation to Ishtar, occupied a subordinate position
before he was exalted as *Lord of Heaven' and became the
husband of the Sun.goddess of Arinna.

Here the Sun/god does not seem to have been conspicuous,
despite the fact that the chief deity was the Sun-goddess. It may
be that he was not indigenous in the Hittite pantheon and that
it was only after he had been introduced into Anatolia that he
acquired a definite status vissdovis the Sunsgoddess.'*® But
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once he was celestialized as the ruler of the skies he could hardly
fail to be identified with the Sun, even though in the official
theology the husband of the Sun.goddess of Arinna was the
Weather-god of Hatti, who appropriately became the Weather.
god of Heaven, since his function was the ferdlization of the
carth. Similarly, the Anatolian goddesses were primarily
Earth-mothers, and the Sun.goddess of Arinna originally was
no exception to the rule apparently as she was so intimately
connected with the indigenous ferility wradition and its divini-
ties. She was “Lady of the Land’ and of ‘the king and queens
of Harti’; indeed, ‘the father and mother of every land” and the
patroness of kingship. ! She was, however, essentially a solar
deiry, %% and with her the kingship was inextricably linked in
which the queen exercised an independent cultic role, espes
cially at the New Year Festival in the winter when, as it would
seem, the nuptials of the Goddess and her spouse were celebrated
in the manner customary in the Ancient Near East,

The Telipinu Myth
Nevertheless, although the Sun-goddess of Arinna was the
supreme Goddess with whom the life and cultus of the State
were bound up, and through a process of syneretization she
had absorbed most of the characteristic features of the local
goddesses and the sun.gods of a similar type, largely as a result
of political fusion it was Hannahanna, the ‘Grandmother’,
whose name was written with the idcogram of the Sumerian
Mother-goddess Nintud. In the Telipinu myth it was she who
consulted by the Weather-god and took the initiative when
Finught had brought all life to a standstill on the earth as
a result of his son Telipiny, the Hittite Dumuzi-Tammuz,
having disappeared in a rage and taken the grain with him, So
the cattle, sheep and mankind no longer bred, and those with
young could not bring forth. The vegetation dried up and the
trees were unable to produce fresh shoots. Thus, 2 famine arose
which threatened the life of the gods as well as of the human
race, since they were dependent upon mankind for their
sustenance. In this devastating state of affairs the Sun.god
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aranged a great feast to which he invited the thousand gods.
They ate, however, but were not satisfied; they drank but their
thirst was not quenched. Then the Weathergod remembered
that his son Telipinu was not in the land and these disasters
must have arisen because of his withdrawal in high dudgeon.
Consequently, a diligent search for him was made in the high
mountains, the deep valleys and the watery abyss, but nowhere
could he be found. Realizing that if something were not done
at once all would die of starvation, the Weathergod sought
the advice of the Goddess Hannahanna, being herself so largely
responsible for fertility. Thereupon she urged him to go himself
to the city of Telipinu, but without success. The goddess then
sent forth a bee, who finding him aslecp near the town of
Lihzina stung him on his hands and feet. This only made him
more furious and determined to destroy all life upon the carth.
At this point there 15 a break in the text, but eventually his
malice was exorcized by the goddess of healing, Kamruscpas,
who made him return on the wings of an eagle. Then ‘the
sheep went to the fold, the cattle to the pen, the mother tended
her child, the ewe her lamb, the cow her calf”. An account
follows of the ritual performed to assuage the wrath of Telipinu
and restore ferility culminating in his ‘tending the king and
queen and providing them with enduring life and vigour'. An
evergreen was sct up in the temple and from it the Aeece was
suspended in which the fat of sheep was placed, and offeri
of corn and wine, oxen and sheep were made to Telipinu
In this very incomplete version of the Telipinu myth in the
form of a ritwal mmmcmuyimmdcdmb:uscdinafcmlur
cult, the Tammuz theme was latent, though it differed considez.
ably in its details from the Babylonian story. The cause of the
wrath of the son of the Weathergod is missing, but the effects
ﬂfﬁi!dinppcumccwmthcmnsdmpmducﬂdbﬂb'
descent of Tammuz into the underworld. Again, it was the
Mother-goddess who intervened to secure his return, but there
are no indications that Telipinu had died and was
from the nether regions. Moreover, Hannahanna is not repre-
sented as his consort or mother. His return, however, brought

'll]!
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about a renewal of vegetation and fecundity in general, and of
the life and vigour of the king and queen in particular, which
doubtless constituted the purpose of the rital ceremony in
section C of the text appended to the narrative.

Although the episode is not connected with a seasonal rite,
the theme and its rital suggest that the myth was associated
with the vegetation cult drama. Closely connected with it is
a combat story recited at the Purulli festival that may have been
held in the spring,’®* in which the Weather.god slays a
dragon, Illuyankas, personifying the forces of evil in their
various aspects with the help of a goddess Inaras. In the cycle
of cult legends grouped round the Weather-god and his
consorts the principal figures—the vegetation deity, the Mother.
goddess, the king and the queen—assume their customary roles
with local peculiarities and differentiations, while in the back~
ground are the Sumero-Babylonian cosmic struggles among the
gods, as, for example, in the Hurrian Song of Ullikummi, 108
The predominant theme centres in a blight that descended
upon the land because of a conflict between the Weather-god
and a malign supernatural being in which the Goddess, with
whom he stood in an intimate relationship, championed his
cause, But although the texts cannot be explicitly connected
with a particular seasonal celebration, their contents give every
indication of having been cult legends, recited cither at the
critical junctures at the turn of the year, or whenever occasion
required, for the purpose of restoring and maintaining the right
ordering of the cosmic forces and reinvigorating the process of
vegetation in the seasonal sequence,




CHAPTER IV

Iran and India

IRAN
| In the welter of religions which characterized Western Asia
in the third and second millennia B.c. the Iranian plateau by
virtue of its geographical position was destined to become the
connecting link between the west and the east in the develop-
ment of a composite myth and ritual, as well as in other respects
of a complex culture in which many streams met. To the south
and south-east lay Mesopotamia, the Arabian Sea and the
Persian Gulf. Northward to the east of the Caspian Sea,
Turkestan extended as a broad lowland, and to the east the
plain of the Indus valley, with the hill-willages of Afghanistan
and Baluchistan, Makran and Sind, to the west of the Punjab,
forming another line of communication with India. So placed
in the very heart of the cradleland of the agricultural civilization
of Western Asia, the Iranian plateau hardly could fail to make
its contribution to the development and diffusion of the God-
dess cult, which was firmly established in the peripheral regions

of ancient Persia.

The Elamite Goddess

Thus, as has been considered,® on the plains of Elam in the
protohistoric and in the First Elamite period (¢ 2800 8B.C.)
rude female figurines holding the breast, often adorned with
bracelets, pendants and necklaces, were prevalent., On a bas.
relief on a rock at the entrance to the village of Sar--Pul, on
the ancient highway from Baghdad to Teheran, Annubanimi
king of Lullubi is depicted with the Goddess Ninni in a
fringed kaunakes with a tall mitre on her head, leading on a cord
two captives and stretching out her hand o the king, The
accompanying Akkadian inscription invoking various gods
against the enemy shows that strong Babylonian influences
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were exercised in Elam in the first half of the third millennium
B.C. when the scene was inscribed and erected. In the second
millennium B.c., however, the Goddess Shala and her consort,
Inshushinak, were invoked rather than their Babylonian
counterparts. (At Susa the fertility-goddess was worshipped
under the name of Kiririsha, who on Luristan votive disks
was represented in her characteristic awitudes, holding her
breasts and squatting in the posture of childbirth.? So deeply
laid was the cult, extending from Asia Minor to Susa, that it
survived the break-up of the Elamite power in 640 8.c., and
under the name of Nanaia the Mother-goddess continued to

/ exercise her customary functions down to the Parthian period
(¢. 250 B.C.—A.D. 220).

Anabita

By a similar process of syncretism she became the Avestan
goddess of fertility and water, Anahita, who in the Yashts
personified the mystical life-giving river ‘in the shape of a maid,
fair of body, most strong, tallformed, high-girded, pure, nobly
born of 2 glorious race’.? As the goddess of the waters let down
from heaven to fructify the earth and bring increase to Aocks
and herds and mankind, easy labour to women and abundan
milk, she was endowed with the form of Ishtar, depicted in the
statues erected at Susa, Ecbatana, Damascus, Babylon, Bactria,
and elsewhere by Araxerxes II, with prominent breasts, a
crown of gold, a golden embroidered cloak, ear-rings, a neck-
lace and a girdle. As such she was worshipped as ‘the Great
Goddess whose name is Lady’, the ‘all-powerful immaculate
onc’, purifying ‘the sced of males and the womb and the milk
of females’.* Like most fertility goddesses, she was also

as engaged in warfare, riding in a chariot drawn by four white
horses in which are wind, rain, cloud and hajl. She was, in
fact, the Iranian counterpart of the Syrian Anat, the Babylonian
Inanna-Ishtar, the Hittite goddess of Comana, and the Greek
Aphrodite,® and a5 2 member of the twiad, Ahura Mazda,
Mithra-Anahira in the Mazdacan pantheon, she appears in
Achacmenian cuneiform inscriptions in association with
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by the sacrifice of the primeval bull.®

Although Artaxerxes I (414-361 B.C.) is said to have been
the first to erect images of Anahita in various parts of his
dominion,” the popular appeal of the cult is to be explained
by the long history that lay behind it in Iran and the surround.
ing countries. In Egypr as the goddess of Kheta she was
represented seated on a throne or on a horse, holding a spear
and shield and brandishing 2 halbert.® In Cappadocia and
Cilicia she was identified with the Mother-goddess Ma and
equipped with a retinue of priestesses engaged in sacred prostis
wition.* Her very close resemblances to Ishtar reveal Mesopo-
tamian influences, but while Herodotus may have been justified
in regarding her as a foreigner in Persia, identifying her with
an Assynan goddess called Mylitta whom he confused with
Mithras,1® she stands in the same tradition as the Elamite
Kiririsha and Nanaia, so that the cult has a continuous history
in Iran down to the Parthian period (¢ 250 B.c.~A.D. 229)
when it became preponderant. The cult centres established
throughout the empire by Anaxerxes II and the other
Achaemenian kings were further extended, so that all the
temples mentioned in the texts of the Parthian period were
sacred to her. Ar Ecbatana, the summer royal residence, it is
stated that ‘they sacrifice always to her’; ar Amsak, where
Tiridales I was crowned, she had another shrine; and at
Kengavar she was worshipped as the ‘Persian Artemis’, the
‘Mistress of the Beasts’, fulfilling the role of the Hellenic
Artemis and Gaia as the mother of all creatures from whom
they derived their sustenance and protection over all the
earth.
Similarly, in Elymais two sanctuaries dedicated to Artemis
and Athene were associated with her, very much as at Susa she
was worshipped as Nanaia. At Istakhr there was a firetemple
of Anahia in the Sasanian period (. A.D. 220-651). In a
tock-relief at Nagsh-i-Rustam an investiture scene depicts
King Narsch (A.0. 293-302) receiving his insignia from
Anahita,!* just as in a high relief on the walls of the huge
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grotto at Tagei-Bustan near Kermanshah Chosroes 11 (.p.
590-628) is shown being presented with the symbols of his
office by Anahita and Ormuzd (ie. Ahura Mazda).!? In
Northern Iran in the district of Shiz, Azerbaijan, the tradi
tional home of Zarathustra, the chief firetemple was dedicated
to her, and she was held in great veneration by the very ancient
Magian community there, who maintained the traditional
Goddess cult in conjunction with Zoroastrianism in a highly
complex syncretistic cultus.

Outside Iran it was especially prominent not only in Lydia,
Pontus and Cappadocia, but particularly in Armenia. There
‘the great Lady” was ‘the glory and life-giver of the nation’, the
daughter of Ahura Mazda, and the benefactress of all man-
kind.!3/ She was not, however, equated with water and the
planet Venus as in the Avestan Yasht. Although she was
called by Tiridates ‘the mother of all sobriety’, she also had a
sexual and possibly an orgiastic side. According to Strabo
ritual prostitution was a prominent feature, as in Cappadocia,
‘the most illustrious men of the nation” giving their virgin
daughters to the Goddess for a considerable period before their
marriage.'? Indeed, Anahita is said to have had male as well
as female ‘servants’ (hierodules) consecrated to her service ar
her temple at Akilisenc as at Castabala in Cilicia and Zela
in Pontus, as well as in her Cappadocian sanctuaries.!® In
Lydia she was syncreuzed with her Greek and Phrygian
counterparss, including Kybele, and in this guise eventually
she emerged as the Magna Mater, as will be considered later.

Mithras and Anabita

Her association with Mithra and Ahura Mazda in the inscrip-
tion from Hamadan (the ancient Ecbatana), now in the British
Museum, '® shows that when the ancient Iranian nature religion
was restored by Artaxerxes II under Magian influence, it
remained true to type.|The Goddess cult, as we have seen, was
established in the second millennium B.c. when the nomadic
pastoral Indo-European tribes began to enter the plateau in a
succession of waves, some of whom settled permanently in Iran,
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bringing with them their own Vedic pantheon of nature
gods. 7 In the resulting process of fusion Mitra became Mithras,
the Lord of the Heavenly Light (not the physical sun), ever
alert, and being light he was the giver of life and increase; ‘the
Lord of wide pastures’ and of fecundity, as well as the antagon-
ist of all the forces of darkness and evil. Tt was he who gave
abundance, making the fertile soil to produce its fruits and the
herds their progeny.) *

In India, Mitra was associated with Varuna, the all
encompassing sky who supported heaven, earth and the air,
like the Greek Ouranos (sky) with whom his name is equated
in Sanskrit.® He was also the bestower of rain and in his
celestial realms he lived in a golden abode, This connected
him with Mitra as the light proceeding from the sun. There.
fore, the two gods, Varuna and Mitra, were regarded as the
great Twin Brothers representing two aspects of celestial light.
Behind them lay the ancient Indo-European Sky. and
Weather-god, Dyaus Pitar, who personified the heavens, the
prototype of the Greck Zeus and the Roman Juppiter. As the
source of the fertilizing rain in his procreative capacity he was
united with Prithivi, the carth, but in the Rig-veda he was only
very vaguely conceived, having been replaced by Varuna,
Mitra and the Vedic nature gods and goddesses. In Tran the
devas (*shining ones') were transformed into daevas (‘evil spirits”),
and the demons (asuras) were made the abura (‘lords” and
‘masters’) with Asura Varuna proclaimed by Zarathustra as
Ahura Mazda, ‘the Wise Lord’, the sole supreme Deity. To
him all other divine beings were subordinated in the Zotoas-
trian reform as his attributes, modalities of his action. There
fom.Mitm{nnwcaﬂndMi:hn}cﬂscdmb:hhTwiuBrmhﬂ.
and in the Avestan Gathas he is not even mentioned.

Ntvmb:]m.inth:pamnialmgg{cb:mmmguodm&
evil, light and darkness, the Sky-god Varuna had been brought
into conjunction with the celestial Mitra under the guise of
hhmMuda,mdmisedmtlx[wduf:gmnin:n&kzl
monotheistic deity. Both the ancient gods who lie behind the
All-wise Lord of the A vesta were heavenly beings representing
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the all-encompassing sky in its complementary aspects, noctur-
nal and diurnal. Although Mithra was not the sun,'? his
celestial origins and connexions with the light opened the way
for him to acquire solar attributes and funcdons until in the
Mithraic Mystery eventually the identification became complete,
In the later Avestan literature, however, as we have seen,
Mithra reappeared in associaton with Ahura, who was repre-
sented on the Achaemenian tombs and monuments at Persa.
polis by a winged disk out of which the head and shoulders
of the Wise Lord arose, symbolizing his reign in the sky and
his protection of the earth. Often he was surrounded with
divine assistants who originally were the ancient nature gods,
and the equation of Mithra and Anahita in the Mazdaean
triad shows the high position these two divinites held in
relation to Ahura Mazda in later Zoroastrian theology, and
how closely they were connected with each other.

In order to fulfil the needs of mankind the beneficence of the
celestial realms had to be made accessible on earth, providing
fruitful seasons, destroying the forces of evil and giving immot.
tality to the dead. Therefore, the Sky cult had to be brought
into conjunction with that of the Earth-gods and goddesses. In
this syncretism the heavenly god as the Sky-father usually has
been the Supreme Being responsible for sending rain and giving
ferulity to the soil, but he has been regarded as ﬁllﬁ]]mg his
functions in union with the Earth-mother. It is not surprising,
therefore, that in Achaemenian Iran the worship of the Lord
of fecundity was fused with that of the Goddess of the waters,
representing together the Father and the Mother aspects of
nature—Ahura-Mithras and Anahita—an assimilation that
may have been fostered largely under Anatolian influence
where the Goddess cult was so very prominent. Moreover, it
was with Kybele and the worship of the Magna Mater that
Mithraism eventually was allied (e.g. in the Taurobolium),2¢
But Mithraism was essentially a male cult, and although the
alliances were made with female divinities Anahita failed to
retain a permanent place in the Mystery as the companion of
Mithras.
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INDIA
Indo-Iranian Relations

The same combination of Western A siatic and Indo-European
traditions manifest in Iran recurred in North-west India in the
second millennium s.c. In both these regions a firmly estab.
lished cultus in which the Mother.goddess played an important
part was overlaid by an influx of Indo-European divinities
when the ll, lightskinned Aryansspeaking intruders made
their way from the Eurasian plains of Southern Russia into
Sind and the Punjab between 1500 and 1200 B.C. In their
earlier habitat they must have been very closely associated in
language and culture with the rest of the undifferentiated Indo.
Iranians even though they may not have been in actual contact
with each other in their cradleland east of the Caspian Sea.
This common home is reflected in the Iranian mythology, but
it does not occur in the earliest Vedic texts (i.c. the Rigsveda)
in the larter half of the second millennium 8.c., notwithstand.
ing the recurrence of Iranian names in India and implied
references to Persia in the Vedic literacure, 2 perhaps because
the two groups had long been in 2 state of hostility. They were
both, however, part of the eastern branch, commonly known
as Indo-Iranians, One section crossed the Caucasus in an
eastern direction and made their way to Northern Mesopotamia
and the Zagros mountains (e.g, the Mitanni and Kassites)
whose rulers bear Indo-European names.2® Another group
entered the Iranian plateau and sertled there as the Ariana, while
a third later moved gradually towards India through Trans-
oxiana, the Oxus (Amu-Daria) and Bactria to the Hindu
Kush passes, ing with them their pantheon, even though
tixqrregardadﬂ&mubmﬁm:nd the asura as malign,
thereby reversing the earlier Iranian differentiation.

There can be litde doubt that it was they who encountered
the Harappa civilization which had Rourished as a highly
organized urban culture from about 2500 to 1500 B.C.,2* and
apparentdy was brought to an end summarily by barbarian
invaders from the west who sacked Harappa on the Ravi
rivers and Mohenjo-daro and Chandhu-daro in the Lower
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Indus valley, and burnt the Baluchi villages. To what extent,
if at all, the Aryans were involved in this destruction is difficult
to say, but they may have seded in the ruins of the ancient
ciies. In any case, to the south of the citadel of Harappa a
post-Harappan cemetery (known as ‘cemetery H') contains the
skeletal remains of what appears to have been an alien popula-
tion, though its ethnological affinities have yet to be established.
The pottery is distinctive, and on one of the burial urns a
symbolic scene in the frieze has been related to Vedic concep-
tions of the transmigration of souls.® But the pre-Aryan
culture with its myths, legends and cultus was by no means
obliterated. On the contrary, the emergent product was a
composite creation, the warp of its original texture being
Harappan (i.e. probably Dravidian), and the weft Indo-
./ European (Aryan).

~ Asthe Indo-European immigrants were Aryanspeaking, so
in all probability the builders of the ancient cities in Sind and
the Southern Punjab were of Dravidian speech. This is almost
certainly the oldest language in India, brought into the contis
nent by invaders from the north-west in the third millennium
B.C. before it passed to the south. Thus, the oldest form of the
word Temil or Dravids was apparently Dramila, or Dramiza,
and had affinities with Asia Minor and the Eastern Mediter-
rancan. Moreover, many traits of a pre-Aryan culture have been
detected in Old Tamil.®* Again, that the movement was from
north to south is indicated by the existence of 2 Dravidian.
speaking tribe, the Brahtti, in Baluchistan, and throughout its
distribution in India it gives the appearance of having been an
intrusive cultural element overlaying the aboriginal pre.
Dravidian substratum that survived in the Veddas and Todas
and the hill tribes. Ethnologically it represented a mixture of
types, and after the advent of the Aryans the two main linguistic
and cultural streams coalesced in spite of subsequent attempts
in the sccond half of the first millennium 5.c. to keep them
apart by the Castessystem imposed by the dominane Aryans,
based originally on a colour bar: uﬁu, the Hindu term for
‘caste’, meaning ‘colour’.

R e e S
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There is no indication, however, of any division of this kind
in the sacred literature of the carly Vedic period, and it was
not until abou the fifth century 8.¢. that Caste began to make
its appearance in the Ganges valley in districts ruled by Aryan
hereditary rajahs, and under the powerful influence of Brah.
manism to spread rapidly throughout the country, interpreted
as an ordinance of divine appointment. By then, however, the
syncretism had become permanently established, Hinduism in
practice being a combination of pre-Aryan (Dravidian) and
Vedic Aryan clements inextricably fused into a composite
system of belief and practice in which the Goddess cult played
an essential role.

Throughout the distribution of the Dravidian people the
Earth-mother and her male counterpart were recurrent figures
of fundamental importance in the religious, social and econo-
mic life of the community. The Aryans, it is true, were
familiar with the Sky-god, Dyaus Pitar, usually coupled with
Prichivi Mata, the Earth-goddess, as the universal parents. But
they were vaguely conceived as father and mother and their
anthropomorphism was never clearly defined. Dyaus Pitar was
overshadowed by Varuna, and Prithivi, like other Vedic
goddesses except the Ushas, was not much more than a faine
reflection of her husband, though as ‘the earth’ she had a status
of her ownJBut it was the macerial heavens and the earth thar
they personified respectively, whereas the Dravidian conception

+/ was that of the fundamental forces of fertility and fecundity

upon which all life depended. |

biva and His Cansorts
Shiva was the god of many names who became identified with
the Vedic Storm-god Rudra and with Agni, the Lord of fire
and sacrifice, while on his orgiastic side he was Bhairava, a
Bacchic figure and the centre of a licentious cultus revealing
traces of the Mothergoddess madition going back to the
Harappa civilization. The union of a god with a goddess
typified the sources of reproduction in which male and female
were united and became symbols of a single divine power with
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male and female aspects so that Shiva ‘the auspicious’ was
regarded as the androgynous Creator who produced his own
consort from the female side of his nature, But when a deity
had a dual nature, one quiescent and the other active, his female
energy (sakti) usually was personified as his wife, inseparable
from him and joining with him in creation, sustaining and
destroying the phenomenal universe. Thus, the worship of the
Mother-goddesses received Brahmanical sanction by interprets
ing them as manifestations of sakti personified in the consort of
Shiva, ‘combining in one shape life and death”. At a higher
level sakti was interpreted as the eternal reproductive principle
(prakriti) united with the eternal male principle (purusha) in the
generation of the gods and the universe, and Shiva became pure
spirit assuming a body to render himself perceptible.

/| Since the principal emblem of Shiva always has been the
lings, a phallic symbol typifying the male generative organ,
which at Mohenjo-daro and Harappa was associated with
yoni rings representing the vulva, there can be litle doube thar
he was essentially a fertility-god. This is confirmed by the bull,
known as Nandi, being his constant awendant. Therefore, his
living representative, the white bull, has been allowed to
wandet in complete freedom everywhere, and his image has
been depicted in stone in all Saivite temples as the guardian of

/the shrine) To this day at Benares holy inviolable cattle roam
about the narrow streets of the sacred city as well as in the
courtyards of the temples, unmolested and receiving quasi
divine honours. There!Shiva is worshipped as Visvesvara, the
Lord of All, the divine Ruler of Benares, and (a linga of
supreme sanctity is there vencrated by his votaries. Therefore,
this aspect of his nature has survived throughout the ages, and
when gradually his character as the regenerator of nature and
the destroyer of evil was transferred from the physical to the
moral sphere, he became the purifier of the soul and the
guardian of mankind. But the linga and the bull have remained
the principal symbols of the cult, together with an undisciplined
sexualism in its popular practice, even though from being
a phallic symbol the linga stands for a Supreme Being as
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the Ultimate Reality of the evolution and involution of the

< universe.*® It is true that neither the iconography nor the

ritval is priapic, and many of its devotees may be quite
oblivious of the original significance of the objects portrayed
and the sacred actions performed. The nawral functons of
procreation quite reasonably are not regarded as obscenc per se,
and so there seems to be nothing improper in personifying
male and female energy (sakti) in religious worship and divine
relationships, or in erotic mythology, interpreted as allegories
embodying spiritual realities, though among the unsophisticated
it has too often degenerated into sordid license, 27

But however the cult may have been transformed and inter-
preted mystically, metaphysically and symbolically, its original
character and significance are apparent. The phallic element
unquestionably goes back to the prehistoric substratum of the
Goddess cult, and, as Sir John Marshall has pointed out, the
religion of the Indus peoples is ‘so characteristically Indian as
hardly to be distinguishable from still living Hinduism, or at
least from thar aspect of it which is bound up with animism
and the cults of Siva and the Mother-goddess—still the two
most potent forces in popular worship”.2® From this source it
was introduced into Vedic worship as an intrusive element, but
because it answered to certain fundamental human needs it
found a ready response and acquired deeper and more philo-
sophic traits which were given expression in the syncretistic
figures of Shiva and his consort without destroying their
original personalities as vegeration deities. The ‘Great God' was
‘in the fall of the leaf”, yet he was primarily concerned with the
renewal of nature, the death and decay of vegetation being but
the prelude to its revival in the spring. As the symbol of life
he was identified with the processes of reproduction in all their
forms and aspects as creative energy in the cycles of birth and
death and rebirth.*®
JThus, Uma (light’), the wifc of Shiva, was a syncretistic
g of nature and fertlity in the beginning, as foreign to
the Vedic tradition as her husband. In course of development
she evolved into his female counterpart becoming the feminine
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side of his character. In her northern cradleland she was a
' Mountain-goddess, Parvati, and there she acquired the wild and
furious attributes of a similar mountain-goddess, Vindhyava-
sini, who also became a wife of Shiva, just as Uma was
identified with the wife of Rudra, and as Kali or Mahakati
("the black’) she was at once helpful, sinister and terrible. In
course of time a number of goddesses beneficent and malevolent
were combined into one Great Goddess, the spouse of Shiva
personifying his sekei, ofien bearing the name of Devi or Durga,
one of the common epithets of Uma, especially in her terrific
character, at the end of the Vedic period.

Some of the goddesses she absorbed and fused in the one
consort of Shiva-Rudra may have been connected with moun~
tains and with the element of fire which was personified in its
sacrificial aspects as Agni the mediator berween heaven an
carth and the sustainer of the universe, destructive yet expiating
evil. Consequently, sometimes she was regarded in the Sanskrit
literature as the daughter of Agni, or of the sun,* and in this
capacity she again was connected with new birth, since the
function of the god of fire was that of purifying, cleansing,
protecting and giving new life and vigour, light and wisdom,
He consecrated marriage, was a spiritual husband of maidens
and brother of men, as well as priest and mediator between the
gods and mankind. When the firealtar was erected by the
Brahmins in seven layers in the form of a falcon, representing
the structure of the universe which was described as the body
of Agni who became Prajapati, the Lord of generation, they
were though to repeat the process of creation. Since Agni was
‘yonder sun’, when he was born anew every morning the sacred
Aame kindled by the fire-sticks of the priests re-created the life
that pervaded the universe and sustained it. 31

Thus, the equation of Uma with Agni brought her into
relation with the Brahmanic fire-altar symbolism which was
the Vedic counterpart of the renewal rites of the Ancient Near
East. The Brahmins as gods played the same role as the divine
king in the seasonal drama of regeneration to ensure the cons
tinuance of the cosmic order and the prosperity of the community,
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‘The vniverse 15 the Brahmin's', says the Code of Manu,
for the Brahmin is entitled to the universe by his superiority
and his birth."*® Therefore, the priesthood in Vedic India
usurped the position previously held by the sacral kingship in
the supreme control of the fortunes of heaven and earth, of the
gods and men, and of the State. As masters of the all-sustaining
sacrifice they were able to bring within their sphere of absolute
jurisdiction every aspect of creative supernatural power. This
was facilitated by the conception of a single cosmic divine
principle, rta, beyond the gods governing alike the mundane
and transcendental orders and associated particularly with
Varuna, the King of Heaven, and subsequently with Shiva and
his consorts and with Agni, the Lord of sacrifice, Consequently,
it only required this fundamental principle (rfa) to be made
subject to the control of the Brahmanic ritual technique as the
‘womb of ra’®® to establish the complete supremacy of the
priestly offering and all that this implied, Every part of the altar
was identified with some part of the universe and the god who
was responsible for it. The sacrificer in becoming the sacrifice
was united with the universe in all its parts resolved into a unity
and sustained by a cosmic offering in which the body of the
Creator in his several forms and attributes was broken anew
and restored for the conservation of the world,

By making Uma, whose name signifies ‘light’, the daughter
of Agni she was brought into the closest relationship with the
god (Agni) whose abode was in the eternal light and who was
the first principle of all things.* Like him, she too made
women to conceive and all the fruits of the earth to spring up
and grow.®® Therefore, when she first appeared in the last
period of the Brahmana texts and in the later Puranas, she had
become the feminine expression of the character both of Agni
and Shiva, creative and destructive, She was the author and
giver of life seated in her temple on the summit of a mountain
adored by Shiva, Agni, Vishnu, Brahma and Indra, with the
sun (Surya) and the moon (Candra) in their chariots above
her.*® But she was equally potent as the terrible foe of the
demons, attacking the Daityas with her three heads and twenty
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arms, slaying them in enormous numbers. Even in the Vaish,
navite Mahabharata she is represented sitting enthroned beside
her husband (Shiva), while Ambika, ‘the good mother’, is
identified with her in the familiar role of the sister of the God of
fertility. Uma, in shor, is the exact counterpart of Shiva, with
her many names and forms and functions as the Goddess of life
and death.

Vishnu and Laksbhmi

The wife of Vishnu was Lakshmi or Sri, who originally was
an Aryan deity, the Indian counterpart of the Latin Ceres,
and, therefore, connected with the harvest or corn, as well as
with beauty, pleasure, wealth, well-being and victory. But in
her assaciation with Vishnu she wo appears to have been
indigenous and pre-Aryan;3” Vishnu, in fact, like Shiva, was
himself a composite figure, being a combination of the
Dravidian Sky-god and the Aryan Sun-god.®® In the Rig.
veda he is only mentioned in six hymns, but in the Brahmanas
he comes into greater prominence by being identified with
sacrifice and all that this involved and implied in the control
of the vital processes in heaven and on earth, 9 By the fourth
century 8,C., at the end of the Vedic period the name Narayana
(‘moving in the waters’) had been applied to him, and the
god Vasudeva, the celestial father of Krishna, originally prob.
ably a non-Aryan divinity in the north-west, 40 was regarded
as his incarnation, together with the ‘Man.lion’ Narasimha.
Nevertheless, he did not rival Shiva in the Brahmanas, and it
was not until the great Mahabharata epic was composed in its
present form from the second century B.c. to the second
century A.D. that the Vaishnavite cultus became 2 central
feature in the Bhakti devotional movement and Vishnu the
most popular Hindu deity, The Mahabharata, it is true, may
goh:dt::luntnqmn.c.iniumﬂimfmms. but it was not
untl the beginning of the second century B.c. thar Krishna
became like Rama, one of his avatars, or ‘descents’, and assumed
the status of an isvara, occupying an intermediate position
between the Absolute and his projected avatar, who was
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- virtually a divine king (i.e. a mansgod) concerned with the
renewal of the world and its processes and with the material
and spiritual well-being of mankind, Thus, Krishna was
almost indistinguishable from a ‘personal saviour, while
Vishnu was the ‘preserver’ of all things. 4!

In popular beliel Vishnu is thought to sleep for four months,
from the eleventh to the bright half of the month Asark.(June-
July) wnil the corresponding period in the month Karttik
(October-November), During this time demons are abroad
and vegetation is in a state of decline. To contract marri
in this season of the year is inauspicious, being liable to become
devoid of issue and to attacks by the rampant forces of evil. At
the commencement of the sugar.cane harvest in the north
figures of Vishnu and his wife Lakshmi are painted on a
wooden board on which offerings are placed. A firessacrifice
is offered and five sugar-canes are tied together at the top of 2
board. The mill is then marked with red paint and lamps are
lighted upon it. Vishnu is thereupon awakened with an
incantation and called upon to arise because ‘the clouds are
dispersed, the full moon will soon appear in perfect brightness'.
Fresh fruits of the season are offered to him and the harvest
begins with mirth, revelry and dancing.#* Thus, the Vaish-
navite cultus is brought into line with the seasonal vegetation
ritual.

The consort of Vishnu, Lakshmi, who according to the
Ramayana came forth at the churning of the primeval ocean,
or was born from a lotus on the forchead of Vishnu, unlike
Uma and Kali, had only a vague and shadowy personality,
being linle more than a reflex of her husband. Orniginally,
however, she appears to have been an independent goddess
who was subsequently made over to Vishnu. She was also the
wife of Prajapati and of Dharma, the son of the Sun.god Kam.
Indeed, she appeared in as many guises as her spouse chose to
assume, so that when he was reborn as Rama she was Sita;
when he was incarnated in Krishna she was Rukmini. She
appeared as divine when he took a celestial form and as a
mortal when he became mortal. ¥
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When, like Aphrodite, she rose glorious from a sea of milk
chumned up by gods and demons, she was greeted by a heavenly
choir and nymphs danced before her; the Ganges and other
sacred rivers followed her, and the heavenly elephants poured
the waters upon her. The sea of milk presented her with a
wreath of unfolding fowers and the gods adomed her with
omaments. Thus arrayed, she cast herself on the breast of
Vishnu and reclining there as his wife she gazed upon the gods
who were enraptured with her. Having become the beloved of
her spouse and removed a curse that had been placed on
Indra, the sun shone with a new splendour. 44

A natare myth of clouds and storms would seem to lie in
the background of this curious story with gods and demons
engaged in a mortal combar found all over the world, before
it was allegorized in terms of the liberation of the soul through
the practice of asceticism. That Lakshmi was the source of
life which was coveted alike by the gods and the demons is
suggested in the Satapatha Brabmana, where they are represented
as secking the permission of Prajapati to kill her. Instead he
advised them to take her gifis without depriving her of
her life. Therefore, ‘Agni took her food; Soma, kingly
authority; Varuna, imperial authority; Mitra, martial energy;
Indra, force; Brihaspati, priestly glory; Savitri, dominion;
Pushan, splendour; Sarasvati, nourishment’, 45

But she remained the model of constancy and wifely devo.
tion, and when Vishnu was incarnated as Rama of her own
will she sprang from the furrow as Sita, the paragon of the most
faithful of wives. Nevertheless, she was essentially ‘the mother
of the world, eternal, imperishable’, As Vishnu was “all,
pervading, so she was omnipresent, ‘He is meaning, she is
speech; he is polity, she prudence, He understanding, and she
intellect; he righteousness and she devotion. In a word Vishnu
iulllhuisc:lindmn!:nnd[ahhmi:ﬂrhnismud&m:lq
there is nothing else than they."*® Her first birth was as the
daughter of Bhrigu and Khyati. It was at 2 subsequent period
that she was produced from the sea ar the chuming of the
ocean by the demons and the gods.47 But while the cult of the
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female counterpart of Shiva in its various manifestations has
predominated in Saivism, in Vaishnavism Vishnu has retained
his supremacy. Lakshmi, notwithstanding her charm and
beauty of character in her various guises, has been so accom.
modating to her husband that she has never fulfilled the role
of the active and virile Goddess to the same extent as the
Saivite Sakd of a thousand names, the mother of the universe,
the reproducer, the destructress; mild and benevolent, fierce and
crucl—Uma and Parvati, Durga and Kali.

Brabma end Sarasvati

Similarly, Sarasvati, the wife of the first of the three grear
Hindu deitics, Brahma the supreme presexistent Creator who
as Prajapan became the Lord of production and the source of
light and life,%® was subordinate to her husband, though she
was renowned as the Goddess of wisdom and was known as
the "Mother of the Vedas'. In the Rig-veda, however, she is
represented as a river-goddess, though she is invoked for fruit-
fulness in other characters, and once she is associated with a
nver-god, Sarasvar.®® Later she became the patroness of
learning and literary accomplishment, represented sitting on a
lotus, graceful in form and appearance and adorned with
a crescent on her brow. But her name signifies ‘the watery one’,
and in ancient Hindu tradition she was assigned to a river5
which now survives only as the dried bed of Hakra in Rajpu-
tana where a number of prehistoric sites have been discovered
by Sir Aurel Stein. In the Vedic Age it was the holy stream
par excellence, and its disappearance is mentioned in the
Panchavimsa Brabmana.** Consequently, the goddess whose
name it bore must have been of considerable antiquity, and its
sacred waters instinct with the divinity she conferred upon
them were to the early Hindus what the Ganges has
become to their descendants.5? Thus, in the Rig-veda
they were said to ‘purify with buter, to ‘bear away defiles
ment’ so that those who bathe therein ‘come out of them
pure and cleansed’, Indecd, they were declared to ‘possess
excellent power and immortality: ye are the mistresses of
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wealth and progeny; may Sarasvati bestow this vitality on her
worshipper’, 5%

That she was primarily a river-goddess is clear from the
numerous references to her in this capacity in the Vedic hymns
and the Brahmanas in connexion with the sacrifices offered on
the banks of the river, and with her reputaton for sanctity
throughout the region westward of the Jumna river.?* Tt was
she who was regarded as the patroness of the ceremonies
celebrated at the holy stream, and who was identified with the
hymns sung at them as an essential part of the ‘utered rite’. In
the later mythology she became the daughter of Brahma and
under various names his spouse, like most Mother.goddesses,
the One Being dividing himself into a duality of male and
female, husband and wife.®® A mong the Vaishnavas of Bengal
she was also one of the wives of Vishnu, but when they
disagreed he transferred her to Brahma and Ma Ganga to
Shiva, contenting himself with Lakshmi as his sole spouse.
But in the main tadition she was originally betrothed to
Brahma and was a goddess of wisdom and eloquence invoked
as a Muse. In the Mahabharata she is described as the *mother
of the Vedas',5 and in the Brahmanas as the wife of Indra,
containing in himself all worlds,®7

Brahma also is accredited with a sccond wife Gayatri in the
Skanda Purana as a result of the refusal of Sarasvad to assist at
the offering of a sacrifice at Pushkara, apparently for the
purpose of obtaining rain. Her presence being essential for the
due performance of the rite, Brahma in anger and despair
commanded Indra to procure him a wife from somewhere,
Seeing a young and beautiful milkmaid, Gayati, carrying a
Jar of butter, he brought her to the assembled gods and holy
sages to espouse her to Brahma. When the maid had been
adorned with costly ornaments and seated in the bower of the
bride while the priests offered the sacrifice, Sarasvati arrived,
accompanied by the wives of Vishnu, Rudra and of the other
gods. Loudly she protested against the ‘shameful act’ whereby
she had been rejected as the wedded wife of the Supreme God
and cursed all concerned in the betrayal. Brahma should never

R S
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be worshipped in a temple except on one day in the year, she
decreed; Indra should be bound in chains and confined to a
strange country; Vishnu, who gave Gayatri in marriage to
Brahma, should be born amongst men as the humble keeper
of canle; Rudra should be deprived of his manhood; Agni
should be a devourer of all things; while the priests and
Brahmins henceforth should perform sacrifice solely to obtain
gifts. Gayatri then modified the curses, promising blessings
and the final absorption into Brahma to all his worshippers.
Vishnu and Lakshmi, however, induced Sarasvati to return
and at her own request both she and Gayarri were to be
attached to Brahma as his joint wives.

According to the later Padma Purang, to this union Gayatri
agreed, declaring *thy orders will I always obey, and esteem thy
friendship precious as my life. Thy daughter am I, O God-
dess! Deign to protect me!’ Hence in its mythological guise the
title Sarasvati Gayatri was applied to the consort of Brahma.
But before she acquired her later creative qualities of learning,
language and invention as the patroness of the arts, rhetoric and
knowledge—the Goddess of speech and wisdom—she was
primarily a river deity, the personification of the ferilizing
waters of the stream that bore her name, broughe into nuptial
relation with the Creator of the universe, Brahma. When
eventually he became the one impersonal selfexistent Being
(ie. the neuter Brahman) out of which all things, including
the Creator and his consorts, were evolved, the personal
Brahma (masculine) was the producer and instigator of the
phenomenal order, united in the Hindu Tri-murti with their
female counterparts.

Dyaus Pitar and Prithivi

Thus, besides the three great gods the oldest and chief among
the Vedic deities, Dyaus Pitar, the Skyfather, going back to
the Indo-European period and identical with the Greek Zeus
and the Latn Juppiter, has been paired with Prithivi, the
Earth-mother, in the compound Dyavaprithivi, the universal
parents of the gods and mankind.*® Among the gods he is
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represented as the father of Ushas, the Goddess of Dawn, who
nises perpetually in the east clad in a garment of light and
exhibits her youthful graces. Night is her sister, and the sun
her lover, though because she precedes him she is also said to
be his mother. She is never, however, described as married to
the Sun-god, though he always continues to pursue her. In the
Rig-veda the original divine pair, Dyaus Pitar (Sky) and
Prithivi (Earth), were fashioned from the primeval cosmic
waters, apparently by the god Tvashtri, the Hindu Vulcan,
and from them Indra was born.®® Gradually he superseded
his father as the champion of the gods against Vritra and his
consorts, and forcing heaven and earth apart he released the
cosmic waters and gave birth to the sun. The demons were
then relegated to the nether regions,

Nevertheless, although Dyaus faded into the background he
and his consort Prithivi continued to be represented in the
Vedas as the progenitors of the gods and the beneficent Father
and the mighty Mother of all creatures.®t Their functions,
however, did not advance beyond the idea of paternity and
maternity—Dyaus being the bull fertilizing the earth (Prithivi)
in the manner commonly adopted by male and female deities
in the Ancient East. Therefore, it was the marriage of Heaven
and Earth rather than their personifications that was emphar
sized in the texts, irrespective of the particular divine beings
concerned in the union. It sufficed that ‘the gods broughe the
two, Heaven and Earth, together and performed a wedding of
the gods”.%* But while the original pair, Dyaus and Prithivi,
were superseded by Indra when he was said to have produced
heaven and carth,%* not to mention the venerable Varuna as
the all-encompassing heavens, they were invoked at the festivals
with offerings as the prolific parents who made all creatures,
and through whose favours immortality has been conferred on
their offspring, 84

It is not improbable that Indra came to occupy a position
in the wradition of the more ancient Indo-European divinity,
Dyaus, and that as his consort Prithivi retained many of the
auributes and functions of the Earth-mother, it was she racher
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than her husband who was the chief object of devotion in the
cultus. Dyaus is not mentioned in all the hymns celebrating
Heaven and Earth,®® and often Heaven and Earth are called
the “two mothers’, even when Dyaus is one of them. Thus, the
Earth is besought to be ‘kindly, full of dwellings and painless’,
and to give protection.®® The dead are exhorted to ‘go into
kindly mother earth who will be “woolssoft like 2 maiden™, #7
Similarly, Aditi, the mother of Varuna, is also an ancient
Vedic deity akin to the Mother-goddess who in the Rig-veda is
supplicated for blessings on children and catde,*® and some-
umes equated with Prithivi as the protectress of the earth,5®
But the Earth being regarded as the common womb of all
existences the goddess who personifies it cannot be contained
in a single figure, She is *what has been bom, and what will
be born’,7® very much as the various manifestations of waterin
the form of rivers, streams, springs, clouds and rain have been
conceived as the substratum of life and fecundity with which
fertlity vegetation goddesses have tended to be identified.

The Village Goddesses

Therefore, the worship of the Earth and its fertilizing waters
has assumed many forms, the cult having become universal in
India. It is not surprising that its principal personification,
Prithivi, should have been made the consort of the most ancient
Sky-god Dyaus Pitar, and though she and her husband were
eclipsed by the more popular and intimate sectarian figures—
Shiva and Uma; Parvati, Durga and Kali; Vishnu and
Lakshmi; Rama and Sita: and even Brahma and Sarasvag—
the sanctity of the Earth has remained a fundamental belief
throughout India for all time, and around it the Goddess cult
has found its several modes of expression. Thus, in every village
the Mother-goddess is represented as the wrelary deity (grama
devata) under various names, such as Mata, Amba, Amma,
Kali, Rati and so on; sometimes dreaded, sometimes protective,
warding off evil influences and imparting ferility by virtue of
her life-giving energies (sakti). Usually a male partner is assor
ciated with her, but as his functions on the whole are less
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onerous he tends to play a more passive role, relegating to his
female counterparts (i.c. the female half of his nature) the
control of natural forces and potentialities in relation to the
supernatural order, ('E'hcrcfnrc, in spite of the fact that in
Brahmanism where the highest condition of self-existent Being
(Brahma) is quiescent inactivity, goddesses inevitably are at a
discount except as the personification of abstract qualities of
maternal energy, in Saktism (notably in Satvism) and in the
popular village cultus the female principle is worshipped not
only symbolically but in the person of a goddess and her human
embodiments.

| Thus, the cult of the divine Matms or Mothers is one of the
most outstanding features of Hindu rural communities; in the
north under the name of Mata or Amba, in the south under
that of Amma or Ankamma. Each village has its own local
goddess, and practically all the people except the Brahmins
join actively in the sacrifices and the amendant nites held in her
honour and to secure her good offices, parucularly when
cholera, smallpox and other scourges are rampant. Being at
once propitious and malevolent she can either protect or
destroy, and so it behoves those who live within her *sphere of
influence’ not to neglect her worship or offend her in any way,
lest instead of securing their well-being she brings upon them
discase and death, drought and sterility, and all the ills to
which Aesh is heir. Indeed, ‘the Mothers’ are more dreaded
than loved, though some of them are primarily beneficent, as,
for example, Dhartri Mai who sustains all life and represents
a continuation of the Vedic worship of the Earth-mother,
Prithivi and Ma Ganga. |

| Shashthi, the ‘Sixth Mother’, is the guardian of the home in
the United Provinces presiding over childbirth, protecting
infans and mamied women in their various avocations.
Therefore, she is worshipped by mothers arrayed in their best
attire with all their ornaments at least six times a year, and
every month when they have a lost child. To the small stone
which is her emblem in the shrine under a banyanaree they
bring their offerings. These are blessed by the officiating priest,
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and after they have been presented to the goddess they are then
given cither to him or to women desiring a child who eagerly
receive them, vowing to make similar offerings every year if the
goddess bestows this blessing upon them. On the sixth day
after birth, when an infant is especially liable to contract
lock-jaw, figures of the goddess are drawn on the wall and
the father performs the appointed rites at the shrine. On the
twentyfirst day, when the danger is over, if all has been well
the mother makes a thank-offering, placing garlands on the
stone. Should she be unable to visit the shrine a branch of the
banyan-ree is taken to her house and the ceremonies are
performed there before it.

. | Asa village goddess Mother-carth is generally aniconic and
her shrine often is in charge of women, or of a non-Brahminic
priest drawn from one of the pre-Aryan tribes. In this capacity
as Mother-carth she is regarded as beneficent, being the up-
holder of human, animal and vegetable life omnipresent in the
ground with which she is equated, as in the Rigveda where
she is the personified ‘furrow’, and later 2 godling of the

/ ploughed field.\In the Ramayana Sita is a manifestation of
Mother-carth having risen from the furrow which her adopted
father Janaka was ploughing. Similarly, Balarama, ‘Rama the
strong’, the avatar of the chthonic serpent Sesha or Ananta,
appears to have been an ancient agricultural deity who presided
over the tillage of the soil and the harvest. 7! His weapon is the
ploughshare with which he cuts down his wife to suit his
stature, very much as Anat treated Mot as the reaped grain in
the Ugaritic myth.”® Therefore, like the Goddess, he had his
sinister side, annihilating his enemies by the glances of his eye
when he was filled with wine.

The village *Mothers’, in fact, invariably assume a malignant
character and are very far from maternal in their ways and
works. Thus, in Gujerat among the 140 Grama-devata wor-
shipped from time immemorial all are said to delight in blood
and to be the cause’ of sickness and death when it is not
presented to them by the sacrifice of goats, swine and cocks.
One requites no less than three or four thousand kids annually
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to keep her from her mischievous attacks on the villagers. The
outhreak of cholera or smallpox is atributed to an angry
Mother, as is whooping-cough and the various symptoms of
demoniacal possession, such as epilepsy, hystena, delirium,
convulsions and fever.”™® Smallpox, in fact, is assigned to a
special divine Mother under different names all over India. In
the Northern Provinces she is called Sitala Devi, “she who
makes cool’, a cuphemistic title based on the high fever that is
the customary symptom of the disease. Among her other
names (e.g. Mata, ‘Mother’; Mataji, ‘Honourable Mother’;
Maha Mai, ‘the Great Mother”) ‘mata’ meaning "Mother’, and
smallpox is usvally included, since she is the goddess who at
one and the same time prevents, produces and personifies the
disease.

The Pods regard her as their chief deity, and in the Cengral
Provinces she is worshipped under the form of indented stones
placed beneath a medicinal Nimetree, alleged to have the
power of curing lepers. In the Punjab her abode 15 a Kikar-
tree, the roots of which are watered by women to cool those
who ate suffering from smallpox. In the Maratha districts an
image of the goddess is bathed in water mixed with Nim
leaves, and sprinkled on the patient. On his or her recovery
rice and curds are offered to her, and chicken and goats arc
sacrificed. Costly silver images sometimes are among the votive
offerings to Sitala to secure recovery without loss of sight or
disfigurement.” Little respect is paid to her by men, however,
except during epidemics,

In Southern India in the Tamil country she is known as
Mari Amma, ‘the destroying Mother', and in the Telugu
region as Poleramma. Her shrines of mud and stones usually
are outside the village, often on the side of a reservoir, and
contain merely an upright stone as the image of the Goddess.
When smallpox occurs cactus is placed outside the house of
the victim in the hope that the Goddess will think the place is
umznha]:im:l. Then a sheep or buffalo is tied to the bed on
which the sick man is lying and subsequently sacrificed outside
the village. On the decapitated head of the animal pots of food
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are left outside the boundaries to keep Poleramma at bay. If
this does not prove to be efficacious and the disease becomes an
epidemic a more elaborate rite (jatara) is performed after food
and buttermilk have been collected from each house in the
village, and the legend of Poleramma recited describing her
powers and the need to placate her, The fourth of an anna,
some turmeric, charcoal and rice are placed in a new pot which
is carried in procession through the village on the firse day of
the festival to the accompaniment of the beating of drums.
Offerings of food are made at the house of the dead man of the
shepherd caste. The various vows to the Goddess are then
publicly announced and more food is collected from the
houses. The procession goes to the temple of Poleramma out-
side the village, where the image of the Mother is bathed and
before it are placed the pot of food and other offerings. The
royal staff and snake’s blood, having been kept in water all night,
are carried to the temple after the sheep has been sacrificed and
placed beside Poleramma. On the next two days the proces-
sions are resumed, and in the afternoon of the third day food 1s
cooked, offered to the goddess and caten by the villagers amid
merry-making and a procession of gaily decorated carts and
oxen tound the temple. On the fourth and last day the
principal event is the decapitation of a buffalo after the story-
tellers have worked up the people to a great state of excitement,
the head being placed before Poleramma to propitiate her.™®

An almost identical rite is held for the same purpose in
conjunction with the Great Mother Peddamma in the Telugu
country, and with Ankamma, the Goddess of cholera, in the
same district.?® She too is represented by a stone image in a
temple outside the village, and is the recipient of sheep and
buftaloes amid wild dancing, drumming and horn-blowing.
This too includes the impaling of live animals on stakes, the
goddess being supposed to be propitiated by this terrible
suffering and shedding of blood. Food is then poured out
before Ankamma and the festival closes with the usual
procession of carts round the temple.”7

Mutteyalamma, whose main concern is typhoid fever, though
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she is also a rain-goddess, has an almost identical cultus centred
in the buffalo sacrifice, while Dilli Palasi is a village and house-
hold Mother who bestows prosperity on the farm and the herd.
To renew their marriage a wife removes her falf bottis ( marriage
symbol), and her husband ties it again round her neck with
a new string, Then they eat together and worship Dilli Polasi,
As a public cult a group of families assemble, the head of one
of them acting as priest. A sheep is sacrificed and then they go
to the water and trace a pattern (muggu) on the ground with
lime or rice-Aour. Ropes and pots are taken from the water and
camied in procession through the village. On reaching the
house another sheep is sacrificed to drive away evil spirits
before they enter to pay their respects to the image of the
goddess and listen o the story-teller, who recites legends in the
traditional manner. Her sister Bangaramma, ‘the golden one’,
of the Madigas outcastes, is treated in much the same way as
Poleramma and the other goddesses who have jatars offered to
them with the buffalo sacrifice as the central observance, during
the course of which the caste peaple are violently abused.

The special Madigas goddess, however, is Mathamma, who
is greadly feared by all sections of the community, Her festival
(fatara) follows the normal pattern, concluding with the cutting
off of the head of a fowl and brushing away all the sacred marks
on the image (mugeu) in order to remove all waces of the evil
proceeding from Mathamma. Her spirit is believed to possess
an unmarried girl who henceforth becomes the Matangi in
whom Mathamma is incarnate. Having been duly initiated by
a Brahmin into her office and status, she rushes about ecstatis
cally, spitting on all and sundry regardless of caste, touching
d:rmwirhhum‘ckmpmg:dumfmm uncleanness, urtering
wild crics, prophecies and abuses, and using obscene language.
Amayed in a necklace of cowry shells, her face painted with
turmeric powder, she walks behind the master of the ceremonies,
continuing her invective and humiliations in the houses of the
Brahmins, though only a few Brahmin families now acknow-
ledge her allegiance, 78

The origins of the supremacy of the Matangi is obscure, but
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from the numerous Dravidian legends concerning her it would
scem that the Brahmins only reluctanty adopted the abaoriginal
cultus since most of the stories describe how it was imposed
upon them by dire necessity after they had refused to waorship
the embodiment of the Goddess Mathamma, their refusal
having brought upon them all kinds of woes;?® Mathamma
being sepresented as a powerful demon as well as 2 bestower
of life-giving and purifying qualities, Therefore, her touch and
saliva are cagerly sought, but the Brahmin houschold is anxious
to be rid of her as speedily as possible.

This dual nature of the Mother.goddesses is a characteristic
feature of the cult everywhere. As Whitchead says, to the
peasant of South India they are neither exclusively evil spirits
nor unmixed bencfactors. They are rather looked upon as
beings of uncertain temper, very human in their liability to
take offence.®® When they cause trouble, as they are wont to
do, they are greatly feared and have to be promptly propitiated
and adequately worshipped. Even the deadly and dreaded
serpent, so prolific and venomous throughout India, is vener-
ated as well as propitiated, partly on account of the widespread
belief in its periodic rejuvenescence by the renewal of its skin, 51
Thus, in Bengal, Manasa, the Snake-mother, has her four
festivals, at three of which she is represented by her sacred
Euphorbia-ree, having the power of repelling snakes planted
in the courtyard of the house where the festival is held, This
emblem of her, or a pan of water surrounded by clay images
of snakes, is worshipped. Sheep, goats, buffaloes and pigs are
offered 1o her, together with rice and milk, to prevent her
wreaking vengeance by sending deadly scrpents, particularly
the cobra, to the houses of the people. On February sth the
festival known as Nagapanchami is held, and figures of
snakes are then painted on the walls of the houses, but no
image of the goddess usually is made apare from her symbol
(the Euphorbia-tree, the pan of water, or an earthen scrpent).
As queen of the snakes she is the sister of Vasuki, king of the
Nagas who upholds the world, and wife of 2 sage named
Jaratkaru. One of the Naga kings, Sesha, a chthonic snake
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with a thousand heads, is represented as serving as a bed o
Vishnu. Above him Shiva is seated on the halfmoon, and
below in the lower coil Vishnu recilnes attended by Lakshmi,
while Brahma springs from a lotus in the centre. Sesha, how-
ever, before he was incorporated in the Hindu Triad was a
god of harvest and ‘the plough-bearer’, who presided over the
i ing and the dllage of the soil, armed with a plough-
share;** hence his surname, Halabbrit. As an agricultural deity
he fulfilled the normal function of the serpent in its fertility
aspect in the Goddess cult. It is this underlying motive that
made the Snake:mother beneficent in spite of her venomous
characteristics.

The Forest Mothers

The Forest Mothers, on the other hand, unlike the Village
Mothers, not being connected with the agricultural stage in the
development of civilization, are not propitiated with animal
sacrifice. All that is required by way of recognition is for the
passet-by to add a stick or a stone to the heap that marks the
abode of the goddess,“In the Rigeveda the jungle goddess
Aranyani is invoked as the ‘Mother of Beasts’ and represented
the forest as a whole,* abounding in food without tillage, and
in weird and uncanny sounds heard in its numinous solitude.
In Northern India, where she is known as Vanasparti in the
form of Ban sapti Ma, ‘Mistress of the wood’, she is kept under
control by flinging a stone or a branch on her cairn as a tribute
to her dreaded presence.8# Sometimes, however, a cock or goat
or 2 young pig may be offered to her by village herdsmen who
graze their herds in the forest, and with the spread of agricul-
tural conditions Forest Mothers tend to acquire more and more
the characteristics of the Village Mothers. Thus, among the
Paniyans, 1 forest tribe, a goddess Kad Bhagavati (who also
occurs as a sexless deity called Kuli) is a malignant and terrible
being dwelling in a stone, a cairn or a tree, %5 resembling in its

nister features the fiercer types of Dravidian godlings.

{In dheir carliest forms all these Mothers are local manifesta-
tions of cither the Earth.goddess, beneficent, malevolent or

i
.
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chthonic, or of other aspects of fertility and natural phenomena
in their benign or sinister activities. As they have become more
specialized in their functions, from being agents of fecundity
in general they have been associated with particular diseases
and epidemics (e.g. smallpox and cholera) and practices
(dancing, possession, etc.) until when they have been adopted
by Brahmanic Hinduism they have lost their earlier local
character in their original Dravidian cultus. As great goddesses
they have developed a universal significance with unlimited
spheres of action and influence. Nevertheless, in the Vedas
they are subordinate to their male partners, until with the
remnsurgence of the protohistoric agricultural civilization the
Goddess cult again has come into greater prominence as a
resule of the nse of the Bhakti sectarian movement, notably
in Satvism and Vaishnavism. Among the Dravidian tribes in
the south they have survived little changed throughout the ages.

The Sacred Marriage

That the sacred marriage has been practised by many of these
tribes both in the north and the south is shown by the periodic
union of the Earth-goddess with her partner, as, for example,
among the Kharwara of Chota Nagpur, who every third year
celebrate the nuptials of Muchak Rani (the Earthmother), A
small stone painted with red pigment is broughe out of 2 cave
and dressed in wedding garments. It is then carried on a litter
to a sacred tree, whence it is conveyed in procession to an
adjacent hill, where the bridegroom is thought to reside. There
it is thrown into a chasm in which an underground passage is
believed to communicate with the cave from which the stone
has been taken, and through which it is supposed to return for
the repetition of the rites three years later.#8 The Oraons in the
Ranchi and Palamau districts in the province of Bengal and
the Orissa States cclebrate the ritual marriage of the head of
their pantheon, Dharmi, the source of life and light, with the
Earth-goddess at the Khaddi festival held annually in the
spring when the sacred sal-tree begins to blossom. The priest
and his wife with some of the villagers repair to a grove
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occupied by a spirit Kalo Pakko, idenufied for the occasion
with Dharti Mata, Mother-earth, Afier sacrificing a fowl and
offering rice and Aowers, he applies oil and vermilion to the
toots of a sal4ree, and by tying a cord round the runk unites
the Earth-goddess to himself in the capacity of Dharmi.
Daubing his own forehead, ears, arms and breast with the red
pigment, he sacrifices another fowl and exclaims, 'O Kalo
Pakko, may there be abundance of rain and fruitfulness in our
houses and fields!" After further sacrifice of fowls to evil spirits
a marriage feast is held with the customary carousing. In the
evening the priest is carried back to his house where his wife
meets him and washes his feet. The next moming he goes
round the village, his feet again being washed by the women
at the door of each house and an offering is made to him of
rice and money. After he has danced with the women they
throw water over him, and he gives them sal-Rowers to put in
their hair. His assistant throws water on every roof of the houses
visited, some of which is taken inside to bring prosperity.
Feasting, merry-making, dancing and the singing of obscene
songs amid general licence brings the proceedings to an end.57
In the United Provinces, Bansapd, the Forest-mother, is
married to Gansam (Bansgopal), the phallic deity who is
represented by a mud-pillar in the form of a lingam,*® while
in Khandesh during a ceremony lasting seven days the marriage
of the Goddess Ranubai is performed, together with the inves-
titure with the sacred thread of an image of her made of
wheaten-flour, %

The Dravidian Malayalis in the Salem districe marry their
god Sevarayan to a goddess of the Canvery river every year in
May. The emblems of the two deities are placed in two chariots
bedecked with Rowers, jewels and tapestries amid umbrellas
and fans, and taken in procession to the temple on Canvery
hill, the people throwing fruit, nuts and coco-nut water after
the cars. Incantations are recited by the priest, and when the
nuptials have been completed the procession reforms and
marches down the hill, halting at cairns erected for the purpose
t enable the deities to invoke a blessing on the villages and
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their inhabitants to secure their prosperity.?® In the Rajshabi
district of Bengal the Sun is married to Chhatmata, the Sixth
Day Mother, and a male image is wedded to Koila Mata, 2
Mother-goddess of Bishar, when a well is dug.®! At the
beginning of the ploughing season in Central India the Bhils
at the Akhuyj festival marry two wooden images representing
the deities who control the rains, and throw them into a stream
when the rains come.?*

Although the conception of the Mother-goddess, derived
mainly from that of the Earth-mother, is such an outstanding
feature in the Dravidian cultus in the south, and a hardly less
important element in that of the Northern and Central tribes,
the sacred marriage seems to have been developed mainly under
Brahmanic influence. Thus, in the Baroda State of Bengal the
Goddess Tulasi, the impersonation of the sacred Tulsi plant,
is married to Vishnu,*® and in Kathiawar, in the peninsula of
Gujarat on the west coast, it is married by Hindus to the
sbaligram ammonite in the Gir forest near Una, where Krishna
is believed to have ravished Tulasi and was himself changed
into the stone by her.** In the Bijaput district the marriage of
the Goddess Parvati with Sangameshvar, the God of the sacred
river, on the banks of which the Saivite temple is erected with
its numerous linga and images of Shiva, and Jain figures,
is celebrated annually on Januvary rath. A local Brahmin
officiates as the bridegroom, and a priestess as the bride. The
ceremony extends over four days and on the fifih day it
concludes with a procession in which Sangameshvar is carried
in a car through the village,%% very much as in the Himalaya
during the rainy season Parvati is solemnly married to Shiva
at the Nandashtami festival to promote the well-being of the
crops.®® In the fourth compartment of the west porch of the
Great Cave on the island of Elephanta (Gharapuri), about
six miles from Bombay, the marmage of Shiva and Parvari is
depicted showing Parvati standing at the right of Shiva
adorned as a bride for her husband. At her left is a three-faced
figure, apparently acting the part of the pricst in the nuptial
rite. The bridal pair are accompanied by Brahma, Vishnu and
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Surya, the Sun-god, the mother of the bride and Saravasti, the
goddess who blesses the union, as is shown in Cave XXIX of
the group of Jain and Buddhist Cavesemples at Ellora in the
Deccan, constructed and occupied from the fifth to the tenth
centurics A.D.7 Following this scene at Elephanta in the fifth
compartment on the south side of the gastern portico, Shiva
and Parvati are represented seated together on a raised Hoor,
arrayed as in the other sculptures with a female carrying a child
standing behind the goddess; doubtless a nurse with Skanda,
the warrior son of Shiva."®

The Cult of the Cow
In all this iconography the emphass is laid on the union of the
primeval pair for the purpose of assuring the fertility of the soil
and the increase of man and beast. In her benevolent aspect
the close association of the Mother-goddess in India with the
cow brings her into line with her counterparts in the Fertile
Crescent and Western Asia. Like Neith and Hathor in
Egypt, Nin-Khursag in Mesopotamia, and Anat in Syria,
Lakshmi and Parvat became equated with the divine cow as
the source of life and fecundity, though this was a relatively
late development in Brahmanic Hinduism. As we have seen,
it was unknown in the Rig-veda in the second millenninm s.c.,
and in the Harappa civilization in the previous millennium
cow-worship has not been detected in spite of the fact that it
seems to have arisen in the indigenous Dravidian culture.
The first prohibition of cow-killing occurs in the compara-
tively I:E: Atharva-veda, a collection of hymns in which non-
Aryan influences are apparent. In one of them “Viraj, who
verily was this universe in the beginning’, is said to have come
to gods and men who milk from her the calf, the milker and
the milking-vessel. “Manu son of Vivasvant was her calf; carth
was her vessel; her Prithu son of Vena milked; from her he
milked both culdvation and grain.'*® This conception of the
Earth under the figure of 2 cow was elaborated in a myth in
the Puxm_::s in which the Earth, assuming the form of a cow,
was assailed by Prithu, son of Vena, a sacral king who
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endeavoured to recover its fruits when they had all perished.
At length she yiclded to him and undertook to fecundate the
soil with her milk. He then Rattened the surface, and having
made the calf he milked the Earth for the benefit of mankind.
As a result corn and vegetables have abounded ever since, 199

Having attained this status the sanctity of the cow was such
that every part of her body was regarded as divine and her hair
inviolable. Even her excreta has become hallowed and cow
dung is now regarded as the most stringent purifying agent
in existence, sancufying everything it touches and making
sinners into saints.}®! Therefore, to kill 2 cow is the most
heinous crime and sin imaginable, and those guilty of this
sacrilege are doomed ‘to rest in hell for as many years as there
are hairs on the body of the cow so slain’.'%* For the Creator,
Daksha, having drunk a quantity of nectar, became elated and
from him an eructation proceeded that gave birth to a cow
which he names Surabhi and who was his daughter. She
brought forth a number of cows who became the mothers of
the world; ‘the means of livelihood of all creatures’.!®® Being
the daughters of the heavenly Surabhi (“the cow of plenty”) who
was created by Prajapan from his breath,1%4 they are divine in
origin, attributes and function, and, therefore, the object of
veneration and surrounded with an elaborate system of tabus.
But although the cow became the centre of a peculiar worship
with mantras and rites,* % requiring the devotees of Surabhi o
subsist on the five products of the cow (milk, curds, ghi, dung
and urine), to bathe and to use dung as preseribed, no image
has been used by Hindus in the cultus,

All are required annually to perform an act of worship in the
cow-house before a jar of water, while the more devour may
dnnwﬂnwmdaﬂyumc&ﬂufamwaﬁﬂbuhmgm&
feeding her with fresh grass, saying: ‘O Bhagavat eat!” They
then walk round her three or seven times, making obeisance.
In the Central Provinces a ceremony called Maun Charaun
(‘the Silent tending of Cattle") is observed in commemoration
of Krishna feeding the cows in the pastures of Braj. Those
taking part rise at daybreak, bathe, anoint themselves with oil
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and hang garlands of Aowers round their necks, remaining
absolutely silent throughout. They then go to the pastures, still
in perfect silence, holding a peacock’s feather over their
shoulders to drive away demons. For several hours they remain
in silence with the cattle and then return home. %% The fact
that Krishna is thought to have spent his carly life among
cowherds and become the lover of their daughters, especially
Radha, has given an odour of sacredness to cows, Krishna
being one of the greatest and most vencrated of the avatars
among Hindus.

Nevertheless, in spite of this extraordinary reverence now
shown to cows, in the earlier Vedas the sacrifice of cattle to
Indra, Varuna and other deities was enjoined, though it is
said to have been abhorrent to public opinion, suggesting that
they were already regarded as sacred animals by the non-Aryan
population, as in Western Asia and the Fertile Crescent. It
would seem that the cult arose in India in the indigenous
Dravidian civilization when with the development of agricul-
tre the cow as the source of milk needed for sustenance
became essentially the emblem of fentility and general well-being
hedged round with tabus, so that even in the Rig-veda, doube
less under pre-Vedic influences, the cpithet aghyax, ‘not to be
killed', was assigned to it.197 This was carried a stage further
in the Brahmanas where the eating of its fesh was prohibited,
though Yajnavalkya admitted that he ate it provided it was
tender!'%® Indeed, as late as the time of the Suteas and Epics
it remained an ancient rite of hospitality to offer to slay 2 cow
for a guest, though in fact the gesture was steadfastly refused,
‘the guiltless cow’ being the Goddess Aditi, the Earth-mother.
F “fmlf- however, the Aryans both ate and sacrificed oxen
quite frecly.

«/ (While the Vedic Indians were meateaters and engaged in
agriculture, like their predecessors they were primarily a
P’ﬂﬂﬂlﬁﬂﬂ?kviithmﬂkmd its produets as a very impartant
tlcmmum&mi:mpkdim%ﬁnhcnx,dmshupmdth:
goat were killed for food, and, like the horse, as sacrificial
victims, the cow acquired an increasing sanctity by virtue of
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its being the source of the milk-supply. In Indo-Iranian times
it was treated with care and respect, milked three times daily
and kept in a stall during the night and when the sun was at
its height. Bulls and oxen used for ploughing fertilized the land
by their droppings and so played their part in the cultvation
of the soil.

./ Thus, the bull became sacred to the non-Vedic god Shiva,
who, as we have seen, had a ferulity significance inherited from
his prototype Pasupati, the Lord of Beasts, and the partner of
the Mother-goddess. In his Rudraic aspect he was connected
with the Storm-god, who throughout the Ancient East has
been associated with the Weather.god and the Goddess cult.
The worship of the bull was a feature of the Harappan civiliza
tion which in due course became a dominant element of non-
Aryan ongin in Brahmanism, and the female figurines leave
little room for doubt that the veneration of the Goddess was a
prominent feature in the domestic life of the Indus cities. With
these emblems of the maternal principle the bull and the lingam
were symbols of reproduction embodied in Shiva, at ance the
Reproducer and the Destroyer. In due course every bull and
every cow came to be regarded as embodying the spirit of
fertility. Therefore, to destroy cattle was to jeopardize fecundity
at its source and to bring disaster upon the fruits of the earth
everywhere. Hence the tabu gradually imposed on cow-killing
in Vedic India which, in the last analysis, arose out of the
Goddess cult in the pre-Aryan Indo-Iranian culture, |~



CHAPTER V

Crete and Greece

A srruaTion not unlike that which obtained in India recurred
in Greece and the Aegean, where an Indo-European cultus was
superimposed on that of the Minoan-Mycenacan tradition in
which the Goddess was predominant. Thus, on the mainland
and the adjacent islands she was the principal object of worship
in the Bronze Age, especially in Crete, Cyprus and the
Peloponnese, where her emblems and adjuncts abounded—
those of the snake, dove, double axe, horns of consecration,
phalli and obese female figurines, together with representations
of sacred pillars, trees and mountains on which often she is
depicted as accompanied by wild and fantastic beasts and
horned sacrificial victims. These cult objects and scenes un-
doubtedly were for the most part of Asiatic origin and signi-
ficance, having passed from the Near East through Anatolia
to the Eastern Mediterranean region, while others made their
way from Egypt to the islands and thence to the mainland.
This, as we have scen, is very apparent in the Neolithic and
Chalcolithic statuettes and bas-reliefs in the Troad, the
Cyclades, Cyprus, Crete, Thessaly and the Peloponnese in
the third millennium B.c.,* though the technique in some
instances indicates independent developments and diffusions
in the Eastern Mediterranean. Nevertheless, the Acgean was
virtually an Anatolian province? which became an area of
characterization of the Goddess cult before 3000 B.c. when
Western Asiatic influences had penetrated to Crete.

THE GREAT MINOAN GODDESS

At Knossos the fat fiddleshaped figurines were peculiar to the

Middle Neolithic period (c. 3500 B.c.), but the stumpy steato-

pygous type continued to the last phase of the Neolithic, and

as Sir Arthur Evans says, in Crete it is impossible to dissociate
128 —



The Great Minoan Godders 129

these primitive statuettes from those that appear subsequently in
the shrines and sanctuaries of the Minoan Goddess.® Therefore,
the beginnings of the cult can be traced back in the island to
the middle of the fourth millennium 8.c. when connexions
with Asia Minor had been established. It was not, however,
until the Middle Minoan period (¢. 2100-1700 B.C.), When
these Asiatic relations increased, that the Goddess herself
emerged as an individualized anthropomorphic figure in her
threefold capacity of the Earth-mother, the chthonic divinity
and the Mountain-mother, Mistress of the Trees, Lady of the
Wild Beasts, and guardian of the dead, represented with her
various symbols, associates and backgrounds. Eventually on
the mainland her functions and attributes were divided among
a number of goddesses, but in Crete she was essentially the
Minoan goddess par excellence, Britomartis or Diktyanna, later
identified with Artemis and her other Greek associates.

The Snake- and Earth-goddess

In the central shrine at Knossos she was arrayed with a high
tara, a necklace, a richly embroidered bodice with a laced
corsage, and a skirt with a short double apron, made in faience.
Her hair 15 shown falling behind her neck and on to her
shoulders, her eyes are black, her breasts bare, and coiled round
her are three snakes with greenish bodies spotted with purple.
brown. In her right hand she holds out the head of one of
them, the rest of its body curling round her arm, behind her
shoulders with the tail ascending to her left arm and hand. Two
more snakes are interlaced below the waist in the form of a
girdle round the hips while a third runs up from the hips, over
the bodice to the left ear and round the tiara.* At Gournia in
East Crete the principal object in the shrine, which was a
public sanceuary, is 2 more primitive unpainted figure of the
Snake-goddess Eileithyia, with raised hands and a snake
twined about the body, clad in a bellshaped skirt in
the conventional Minoan manner. In the centre stood a
low carthen table with three legs and the base of a vase
supporting a bowl, presumably for offerings. Around it were



130 Crete and Greece

three tubular vessels with a vertical row of three or four handles
on either side. Above a larger handle was a pair of horns of
consccration, and one of the vessels were entwined with two
snakes. Other representations of the Goddess included heads,
forearms and hands, a piece of a pithos decorated with a double
axe, and a round disk like the emblem of Hathor in Egypt.®
/ Tubular vases recur at the household sanctuaries at Kumasa
and Prinia, and in a small chamber known as the Snake Room
of a private house at Knossos, having attached o their sides
two pairs of cups. Ringed or grass snakes moulded in relicf
were also placed on the sides and shown in the act of drinking
from the cups, which in all probability contained offerings of
milk or of some other liquid. With these tubular vessels were
also found a terracotta tripod or table, the upper suiface of
which was divided into four separate compartments by grooves
and partitions to accommodate four snakes each of which was
represented drinking from the bowl in the centre of the table.
The conclusion drawn from these designs by Sir Arthur Evans
is that in the Snake Room the reptiles were venerated as ‘the
visible impersonation of the spirits of the household’.®
In addition, however, to being the ‘House-mother’, in this
carly form of the cult going back to the Early Minoan period
(c. 2500 B.C.), as he has pointed out, she is depicted in her
destructive chehonic aspect holding the venomous viper rather
than the harmless snake.” The beneficent Mother of the domes-
tic sanctuaries would hardly have as her emblem so deadly a
foe of mankind as the adder. Therefore, when she appears in
this guise it is reasonable to suppose that she has acquired the
mote sinister qualities atributed o the Goddess everywhere in
onc of her phases. Moreover, at Gournia, which was neither
a house nor a palace shrine, although she was essentially the
Snake-goddess she was not apparently the centre of a domestic
cult as at Knossos, in spit¢ of her similar representation and
equipment with a table of offerings surrounded by twbular
vessels, and the close association of the snake with the guardian
of the house, Here it would seem that she was rather the
chthonic Earth-mother in the dual aspect of the Goddess of
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fertility and the Mistress of the nether regions. Thus, not only
were cups absent from the vases but they were also hollow
tubes through which doubtless offerings were poured on to the
earth as libations to the chthonic Snake.goddess, very much as
in the shrine at Asine a large jug decorated with parallel stripes
was found upside down on the cult ledge the bottom of which
had been deliberately broken off to enable it to be used for
libations of some kind.®

The Chtbonic Goddess of Fertility
Similarly, in the famous cult scene painted on the sarcophagus
at Hagia Triada, two miles from Phaestos near the south coast
of Crete, in a kind of chambertomb ascribed to the Late
Minoan II and III, bottomless libadon jars occur through
which the blood of a bull sacrificed on an altar flows down
into the earth. Above the altar are homns of consecration and
a basket of fruit. In front of it stands an olive-ree with spreading
branches, a pole painted pink with a double axe and a bird,
and a priestess with a vessel of offerings and a libation jar. Then
follows the sacrifice of the bull, its blood being collected in the
bottomless pail. Behind the well is a figure playing the double
pipes, and a priestess clad in the skin of a victim offers libations
~at an altar.®

Here the Goddess is represented in a funerary setting, it
would seem, with her priestesses as the officiants in a sacrificial
oblation on behalf of the deceased, the life-giving blood of the
victim being conveyed to them by means of ritual jars which
carry the offering to Mother-carth, regarded as the ulumate
source of rebirth. Professor Pedersen, on the other hand, thinks
the episode depicts the sacred marriage of Zeus with Hera and
her bridal bath as a mythical expression of the spring rains
renewing nature, The goddess, it is said, is carried away on
a chariot with griffins before the end of the year and brought
back in a chariot with horses in the spring to be united with
dugn&inth:furmufacuckoo.thcmuluﬂd;dpiﬂm
symbolizing the union. The goddess then disappears and the
pillar is denuded but the blood of the bull offered in sacrifice
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effects a renewal, the rebirth of nature being expressed by the
offering of the bath and the calves.'® Similarly, Miss Harrison
maintains that ‘the picture speaks for itself; it is the passing of
winter and the coming of spring, the passing of the Old Year,
the incoming of the New, it is the Death and Resurrection of
Matuore, her New Birth", It is the springtime of man and bird
and fower as recorded in the Hebrew Wisdom literature in
the book of Canticles (i1. 10); the bridal song of the new birth
of vegetaton translated into ritual action in the seasonal
drama.!?

It s difficult, however, to avoid the conclusion that the
drama represents the Goddess cult in its funerary setting, conv
nected probably with the journey of the soul to its final abode,
where in its royal status it may have received divine honours,12
Evans thinks the sacrificial rites wete performed temporarily to
summon it back to the land of the living while the divinity
was charmed down into its material resting-place aided by the
music and nitual chants as well as the sacrifice. ' As they occur
on a tomb in which one of the Minoan priest-kings may have
been buried, it is not unreasonable to think that the cult of a
heroized member of the royal line was associated with that of
the Goddess who combined chthonic and vegetation attributes
as the author and giver of life, the symbolism suggesting a
combination of mortuary ritual with that of the Minoan
Earth-mother.

| The Tree and Pillar Cult

As the patron of fertility she was very frequently represented in
association with a sacred tree or pillar.)Sometimes the branches
of a wee loaded with leaves and fruit are shown spreading
over a baetyl or a caim with attendants holding libation jars.
Thus, on the mainland in tholoi of the lower town at Mycenae,
Professor Tsountas discovered two glass plaques with lion.
headed daemons pouring libations from ewers; in one case on
a heap of stones surmounted with a larger block, and in the
other on a square pillar reminiscent of the anointing of the
menhir at Bethel in the Jacob story in Hebrew tradition. !4
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Similarly, on a gem from the Vapheio tomb the same kind of
daemons are represented watering a nursling palmetree from
two spouted vases, while on a third plaque from Mycenae the
libation is poured into a kind of bowl resting on a column with
three supporting legs. 1%

As baetylic stones and pillars are among the most prominent
features of the Minoan-Mycenacan shrines, second only to horns
of consecration and the double axe, and recur with grear
frequency on engraved signets and gems, very often associated
with mythical animals and sacred trees, there can be no doubt
that these aniconic ritual objects were regarded as the embodi-
ment of an in-dwelling divinity like the mazzeboth and
asherdth in Semitic sanctuaries. Hence the pouring of libations
upon them in conjunction with the identical treatment of the
sacred tree, so frequently found standing beside the menhir, or
very intimately connected with it.(The pillar, however, was
not cxn:[u.uv:l]r the aniconic image of a male god, as Evans
supposed, '? since it often has been the abode of 2 goddess like
the asherah, and in the Minoan cultscencs the presence of
priestesses and female votaries performing ritual actions in
honour of the Mother-goddess predominate. Moreover, some
of the pillars at Knossos were structural rather than religious in
their purpose, and it is not very likely chat they were also
venerated as sacred bactyls.!? It was only those which were
erected definitely as menhirs that can be regarded safely as cule
objects. \Therefore, without accepting the interpretation of the
double axe merely as a mason’s mark, which does not seem to
be at all probable, everything containing this sacred sign need
not have been a divine embodiment, any more than in Christian
practice a sacramental meaning cannot be attached to all objects
marked with a cross. But, in any case, the double axe was
associated with the Mother-goddess as well as with the
Sky-god.!® | ¥
_~ That anthropomorphic representations of the Goddess, or of
goddesses impersonating the maternal principle, were an
integral element in the earliest manifestations of the cult is clear
from the widespread and continuous use of female figurines in

i
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this connexion from Palacolithic times. Indeed, these Venuses
are not infrequently described as ‘idols”. Nevertheless, in Crete
it appears to have been under the influence of the palace
sanctuaries and their cultus that the earlier aniconic forms
assumed an anthropomorphic guise in the Middle Minoan
period (¢. 2200-1600 B.c.). For example, in the Neolithic
cave sanctuary of Amnisos near Herakleion, the old harbour
town of Knossos four miles cast of Candia, identified with the
goddess of birth, Eileithyia,'® two stalagmites in the centre
surrounded with broken sherds and enclosed by a rough stone
wall were venerated as her aniconic embodiment as 2 sacred
pillar. But no figurines of any kind have been recorded in the
site.®? Similarly, in the double cave of Psychro on Mount
Dikie in the lower chamber were stalactite columns with
double-axe blades and a bronze object placed edgewise into
the vertical erevices, This was in all probability the legendary
birth-place of Zeus whither the Goddess Rhea carried her
new-born babe;! she doubtless being in her original form
the Minoan Mother-goddess, ** represented in the Middle
Minoan Age aniconically in the stalagmite pillar when the
Dictacan cave began to be frequented.2®

The Mountain-mother

How very deeply laid was this bactylic imagery is shown by its
survival after anthropomorphic representation had become estab,
lished in the Middle Minoan in the sancuaries on mountain
peaks, in sacred groves and in the palace cult. With the pillar,
pines, palms, cypresses and figitrees invariably occurred in the
mountain shrines, sometimes in a stone enclosure and over-
shadowing the menhir, This is particularly conspicuous on the
seal- and signet-engravings where the Earth-mother as at once
the goddess of vegetation and the Mater dolorasa is depicted,
often with her attendant lions or genti, and standing on a
mountain, sometimes with her youthful male partner. Thus,
on 2 gold ring from Knossos figetrees are shown overhanging
the entrance to a temenos with an obelisk in front of the
sanctuary enclosed by a wall of masonry. Before the pillar is
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a female figure with her hands raised in an artitude of incanta
tion, while suspended, as it were, in the air is 2 male figure
holding out a staff or weapon, thought by Evans to be that of
the Young God summoned by his mother-paramour, the
Minoan Goddess.** She appears to be standing on a stone
terrace, possibly indicative of a mountain. In the middle of the
portal of the sanctuary a smaller pillar is set up having some
affinity with the Cypriote female bactyl.

On a Late Minoan signet from Mycenae the Goddess is
represented in 2 Aounced skirt, apparently as the Mater dolorosa
bowed in grief engaged in lamentation over a kind of miniature
temenos within which stands a litde bactylic pillar with a small
Minoan shield hanging beside it. To the right another figure,
apparently that of the Goddess repeated, is about to receive the
fruit of 2 sacred tree in a small sancruary containing a pillar,
a young male attendant being shown bending the branches
towards her.25 If the enclosure represents a tomb containing a
phallic stone, the scene is broughe into line with the grave of
Atts in Phrygia and that of Zeus at Knossos,*® Therefore, it
may be a Minoan version of the Suffering Goddess theme in
Western Asia in relation to the vegetation cycle; the coming of
spring being expressed in the budding leaves and ripening
fruits

This is confirmed by the scenc on a gold ring in the
Museum of Candia, showing the sacred tree in an enclosure
with scanty foliage. The stem is grasped by a woman with both
hands, and on the left is an almost identical female figure in a
flounced skirt with the upper part of her body naked, revealing
prominent breasts. She is standing with her back to the tree
and her arms extended to a third woman clad in the identical
manner as her companions, In the fields are chevrons.?” Here
the barrenness of winter gives place to the cpiphany of the
Goddess in its spring sctting, as in the case of that reproduced
on a ring from a cist in a small tomb where an orgiastic dance
in a field of lilies by four female votaries in typical Minoan
garments is portrayed. Above the chief worshipper in the
centre is a small female figure, apparently rapidly descending,
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and to the left a human eye which may symbolize the Goddess
regarding the ecstatic dance being performed in her honour at
the renewal of life in the spring of which the snake by the side
of the central figure below the eye is an emblem.®® The bull,
again, as we have seen, has always been a potent emblem of
reproductive power in nature, and in Crete it was the king,
priest in conjunction with his consort as the Goddess who
played the leading part in the slaying of the Minotaur to
overcome death and renew life, **

On the ring from the Vapheio tomb near Sparta a female of
the same type stands beneath the overhanging branches of a
fruit-tree at the foot of which is a stone column. Rocks below
suggest that a hill or mountain indicated the setting of the
scenc. A naked male figure is bending the branches either o
pluck the fruit for the Goddess or to enable her to gather it
herself.?® On a Late Minoan ring, now in the Ashmolean
Museum at Oxford, which is said to have come from this
tomb, a kneeling woman is depicted bending over a large jar
with her left arm bent at the clbow resting on the rim, Her
head is inclined forward supported by her left hand in an
attitude of mourning. Above her are the eye and ear symbols,
and a little to the left in the air is a small rigid male figure
holding an oval object that looks like a bow. Below is a richly
dressed female figure with wavy hair, thought by Evans to be
the Mother-goddess, while both he and Nilsson identify the
small figure, high in the scene, as her young male panner
armed as the youthful archer.?! Professor Persson thinks that
since the vessel signifies a pithos burial the theme is that of
sorrow over death. The object next to the jar he interprets as
an elliptical rounded stone with the leafless branches of a tree
behind it, symbolizing, as he suggests, the dying vegetation
in winter and man’s sorrow over death; the gods by their
cpiphanics giving renewed hope of the resurrection of the dead
in response to this display of grief and lamentation. 32

As the ‘Lady of the Dead” the Mountain-mother combined
the office and functions of a chthonic divinity ruling the grim
nether regions and guarding its denizens with those of the
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Goddess of the upper regions, exalted in triumph on the
grandeur of her mountain-peak, where in her lofty sanctuaries
she was worshipped with upraised hands and received libations
and votive offerings. In these shrines the sacred tree and pillar
occupied a prominent position but not the snake, which was
confined to the chthonic and household cult of the domestic
Goddess. In a recess of the central court of the palace of
Knossos fragments of a series of clay sealings made by a signet
were discovered on the cement fAoor, which when restored
showed the Goddess in a flounced skirt standing on a rock or
mountain-peak guarded by two lions with her left arm out-
stretched and holding in her hand a sceptre or lance, Behind
her is a shrine with columns and sacral horns, and in front of
her the figure of 2 youthful male votary or divinity, or, as Evans
suggests, a priest-king.® In the eastern quarter of the palace a
simpler seal impression was found in a chamber with the
Goddess between two lions, and other standing goddesses with
sacred amimals reveal the Mother of the Mountains as the
Mistress of the Beasts.

A The Mistress of Animals
The lion-guarded Goddess, in fact, with her male satellite,
shrine and cult objects is essentially the Minoan Mother repre-
sented in her various forms, aspects and attributes on the
sanctuary seals everywhere in Crete as well as on the Cypro-
Mycenaean cylinders. Sometimes in addition to lions a dove
15 held, and groups of the cow and calf and wild goat and
homed sheep appear on the faience reliefs of the Goddess shrine.
On one clay seal from Knossos, reminiscent of that of the
Mother of the Mountains, she wears a high peaked cap, a
short skirt, and holds a spear and shield with a lioness or dog
-t her sidc.“]Hu signs are shown, however, of a mountain or
rocky peak, a pillar or a votary, in any of the eleven examples
that have been found of this impression. But clearly they
represent the same divine pair in an almost identical seming,
belonging to Middle Minoan II1.
In her capacity of Mistress of Animals she was intimately
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associated with hunting and wild life in general. Although
there are no indications of 2 Minoan-Mycenaean animal cult,
the Goddess and her male attendant were constantdy sur.
rounded with real and monstrous creatures, among whom
lions, doves, bulls, griffins and sphinxes predominated, somé-
times in a hybrid form.*® Daemons with the head of a horse
and the body of a lion took the place of other fabulous beasts
on seal impressions from the palace of Knossos. Besides the
usual bulls, lions, rams, dogs and moufflons, there are Aying
fish and monsters, and a flounced goddess lays her hand on
the necks of two lions, while on a gem from Kydonia a male
figure grasps by their heads two lions sitting upright.*® Bur
the central figure usually is female and conforms in type to the
Minoan Mother, and the animals and satyrs are her servants,
sometimes represented, as at Hagia Triada, in the performance
of her cult. +/

| The Young Male God

The male god when he appeared at all was apparently a later
addition venerated in a subordinate capacity, held less in honour
as well as being later in time and youthful in age and appear-
ance. His most conspicuous occurrence is on a lentoid bead-
scal of Spartan basalt, discovered near Canea, the site of the
ancient Kydonia. There he is shown nude except for a girdle,
standing between two sacral horns (a sure sign of divinity)
with his arms folded)) To the left is 2 daemon holding a libation
jar, and 1o his right a winged goat with the tail and hind-
quarters of a lion.?” This is a heraldic design devised to
represent the Young God as the ‘Master of A nimals'—the male
counterpart of the Goddess as their Mistress, portrayed in the
same manner. On the Mycenaean gem from this site (Kydonia)
he reappears, as we have seen, with his arms outstretched and
supported by lions on either side, as well as on the signet ring
in the Ashmolean Muscum, where he is a small figure holding
a spear, or on that from Knossos where he is represented
descending from the air.

On an clectrum ring from 2 tomb in the lower town at
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Mycenae a nude youth holding a spear in his left hand extends
his right hand to a goddess type of female, seated on a throne,
whom Evans regards as the Minoan Mother in conversation
with her consort.”® With less probability it is interpreted by
Furtwingler as the plighting of their troth.3® The representation
of 2 youth with uplified arms wearing a mitre, standing erect
before the Goddess, who is arrayed like the chryselephantine
statuette of the Snake.goddess of Knossos in the Boston
Museum clad in a Aounced skirt with a series of small aprons
contained by a narrow girdle of gold, a tightfiting jacket
exposing the breasts, and on her head a tiara with several peaks,
She is holding out her hands towards the boy, and in them are
two snakes coiled about her arms. This is interpreted by Evans
as depicting an act of adoration of the Minoan Mother by the
Boy-god, but the conjecture is by no means conclusive, 10
More significant is the scene on a signevring from a tomb- at
Thisbe in Boeotia, showing the Goddess vested on a throne
with a child on her knee and holding out her left arm in
response to two adoring male figures approaching her. In her
right hand she holds a diskshaped object with a central cup,
while behind her a female amendant has a similar object,
thought by Evans to be a bronze cymbal, which later was
associated with the worship of Kybele,*! Unfortunately, how-
ever, the hoard from Thisbe is such a ‘mixed bag" of genuine
and spurious contents that this scene is open to grave doubts,
like the Ring of Nestor.
v{ Nevertheless, although the available evidence is not impres,
sive, that a young male divinity was associated with the
Goddess in Crete and the Aegean certainly cannot be denied,
even though he did not play a prominent or essential role in the
Minoan-Mycenacan cult. Except as the Master of Animals he
was seldom in evidence and when he did appear it was never
on equal terms with the composite and complex Minoan
Goddess. From her in one or other of her several forms and
attributes aid was sought for the promotion of fertility, the
well-being of the natural order and the protection of the house.
ﬁold.)Furrh:rmm:. as a chthonic deity she was venerated in
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the nether world, while as the Mountain Mother her rule
extended to the upper regions. When she passed from the
island to the mainland she, like so many of her counterparts in
the Near East, acquired warrior characteristics. Thus, on a
painted limestone tablet from the Acropolis of Mycenae,
ascribed to the Late Minoan | period, she may have been
depicted covered by a large eight-shaped shicld and venerated
by two female votaries. *2 In its present mutilated conditon the
figure is difficult to decipher, but it may represent an armed
war-goddess, though in the Cretan scenes the divinities who
carried weapons were connected with the chase rather than with
warfare. The Minoans were relatively peaceful people, whereas
the Mycenacans in their fortified towns were constantly fighting,
and, therefore, it is not at all improbable that the Goddess then
assumed her familiar mardal role as elsewhere. This certainly is
suggested by the tablet from Mycenae, where she may have
been the forerunner of Athena, very much as at Knossos she
appeared as the "Lady of the Sea’, reposing on the waves which
protected her island home. 2

Whether in all these manifold functions and relationships
she was one and the same composite goddess, like the Magna
Mater in the Graeco-Oriental world, or that each manifestation
represented an independent goddess with her own individualicy
and departmental concerns, is the recurrent problem of the
cult.(In favour of regarding the Minoan Mother as the one
Great Goddess, Evans has contended that it is substantially the
same form of religion as that so widespread ar a later date
throughout Anatolia and Syria. She can be identified with
Rhea, the Cretan Mother of Zeus, and assimilated with the
Syrian Goddess Ma and the Phrygian Kybele. )
JI'With the Young God as her paramour, son or consort, she
is true to type, as she is in her chthonic associations, her dove,
snake, guardian lions and doublesaxe symbols, her exposed
breasts and her apparel. She was apparently the source of all
vegetation, the Earth-mother, the Mistress of A nimals and of the
sea, and she hunted with bow and arrow like Artemis, It is not
surprising, therefore, that Evans, Marinatos and many other
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scholars** have regarded her as a universal deity, the Goddess
of nature, and that from her and her youthful male sarellite in
his customary role, the Cretan counterpart of Adonis, Kinyras,
or Attis, the Hellenic pantheon developed with its gods and
goddesses as distinct and independent figures, eventually
brought together in the Olympian theology under the rule of
Zeus, the father of gods and men.™)

wNilsson, on the other hand, argues in favour of 2 plurality
of divinities from the beginning,*5 the Minoan Mother in her
several guises being the syncretistic equivalent of Artemis,
Rhea, Athena, Aphrodite and the rest of the Greek goddesses,
cach separate and distinct as an independent entity. While it is
true that the Minoans had a number of lesser gods and spirits
like other ancient peoples in much the same state of culture, it
is difficult to conceive of the identical representation of the
Great Goddess in so many forms recurring over such a wide
area from Syria and beyond to Crete, unless there was a funda
mental underlying unity in the personification of the female
principle. In any case, so far as Crete is concerned, the various
aspects of the Goddess can hardly be differentiated as separate
personalities, The syncretism and fusion were so complete that
they can scarcely be explained other than as several forms of
one and the same divine figure—the Minoan Great Goddess
with her subordinate satellites. | v

[THE GODDESSES OF THE GREEK PANTHEON
Rlva and Zeys

“In Greece, however, this Minoan divinity unquestionably
emerged in a plurality of goddesses with particular names and
personalities as distinct developments of Rhea, Britomartis,
Dictunna and Aphaia in pre-Hellenic Crete. Thus, Rhea, the
Cretan counterpart of the Anatolian Kybele, and often indis-
tinguishable from Ge or Gaia, Mother-carth, was a majestic if
somewhat vague figure, with or without a partner. Crete was
her original traditional home and the earliest seat of her worship,
and it was there in the pre-Homeric period, probably after a
Dionysian wave had passed over the island, that the birth and
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infancy of Zeus were associated with its caves and attributed to
Rhea. Then the Sky-god of the Homeric tradition was repre-
sented as the son of the Cretan goddess who hid him in a cave
in the mountain called Aigaion, and where later he was said o
have been suckled by a goat. From this cavern, according to
a curious tale, every year a fire Aashed when ‘the blood from
the birth of Zeus streamed forth’, suggesting in all proba
bility, as Nilsson says, that ‘this child is the year-god, the spirit
of fertility, the new life of spring’. 48 _~

This Cretan Zeus was a much more primitive figure than
the Indo-European Sky.god. He embodied the processes of
fecundity on earth rather than renewed them by sending the
vitalizing rain from the heavens. It is not surprising, therefore,
that he should be represented as the son of Rhea in this version
of his birth and infancy, and that around this tradition a
vegetation legend and cultus should have developed. Thus,
the actiological story of the Cretan Kourites mentioned by
Euripides in the Bacchae (lines 119-25), and repeated by later
writers and inscribed on coins and monuments in the Hellen.
stic period, clashing their shields and swords in their ecstatic
dance to drown the cries of the Zeus-child concealed from the
vengeance of his father Kronos, as Strabo recognized, *7 was
simply the orgiastic worship of the Asiatic Mother-goddess as
a ferulity rite related to the rearing of Zeus. This is now
clear from the inscription containing the hymn to the
Dictacan Zeus discovered in the ruins of the temple ar
Palaikastro on the east coast of Cree,® Although it was
composed in the Hellenistic Age, it seems to constitute a
revival of a ferdlity cule practised before the temple was
deserted after the break-up of Minoan power in the second
millennium s.c.

That a Sky- and Weather-god should be identified with the
flocks and herds is not surprising. Such a coalescence frequently
had occurred in the Near East from the Fertile Crescent and
Anatolia to the Indo-Iranian region, and when the Olympian
myth and ritual of the Indo-Europeans reached Greece and
were fused with the Goddess worship of the Aegean basin,
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Zeus continued to exercise his customary functions without
any substantial change, in combination with those of the
indigenous chthonian vegetation cultus.

Moreover, under Dionysian influence, before he attained his
exalted position in the Hesiodic and Homeric tradition he was
engaged in the overthrow of the Titans, an earlier group of
gods from whom he was himsclf descended through his father
Kronos and his mother Rhea. Here there may be a reminis-
cence af a historical situation when the Olympian Skyreligion
defeated to some extent the chihonian Goddess cult of the soil,
but only to incorporate many of its essential traits in the same
way as the human race was alleged to have imbibed a Titanic
element in its ancestry in combination with the divine nature
derived from Zagreus-Dionysus. This dual character of Zeus
1s recorded in his celestial aspects and auributes, brought into
relation with his vitalizing functions in connexion with the
fertility of the earth and of vegetation, when the invaders had
to live on the produce of the soil of the land of their adoption
after their setlement on the plains of Thessaly.

A The various unions of Zeus with Earth- and Corn-goddesses
—Hera, Dione, Demeter, Semele and Persephone (Kore)—
suggest that in the background of these traditions lay the wide-
spread conception of the marriage of Heaven and Earth in
which he played the role of the Sky-father in alliance with his
many consorts, |When the local legends were correlated in the
Epic literature one of the brides was exalted to the status of the
official wife of Zeus while the rest were regarded as his mis-
tresses, this being more in accordance with the custom that
prevailed in the Greck States where monogamy was established
but concubinage was tolerated as an accepted irregularity.4? In
this way Zeus was accredited with a considerable number of
illegitimate offspring, partly divine when born of goddesses,
and partly human when their mothers were mortal women.
But behind this adaptation of the mythology to the existing
social practice lay the sacred marriage of Heaven and Earth,
interpreted in terms of the fertilization of the ground by the
life-giving rain, 50
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Hera

V'With the fusion of the Olympian and the chthonian cults,
whereas in the Minoan-Mycenaean cult the male god was
subordinate to the Mother-goddess, Zeus as the Sky-father
became predominant.) Therefore, henceforth his consors were
relatively minor figures so that often it is difficult to determine
to what extent they were his wives. His legitimate consort
unquestionably was Hera, but in fact her cult had litde to do
with Zeus, and her union with him was merely the result of
her having been the chief goddess, and so the fitting partner
for the chief god, in spite of his previous nuptials with other
Earth- and Corn-goddesses like Demeter, Semele and Themis.

Orniginally Hera seems to have been mainly concerned with
birth, matriage and maternity, though occasionally she was
regarded as a perpetual virgin and as a widow.®! She was
essentially the goddess of women and of fecundity (particularly
though not exclusively of childbirth),* and consequently of
every side and aspect of female life and its functions and ateri-
butes. This doubtless accounts for her close association with
the carth and its uterine capacities, even though apparently she
was not actually an Earth-goddess and only indirectly assor
ciated with vegetation.®® Her connexions with the moon also
were very secondary and derived from its supposed influence
on the life of women,

Nevertheless, her union with Zeus in myth and rite at many
places was represented in terms of a sacred marriage (fepdg
yduos) which, as we have scen, normally everywhere had for
its object the renewal of the life in nature in the seasonal cycle.
That it had no such significance in Greece is contradicted by
the union of Demeter with Tasion and by the mystery ritual.
Indeed, as Professor Rose agrees, such weddings had for their
object the production of fertility, especially that of the soil.
Morcover, he recognizes that ‘it is not without reason that a
reminiscence of this is found in the famous passage of the Ilisd
in which all manner of Aowers and also thick soft grass spring
up to make a marriage-bed for Zeus and Hera on Mount Ida’, 4

The rite can hardly be separated from its usual purpose
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elsewhere, especially as there is no reason to suppose that the
ancient Greeks until well after the sixth century B.C. discrimi.
nated between fecundity in mankind and in that of the rest of
the natural order./Therefore, since Hera was the goddess of «
birth and maternity her life-bestowing powers cannot be
excluded from the fertile soil and its produets, Thus, she stands
in the Cretan Rhea tradition with its Minoan background,
though her own origin is obscure, From time immemoria] she
was the Great Goddess of Argos—' Argive Hera' of the [liad®s
—but Samos also was her traditional birthplace and a very
important seat of her cult, going back, it was alleged, to the
time before she contracted her alliance with Zeus, 5 I Crete
at her shrine near Knossos, Diodorus maintains that her sacred
marriage was still celebrated annually in the firse century B.C., 57
and in Greece her very ancient cult (including the iepic
vduos) was widely practised, especially in the sites of the
oldest civilization (e.g. Argos, Mycenae, Sparta), except in
Thessaly and the northern coast.® In Argos and Samos she
atained the dignity of a city-goddess, and among all the
divinities connected with birth and marriage she was supreme
as the wife of Zeus, and doubdess, by virtue of her. own
ancestry, in the Goddess cult ‘guarding the keys of wedlock’.59

Thus, the goddesses of childbirth (Eileithyiai) were called
her daughters, % and in Argos she was venerated s both maid
and mother, since by bathing in the spring Kanathos ar
Nauplia she renewed her virginity every year.®! That her
matrimonial affairs were not always regarded as running
smoothly®® may be an indication that her cult and that of
Zeus had separate origins and were in opposition to each other.
Originally, like her Cretan and West Asiatic prototypes, she
may have had either no male partner or only 2 very subordinate

flite, ) v~

| Athena

‘Similarly, as Nilsson has shown, Athena almost certainly was
a survival of the Minoan-Mycenacan houschold goddess bear
ing a shield, who protected the citadel and the person of the
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king. JThus, in the Odyssey she is represented as having had
her dwelling in the palace of the Prince Erechtheus,®® and in
her own city, Athens, she lived on the citadel, her temple being
the site of 2 Mycenagan palace.*¥ Having become the patroness
and protector of the city that béfe her name, she assumed a
martial character, though originally in her pacific Cretan
surroundings she was primarily a household and civic divinity,
with fertility attributes revealed in her snake and tree symbolism,
Her association with craftsmanship (véyvy) was derived from
her domestic Minoan prototype®® as the goddess of the house-
held, and it was not until she was brought into the service of
the Mycenaean princes on the mainland that her more warlike
characteristics became dominant. Then gradually she was
transformed into the bellicose Athena of the Homeric poems,
far removed from the peaceful domestic pre-Hellenic goddess
of ferulity and skill in the arts in which she excelled. Always,
however, she was a dynamic figure, the goddess of action and
wisdom, helper of craftsmen, the protectress of the home and
the citadel, and eventually of heroes.

Her name as well as her character is probably of pre-Greek
origin, with its non-Hellenic suffix -ma as in the place-name
Mescijval, whose goddess Mykene (2 heroine) in the Odysseyt6
may have been ousted by Athena.®” In any case, she was a
tutclary goddess of the Cretan and Mycenaean princes, subse.
quently raised to the dignity of the goddess of the republican
State, the important Auttic city being named after her. As jts
patroness, taking the place of the king, she became involved
in its wars and acquired a military character, until eventually
she was a mighty and furious war-goddess fighting all and
sundry.%® But she never abandoned her earlier female attributes
mdfun:ﬁnm,:ndmnﬁnurdhninmminthcam:ndmﬁ:,
of which she remained the highly skilled master, until ulti.
mately she was regarded as the personification of wisdom, %9
Her tide Pallas, probably a form of the Greck muidasefa,
‘concubinage’ in its ritual sense, was later applied to maiden-
pricstesses, and the image of Pallas Athena that Zeus sent
down from heaven was called the Palladion.™® These
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designations may refer to a Greck maiden-goddess of Indo-
European origin who was absorbed by the non-Hellenic
Athena and incorporated in her cultus, Be this as it may, she
(Athena) was subsequently depicted as a beautiful and stately
virgin, whether or not, like her prototypes, she was a Mother-
goddess.

\f‘ Apbrodite

| More glamorous and voluptuous than the dignified, wise and
comely Athena, the Mistress of the home, family and city, was
Aphrodite, another goddess of the mother-type, who made her
way into Greece from Cyprus. Originally she was the Western
Asiatic Goddess, akin especially to Ishtar and Astare. ™)
Thetefore, in name and personality and function she was un.
Hellenic, and in contrast to Athena she was not really
Hellenized when the Homeric poems were written, for there
she is thoroughly anti~Achacan, and treated with little respect.
Nevertheless, she is represented as the daughter of Zeus and
Dione, and as the faithless wife of Hephaestus.”® Ares, who
later is described as her husband in the Odyssey, is her paras
mour,™ and Aencas became her son by the Trojan Anchises, 74
V| Primarily she was the goddess of fertility and love with the
usual emphasis on the sexual characeristics of generation,
being the personification of the maternal principle in proto-

« historic Asiatic fashion. In her Oriental guise her beloved was
the youthful vegetation god Adonis (‘the Lord"), described in
the Greck myths as the handsome young hunter killed by a
boar, represented as Ares in disguise. According to another
version of the story, she hid him as an infant in a chest which
she entrusted to Persephone, the spouse of Hades. So enrap-
tured was the queen of the underworld with the babe that she
refused to return him to Aphrodite, even though the goddess
went herself to the nether regions to reclaim him. It was not,
in fact, until Zeus decreed that Adonis should spend part of
the year on carth with A phrodite and the rest with Persephone
in the lower world that the dispute was settled. Thus, Adonis
assumed the role of the Babylonian Tammuz, and Aphrodite
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that of the Hellenic Demeter, resembling the Eleusinian god-
dess in her scarching for and bitter grief and lamentation at the
loss of her beloved, whether this was brought about by a wild
boar in the chase, or by abduction on the part of the queen of
Hades.

It was this death and resurrection theme that was celebrated
annually at Byblus on the coast of Syria with a period of
mourning followed by rejoicing at the restoration of the youth.
ful vegetation-god in the spring in the figure of Adonis,?5
Similar rites which included ritual prostitution may have been
held at Paphos in Cyprus, where ar Kuklia there is an ancient
sanctuary of Aphrodite.”® In the Adoniazusae of Theocritus,
however, there is no reference to the restoration of the god in
the account of the nuptial ceremonies which were held annually
in Alexandria to commemorate the sacred marriage of Adonis
and Aphrodite.”” Images of the god and goddess on two
couches were displayed and the next day the figure of the dead
god was carried to the seashore amid lamentation and thrown
into the sea, apparently in the rather vain hope that he would
come back again. Similarly, in Attica at the height of summer,
cffigies of the dead Adonis were carried in procession to the
strains of weeping and wailing, 78 while in A thens the ‘gardens
of Adonis’ (i.e. baskets containing earth in which cereals had
been sown) were exposed to the sun during the eight days of
the festival in the spring or autumn, When they had withered
they were Aung sadly in the sea or in spangs to typify the
decease of the god.” Adonis, therefore, was essentially a dead
god, but he was always worshipped in conjunction with
Aphrodite as the goddess of vegetation.

Her lovers, however, were numerous and when she reached
Greece she found herself faced with serjous well-established
nivals, such as Hera, Achena and Artemis, with whom she
had o contend, though in fact she had very few cult con-
nexions with the major Hellenic deities, apart from Hermes,
from whom she conceived and brought forth Hermaphro.
ditus.®® Her festivals also were of litde importance cxcept in
Cyprus, and at Delos in the Cyclades, the legendary birthplace
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of Aremis and Apollo, where she absorbed the cult of
Ariadne, the daughter of Minos. #1 It was in Cyprus, however,
that according to her myth she first came ashore when she arose
in her exquisite beauty from the foam and was carried in 1
seasshell to Kythera, an island off the coast of Sparta, whence
she was driven by the tide to her Cypriote resting-place. There
as she stepped on the ground the carth blossomed under feet
and the gods received her joyfully and armayed her in divine
regalia.®® Although she emerged within the sea and came
forth from it, she was not a sea-goddess as Poseidon was a
sea-god. It was from the foam, the generative organ of Uranus,
that Kronos had mutilated and thrown into the sea, that she
was born, and, therefore, she was regarded in Cyprus as ‘the
Celestial', her origin being connected with the cosmic myth of
Heaven and Earth. In this status she trned to Right the winds
and the clouds of heaven, making ‘the levels of the ocean
smile, and the sky, its anger past, gleams with spreading
light.®* So she was called Goddess of the Sea, like several of
her predecessors (e.g. Anat), and she became the patroness
of sailors,

Similarly, she also had warlike qualitics in Cyprus and
particularly in Sparta, and at Delphi, where a statue of her
was called “Aphrodite of the Tomb’,** she assumed chthonic
characteristics. At Corinth she retained her Cypriote title of
Urania ("Celestial’), and had in her service a retinue of sacred
prostitutes, thereby preserving her original nature as the goddess
of love, sexuality and fecundity. In fact, all her other aspects
Were true to type inasmuch as they were features common to
the Great Mother, matron or virgin, everywhere; being essen-
tially the author and giver of life and its restorer through the
natural processes of birth and rebirth. She was the Lady of
the spring blossoms in the Pervigilium Veneris (13fF), and
w she went the Aame of love was kindled and new life
Was generated.®® “Through seas and mountains and tearing
tivers and the leafy haunts of birds and verdant plains’ she
struck fond love into the hearts of all, and made them in hot
desire to renew the stock of their races, each afier his own
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kind',*® regardless of all restrictions in an abandon of ravish.
ment and voluptuousness. Her girdle, indeed, could render
those who wore it irresistible,*7 imparting as it did all her
unconquerable passion of love and desire, irrespective of the
consequences for good and ill. Such were her gifts to mankind
and the world, bringing peace and joy, light and life, confusion
and strife, darkness and death.

| Artemis
\'.}Annthtr pre-Hellenic virgin goddess who appears to have
been of Minoan origin®® long before she became the sister of
Apollo and while she was still an Earth-mother and Mistress
of the Beasts in the forests and hills in which she roamed,
hunted and danced before she became 2 city-divinity. As a
daughter of Zeus she was ‘Lady of the wild animals (mdrina
Unedi), and as sister of Apollo she was a huntress®® who,
nevertheless, protected the young of all creatures, was tender
to cubs of lions, pregnant hares and all suckling and roving
beasts,*® because she had been their mother in her original
guise. This role is given prominent expression in her Ephesian
temple-statue with its many breasts, and as a goddess of fertility
she assisted females of all species to bring forth their young and
helped women in the pains of childbirth, She was, therefore,
often called Eileithyia and Kourotrophos, though her precise
- functions in these respects are obscure, |

In Crete and Lakonis, Eileithyia was worshipped as an
independent goddess of childbirth with a cultus of her own
which became widespread in Greece and the neighbouring
sslands, " while in Homer, as we have seen, she was called
the daughter of Hera,*® Her association with Artemis was the
resule of their common functions in connexion with midwifery,
though Artemis, who was the most popular goddess in Greece

centred, h:daudduﬁgniﬁcum:,prﬁuving the main charac-
teristics of the Great Minoan Goddess well into classical times.

In her carlier manifestations she was chiefly an Earth.goddess
associated principally with wild life and human birth whose
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beginnings must be sought in her Minoan-Mycenaean back.
ground rather than, as Famell supposed, in her Greek forms, 4
The ecstatic dances so prominent in her worship connect her
with Phrygia and Kybele, as do the lions with which so often
she has been Aanked.®® At her festival, the Epbesia, in the
spring her creative and allsustaining powers were stressed in
her many-breasted image believed to have fallen from heaven,
with its outstrerched arms and lions and rams (or bulls), and
in the orgiastic and sacrificial rites which included a sort of
bullfight (taurokathapsia) reminiscent of the Minoan bull.
games.”® She was the modduasros—the multimammia—like
her Anatolian counterpart, served by virgin priestesses and 2
high-priest (Megabyzas) who was 2 eunuch and was vested
in the same manner as the eunuchoid priests on Hittite bas.
reliefs. It is not improbable, in fact, that as in the case of the
Asiatic Goddess Ma in Komana, her cultus included wild
otgies in which her votaries castrated themselves in dedication
to her service.®7

Similarly, another female companion Hellenized as Brito-
martis, with whom Artemis was identified, was of Cretan
origin.*® Having escaped from King Minos, who had pursued
her for nine months, she leapt over a cliff into the sea, where
she was caught in fishermen’s nets, and so it was alleged she
was called Diktynna, ‘the net, from démeor. But in all
probability under this name she was venerated in Western
Cirete because originally she was the goddess of Mount Dikie,
the most conspicuous mountain on the island. Subsequently
Diktynna was interpreted etymologically in terms of a net in
the late actiological myth told by Callimachus to account for
her designation, and to explain why henceforth she was wor-
shipped as Aphaca in Aegina, where in a grove of Artemis
she was said to have sought refuge after she had again escaped
from Minos.*® But in fact Diktynna, like Britomartis, at first
was a2 Cretan Mother-goddess—an aspect of the Minoan
Mother—called after the most striking mountain on which she
was worshipped before they were both brought into relation
with Artemis and the Greck Goddess cult.




152 Crete and Greece

Hekate
The chthonian goddess Hekate has been confused with
Artemis since she too was a goddess of women with lunar
features intimately connected with fertility, victory in war, skill
in games, horsemanship and fishing, as well as with the under.
woild, caude-breeding and the nurture of children. Here, again,
it seems that an ancient Earth.-goddess of obscure origin
acquired 2 number of aspects and attributes when she became
established in Greece, which often made her indistinguishable
from Artemis. The Greeks, however, were themselves much
perplexed about her and her dual connexions with the carth,
the nether regions and the moon; with Artemis and Selene,
Demeter and Persephone, and with Hermes, 100

No mention of her occurs in Homer, and in the Hesiodic
Theogony she suddenly emerges as the davghter of the Titan
Perses and Asterie, daughter of Koios and Phoebe, 101 Iy
Mousaios she is represented as the daughter of Zeus and
Asteric. %% Elsewhere her mother is said to have been Leto,
Night, 193 while in a Thessalian myth her parents are A dmetus
and a woman of Pheraea, 104 According to the Hesiodic frag,
ment incorporated in the Theagony she was a fully formed great
divinity having neither brother nor sister, described as povvopers
(i.c. from a single parent) mighty in heaven, on earth and in
the sea, endowed with frightening magical powers exercised

in .

Although her cultus was firmly established in Boetia, parti-
cularly in Acgina, and was widespread in the northern and
southern islands of the Aegean coast, in Asia Minor, Italy and
Sicily, she was almost unknown in Arcadia.’® Her name
seems to bcaﬂmkﬂpirh:tsiguiﬁriug ‘one from afar’, if it is
detived from &earydioc, ‘far-darting’ or ‘shooting’, although
this title was applied to the archer-god Apollo with whom
Htku:wnnwumcimd.ﬂmii’shcwmma]lyuf
Hellenic origin her cult must have been obscured and even.
tually was revived in the north of Greece, which may have
been her cradleland. There she was an ancient goddess of
fertility who, as so frequently has happened, became connected
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with the underworld and the dead. Hence her chthonic asso-
ciations and functions, often of a sinister natare, It was doubt.
less because she ruled over ghosts and demons that she was
regarded as the goddess of the cross-roads who drove away the
evil infAuences from these dangerous spots. Therefore, at night
under a full moon, ntually prescribed food offerings, known
as "Hekate's suppers’, were placed at the parting of the ways to
placate her if and when she appeared with her hounds of hell. 1%¢

Demeter and Kore
Very different was the Goddess Demeter, the daughter of Rhea
and Kronos and the mother of Kore (Persephone), who
became the abducted wife of Hades. In the Homeric Hymn fo
Demeter, assigned to the seventh century B.c.,'?7 the story is
recorded for the purpose of explaining the ongin of the
Mysteries celebrated in honour of Demeter at Eleusis when in
the autumn the fields were recovering from the drought of
summer, and preceded in the spring by lesser preparatory rites
at Agrai on the Ilissus. Behind the narrative lay a long and
complex history, going back to ancient seasonal rustic rites at
_the critical junctures in the annual sequence of sowing, plough-
ing and reaping. While from her name Demeter seems to have
been of Indo-European origin, if as is very probable the last
wo syllables (ujme) mean ‘mother’. 4y is more difficule to
determine. [ts meaning is very uncertain. It could be rendered
as "earth’ by transposing it into 37, but for this there is no
adequate evidence.!9® Mannhardt, on the other hand, has
interpreted it as a form of Caud, ‘spelt’, akin to the Cretan Apds,
‘batley’, and so has made Demeter the ‘Spelemother’.!*? This
t00 s conjectural as Demeter is not at all intimately associated
with either barley or with Crete. .
However, as Nilsson has urged, there are grounds for think-
ing that she was the Greek Corn-mother, and it is by no means
improbable that the Eleusinian Mysteries arose, as he suggests,
out of 2 very ancient agricultural festival celebrating the bring-
ing up of the corn from t]msﬂminwhi:hn&crdlrﬁhumf“
June it had been stored away until it was ready to be sown in
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October. ' During the four summer months in which it was
below ground the fields were barren and desolate until the
autumn rains began. Then the ploughing season opened in
Attica, the corn was sown and immediately the fields became
green again as the crops sprouted in the mild winter months
(except in January). The Aowers, having appeared in carly
spring (February-March), by May the grain was ready to
be reaped and threshed at the beginning of the dry scason
une),
U'I'hgugh it is a matter of debate whether Demeter was the
goddess of the earth and of fertility in general, or exclusively
the Spelt- or Corn-mother, with her daughter Kore, the Coorn
maiden embodying the new harvest, unquestionably she was
concerned with the vegetation cycle. At Eleusis her cult was
essentially an agricultural ritual which doubgless centred very
largely in the cultivation of the grain on the Rarian plain,
Morcover, if she was, as is almost certain, originally 2 Greek
divinity, nevertheless behind her and her mysteries lay the
Minoan Goddess cultus in which were incorporated the various
aspects of the seasonal sacted drama celebrated to promote the
growth and harvesting of the new crops and the rebirth of
nature. Therefore, while they may have begun as a corn ritual,
suggested perhaps by the stowing away of the grain in the
subterranean silos after it had been threshed in June, interpreted

relation with the sequence of human life here and hereafter,
Kore was identified with Perscphone, the queen of Hades and
wife of Pluto whose name casily could be confussed with that
of Plouton, to whom probably Kore was married at first before
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she was associated with Demeter. When this transference was
accomplished the way was opened for the legend to describe
the abduction of the daughter of Demeter as she was gathering
Howers in the meadows with the daughters of Okeanos in the
tich plain of Pharos. Appearing suddenly in his golden
chariot, the amorous Pluto bore away the protesting Persephone
to his nether realms. Thereupon the sorrowing mother wan-
dered far and wide in search of her, carrying a torch to light
up the deep recesses where she might be concealed. Such was
her grief that she withheld her fructifying gifis from the carth
50 that universal famine was threatened.

As the story in the Homeric hymn continues, disguising
herself as an old woman, Demeter went throughout the land
untl at length she came to Elcusis. There she sat down near
the wayside well called the Fountain of Maidenhood, and was
encountered by the davghters of the wise lord of Eleusis,
Keleos, to whom she told a fictitious story about her escape
from pirates. Having won their confidence, she was taken to
the palace and became nurse to Domophoon, the infant son of
the queen, Metaneira. To make the child immortal, which was
Demeter’s intention, unknown to his parents she anointed him
with ambrosia, the food of the gods, and breathed upon him
by day, and ar night hid him in the firc to consume his
mortality. As a result of this treatment he grew like an immortal
being until, disturbed one night at her fiery operations by
Metaneira, who screamed in terror when she saw her son in the
fire, Demeter revealed her identity.

Although in her wrath at her plans for Domophoon having
been upsct she refused to complete the process of immortaliza,
tion, or to continue her stay in the royal houschold, before she
left the palace she commanded the people of Eleusis to build
a sanctuary in her honour on the hill above the Fountain of

i where she first met the daughters of Keleos, and
afm&;ht rites she would teach her votaries :hﬂlﬂfube [;{m:med
purpose of bestowing immortality on all who hence-

forth would be initiated into her mysteries, After another
tertible year of drought and famine, which even deprived the
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gods on Olympus of their sacrificial sustenance, Zeus inter.
vened on behalf of Kore, Sending a messenger to the under.
world in the person of Hermes, it was arranged that she should
be released provided that she had not eaten of the food of the
dead. Pluto, however, had forestalled this by giving her
surrcptitiously some pomegranate seeds. This bound her to
him for the third part of the year, and had the effect of produc,
ing the decline in vegetation while she was in his realm. For the
remaining eight months she lived with her mother in the
upper world, and during this period Demeter allowed the earth
t bear its fruits again, Triptolemus, one of the young princes
of Eleusis, was commissioned to 80 all over the world in his
chariot to teach men how to cultivate the soil under the
direction of the Goddess, and how to petform her rites, 112

In the form in which the cult legend is told in the Homeric
hymn, there is 2 good deal of confusion and intermingling of
myths. That the ritual and irs story are pre-Hellenic in origin is
suggested by the Mycenacan foundations of the sanctuary at

Kore were the two thesmophoroi, 114

Ax first they seem to im-:bamhc[dinthfnpcnairasa
fertility festival to promote the growth of the crops before they
Were given a more personal application as an esoteric mystery
cult to secure a blissful immortality for those who underwent
the elaborate Process of initiation, after the final union of
Eleusis with A thens had taken place between 650 and 600 B.c.
Then they acquired an urban character and 2 more profound
sacramental significance giving to those who underwent the
experience 2 new philosophy of life that transcended the things
of time and space, 115 By Open to everyone who could speak
and undﬂsundGmk,z:gudlmnf!:xmmi:lm;.thc}'
became a panHellenic institution, though they were under the
direction of the Archon of the ancient Eleusinian claps,
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assisted by the priestly families, the Kerykes or the Eumolpidae,
who were in charge of the nites.

What form the dromena took when the cult was first estab.
lished in its later guise is very largely a mawer of conjecture as
the available information comes mainly from relatively late and
not very reliable sources, apart from the archaeological material
recovered from the sanctuary. Being an esoteric mystery its
secrets were carefully guarded with dire penalties meted out o
any who divulged the things revealed during the protracted

of initiation.'® From the few vague references to what
tok place that have survived it seems that after engaging in the
lesser mysteries at Agrai in the spring, the mystae underwent a
course of instruction in the knowledge to be imparted to them
in the chicf celebration in the month of Boedromion (Septem.
ber), together with purifications and asceticisms of various
kinds. On the 19th day of the month they were led forth in
procession along the sacred way from Athens to Eleusis,
accompanied by the statue of Iacchos and the relics of Demeter
guarded by her priestesses. At the shrines, temples and baths
en route pauses were made to perform the prescribed rites at each
of them. On arrival at Elcusis, after lacchos had been ceres
monially received, they bathed in the sea and roamed about
the shore with lighted torches in imitation of Demeter’s search
for Kote recorded in the myth, 117

On the 22nd day of Boedromion, which coincided with
the autumnal sowing, after a nocturnal vigil the neophytes
repaired to the telesterion, the remains of which have now
been excavated within the sacred precinets. In the large square
hall, 54 metres in length with stone steps on all four sides,
and with two doors in each of three of the four walls, the roof
supported by forty.two columns arranged in rows of six at

!nglcsmth:mzinui;,thcﬁmlﬂmmkphrcmﬁ:h
Breat solemnity. Veiled in darkness and in complete silence,
sitting on these rows of steps, which perhaps were covered with

Peskins, the mystae beheld the sacred sights in the anaktoron,
the inner shrine of the Goddess in the centre of the hall in
which her relics were deposited and the mystic rites were
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performed by the hicrophant, vested in the official robes of the
high-priest of Eleusis. It seems that they may have included
certain mystic and symbolic uterances (legomena), and the
revealing to the neophytes of cult objects (deiknymena), as well
as the enactment of dromens in the form of dramatic perform.
ances depicting the abduction of Kore, episodes in the
wanderings of Demeter, her experiences at Eleusis, and her
reunion with her daughter. Thus, in the museum at Eleusis
there is a scene showing on a tablet an initiate in process
of being led by the mystagogoi (1. sponsors) to Demeter, and
Kore seated in their sanctuary, while on relieli in front of
the wall in the room near the entrance the rape of Persephone
is represented. In another reliefl Demeter is seated and Kore
standing near her holding torches, with votaries approaching.
The circular box on which the Mother-goddess is sitting may
be a sacred chest containing the holy symbols revealed to
the mystae,

The mission of Triptolemus to teach the people how to
cultivate grain is also prominent in the iconography, where he
15 shown holding a sceptre and seated on a magnificently
carved throne drawn by dragons. In his right hand he holds
the ears of corn and looks intently at Demeter in an attitude
which suggests listening to her instructions. On a later very
large plaque dedicated by the priest Lakrateides in the first
century B.C., put together from fragments found during the
excavation of the ploutorion, he is tepresented holding out his
left hand to take the cars of corn from Demeter, who is seated
before him. Between them is Kore holding tarches, and close
to her Pluto with his secptre as king of the underworld, To the
right is a god on a throne, and a goddess with a sceptre, who,
as Kourouniotis suggests, may be the ancient divinitics wor.
shipped at Eleusis before the cult of Demeter was established
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and lifting a cornucopia on the top of which sits 2 male child
whom she presents to a goddess standing to the right holding
a sceptre. To the left of Demeter is a figure, possibly that of
Kore, and above her head is Triptolemus in his winged car, 119
Nilsson identifies the child as Plouton, 20 the fruit of the fields
and representative of vegetation, while Triptolemus was a
revealer of the secrets of Demeter, the promoter of agriculture
and bestower of bounty, who invariably stands by the side of
the divine pair, the Corn-mother and Earth.goddess, and her
davgher.

It is possible that some of these iconographic scenes give some
indication of the nature of the dromena at Eleusis. In the late
literary sources reference is made to the drinking of batley,
gruel, taking certain sacred things from the chest, tasting them
and placing them in a basket, and from the basket into the
chest as ‘the password of the Eleusinian mysteries’.**! This
suggests that a sacramental meal occurred during the course of
the rites and may have been resenacted in the passion drama
in the telesterion. But what the drinking of the kykeon signified
is not known, Dr Farnell thinks that the votary felt a certain
fcuuwship with Demeter who had herself partaken of it,
though, as he says, it does not appear that it was consecrated
on an altar, or that ‘the communicant was ever penetrated with
any mystic idea that it contained the divine substance of the
goddess’ 122

According to the post-Christian writer Hippolytus, an ear
of corn was reaped in a blaze of light before their wondering
eyes, and the birth of a divine child, Brimos or Tacchos, was
solemnly announced.!** This has led to the assumption that
the dromena concluded with a sacred marriage between Zeus
and Demeter symbolized by the union of the hicrophant and
the chicf pricstess in an underground chamber when the torches
were extinguished.!?4 But the excavations have not revealed
any such chamber in the sanctuary, and Hippolytus scems to
have confused the Attis rites with those of Demeter.126 If 2
corn-token, in fact, was one of the sacred objects shown to _th:
initiates such a marriage would be in place in the vegetaton
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serting of the mystery as part of the seasonal drama. The
germinating ear would be at once the symbal of the harvest of
the grain and that of the rebirth to immortal life of the neo.
phytes. This background is demonstrated in the iconography
and seems to be presupposed by the documentary data. More.
over, as Farnell has pointed out, the formula in Proclus when
the worshippers gazing up to the sky exclaimed ‘Rain (O Sky),
conceive (O Earth), be fruitful' 128 savours of a very primitive
liturgy resembling the Dodenacan invocation of Zeus and
Mother-carth. Late though it is (fifth century 4.p.), it may well
be ‘the genuine ore of a religious stratum sparkling all the
more for being found in a waste deposit of Neoplatonic
metaphysic’,127

Therefore, while the sacred marriage as an integral element
in the Elcusinian mysteries cannot be demonstrated, and the
conjectures on which the assumption rests are based on very
uncertain, confused and later literary sources, nevertheless it is
highly probable that the theme of the seasonal drama lay behind
the Eleusinian dromena and teletae, vested as a heredi
sion in the ancient priestly families. When they had become
transformed into a death and resurrection ritual centred in the
pledge of a blissful immortality, for more than two thousand
years it would seem they gave to their initiates hope and
confidence alike in this life and beyond the grave,



CHAPTER VI

The Magna Mater

THE IDAEAN MOTHER OF PHRYGIA
TuE affinity of the “Lady of Ida’, the Mater Idaca, as her official
title suggests, to the Ephesian Artemis, Hekate and the Cretan
Rhea has long been recognized. Thus, Strabo regarded the
Goddess of Asia Minor as identical or very closely connected
with her counterparts in Northern Greece, Thrace and Crete.!
In her original Phrygian home, in fact, she was virtually indis-
tinguishable from the Great Mother in the Ancient Near East,
being primarily the goddess of ferility, mistress of wild life in
nature responsible for the health and well-being of man and
the animals, the protector of her people in war, and the
recipient of orgiastic ecstatic worship in her chief sanctuary at
Pessinus. With her youthful lover Autis, the god of vegetation,
she was the guardian of the dead, pethaps under Thracian
inAuence, associating her with the Earth-mother, while she was
at the same time the Dea domina Dindymene, the goddess of
the mountain in her Asiatic home, and later she acquired
astral and celestial characteristics. Attended by her Thraco-
Phrygian daemonic Korybantes, she was a Dionysian figure,
just as Phrygian and Bacchic cults were fused in Rhea and her
worship. Similarly, the lions yoked w her car had their
counterparts in the guardian lions with which the Goddess
was accompanied in Crete and the Aegean.

Attis and Kybele

Auttis, again, played much the same role in relation to Kybele,
the Mater Idses, in Phrygia and Lydia as did Adonis to
Astarte in Syria. Both are said to have castrated themselves,
and Agdistis, the hermaphrodite monster, was afterwards
deprived of male organs by the gods. From these genitals an
almond-tree was said to have sprung up from the fruit of which

161
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Attis was conceived by his virgin mother Nana.® When later
Agdistis fell in love with him, to prevent his marrying Ia, the
king's daughter, she struck him with madness and caused him
to emasculate himself under a pinetree, where he bled 1o
death.® In a Lydian version of the story, like Adonis, he was
killed by a boar,* but both agree that he met an untimely
end through misadventure.® Ia, after wrapping the body in
wool and mourning over him, killed herself, and Kybele took
the pine to her cave, where she in company with Agdistis
(with whom she was identified in the version of Arnobius)
wildly lamented Actis. The corpse remained undecayed and
was consecrated at Pessinus, where rites were instituted and
performed annually in his honour.

| The Cultus in Asia Minor
“/In Anatolia the worship of the Mother of the Gods and her
consort was the predominant feature from the fourth century
B.C. Notwithstanding local variations in names, epithets and
forms, the two central figures retained their identities and
maintained their position in spite of their syncretisms with the
*goddesses and gods of Asia Minor and the Acgean. The wild
and savage nature of the Thraco-Phrygian cultus with its ecstatic
revels and mutilations, barbaric music and frande dances,
remuniscent of the Dionysian orgies and indicative of consider-

able antiquity, reveals its original character and significance,

The nites being designed for the purpose of establishing a
highly emotional communion with the deities on the part of
their frenzied votaries, the gallos was called xufifloc because
he was regarded as the male embodiment of the Goddess
Kybele and the high-priest at Pessinus was himself Attis.® In
this capacity he was a kind of sacral king who owed his status
and influence to his union with the god whom he incarnated
for the time being during the course of the ecstatic ceremonies.
The votaries underwent a process of regeneration which appear
to have included a sacramental meal, eating from a dmbrel
(drum) and drinking from a cymbal; both of which instru.
ments were used in the orchestra of Attis.” A more drastic
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method of securing rebirth was the well-known raurobolium
graphically described by Prudentius,® when the initiate into
the Mysteries of Atus in the spring was required to stand
in a pit beneath a grating over which a bull was stabbed
to death with a consecrated spear. Saturated with its blood
in every part of his body, he emerged born again and cleansed
from every stain of impurity, scaled with the seal of the
Goddess.

The Taurobolium
Our knowledge of this grim rite comes from post-Christian
sources when it was practised in the Roman world in and
after the second century A.D. in conjunction with the Artis
Mysteries. Then it had acquired a more lofty spiritual re-
interpretation of rebirth, in spite of its crude setting, and was
regarded as efficacious for twenty years, until eventually one ar
least who underwent the experience was said to be in aeternum
renatus.® By A.D. 134 it was established in the cult of Venus at
Puteoli, and from the Phrygian sanctuary of Kybele on the
Vatican hill near the present basilica of St Peter it spread 1o
Ostia, Narbonensis, Aquitania, Spain and North Africa,'®
Its origins are obscure, but, like the rest of the Awis-Kybele
cultus, it was completely foreign to the Roman religious
tradition. The priests were Asiatics and at fist no Roman
citizen was allowed to take part in any of these alien rites.
Ungquestionably the cradleland of the cult of the Magna
Mater must be sought in Phrygia just as that of Ma Bellona,
with which later it became largely fused, was Cappadocia,!
and that of Atargatis was Syna.'* The ccstatic dances, out-
landish music, the Phrygian pipes and cap, the emasculated
priests, the lion-drawn chariot, the sacrifice of the bull or ram,
and the sacramental meal from the drum and the cymbal, with
Autis called the ‘cornstalk’ in the liturgy; all these features point
to 2 Western Asiatic source of the Amis-Kybele cultus as do
the eunuch priests at Ephesus and such cult objects as the
astragaloi (which may have been attached to their scourges), the
pinc-cones, pomegranates, the cymbals, tambourines and
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sheepskins. All these, so closely connected with the Magna
Mater cultus, indicate its provenance.

Although there is no positive evidence that the taurobolium
and criobolium were practised in Phrygia in this connexion,
that they came from Asia Minor, and were related to the
worship of the Magna Mater, is very probable. Cumont,
having abandoned his earlier suggestion that originally it was
held in honour of the Eastern Artemis Tauropolos, and the
deities closely allied to her'® (e.g. Anaitis and Ma Bellona)
later deduced the name from the lassoing of wild bulls, 4
Without adopting this conjecture since the word signifies the
sacrificial slaughtering of a bull, it may have arisen where wild
bulls were hunted, and having acquired a fertility significance
they may have been shain ritually and the blood drunk or
applied sacramentally to give a renewal of life. In this event
the practice would be associated very readily with the Goddess
cult as an integral part of the process of regeneration and
purification, especially in the case of her chief priest, the gallus,
who had sacrificed his virility in her service. Thus, in the
Roman Empire it was performed for the welfare of the
Emperor and the community untl it was given a wider and
more personal application in the third and fourth centuries 4.p.
It may well have been, therefore, that when it first arose it was
confined to the chief priest of the Magna Mater.

THE MAGNA MATER IN THE GRAECO-ROMAN WORLD
The Hellenization of the Goddess

While, as we have seen, from the fifth century B.C. the Phrygian
Magna Mater was identified with the Cretan-Aegean Rhea,
and after her imporation from Asia Minor the two cults
merged more and more, yet it was in her Hellenized form that
the Goddess functioned in Greece itself where none of these
Thraco-Phrygian religions had much vogue untl in the
Hellenistic Age, largely under Semitic influences in Asia
Minor, they had undergone a very considerable modification,
like the Orphic Dionysiac, Thus Attis was represented as a
hunter who was killed by a boar like Adonis,'® or who
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mutilated himself under a pinearee,'® while Kybele was
equated with the less orgiastic Rhea, Hekate and Artemis and
her Semitic counterpart Ishtar or Astaree.” In a terracotta
relief from the neighbourhood of Smyrna she is represented in
a shrine (sediculs) caressing one of her lions and wearing a
chiton and mantle. Below her are two Marsyas playing futes,
while an artendant (possibly Attis) pours out a libation from
a jug. At the sides are figures in a frenzied attitude, and at the
base a frieze of lions and bulls, 1#

As the ecstatic emotional worship became increasingly popu-
lar among the unsophisticated masses it was regarded with
disapproval and disdain in Hellenic circles, both on account
of its character and content, and of its alien origins and signi-
ficance. It was condemned, for example, by the Pythagorean
Phintys as inconsistent with female modesty.'? Nevertheless, it
was too closely allied to the Dionysia of Thracian origin to fail
to secure a considerable popular following in Greece without
fundamentally changing the essential character of the cult.
Once the Dionysiac religion had become established in post-
Homeric times as a foreign intrusion, in spite of the hostility it
aroused in traditional Achaean circles, the way had been
opened for the worship of the Phrygian Magna Mater to rake
root because it supplied what was lacking in the prosaic heroic
cult of the Indo-European ruling classes with which it became
assimilated.

\ For an agricultural and pastoral people fertility in its various
aspects was a vital necessity, and it was this which the Great
Mother provided, summing up in her complex personality the
office and functions of the goddess connected with the maternal
principle in nature, giving life to the crops, the flocks and
herds, and to mankind. Her male parener was of secondary
importance in this process and so he occupied a subordinate
position in relation to her, Attis, like Tammuz, being the
young god or servant, or high-priest of Kybele, the Ishtar of
Asia Minor and the Aegean, Her prototype Rhea, it is truc,
was the mother of Zeus and the other children of Kronos, and
was overshadowed by her illustrious offspring. Nevertheless,
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the fact remains, as Nilsson has maintained, that the youthful
paramour of the Minoan Nature.goddess was a year.god,
embodying the new life of spring,2° fulfilling the role of the
consort of the Magna Mater. Their joint function was the
promotion of the fertility of nature, especially in connexion
with the revival of vegetation interpreted in terms of the reunion
of the son-lover and his mother-spouse afier their separation,
typified by the decline of virility in winter and its renewal in
the spring. |

The Spring Festival
Thus, as the androgynous Kybele was alleged to have sprung
from the ground, and from her several male genital organs an
almond-tree arose, the fruits of which gave birth to Attis by
Nana, the daughter of the river Sangarios, so in the Spring
Festival the genitals of her emasculated priests were consecrated
to her to renew fecundity by the potency in them. For the same
purpose a fir- o pineree was wrapped round with bands of
wool, decorated with violets, and on it an image of Attis was
hung as the embodiment of the vitality which dwelt in the
tree, which was then bured amid lamentation. After three
days it was dug up and preserved until at the end of the year
it was burned. According to Diodorus these rites were per-
formed at the command of Apollo, who taught the Phrygians
the ritual, * thereby giving this very ancient cultus some status
in the Olympian tradition in Greece, notwithstanding its
non-Hellenic character, 22

Behind it lay the long and complex history and development
of the Goddess cult in its manifold forms, Thus, before it was
introduced into Phrygia, leave alone Greece, it was already
firmly established in its main features and purposes. From irs
cradleland in the Ancient Near East it appears to have been
diffused to the Aegean, chiefly by way of Anatolia and Asia
Minor, where similar influences produced an almost identical
cult in Northern Syna. Thus, the Goddess Kubaba, corre.
sponding to the Greek Kybele, was prmarily the queen of
Carchemish represented in relief seated on a lion, and
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mentioned in Cappadocian tablets as Kubabat,*® Elsewhere in
texts she is only a minor Hurrian goddess but as the Magna
Mater she assumed the status and function of the Sumerian
Mother-goddess Nintud under the name of Hannahanna (the
‘Grandmother”), though without the Phrygian orgiastic rites
practised at Pessinus.

The Galli

On the other hand, the galli of the Syrian goddess Astarre
of Hierapolis at the Spring Festival lacerated their arms and
scourged one another to the accompaniment of the beating of
drums, playing on pipes and the utterance of deafening cries.
Many of the young men were caught up in the frenzy, stripped
off their clothes and emasculated themselves, running through
the city with the severed organs and throwing them into any
house. In exchange they received female amire and orna-
ments.** Throughout Phrygia, Syria, Lydia, Cappadocia,
Pontus and Galatia, where the Magna Mater reigned supreme,
with or without her youthful partner, reckless ecstatic passion
of this nature was of common occurrence at the Annual
Festival, involving acts of sexual mutilation o secure com-
plete identity with the Goddess. But although Auis was a
Thraco.Phrygian figure and Adonis a Western Semitic form
of Tammuz, the orgiastic element in their cultus was not a
Mesopotamian feature in the Spring Festival. Lamentation
there was with ‘women weeping for Tammuz', but the celebra-
tion of the death of the year-god of ferlity never excited T!:It
frenzy in the Euphrates valley it produced in Western Asia,
any more than devotion to the Goddess led to the sexual mad.
ness it created in Phrygia and Anatolia. The same is true of
Crete and Greece, where in the Minoan-Mycenaean religion
and its aftermath the Goddess cult was relatively restrained,
dignified and sober untl it came under Thraco-Phrygian
influences. g e

Castration was regarded as a foreign extravagance 1n

Gracco-Roman warld, to be cither prohibited altogether or to
be kept stricdy within the limits of the aliens who practised
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the unedifying rites, A cunuchepriesthood was forbidden by
Hellenic, Babylonian and Judaic law, and, as in primitive
society, those who served the altar, be it of the Goddess or of
any other deity, must be virile and free from blemish like the
victims they offered to the source of all life. Therefore, galli
were excluded ex bypothesi from temple-worship, as in the Code
of Lesbos. How or when selfemasculation arose in Phrygia is
an unsolved problem, but it seems to represent an extreme
expression of an ardent desire for communion with the Magna
Mater which became a mental aberration. Thus, the frenzied
cunuch-priest was called Kifinfiog, and, as the male counterpart
of the Goddess, by sacrificing his virility he assimilated himself
to her so completely that he shared in her life-giving power. 25
Henceforth he adopted female attire, having consecrated him.
self to her service even at the cost of his manhood.

The practice may have long preceded its mythological inter.
pretation in relation to the Kybele-Axtis cult legend, especially
as there are indications of Anatolian cunuch-priests in addition
to those associated with the Ephesian Artemis, Atargatis and
Hekate, not to mention the reference to the castration of the
gods (e.g. Uranus and Kronos), These have liule in common
in this respect with the Autis story and its ritual, the closest
affinitics being with the Adonis and Astarte cultus. Neverthe-
less, as have been demonstrated, selfmutilation in some form
of another was a recurrent element in the Goddess cult, and in
gic:unfth: Magna Mater it reached its height in the Phrygian

es.

The Coming of Kybele to Rome

Even when her worship gained access to Rome in the third
century B.C., just before the end of the Hannibalic war
(204 B.c.), the orgies had by no means spent their force.
Whether or not the true nature of the Phrygian Grear Mother
and her rites was properly appreciated, in response to the
recommendation of the prophetess of the Sibylline books, it
was decided to bring 1o the capital the small black meteorite
in which the Goddess was embodied. The situation was
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becoming desperate. The war had lasted for twelve years and
its end was still nowhere in sight. Furthermore, there had been
recently several ominous showers of pebble rain, portending, as
it was thought, some approaching calamity. These events led
to the oracles being consulted, with the result, according
to Livy, that it was declared that *when a foreign foe had
invaded Italy it could be driven out and vanquished if the
Idacan Mother were brought from Pessinus’.2® It was
decided, therefore, to follow this oracular counsel and to
dispatch at once an envoy to the sacred Phrygian city to
convey the precious symbol of the Mother of the Gods to
Rome.*?

After some demur on the part of Aualus, the king of
Pergamos, who then had the custody of the stone, the request
for its removal was granted. Placed in a special ship, it was
borme to Ostia, where there were strange happenings on its
arrival. The boat was grounded on a sand-bank in the mouth
of the Tiber, from which, after‘all efforts to release it had failed,
a2 Roman matron of noble birth, Claudia Quinta, drew it off
quite casily after having prayed to the Goddess, and thereby
clearing her character of charges of unchastity that had been
made against her.®8 It then proceeded up the river to Rome,
where on April 4th, 204, the sacred stone was received with
due reverence by matrons who carried it to the temple of
Victory on the Palatine hill. There it remained until in 191 B.C.
the temple of the Magna Marer was erected in her honour on
the hill. 2

As soon as she had been installed in her temporary sancruary
her influence was felt, for that summer produced 2 bumper
harvest,?® and the following year Hannibal left Italy for
Africa, having madchisl:nmndinﬂwumlmﬂmiﬂr
Bruttium, The prediction of the Sibyls had come true, for
Kybele, it ucmud,h:dridthchn&nfth:inﬂﬁ;;l:hn?t
surprising, therefore, that the people of Rome brought their
gifis to her shrine in return for her beneficence, and instituted
a festival to be held on A pril 4th in her honour in recogmtion
of the services she had rendered to them. At it 2 lectisternium
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(sacred banquet) and ludi (games) were held,®' which ten
years later took the form of scenic performances—Ludi Mega
lenses.®* After the erection of the temple on the Palatine,
dedicated to the Magna Mater Idaca on April 1oth, 101, the
Megalesia were included in the State calendar, and so were given
official recognition.??

In due course they were claborated and occupied the entire
week from April 4th to April 1oth, being celebrated by the
whole nation. On the first day the practor urbanus, representing
the State, made a solemn offering to the Goddess in her
temple,®® and mutitationes (entertainments) were given by
Sodalitates. Plays were performed on the third day,*® and on
the last day races were run which eventually became the most
popular event.®” Merry-making and licence, reminiscent of the
Saturnalia in December, remained a feature of the observance, ##
even after the wilder aspects had been brought under control
and sobered.

The Eestatic Procession

At first the swrange spectacle of the Phrygian Magna Mater,
being conducted in her chariot drawn by lions through the

streets of Rome by her galli leaping and dancing and gashing
themselves amid strains of outlandish music, must have been
no small embarrassment to the Senate. If the Goddess had
brought relief from the Hannibalic hosts she had introduced
a very dangerous element of ecstatic fanaticism completely
foreign to the Roman tradition and temperament, but none the
less capable of becoming a serious menace and alarmingly
infectious. The scene has been described by Lucretius and
confirmed in great measure by Ovid.

‘Borne from her sacred precinct in her car she drove a yoke
of lions; her head they wreathed with a baulemented crown,
because embattled on glorious heights she sustains towns; and
dowered with this emblem even now the image of the divine
mother is carried in awesome state through great countries.
On her the diverse nations in the ancient rite of worship call
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as the Mother of Ida, and they give her Phrygian bands o
bear her company, because from those lands first they say
corn began to be produced throughout the whole world. The
mutilated priests they assign to her, because they wish to show
that those who have offended the godhead of the Mother, and
have been found ungrateful to their parents, must be thought
to be unworthy to bring offspring alive into coasts of light.
Taut timbrels thunder in their hands and hollow cymbals all
around, and horns menace with harsh-sounding bray, and
the hollow pipe goads their minds in the Phrygian mode,
and they carry weapons before them, the symbols of their
dangerous frenzy, that they may be able to fill with fear
through the goddess's power the thankless minds and un-
filial hearts of the multitude. And so as soon as she rides on
through great cities, and silently blesses mortals with un-
spoken salutation, with bronze and silver they strew all the
path of her journey, enriching her with bountcous alms, and
snow rose-blossoms over her, overshadowing the Mother and
the troops of her escort. Then comes an armed band, whom
the Greeks call the Curetes, whenever they sport among the
Phrygian troops and leap in thythmic movement, gladdened
at the sight of blood and shaking as they nod their awesome
crests upon their heads, recall the Curetes of Diete.”*?

Making due allowance for Lucretius having borrowed much
of the embellishment of his narrative from the songs of the
‘learned poets of the Greeks in the days of old’, the procession,
nevertheless, must have put the civil authorities in a q
between the respect due to the Goddess who had demonstrated
her power in delivering Rome from the Carthaginians and
giving fruitful seasons, on the one hand, and the maintenance
of dignified, decent and orderly behaviour on the part of its
i:tm. subject to these wild and violent m in their main

oughfares, performed by a motley cro foreigners in
their uuﬁnﬁiizrpe:umms,hymd with their outlandish tam-
bourines. Under the circumstances the rites could not be
cither suppressed or ignored. Therefore, with their genius for
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statesmanlike compromise, and forewarned by the unedifying
Bacchanalia in which Roman citizens already had become
involved they facilitated the building of the temple for Kybele
on the Palatine as a separate edifice so that the cultus could be
confined as much as possible within its own sacred enclosure.
For the rest, the presence of the practor urbanus at the rites,
while giving the Megalesia official recognition, enabled him to
exercise 2 watching brief over the proceedings. Furthermore, it
was strictly forbidden for any Roman citizen to become a
gallus, to hold any office in the service of the Goddess, or to
take part in the processions, 4¢

These limitations and regulations had the effect of isolating
the cult and its observances, confining it to Phrygians and their
emasculated priesthood, who for the most part had been
brought over from Asia Minor for the purpose. Soon, regarded
merely as a spectacle, the procession appears to have lost a good
deal of its novelty for Romans, and, shorn of its Oriental
extravagances, the Megalesis became in due course little more
than a holiday celebrated in honour of the Magna Mater.
Indeed, by the end of the Republic it had so far declined in
public esteem that when a high-priest from Pessinus appeared
in the Forum arrayed in his vestments and ornaments to
demand a public expiation of an alleged profanation of the
statuc of the Goddess, he was mobbed by the populace. 4t

The Hilaria

It was not undil the establishment of the Empire tha the cult
was revived and given a new status. Then the temple on the
Palatine, which had been burned down in A.p. 3, was restored
hj'Auguuu:.:bwghitw:snutunﬁldurdgnufmcEmpnnr
Claudius (A.0. 41-54) that the Phrygian worship was incor
porated in the State religion of Rome, and the Spring Festival
of Kybele and Attis was inaugurated in a serics of observances
in March.** These began with 2 procession of cannophori, or
reed-bearers, on the fifieenth day of the month in commemora-
u?unnfthcﬁndingnfthcjnmhﬁﬂ.&:ﬁ;brlqbcl:inthcmds
of the river Sangarios in Phrygia, intended perhaps originally
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to secure the fertility of the ficlds.*® A six-year-old bull carried
in the procession was sacrificed by the archigallus, and after a
fast from bread for a week a sacred pinedree was felled in the
wood of Kybele outside Rome, wrapped in linen to represent
the dead Auis, garlanded with violets because violets were said
to have sprung from the blood of the vegetation deity Attis, with
his effigy tied to the stem, and then taken to the Palatine emple, 44

When these ancient agrarian rites of Phrygian origin had
been duly performed, the next day a strict fast was observed in
preparation for the solemn celebration of the Dies Sanguis on
March 24th. This was the day devoted to lamentation for
the death of the god, with piercing cries, the blowing of
pipes, and the making of an incision in his arm by the
archigallus, symbolizing the self:mutilation of the neophytes
in the earlier Phrygian rite.4* The rest of the galli scourged
and cut their fesh to unite their blood in a common offering
to the sorrowing Magna Mater and her dead lover, doubt
less as a survival of an ancient renewal and funerary rite.

In the evening the lamentation was renewed and continued
during a night of fasting and vigil (pannychis) until, presumably
at dawn on the 25th, the longedfor announcement was made
by the priest, ‘Be of good cheer, neophytes, seeing that the
god is saved; for we also, after our toils, shall find salvation.’
Sorrow was then turned into joy because the initiates were
united with the Goddess in the relationship of a new Auis, and
the restoration of the dead god in all probability was an carnest
of the resurrection of those who shared in his triumph over
death.*® The Dies Sanguis became the Hilaria, the Festival of
Joy (which has given its designation to the whole Spring
Festival), celebrated in Rome as a carnival with feasting, merri-
ment, wanton masquerades and universal licence, saturnalian
in its absence of all restraint and respect for authority, which
nearly cost one emperor his life, 47

The excesses of jubilation, not uncommon at the end of an
observance of this nature at the vernal equinox, which so often
mcludiudimin:umdmarﬁagcmd the attendant
ceremonies, were followed by the lavatio after a day of
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much-needed rest on the 26th (requietia). Thus, on the morn-
ing of the 27th the image of the Goddess in a wagon was
drawn by oxen in procession to the river Almo outside
the Porta Capena, preceded by barcfooted nobles, and to the
accompaniment of the music of pipes and tambourines, On
arriving on the banks of the river near the walls of the city the
archigallus, vested in purple, washed the image and the wagon,
and the other sacred instruments in accordance with an ancient
rite.*8 With these ablutions the festival concluded, the wagon
and the oxen, stll adorned with spring Aowers, returning with
the mysterious meteoritic image in its silver setting to its shrine
on the Palatine hill, there to remain in virtual isolation unsl
the crude Phrygian Easter drama was again reenacted when
the festival recurred the next year.

THE HELLENIZED 151§ CULT
Rites of this nature, however, were not confined to the Kybele-
Autis cult. Closely associated with them were the lamentations
and rejoicings of the Isis votaries in the antumn when they
celebrated the scattering of the remains of Osiris by Seth (or
Typho as he was called in the Graeco-Roman world), and
their recovery by Isis and restoration to life, thereby giving
assurance of a blissful immortality in union with Osiris-
Serapis and ‘the Goddess of many names’, 9 By the fourth
century B.C. her worship had been established in Greece by
the Egyptians in the Piraeus, often combined in the Acegean
with that of Serapis, Anubis and Harpocrates, and sometimes
along with that of Selene and Jo, Demeter and Aphrodite,
while her son Horus was equated with Eros, As she became
more and more syncretistic she was almost a universal goddess
and, true w type, her husband brother Osiris then assumed a
subordinate position. In her several roles she was the beneficent
Mother, who conceived, brought forth, and nourished all Life
in this world, renewed vegetation at its source, and restored
the dead beyond the grave. She was the personification of the
maternal principle, and the highest type of the faithful wife and
loving mother.
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This became most apparent in and after the Prolemaic period
when Alexander, having completed the conquest of Western
and Southern Asia Minor, defeated the Persians at the bartle
of Issus in 33 B.c., placed Egypt, Palestine and Phoenicia
under the control of Prolemy I, Soter (306-285 B.c.), The
cult of Serapis and the Hellenized Isis was then instituted by
mingling the Egyptian and Greek clements into a composite
whole. Although its origins are obscure,*? the worship of the
Memphite Apis bull, brought into conjunction with that of
Isis in the Serapacum he founded in Alexandria, spread rapidly
over the Graeco-Roman world. Greeks and Macedonians in
the military and commercial services may have been largely
responsible for its propagation, and an Egyptian priest of
Heliopolis, Manetho, was actively engaged in its formation and
dissemination. But by the time that the Aood of Eastern
divinitics poured into the West, especially towards the end of
the Roman Republic, Isis had eclipsed Serapis to a very
considerable extent. Even in Alexandria she soon became the
more important of the two deities, and it was her festivals in a
Hellenic setting, rather than those of Serapis, which were more
frequently cclebrated.

According to Plutarch, Prolemy Soter employed Manetho
and Timotheus, a member of the Eleusinian family of the
Eumolpides, to formulate this syncretistic Hellenized Tsis
mystery cult in association with Serapis who was identified
with Osiris. The priesthood remained Egyptian and when
some of the ceremonies were performed by Greeks they
shaved their heads and wore white robes like Egyptians,
Although Greek became the common language for the
ritual, the liturgy was Egyptian, and reference is made by
Apuleius, as late as the second century A.D., 10 a liturgical
book in use in the Mysteries at Corinth, written in hicro-
glyphics.®* The cultlegend was brought into relation with
the Osirian doctrine of immortality, and its counterparts in
Western Asia and Anatolia, while Isis became the compre-
hensive ‘Goddess of many names’, like the Phrygian Magna
Mater. In the iconography she was represented frequently in
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Greek designs, and as Hathor she became idenufied with
Aphrodite.

The aim of the Prolemaic syncretism was to create a divinity
in whom both Egyptians and Greeks could unite in a common
worship at Alexandria and wherever the cult was established
in the Gracco-Roman world. When this was accomplished
Isis came to be more and more all things to all men, com-
pletely overshadowing her male partner, Serapis; her worship
combining the features of a public ritwal and an esoteric
mystery. The success of the effort was due very largely to the
fact that the composite figure met the fundamental needs which
the Goddess cult in its various aspects supplied. Moreover, in
the Graeco-Roman guise Isis Mysteries had undergone a
spiritual refinement and spiritualization which differentiated
them from the original drama at Abydos while retaining the
essential death and resurrection theme and all that this offered
as a warrant of rebirth and future existence for the individual
mitiated, and the wider implications for the well-being of
mankind. Temples were erected for the conduct of the rites in
Acthens, at Halicarnassus near Corinth, and at Antioch, and
after having gained a foothold in Cyprus as well as in Syria
and Asia Minor, Isis in due course obtained official recognition
in the Roman Empire equal to that enjoyed by Kybele,

From the Eastern Mediterrancan the syncretistic cult made
its way to Rome through Sicily in the third century ».c., and
having become established at Syracuse and Catania it reached
Pompcii and Pozzuoli, the port of the Campania, in the next
century. In spite of several attempts by the Senate to suppress
it in the capital as a corrupting influence and perversive
piety and moral behaviour, the popular demand was such that
it could not be withstood. Therefore, when the destructon of
statues and altars of Isis on the Capitol on five consecutive
occasions between 59 and 48 b.c. proved o be wholly in
effectual, temporary recognition was given to the cult in
43 B.C."® Subsequently it was equated with the allies of
Antony and Cleopatra and again suppressed by Augustus,5*
bue the decree was reversed by Gaius on his accession in
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AD. 37. It may have been in his reign that the Isiac was first
celebrated in a temple in the Campus Martius in Rome, 54 but
it was not until about A.p. 215 that Aurclius Caracalla
(A.D. 188-217) gave the Goddess a place in the Roman
pantheon with a magnificent temple on the Capitoline hill.5%

The Initiation Rites
The unprecedented victary of the cultus over official opposition
and its persistence during the first three centuries of the Chris-
tan era are a testimony to the deep and genuine religious
emotion aroused in the initiates by the ritual. This is shown
very clearly in the graphic account of the conversion of Lucius
given by Apuleius in the middle of the second century aA.p.
in his Metamorpboses (i.c. The Golden Ass), In this curious
romance based apparently on a Greek folk-tale in the first
instance, the adventures of its hero (Lucius) are narrated with
a strange combination of witchcraft and magic asceticisms,
revelations of secret mysteries and profound religious experiv
ences, brilliandy written with humour and imagination.
Opening with the young man Lucius having been changed
into an ass accidentally by a charm he was handling, the
mysterious sights he sees and the things he hears are recorded
while he is in this state before he regains his human form.
Some are grotesque, fantastic and unedifying; others are truly
religious and almost certainly represent the actual experiences
of Apuleius when he was himself initiated into the Isiac. Thus
Lucius is represented as being required *to abstain from profane
and evil foods that he might more rightly approach the sccret
mysteries of this, the purest of religions’, 58

As he proceeds he encounters Isis, who declares that she,
‘nature’s mother, queen of the dead, primal offspring of the
ages, mughtiest of deities’, the single form of all divinities, is
much moved by his supplications, and encourages him to go
forward with his initiation. “When thou shall have run the
course of thy life and passed to the world beneath,’ she said,
‘there too in the very vault below the earth thou shalt see one
shining amid the darkness of Acheron and reigning in the
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secret domains of Styx, and thyself dwelling in the ficlds of
Elysium shalt faithfully adore me as thy protector.’ No wonder
then that the spectators cried, ‘Happy and thrice blessed is he
who by the innocence and constancy of his former life has won
so nobly an inheritance from heaven, that he should be reborn
and forthwith devoted to the service of the sacred rites."®7

Initiation appears to have consisted of three stages. The first
was that of Isis, the second of Osiris-Serapis, and the third of
admission to the priesthood. The climax was reached when
Lucius (ie. Apuleius) was at length ken to the innet
chamber of the temple at night. There with the aid of sacred
drama and occult methods he was broughe face to face with
the gods to receive mystic revelations and to witness rites which
unfortunately could not be divulged, being an integral part of
the esoteric mystery. He says, however, that he ‘penetrated to
the boundaries of the earth; that he approached the borderland
of death and setring his foot on the threshold of Proserpine
[Persephone], when he had been borne through all the four
elements he returned again; at midnight he beheld the Sun
gleaming with bright light; and came into the presence of the
gods below and the gods above and adored them face to face’.
In the morning he was presented to the people clad in the
gorgeous vestments of a Sunsgod, with twelve stoles, a coloured
garment of linen, and a precious scarf on his back, all decorated
with animal designs, In his right hand he carried a burning
torch, and on his head he wore a crown of palm leaves. Thus
adorned he was shown forth for the admiration of the adoring
crowd. A year later he was advanced to a higher status, that of
the invincible Osiris, and then to that of the priesthood and
membership of the sacred college of pastopberi, dedicated to the
service of the Goddess for the rest of his life.%®

Making due allowance for the fanciful character of this novel,
unquestionably it was based on inner knowledge of the Isiac
initiation rites and their significance, Enough has been revealed
to show their strenuous demands on those who underwent ‘a
voluntary death’ to obtain the sure and certain ‘hope of
salvation’. Unlike those of the Phrygian Magna Mater, the
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emphasis was on subduing the fAesh as a means of obtaining
clearer spiritual perceptions, not infrequendy to the despair of
husbands whose wives were votaries of Isis. Thus, they regarded
with dismay and apprehension the approach of the puri dies of
the Egyptian Goddess when their spouses slept apart on their
chaste couches in preparation for her rites,*®

At first these abstinences from sexual intercourse, and from
fesh and even bread, and the repeated ablutions before taking
part in the ceremonies, doubtless were designed o rid the
worshipper of ntual impurity and to ward off malign influences.
At the beginning of the Chnstian era, however, they had
acquired a more cthical and spiritual significance. Thus,
Lucius was said to have abstained from ‘profane and ewil
foods’ in order ‘nightly to approach the secret mysteries of the
purest of religions”."® Similarly, Plutarch maintained that the
purpose of the asceticisms was moral and practical,®® cleanli-
ness of body being conjoined with purity of heart. Therefore,
in the first three centurics of the new era those who were
invited to ‘sup at the couch of the Lord Serapis’ and his chaste
spouse in the temple of Isis may be accredited with finding
behind the prescribed ablutions and abstentions, and the
subsequent esoteric ritual observances, a deeper meaning which
enabled them to gain renewal and strength from the Goddess
in this life, and in the world to come everlasting bliss through
the immortal glory of Osiris.

The Goddess of Many Names

#The mystery cult of a goddess differed from that of a god in
that the one was the mystery of birth and generation, of life
issuing from life; the other was the mystery of death and
tebirth, of life rising renewed from the grave. Therefore,

originally Osiris was the lord of the dead and the god of
vegetation, whereas Isis was the ‘throneswoman', the mother
of Horus the reigning king. So in due course she became the
protector and patroness of the hvmg, summing up the attributes
of the Mother of the Gods in her various manifestations—as
Kybele, Demeter, Athena, Venus—but purified of the orgiastic
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elements of the Phrygian cult of the Magna Mater and its
survivals in the Aegean. Like the sublime Virgin Mother who
eventually was to dethrone her, she was the ‘goddess of many
names’, the queen of heaven, mother of the stars, first-born of
all ages, parent of nature, patroness of sailors, star of the sea,
and Mater dolorosa, giving comfort and consolation to mourners
and those in distress, and finally, in the Metamorpboses, ‘the
saviour of the human race’, the redemptrix. Thus, it was said
of her that ‘the Phrygians called her Mother of the Gods
(Magna Mater), the Athenians Minerva (se. Athena), the
Cyprians Venus, the Cretans Dictynna, the Sicilians Proser-
pine, the Eleusinians Ceres (5. Demeter), others Iuno,
Bellona, Hecate, or the Goddess of Rhamnus (Nemesis),
huttim}’.g}rpdam called her by her right name, the queen
Isis’. 82
| In fact, however, as we have seen,%? Isis in Egypt was not
the Mother-goddess, and it was only in her Hellenized guise
that she became equated with the Magna Mater, and personi-
fied as the female principle in nature, ‘the Goddess of ten
thousand names’.%* But although her votaries claimed that she
was a universal divinity rather than merely a national goddess,
the source of all life and beneficence, of law and order, im»
perfectly worshipped by the barbarians under another name,
the Isiac mysteries never really exercised the profound influence
over the Graeco-Roman world in its declining years compar.
able to that of the Magna Mater of Asia Minor. Her appeal, it
1s true, was universal, and her temples in all the larger centres of
the far-lung Empire were thronged with devotees, the women
in particular finding in the young and gracious queen-mother
a mystic object of devotion who met their universal needs as
did none other goddess. With Mithraism, its male counterpart,
her cultus was the most effective rival to Christianity from the
second century onwards, and during the temporary revival of
classical paganism in Rome in A.D. 394, it was her festival
that was celebrated with great magnificence.®® Even after the
closing of the Serapacum in Alexandria three years later, her
temple on the island of Philae in the first Cataract survived
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untl s60, when the worship was prohibited and finally
brought to an end by the Emperor Justinian,

Nevertheless, popular and attractive as the Goddess of many
names and atributes was, she was essentially a syncretistic
divinity, Egyptian in origin and mode of worship, but un
Egyptian in character. By amalgamation with Greck and
Asiatic names, titles and mythologies she secured and retained
her posiion in the Roman world because she absorbed the
qualities and functions of all other goddesses. Moreover, she
gained dominion not only over nature but also over the hearts
and lives of those who dedicated themselves to her service. In
these ways and capacities she fulfilled the role of the Great
Mother, but she was rarely identified in worship with any
Hellenic deity, and the gods of Egypt, Greece and Rome had

too litcle in common to be capable of any true blending. /At the

most it was but a crude and imperfect fusion that was achieved.
Even at Alexandria, with its cosmopolitan population drawn
largely from Greck and Egyptian soutces, the eclectic figure of
Serapis, while bringing into conjunction the two main streams
of religious ideas and worship current in the capital, was
predominantly Hellenic and reduced Osiris to a subordinate
position.

For the populace, however, he had little influence on their
daily life, being essenally the official supreme creator and
controller of the universe. It was to his consort, Isis, that men,
and especially women, turned for the satisfaction of their
personal and domestic needs. But even so, she never possessed
the same influence as Kybele because, unlike Serapis, she
retained her Egyptian affinities. Her temples, though numerous
and widespread, were small except at Philac and Alexandria,
and the worship in them often was localized in its i:harar.'mr.
intentions and distinctive epithets, conducted by priests and
priestesses of Egyptian extraction or appearance, sometimes not
wholly above suspicion of engaging in licentious practices in
the pursuit of their office. The suppression of her cultus, righdy
or wrongly, was in fact attributed to the scandalous behaviour
in her temples necessitating their destruction and the cessation
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of her private worship. Even her statue was removed from the
Capitol, and when subsequently the restrictions were lifted,
her sanctuaries were only allowed outside the pomoerium.f®
These may have been merely rules imposed on foreign institu-
tions regarded with suspicion, like those applied to Christianity
for similar reasons. But whether or not they were justified, it
was not untl the time of Vespasian (A.D. 60—79) that the
Isiac became firmly established and took its place in the Magna
Mater tradition in the Roman world.

THE CAPPADOCIAN MA/BELLONA

Among the new cults that had close affinitics with those of
Kybele and Isis was that of the Cappadocian Ma (i.e. Mother),
identified with Bellona, the Roman war-goddess associated
with Mars. Like those of the Magna Mater her priests were
Asiatics, and Roman citizens were forbidden to take part in
her fierce ecstatic rites in which the bellonarii (as the priests or
galli were called) armed with swords and axes worked them-
selves into a frenzy by outlandish music and dancing. This
orgiastic cult in all probability was introduced by soldiers who
had come into contact with it during the campaigns of Sulla
and Pompey in Asia Minor. In the last half-century of the
Republic it was practised in Rome more or less secretly, or at
any rate privately. Indeed, it did not receive recognition until
the third century A.p., although the first temple to Bellona was
vowed by Appius Claudius in 206 8.c. during the war against
the Samnites, and erected somewhat later in the Campus
Martius near the altar of Mars.®7 At the pillar columna bellica
in front of it declarations of war were made symbolically by
launching a spear over it.

The Goddess, however, had no festival or lamen, her priests
(bellonarii), as we have seen, being Asiatic ecstatics ( fanaticl)
who, clad in black vestments, gashed themselves with their
swords to the sound of drums and rumpets and sprinkled the
statue of the Goddess with the blood as it gushed forth. In a
state of delirium they foretold the future, but the main purpose
of the ferocious rites was to arouse a warlike spirit in themselves
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and so to become invincible. Later the cult was brought into
conjunction with that of the Magna Mater, and the same people
often might combine the priesthood of Bellona with that of
Kybele.®®* But although in a subordinate capacity it was very
closely associated with the worship of the Magna Mater, and
adopted the Dies Sangwis and the Taurobolium as its own
rites, even after the restrictions upon its activities had been
withdrawn at the beginning of the Christian era, it had only
a very brief period of popularity, and never exercised a distinc-
tive influence in the welter of foreign Oriental cults thar arose
in the declining centuries of the Roman Empire.

Atargatis, the Dea Syria

It was those introduced from Syria by slaves and traders that
made a much deeper and more permanent impression. Thus,
on the Janiculum there were successive temples to Syrian
deities, and from Northern Syria came Actargatis who in Rome
was known as the Dea Syria, popularly called Diasuria, or
lasura, the goddess of Hierapolis-Bambyce near the Euphrates.
Her origins are obscure, but from the description of the cult
and of the temple at Hierapolis to the south of Carchemish,
given by Lucian of Samosata in the manner of Herodotus in
the second century A.D., we are left in no doubt about its
licentious nature; equipped as it was with its phallic symbols,
eunuch-priests and ritual prostitutes, dedicated to the service of
the Goddess,*® Nevertheless, although its debauched character
is strongly emphasized, it conforms to the general pattern of the
Mother-goddess cultus in Western Asia, be it in Phrygia,
Anatolia, Mesopotamia, or Syria. Indeed the worship of
Atargatis as a fertility-goddess, the counterpart of A phrodite,
with her consort Hadad, the Mesopotamian equivalent of the
Hurrian and Hittite Weather-god, is merely the localized
version of that of the Magna Mater throughout the region.

In all its essential features the priests, rites and sanctuaries
are true to type, and differ licde from the account given of the
worship of the Dea Syria in the Roman world by A puleius.™
Morcover, these descriptions have been confirmed by the
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numismatic evidence from the time of Alexander to the third
century A.D., and that of Macrobius, who wrote about
A.D. 400. Thus, the local coins portray the Goddess seated on
a lion or on a throne supported by a lion, while the male deity
survives in his bull symbol as a counterpart of the lion-goddess
on the obverse side. But sometimes the bull is shown in the
grip of the lion, suggesting the ultimate triumph of the Goddess
cult. Again, inscriptions in Delos, where Syrian slaves
abounded and the cult was firmly established, on a number of
votive inscriptions dating from just before the Christian era the
name of Atargatis and Hadad are combined, the Goddess
being identified with A phrodite, and her priests called "Hiera-
politans’.”! Fishes and doves were sacred to her, and she was
said to have been changed into a fish and her daughter,
Semiramis, into a dove.™®

In the Lucian narrative this temple is said to have been the
largest and richest in Syria, equipped with oracular statues,
huge stone phalli, a bronze altar, and in an inner shrine to
which only certain priests had access there were three golden
images. The first of these was that of Atargaus, having the
attributes of Hera, Athena, Aphrodite, Rhea, Artemis, Selene,
Nemesis and the Fates, carrying in one hand a sceptre and in
the other a distaff. On her head, surrounded with rays, she
wore a tower as a crown, and round her waist the girdle of
Aphrodite, as on the coins, and she stood on lions.™ The
sccond image is described as Zeus, but actually it was Hadad
sitting on bulls, as Macrobius indicates in his account of the
cult.

“The Syrians [he says] give the name Adad o the god
which they revere as first and greatest of all. They honour
him as all powerful, but they associate with him the goddess
names Adargatis, and assign to these two divinities supreme
power over everything, recognizing in them the sun and the
earth. Without expressing by numerous names the different
aspects of their power, their predominance is implied by the
different auributes assigned to the two divinities. For the
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statue of Adad is encircled by descending rays which indicare
that the force of heaven resides in the rays which the sun
sends down to earth: the rays of the statue of Adargatis rise
upwards, a sign that the power of the ascending rays brings
to life everything which the carth produces. Below this statue
are the figures of lions, emblematic of the earth: for the same
reason that the Phrygians so represent the Mother of the gods,
that is to say, the earth, borne by lions."7*

Between these two images stood a third deity different from
the others, the sex of which Lucian failed to determine. It was
without name, and he could obtain no information about its
origin or form. It was called onpusjior, "sign’, but this was an
error on his part, as almost certainly the divinity represented
was Adte, the Aramaic “Atar’, the second element in Atargatis.
The identity of this deity has been a mater of considerable
conjecture, and falsely it has been confused with Astarte, The
most that can be said with any degree of certainty is that this
ancient Semitic divinity, whatever may have been its precise
name and nature and location, was associated with the Mother-
goddess under her various designations—being the local form
of Ishtar-Athtar—and it is possible thac Autis, the consort of
Kybele, is another variation of the name.

As to the origin of the temple it was attributed to Deucalion,
Dionysus, Semiramis and Ate, Lucian inclining to Dionysus, 7
Its priesthood was divided into classes according to the func.
tions performed. The cunuchs were the most conspicuous, and
in the description of the rites given by Lucian and A puleius
the crowd of painted young men, who paraded the streets in
female asire, with an ass bearing the image of the Goddess,
were led by an old eunuch of dubious reputation. Under his
guidance they worked themselves into a frenzy, aided by their
Syrian flutes, and flagellated themselves before seeking lavish
rewards from the wondering spectators. The gifts included jars
of milk and wine, Aour and cheeses, as well as bronze coins.
Lucian regarded the orgies as having been borrowed from the
cult of Attis, who was the traditional original founder of the
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shrine at Hierapolis. Thus, it was an image called Ate that was
taken to the sca-shore twice each year when a procession went
to bring thence jars of sea-water taken to the temple where the
water was poured into a hole in the precincts.”®

Moreover, Lucian repeats the tradition that Atargatis was
Rhea, by which designation was meant Kybele, not the Cretan
goddess, just as the shrine was the work of Amis. Now this
Attis, he says, was a Lydian, and it was he who first taught
the sacred mysteries of Rhea (i.e. Kybele). “The nitual of the
Phrygians and the Lydians and the Samothracians was entirely
learnt from Autes. For when Rhea deprived him of his powers,
he put off his manly garb and assumed the appearance of a
woman and her dress, and roaming over the whale earth he
peformed his mysterious rites, narrating his sufferings and
chanting the praises of Rhea." In due course, he reached Syria,
and there crected a temple at Hierapolis in which the rites of
the Magna Mater were held in the prescribed manner. As in
her Phrygian cradleland she was drawn in her chariot by lions
holding a drum in her hand and carrying a tower on her head.
Her priests castrated themselves in her honour, like her own
galli, and behaved in the same frantic way in their wild
exercises.”’

There can be lide doubt that the ‘omnipotent and all-
producing Syrian goddess’ was in fact the Magna Mater,
however she might be descibed and worshipped, indistine
guishable from Kybele and her counterparts.™ As the local
form of the universal figure she controlled birth, vegetation and
fertility in all its various aspects, and taught mankind law and
the worship of the gods, With the rest of these goddesses she
shared the same emblems (e.g. doves, lions, fish and sexual
symbols), and was associated with the life-giving waters. Her
Syrian cult-centre would appear to have been Hierapolis, and
there she was venerated as Atargatis. Thence her cult was
diffused in the wake of the worship of Astarte, and so pene-
trated westwards until at length it reached the Greek islands,
the Mediterranean littoral and the Graeco-Roman world in the
Hellenistic period.
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Historically Atargatis and Astarte were disunct, and it is
now clear that the Des Syria and the North Syrian Goddess
cults had been subjected to Anatolian influences.”® Thus, on
a coin from the earliest levels at Hicrapolis the figure of a
priest-king is depicted designated Abd-Hadad, the “servant
of Hadad', vested in a Hittite robe and hat, while at Boghaz-
Keui a similar representation is clad in a wga-ike garment
holding a curved lituus and wearing a Hittite pointed cap.®°
The Hierapolitan cult-images (e.g. the bull, lion, double axe)
arc Anatolian connecting the Dea Syria, usually scated and
robed, with the Idean Mother, the Phrygian Kybele or Rhea,
with the Greek Hera the consort of Zeus, Therefore, in what
was once the Hiutite capital on the Euphrates she inherited
many of her Anatolian features which distinguished her from
the more specifically Astarte and identified her with the Magna
Mater par excellence.

The Magna Mater Cultus in May Day Celebrations

This syncretistic ecstatic cultus of the Mother of the Gods,
ariginally indigenous in Phrygia, when subsequently it found
expression in the Roman Empire after the introduction of
Kybele in 204 B.C., spread along the northern coast of Africa
into Spain, and throughout Southern Gaul, along the Rhéne
valley to Autun, into Germany and Mysia.®! While, as we
have seen, the highly emotional character of the orgiastic rites
was Eﬁﬂildﬂ'ah]}’ modified when they were given official recog-
nition in imperial times, in their Romanized form the story of
Autis and Kybele was enacted as a sacred drama in the month
of March, This no doubt was current in Asia Minor in the
second millennium 8.c. long before it acquired a place in the
Attis Spring Festival in Rome.®? But in the form in which it
was presented from the 1s5th to the 27th of the month, the
pattern was set which down to modern tmes survived in
Central and Northern Europe in folk tradition, transferred
from the vernal equinox to May 1st.

This transition was effected apparently by the confusion in
reckoning of the dates in the pre-Julian and our present
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calendars. Thus, our May 1st every alternate year is the same
day as March 25th in the pre-Julian calendar,®® and just
as March 25th, commonly called Lady Day, is set apart in the
Christian Year for the commemoration of the Annunciation
of the Incarnation to the Madonna so the month of May has
now been dedicated to her. With the rise of Christianity in the
Roman world in the fourth century and the suppression of the
pagan cults, the popular festivals were retained in their less
obnoxious aspects, and so far as possible given a new inter-
pretation. As a result of this procedure the aditional customs
continued little changed in their outward form and character,
whatever modifications they may have undergone in their
doctrinal theological interpretation and popular presentation.
In the case of the Magna Mater celebrations, the rites having
been shorn of what remained of their ecstatic frenzies by
incorporation in the cult of the Empire, Lady Day, which
invariably falls in Lent and occasionally coincides with Good
Friday, was not an appropriate day for making carnival.
Moreover, the more solemn aspects of the Hilaria—viz. the
Dies Samgwis—were observed in their Christian interpretation
in Holy Week culminating in the Easter death and resurrection
sacred drama. While this concluded with manifestations of
rejoicing, they assumed their later forms when in and after
the eleventh century they were celebrated on May 1st, with
its calendrical connexions with March 25th. It was then
that Kybele reappeared in the guise of the May Queen with
Autis as the Green Man, and the May-pole decorated with
greenery as his symbol. Moreover, the ceremonies conformed
to the observances in the Roman celebration of the Hilaria.
Thus, as the sacred pinedree representing the emasculated
god Auis was taken in procession by the dendrophori from
Kybele's wood to the temple of the Magna Mater on the
Palatine hill on March 22nd,5¢ so it has been a common and
widespread custom in peasant Europe for youths to go out to
the woods after midnight, cut down a tree, lop off the branches,
leaving a few at the top, and after wrapping it round with
purple bands to decorate it with violets like the figure of Auis.
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It was then taken back to the village at sunrise on May Day
to the accompaniment of the blowing of Autes and horns,
together with either young trees or branches which were
fastened over the doors and windows of the houses, while the
May-pole was erected on the village green or in some central
place, often near the church. Sometimes a doll has been fixed
to the wee, like the Awis image, mentoned by Firmicus
Maternus,®® bound on the middle of the sacred tree. Alterna-
tively it has been carried in a basket or cradle from house to
house by young girls, or dangled in the midst of two hoops at
right angles to each other and decorated with Aowers as the
May Lady.5®

The May-pole often has stood more than sixty feet high, and,
like Kybele in her car drawn by a yoke of lions or oxen, it has
been conveyed in a wagon by from twenty to forty oxen, each
adorned with garlands on the horns, followed by men and
women and children “with great devotion’.® On its arrival at
the selected spot in the village it was erected, very much as the
pine-tree was exposed for veneration and set up near the temple
of the Magna Mater on the Palatine,®® and around it dances
were held. Sometimes those taking part in them were confined
t lovers, though frequenty all the younger members of the
community joined in the memy-making. In England long
streamers are now attached to the top of the pole, each held by
a child, and as they dance round it the ribbons are twined
round it, to be untwined when the dancers reverse. These may
be survivals of the bands of wool on the Autis tree.

Not infrequently the May Queen herself has been taken in
triumph to the village green in a decorated cart drawn by
youths or maids of honour, and headed by the May-pole.
After she has been crowned and enthroned, the dances and
revels have been held before her rather than around the May.
pole. Moreover, during her year of office she has presided at all
the gatherings and revels of the young people in the village, 8
The May King, who has often been associated with her, has
been represented by a man, usually a chimney-sweep, clad in
a wooden framework covered with leaves in the guise of the
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Jack-in-the-Green. Sometimes he has been taken to the village
on a sledge, or on horseback with a pyramid over him, sur-
rounded by a cavalcade of young men. The leader might be a
clown with coloured fringes and frills on his blouse, and
hanging from his beaver-hat, who amused the crowd by his
gestures and hilariey.*°

Sometimes the symbolism was that of a sacred marriage of
the May Queen and the May King, united to each other as
bride and bridegroom, thereby unconsciously fulfilling the role
of their prototypes, Kybele and Atus. As Kybele was respon-
sible for the Aowering of the ficlds, so the May Queen sat in
an arbour wreathed with fowers, or in the porch of the church,
resembling Kybele seated at the entrance of her mountain
abode and receiving floral offerings from her votaries.®! Her
spouse, the Green Man, has been treated in a similar manner
because in him Autis, the beloved of the Goddess, has lived on
in undying folk tradition and its immortal seasonal customs.

It is true that May Day observances that have survived in the
peasant cultures in Europe have lost their serious character and
become merely an occasion for merry-making and the collection
of pourboires from the houses visited by the processions, led by
the May King and Queen and the May-pole, The principal
roles now often are played by children, as, for example, in
Warwickshire where the Queen is a small girl wheeled with
a ‘mail-cart’, or perambulator, by an older girl. The May-pole,
with its conical framework and hoops covered with Aowers, is
borne by four boys, and a young girl carries a money-box as
the children go from house to house singing their traditional
songs and collecting money for their tea and treat in the
afternoon.¥*

Nevertheless, although the ancient rites have degenerated
into lile more than picturesque popular pastimes, clownish
burlesques and children’s diversions, they have retained their
original figures and traits little changed through more than
two thousand years during which they have persisted, however
much their purposes and functions may have become de-
sacralized. So ingrained in these customs and observances were
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the myth and ritual of the Phrygian Magna Mater and her
consort that centred in the Spring Festival, known in Rome as
the Hilaria, that the enactment of the theme has been handed
down throughout the ages. If in the meantime the annual
rebirth of nature in the spring in the popular mind has become
less dependent upon the performance of this ancient cultus, the
May Queen and the Green Man have survived true to type in
their respective roles, even though the fruitfulness of the earth
may no longer be thought to rest upon the fulfilment of
their ime-honoured offices, Behind them and their symbol, the
bedecked May-pole, are the shadowy forms of Kybele, Autis
and the resurrection drama in Western Asia, the Eastern
Mediterranean and the Acgean, and in the cultus of the Magna
Mater so widely distributed and firmly laid in the Roman
Empire.



CHAPTER VII

The Mater Ecclesia and
the Madonna

THE MATER ECCLESIA IN PHRYGIA

As the missionary enterprise of the Early Church was paru-
cularly active from Apostolic times in Asia Minor, where the
cult of the Magna Mater was so very deeply laid and very
prominent, it is not surprising that it was in this region that
the pagan conception of the Mother of the Gods influenced its
Christian counterparts. This is most apparent among the more
obscure Gnostic sects, such as the Naassenes, the Nicolaitans,
the Collyridians and the Montanists, in which the female
principle was identified with the Holy Ghost bringing forth
the male principle (Sophia or Prunicus) as the Gnostic Aron
matres.! Indeed, as Bousset maintained, there ate grounds for
regarding Gnosticism as in the main a cult of the Asian Magna
Mater.*

Gnastic Motber Divinities in Phbrygia

These sects Aourished very prominently in the Fertile Crescent
and Asia Minor in the opening centuries of the Christian era,
and became a syncretistic excrescence of the worship of Kybele,
Isis and Demeter. This found expression in a complex cosmo-
logical mythology in which the mother-clement was predomi-
nant. As Irenaeus remarked, ‘their Acons they insist upon
terming “gods” and “fathers” and “lords” and “heavens”, along
with their Mother whom they call both "Earth” and “Jerusa-
lem”, besides applying 2 host of other names to her'.? In this
miscegenation of pagan and Judaeo-Christian elements the
creative aspects of the Goddess were combined with the
Isaianic-Pauline conception of fecundity of the Heavenly
Jerusalem; the universal Mother nourishing the children she

19z
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has brought forth.* Even Christ did not refrain from referring
to the Holy City in personal maternal terms.® Similarly, the
Church was represented as the Bride of Christ® very much as
Israel was described as the Spouse of Yahweh.” So deeply laid
was this ecclesiastical symbolism in the Early Church that it
was inseparable from the allegory of the two Jerusalems in
St Paul’s Epistle to the Galatians (iv. 21-31), the ‘Church-
spouse’ being ‘the mother of us all', the Second Eve, and the
means whereby the mystical union between its members and its
divine Head is maintained,

Now it was this imagery that in sub-Apostolic umes was
developed by the Gnostics when they incorporated it in their
syncretisms, equating the role of the Gracco-Oriental Mother-
goddesses with that of the Holy Ghost and the celestial and
polymorphous Mother. In the case of some of the more
exuberant sects the Phrygian prototypes were taken over litle
changed. Thus, the Naassenes, according to Hippolytus,
derived their name from the figure of the serpent (Naas) adored
in Eden,® the connexion being with the cult of Sabazios, and,
as we have seen, the symbolism was very prominent in that of
the Minoan Mother.® But, notwithstanding their designation,
serpent worship was only a minor feature in the group of
anonymous Gnostic sects called Ophite. From such informa-
ton about their speculations as is available, derived mainly
from Origen's Comtra Celsum (vi. 24-38), and from the
Adversus Haereses of Irenacus (i. 30), together with references
by Epiphanius'® and the pscudo-Tertullian,'! it appears that
their gnosis consisted in the Primal Man, or Universal Father,
selfexistent in the primeval abyss, holy and inscrutable, pro-
jecting from himself the Son of Man, with the female principle
(u1jmo) brooding over chaos. It was this Primal Woman who
became the mother of the being who to effect the work of
redemption descended to rescue the fallen divinity, Sophia, a
very obscure figure in the carlier forms of the cult. In the later
developments Prunicus-Sophia was represented as emerging
as a potency from the left side of the female principle, or divine
spirit, which eventually produced seven powers among whom
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was the Demiurge, identified with Taldabaoth, the hostle god
of the Old Testament. It was he who created Adam and gave
him Eve whom Sophia seduced through the agency of the
serpent to induce her to rebel against the Demiurge. In the great
conflict between Ialdabaoth and Sophia the serpent (together
with Cain, Esau, the Sodomites, Korah and Judas; i.e. the
victims of the wrath of the God of the Old Testament) was
extolled and wvenerated, and in those seccts in which the
Redeemer occurs (e.g. the Naassencs), some attempt was made
to relate the Heavenly Mother to the Christ as an Aeon. The
association of Sophia with his redemptive work was a conces-
sion to the identification of the Judaic conception of Wisdom
- with the Hellenistic Logos doctrine, and the Christian inter-
pretation of the Incarnation in terms of the Theotokos.

The Ophite sects appear to represent an carly form of
pamitive Gnosticism, as Hippolytus maintained,'* in which
Anatolian, Syrian, Mesopotamian and Iranian influences were
predominant, though late Gnostic and Christian aceretions also
were added in course of time.'® In origin, however, they seem to
have been pre-Christian, and to have preserved amongthevarious
features of pagan belief and practice those borrowed from the
Goddess cult. Thus, the Nicolaitans, mentioned in the Johan-
nine Apocalypse,’* or, as is more probable, a later Gnostic
sect of the name, are said to have worshipped the Magna
Mater,’® and to have engaged in immoral practices which
included ritual prostitution. *® Their purpose, however, appears
to have been to prevent the sexual propagation of the human
race in order to bring to an end the perpetuation of evil. A good
deal of confusion has arisen by the identification of a later
Gnostic group with the Johannine Balaamites, the alleged
followers of Jezebel, and of Nicolaus, the proselyte of Antioch
of an carlier period. 17

The Montanist Ecstatic Cultus

Of the movement initiated by Montanus in the middle of the
second century in Mysia adjoining Phrygia, who had been a
pagan costatic before his conversion to Christianity, we are
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better informed. In course of time he was joined by two
prophetesses, Maximilla and Prisca, or Priscilla, who also
claimed to have the same charismatic powers, and together to
have fulfilled the promise, as it was affirmed, of a new out-
pouring of the Holy Spirit.?® But although the ecstatic pheno-
mena were represented as the coming of the Paraclete as at
Pentecost, in fact the prophesyings were indistinguishable from
those of the frenzied votaries of the Goddess, except that they
worked themselves into a state of intense emotion—a deliber.
ately induced madness—to excite to repentance and penitence. 1?
Montanus, indeed, claimed to be the mouthpiece of the
Paraclete, and at any rate after his death the prophetesses were
regarded as having taken his place in this capacity.

At first, however, the movement does not appear to have
been unorthodox in its Christian teaching, however ecstatic
and Phrygian may have been its methods. Nevertheless, it
provoked a good deal of criticism, suspicion and opposition
on the pant of the Thraco-Phrygian episcopate. One bishop
from Anchiale in Thrace attempted, in fact, to exorcize Prisca.
All efforts at restraint, however, proved to be of little avail, and
the vast majority of Phrygian Christians became Montanists in
spite of confutations by Apollinarius, bishop of Hicrapolis,
and others, denunciations of synods and excommunications,
culminating in the expulsion of the movement as a whole from
the Catholic Church not later than the year 177.2° But the
Phrygians, accustomed to the orgiastic worship of Kybele,
found Montamust Christianity congenial with its eccstatic
prophesyings, asceticisms, sadistic love of suffering, and cult
of martyrdom. From all the remote villages they Aocked to the
headquarters of Montanus at Pepuza, located by Ramsay west
of Eumenia near Pentapolis,®! in the expectation of an imme-
diate Parousia taking place there. Virginity was strongly urged
and chastity strictly enforced as a preparation for ecstasy, and
as became those who belonged to the spotless Bride of Christ.
Women assumed the offices of bishops and priests as well as
of prophetesses,?* though Tertullian would not allow them to
‘speak in the church, nor to teach, to baptize, nor to offer, nor
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to assume any function which belongs to 2 man’,*? th:l’thj"
rejecting Phrygian practice. He was equally strenuous in his
opposition to pagan accretions in Asian Montanism.

In the west it was Gaul, notably in the Rhéne valley at
Vienne and Lyons, that the influence of the movement was
most apparent, and attempts were made to resolve the schism, *4
The absence of a Phrygian background doubtless in some
measure accounts for the reluctance of the Christians in this
region to accept Montanism as readily as their brethren in Asia
and Phrygia, and prompted them to act as ambassadors for
‘the peace of the churches’ by taking letters to Rome expressing
their view of the movement. Indeed, they were described by
Eusebius as ‘pious and orthodox’, 3 even though they approved
of the ecstatic prophesyings and the right of women to engage
in these exercises. In its seiting and techniques the cultus was
essentially Phrygian, deeply rooted in the orgiastic antecedents
centred in the worship of Kybele. Thus, Priscilla claimed that
Christ visited her and slept by her side at Pepuza, though she
discreetly added that he did so in the form of 2 woman, ‘clad
in a bright garment, and put wisdom into me, and revealed to
me that this place is holy, and that here Jerusalem above comes
down'.

/ The M ystical Conception of the Mater Ecclesia
As Christ was regarded as the Spouse of those who were filled
with the Spirit, in Gaul and North Africa the Church was
called Mater Ecclesia.® This nuptial symbolism, in fact, may
have been diffused in Lyons and Vienne by its contacts with
Phrygia and Asia Minor based on the conception of Christ
as the divine bridegroom standing in a marital relationship
with his Bride the Church, as Irenacus stressed.®” After his
lapse into Montanism, Tertullian emphasized the virginity of
the Church without spot or wrinkle as a virgin free from the
stain of fornication.®*® Nevertheless, the nuptial symbolism
remained his predominant theme, and he developed the Pauline
tradition in relation to the underlying Goddess cultus in Asia
Minor, interpreted in terms of Christ as the source of all true
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life. As physical life came through Adam, so it was maintained
that the Church is the Second Ewe, ‘the true Mother of the
living’,2® through whom spiritual life was mediated from
Christ, the Second Adam, first by the waters of baptism and
then not infrequently in the much-coveted baptism of blood in
the arena.

Clement of Alexandria (150-220) adopted an allegorical
interpretation of the converts who by virtue of their baptismal
rebirth had become children of the Virgin Mother the Church.

‘She alone had no milk because she alone did not become
woman, but she is both virgin and mother, being undefiled
as a virgin and loving as a mother; and calling her children
to her, she nurses them with holy milk, because the Logos
was milk, giving nourishment to this child fair and born in
His own house, the Body of Christ, the youthful band,
whom the Lord Himself brought forth in labour of the flesh
and whom the Lord Himself swathed in His precious blood.
The Logos is all to the child—father, and mother and tutor
and nurse, “Eat ye my fAesh”, He says, and “Drink my
blood”. Such suitable nourishment does the Lord minister
to us, and He offers His flesh and pours out His blood; and
nothing is wanting for the children's growth."®

As Virgin and Mother the Church is thus represented as
undefiled by false doctrine and ever loving and watchful of
those who come within her affectionate embrace, sanctifying
them as children of God, training them on earth and so
preparing them to attain to citizenship in heaven.?! In fact, as
St Paul maintained, every baptized person was called to repro-
duce in himself the life of Christ, born, nourished and sustained
by the Church, under the symbalism of his Mystical Body and
Spouse.

“The Lord Christ, the fruit of the Virgin, did not pro-
nounce the breasts of women blessed, nor selected them w0
give nourishment; but when the kind and loving Father had
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rained down the Word, Himself became spiritual nourish.
ment to the good, O mystic marvel! The universal Father is
one, and one is the universal Word; and the Holy Spirit is
one, and the same everywhere, and one is the Virgin
Mother.'32

For Origen (¢. 185-253), the pupil of Clement at Alexan-
dria, all who are mystically united with the Logos in a spiritual
marriage constitute the visible Church on earth, the wue
Bride of Christ, though it is composed of all eredentes, many of
whom are far from having attained perfection,®® But the desire
of the soul must be to be joined to the Logos and to enter into
the mysteries of his knowledge and wisdom as into the chamber
of a heavenly Bridegroom, there to experience spiritual inter-
course (xnwania) and the parwurition (rdwog) of good works.*!
The womb of the soul is opened by God that it ‘begets His
Logos and becomes His mother’.?® Similarly, Macarius, the
first anchorite in Egypt (¢. 389), uses the same nuptial termi-
nology in describing how a soul

‘putting away the shame of her face, and no longer mastered
by the disgrace of her thoughts nor caused to commit adultery
by the evil one, has communion with the heavenly Spouse, as
being herself simple (uororgondc); for, wounded with His
love, she languishes and faints (if I may dare to speak thus)
for the beauteous spiritual and mystical commerce in the
incorrupt union of communion in holiness. Blessed indeed
and happy is such a soul, which, conquered by spiritual
love, has been worthily affianced o God the Word.'3

Therefore, ‘the five wise and prudent virgins could all go
together (ovvéifer) into the heavenly Thalamos'.?7
Methodius, another third-century mystic who apparently had
lived in Asia Minor,*® adopted much the same interpretation
of the espousal to Chist of faithful souls as ‘virgin helpmates’,
From him they conceive ‘the pure and fertile seed of His
doctrine’ brought forth ‘as by mothers in travail’, and
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‘regenerated unto the greamess and beauty of virtue’. When ‘by
the process of their growth in their turn have become the
Church, they too co-operate in the birth and nurture of other
children, bringing to fruition in the womb of the soul as in
the womb of a mother, the unblemished will of the Logos.™?
Thus, St Paul is quoted as an example of the new-born
initiate, nourished after his baptism by the milk of the Gospel,
who on attaining manhood was made "a helpmate and bride
of the Logos. Receiving and conceiving the seeds of life’, and
so becoming ‘the Church and a mother’. In this swate of
spiritual perfection he ‘laboured in birth of those who through
him were believers in the Lord, until in them also Christ was
formed and born’,%¢

Similarly, the Johannine apocalyptic vision of the Woman
in travail that appeared in heaven clothed with the sun and
bearing a crown of twelve stars, and having the moon for her
footstool, was interpreted as ‘our Mother, being a power of
herself and distinct from her children’. In other words, the
Church, called by the prophets ‘sometimes Jerusalem, some-
times a bride, sometimes Mount Sion, sometimes the temple
and tabernacle of God', is always labouring to bring forth her
children, and then gathers them to her from everywhere, run-
ning to her ‘secking their resurrection in baptism’.*! Adorned
as a bride and a queen in her garment of light proceeding from
the Logos, with a diadem of stars, she stands on the moon,
symbolizing ‘the faith of those who are cleansed from corrup-
tion in the bath of baptism’. Being in labour, she is the Mother

‘regencrating sensual men. For just as woman conceives
the unformed seed of 2 man and in the course of time brings
forth a perfect man, in the same way, one may say, does
the Church ever and ever conceive those who fee to the
Logos, forming them in the likeness and form of Christ,
and in the course of time make them into citizens of those
blessed eternities. Whence must she of necessity stand over
the bath of baptism, and bringing forth those who are
washed in i.'4®
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The likeness and form of the Logos being stamped upon
them and engendered in them, the bapuzed receive the
characteristic features and manliness of Christ, so that in each
one He is born spiritually, For this reason the Church as their
Mother is pregnant and in labour untl Christ is formed and
born in each of the saints, making them very Christ's (anointed
ones); the spiritual children of Sion, illuminated and trans.
formed in the Logos.%® But like the ‘“Devouress’ waiting to
consume the soul, should the scales not balance in the Egyptian
Judgment scene, the Dragon is represented in the vision as
waiting to devour the man-child of the Woman as soon as it
is born, because the Devil is ever on the alert to destroy the
Christ-possessed soul after his baptism. Hence the need of the
protection of ‘our Mother the Church, uninjured and undefiled
by the wrath of the Beast, that, like the wise virgins, all faithful
souls may keep their virginity secure through all the arduous
struggle”.*® Thus, at length they may join the ranks of the
martyrs, imitating their Mother, the Mater Ecclesia, by courage-
ously brooking ‘the burdens and vicissitudes and afflictions
of life’.%%

In all this nuptial imagery the Phrygian cradleland in which
it arose is clearly in the background. Behind it lies that of
the Goddess cult in Asia Minor interpreted in terms of
the mystical thought and language of the motherhood of the
Virgin Church conceiving children spiritually through the
natural process of parturition with its awendant labour and
wravail. The female principle, originally personified in the
Magna Mater, became the Mater Ecclesia, at once the Bride and
Body of Christ, the Mother of the faithful proceeding towards
perfection, in whom the Bride is merged. Shorn of its cruder
symbolism and Asian emotionalism, the nuptial element
remained an integral feature in Catholic mysticism in the West
as in the Byzantine tradition. After the time of St Augustine,
who made the marriage of Christ and the Church the central
theme of his Christology,*® it was brought into relation with
the Roman claim of universal sovereignty, and notably by
St Bernard of Clairvaux (1090-1153), its mystical aspect was
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concentrated mainly on the Canticles. This collection of
Hebrew crotic lyrics, whether or not they had any connexion
with the cult of Ishtar as Meek has suggested,*? were treated
in a highly spiritual and emotional manner and coupled with
chivalrous romantic love which became increasingly popular
in the Middle Ages.

For St Augustine ‘all the Church is Christ’s Bride, of
which the beginning and firstfruits is the fesh of Christ,
because there was the Bride joined to the Bridegroom in the
flesh’.4® “The nuptial union is that of the Word and the Flesh;
the bridechamber of this union, the Virgin's womb. For the
flesh itself was itself united to the Word: whence also it saith
“Henceforth they are not twain, but one flesh™. The Church
was assumed unto him out of the human race: so that the esh
itself, being united to the Word, might be the Head of the
Church: and the rest who believe members of the Head."*" In
the Virgin's womb the Bride had already been united to Christ
and made Head of the Church so that at His naavity the
Church already was His Body.5®

THE MADONNA

Although Mary was held in very high esteem by St Augusune
and her perpetnal virginity and impeccability were maintained
in spite of his doctrine of original sin,! as the instrument of
the Incarnation she occupied a secondary position in the
capacity in which the Lord Christ deigned to dwell and
become consubstantial with her. Indeed, during the opening
centuries of the new era the influence of the Magna Mater
tradition on Christian thought and practice was confined for
the most part to the imagery of the Mater Ecclesia. It was only
in the Gnostic Ophite sects that the Virgin herself was actually
worshipped as a goddess, and as late as the fourth century, as
we have seen, Epiphanius condemned in no uncertain terms
th:Coﬂyﬁdiamwhuuﬂ':mdnkcsmhunth:Qucmnf
Heaven. Thus, he declared that ‘the body of Mary is holy but
she is not God; she is Virgin and worthy of great honour but
she is not given to us in adoration, rather she adores Him Who
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is born of her Aesh’. Consequently, “let Mary be honoured but
let the Father, Son and Holy Spirit be adored. Let no one
adore Mary.'? Similarly, Ambrose whose influence on St
Augustine was very considerable, maintained that "Mary was
the temple of God not the Lord of the temple. Thercfore, only
he is to be adored who worked within the Temple.”5*

The Virgin Church and the Cult of Mary
Undoubrtedly popular veneration of the Virgin, which ran to
extravagant lengths in the Phrygian sects, was widespread in
the Conciliar period, especially in the Byzantine Empire, after
Constantine’s adoption of Christianity, For those who accepted
the doctrine of the Incarnation with its stupendous claims,
involving nothing less than the Creator of the universe assum-
ing a human body in the womb of a mortal woman, the
vehicle of this amazing event of necessity must be regarded as
a unique personality to be held in the very highest esteem.
Therefore, in an age in which the Goddess cult was so deeply
laid the Mother of the Redeemer hardly could escape being
assigned a position which in many respects corresponded 1o
that of the Magna Mater in the pagan world, particularly in
those areas in which she had been predominant. Nevertheless,
to assume that the cult of Mary was merely the Christianized
version of its pagan prototype is a simplification of a complex
situation which is not supported by the evidence, 54
Christianity moved in a very different world of thought,
belief and practice from that which lay behind the ‘Goddess of
many names, and Marian doctrine and piety emerged and
developed within their own theological and historical context.
To some extent no doubt in some of their modes of expression
they represent the universal psychological reactions to the Great
Mother archetype—the archetypal Feminine—the symbolism
of which in recent years has been the preoccupation of those
engaged in psycho-analytical interpretation and fantasy**—an
aspect of the phenomenon which lies outside the range of our
present inquiry. But regarded from the anthropological, historis
cal, comparative and theological standpoints, in so far as the
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Early Church was influenced by the cule of the Magna Mater
primarily, as has been demonstrated, it was in its conception
of the Mater Ecclesia rather than in that of the Madonna. Thus,
for example, in Armenia even the utle Theotokos in the first
instance was applied to the Virgin Mother and immaculate
Bride the Church, and not until much later to the physical
mother of Christ, after her cultus had become established in
the twelfth and thirteenth centuries. The assumption of the
Virgin, again, was transformed from the exaltation of the
Church by the risen and ascended Christ to thar of Mary as
the Queen of Heaven.?® This process of ransmitting artributes
of the Church to the Madonna was responsible for a good deal
of the confusion of the one with the other, and gave Mary
certain aspects which she inherited from the Bride Church
rather than directly from the Mother-goddess. But the concept
of the Church as a hypostatic heavenly being, coeval with
Christ and on a level with Wisdom and the Word of God
(the Logos), was too unrealistically mystical to remain the
final interpretation of the pagan Magnae Matres mystery dromena
and mythoi in Christendom. It was only a question of time,
therefore, before the Madonna as a living personality of unique
status in the divine revelation was apostrophized as not only
the mother but also as the bride of Christ with all that this
involved in the subsequent developments of Marian thought

and piety.

Ante-Nicene Mariology

In the beginning, however, it was not so. In the canonical
scriptures of the New Testament surprisingly liude is recorded
which throws light upon the problem. Apart from the Lucan
infancy narratives there are only two or three incidents in the
Gospels in which Mary is mentioned, and after the Day of
Pentecost she does not again appear in the literature, with the
possible exception of the strange vision of the Woman with
Child in the twelfth chapter of the Johannine A pocalpse. In
both the Matthacan and Lucan narratives she is represented as
having conceived by an act of faith and obedience withou the
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aid and intervention of human paternity, and so brought forth
Him who was to be the Saviour of mankind, ®

If St Paul was aware of the doctrine of the Virgin Birth he
makes no reference to it in his extant letters, even when he
developed his theme of the Two Adams® and of the birth
pangs of the new cra based on the Genesis Fall story.®? In his
somewhat involved typological arguments he could have intro
duced Mary as the Second Eve with great advantage. Instead
he made the Church the new Eve in the role of the bride and
mother married to the new Adam, with whom she was ‘one
Aesh’,®® set against the background of creation personified as
Mother-carth undergoing the travail of Eve in the process of
the rebirth of a new humanity.®! Similarly, in the Pauline
allegory of Sarah as the mother of the faithful®® she was
identified not with Mary but with the heavenly Jerusalem like
the Bride-church.

This imagery of course is capable of interpretation in terms
of Marian theology and cultus, as later writers have shown, but
it was not so represented by St Paul. If he had been familiar
with it he could hardly have failed to have seen its relevance
for his allegorical themes and to have developed his doctrine
of the two Eves accordingly, and indeed more convincingly,
since the Eden story occupied such a conspicuous place in his
typology. But in fact it was not until the post-A postolic period,
from the second century and onward, that the Marian cule
began to be formulated and gradually to take definite shape in
Christian tradition.

At first references to Mary continued to be very few. In the
earliest literature (¢.g. the Didache, Clement of Rome, Hermas,
Polycarp, Tatian) there is no mention at all of her, and only
very mmmllr by Ignatius, Aristides, Justin Martyr and
Irenacus, It was in reaction to Gnostic Docetism, in which the
real humanity of Christ was denied, that she was brought into
relation with Eve by Justin and Irenacus, her obedience being
represented as loosing the knot of Eve's disobedience, and
setting free by her fith what her prototype had bound fast. %
Having received faith and joy at the annunciation to her
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unique vocation by the angel Gabriel, there was born of her
‘He by whom God destroys both the serpent and the angels
and men that resemble it, and frees from death those who
repent of their bad deeds and believe,'®4 Thus, she was assigned
the place and function in the process of redemption inherent
but not expressed in the Pauline allegories. Origen and Tertul-
lian adope the same attitude towards her maternal office and
its significance,%® and if her perpetual virginity was a matter
of dispute, the reality of her maternity was maintained even to
precise anatomical details.®®

In the struggle first against Gnosticism and Docetism, and
then in oppesition to Arianism, Mariology came into increas-
ing prominence since the role played by the Blessed Virgin in
the work of the Incarnation and of redemption was one of the
principal contentions in the prolonged controversies of the
period. As Irenaeus affirmed, without a mother of God, God
would not have recapitulated in Christ His creation that had
fallen.®” Upon this issue the struggle against Arius was
pursued because if Mary was not the mother of the Logos he
could not have been consubstantial—bemoousios in the formula
of Athanasius—with the human race.®® Therefore, she became
the key figure in the doctrine of the Incarnation and in orthodox
Christology at a crucial moment in the formative period of the
Early Church when on the one hand the divinity and on the
other the humanity of Christ were being denied. To meet this
attack and safeguard the Catholic faith, that Mary was the real
mother of Jesus had o be affirmed and established beyond
doubt. Against the Docetists and the Arians it was equally
important, if the orthodox position was to be maintained that
her status should be made absolutely secure. It was out of this
Christological controversy that the title Theotokos, Mother of
God, was conferred upon her at the Council of Ephesus in 431.

Behind the Ephesian Mariology lay the testimony of the
carlier A pologists, beginning with Jusun Martyr, Irenacus and
Tertullian, in which the ‘Eve-Ave’ doctrine was developed,
based on the Eden typology in relation to the Second Adam.
Out of it emerged the emphasis on the perperual virginity of
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Mary, her sinlessness, and her instrumentality in the redemptive
process, That the cultic reaction to this developing Marian
theology arose carlier in the East than in the West is not
without significance in our present inquiry, since, as has been
abundanty demonstrated, it was in this region, especially in
Asia Minor, that the Magna Mater was so firmly established.
Hence the grave warning against treating Mary as a goddess
issued by Epiphanius in the fourth century to prevent the
incursion of the pagan cultus into what easily could have
become its Christian counterpart. ‘Let Mary be honoured, but
ler the Father, the Son and the Holy Spirit be adored.’®? In
the West where these heresies and accretions were much less
insistent the defence of the perpetual virginity sufficed. The
Latin Fathers in particular were primarily concerned to uphold
the orthodox position respecting the nature of Christ in its dual
aspects of perfect God and true man, and to this Mariology was
incidental

Theotokos

Nevertheless, the defeat of Arianism at the Council of Nicaea
in 325 and the establishment of the ‘consubstantiality” of God
the Son with the Father confirmed the title Theotokos assigned
to the Virgin by Athanasius because, as he had proclaimed,
‘from the fesh of Mary the Son of God by essence and nature
did proceed’.™ Actually it had been in use, probably from the
tme of Origen, before it was adopted by Athanasius to express
the divine humanity of Christ against the Arian denial of his
full Godhead. It was, in fact, difficult to confute the current
heresies respecting his real manhood while maintaining his
divinity except in terms of God as his father and Mary as his
mother, Therefore, Nestorius, the Patriarch of Constantinople,
raised a crucial issue when in 428 he opposed the use of the
tile on the grounds that in Holy Scripture Jesus is called
Christ or Lord but not God. Mary, he said, should be
described as Christotokos *because giving birth to the Son of
Gnd:h:gawbinhtuamanwim.byhi:uujnnwididuﬁnn
of God, can be called Son of God".”" But although the
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inference may have been mistaken, he gave the impression of
contending that Christ actually was two persons, one human
and the other diving; a kind of dual personality divided
between the earthly and the heavenly orders of manifestation.
Catholics, on the other hand, maintained that he was a single
person uniting humanity and divinity completely in himself.
It was in the first instance to safeguard this doctrine that the
title Theotokos was steadfastly upheld.

In continuing the controversy, in a series of scrmons
Nestorius repeated his assertion that ‘that which is born of
woman is not solely God or solely man, but humanity united
to divinity’. He was prepared to accept as a formula that ‘the
two natures which perfectly united with each other and without
confusion are adored in the one person of the Only Begotten’,.”*
But this could too readily be given 2 monophysite interpretation
of Christ having one nature and that divine, to be acceptable
at that juncture. Against it Cyril, the Patriarch of Alexandria,
employed all the resources of Nicene orthodoxy in support of
the hypostatic union of the human and divine natures in the
One Christ when he addressed the Fathers of the Council of
Ephesus assembled in the basilica of the Theotokos in 431.
There, if anywhere, in the city so notorious for its devotion to
Artemis, or Diana as the Romans called her, where her
image was said to have fallen from heaven,”® under the shadow
of the great temple dedicated to the Magna Mater since 330 B.C.
and containing, according to tradition, a temporary residence
of Mary, the title ‘God-bearer’ hardly could fail to be upheld.
St Cyril, however, took no risks, and opened the Council on
June 22nd without waiting for the arrival of the Syrian bishops
led by John of Antioch, who were most likely to take a
sympathetic view of Nestorius.

Having assumed the presidency, Cyril, after the recitation of
the Nicene Creed, caused his second letter to Nestorius to be
read. This he declared to be in accordance with the faith set
forth at Nicaea, and then proceeded with the excommunica
tion of the Patriarch of Constantinople, which was confirmed
amid immense public exclamation. As a result Nestorius was
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‘excluded from all episcopal dignity and from every assembly
of bishops’, before either the Syrian bishops or the papal envoy
from Rome had arrived. John and his party replied by anathe-
matizing Cyril and his partisans, accusing them of the heresy
of Apollinarius in virtually denying the manhood of Christ
by excluding from him a rational soul. Thus, once again the
controversy turned on the Christological issue, which through-
out the dispute over the title Theotokos remained the funda-
mental question. Mary was declared by Cynil to have been
wuly the Mother of God because she was the “indestructible
wemple, the dwelling of the Illimitable Mother and Virgin,
through whom he is called in the holy gospels “blessed who
cometh in the name of the Lord™".7* Nestorius, on the other
hand, maintained that she was the mother of the man Christ
Jesus who by his union with God could be called the Son
of God.

However right from the Alexandrian standpoint Cyril may
have been in upholding at all costs its conception of the
pre-existent divine Logos taking human nature to himself as
the divine Word through Mary as the Theotokos, this interpre-
tation of the Incarnation in fact had the effect of making the
Saviour of mankind somewhat remote, Therefore, the nced of
some more intimate and truly human intermediary became
increasingly felt, and in this role the sorrowing and glorified
Mother of God made a strong appeal to popular imagination
and requirements. And in the early developments of the
Marian culms devotion to Our Lady was popular rather than
scholarly; Alexandrian and Byzantine rather than Augustinian
and Roman. Although the Nestorian heresy only concerned
Mary incidentally, being centred upon her Son, nevertheless
fresh emphasis was given to her as mediatrix. But, as when
the Gnostics denied the manhood of Christ she became the
Pleroma of all Pleromas, and even sometimes a Mother-
goddess, so when the Council of Ephesus vindicated the title
Theotokos it gave theological expression to the growing devotion
to the Virgin as the Mother of God, especially in the East.

As a result her divine maternity and perpetual virginity were
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further stressed, having become the touchstone of Catholic
orthodoxy in the Nestorian controversy, and been defended by
Hilary of Poitiers (. 315-67), the *Athanasius of the West',
and St Ambrose (¢. 339-97), among other Latin Fathers in
the fourth and fifth centuries. Though she was not actually
designated mediatrix (peoiri) untl the term was applied to
her by John of Damascus in the eighth century, to all intents
and purposes she had long fulfilled this role in Asia Minor
and the Eastern Mediterranean. But the cult of Mary was not
as rapid in its growth after the Council of Ephesus as might
have been expected, even where the ground had been so well
prepared by the pagan votaries of the Magna Mater. This no
doubt was because it arose and developed in the first instance
within the context of the doctrine of the Incarnation in which
she occupied a unique position; not from the pre-Christian
veneration of the feminine principle in divinity which, as we
have seen, found expression rather in a deified Marer Ecclesia.

Marian Icomograpby

Nevertheless, the Council of Ephesus gave a powerful impetus
to the Marian cultus which was represented almost at once in
iconography, Thus, alleged authentic portraits of the Virgin
began to appear of which the Hodegetria (Odyyyrola) attributed
to St Luke is a wellbknown example, said to have been sent
from Jerusalem in 438 by the Empress Eudocia to her sisters
indaw Pulcheria, who placed it in the church of the Hodegin
in Constantinople.’ This was venerated in the East for
centurics as an imperial palladium and carried to battle in a
car, very much as the image of Kybele had been borne in like
manner in the streets of Rome. Actually, however, it is a
conventional Byzantine representaton of the Madonna of the
sixth century, showing her standing crect holding the Holy
Child seated on her left arm. With his right hand he is in the
act of blessing, and in his left hand he carrics a roll. In another
portrait of the same type in a church built by Pulcheria at
Blachernae, near Constantinople, she appears as an orante with
extended arms interceding for the faithful. 7®
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Of the likeness of Mary we know nothing, as Augustine
affirmed.? In her earliest representations in art she was shown
as & member of a group in scenes such as the Annunciation,
the Visitation, the Nativity, the Presentation, and especially
the Adoration of the Magi. In the vast mosaic on the western
face of the riumphal arch in S. Maria Maggiore in Rome
(¢. A.D. 433) she is, however, seated in a chair with two winged
angels in attendance, the dove hovering in the air above, and
Gabriel Aying towards her to deliver his message.

Churches Dedicated to the Madonna

Indeed, it is true, that at the end of the fourth century and at
the beginning of the fifth century, when churches began to be
dedicated to her honour, in iconography frequendy she was
enthroned in the manner and likeness of Isis and Horus,
wearing the mural crown of Kybele, and having the gorgon
at her breasts like Athena, with the Holy Child sometimes
enclosed in a sacred mandala on her breast.”® Nor was such
representation confined to Byzantine Mariology. In the apse of
the cathedral at Parenzo in Istria on the Adriatic a Virgin
enthroned at the centre of the conch of the apse was set up,
probably by workmen from Ravenna, about s40. On either
side is an angel with saints in the background who include
Bishop Euphrasius, the founder, and Claudius his Arch-
deacon. Below on the vertical wall of the apse are scenes of the
Annunciation and the Visitation, but these may be rather
later. In 1944 frescoes of this period in a Hellenistic style
depicting the life of the Virgin, the Annunciation, Visitation
and proof of her virginity were found in the linle church at
near Milan,

In the catacombs a fresco of the third century in the cemetery
of Priscilla shows the Annunciation, and in a painting of the
next century in the Caementerium majus the Holy Child is repre-
sented at his mother’s breast with ousstretched arm. Above
their heads are two stars, and to the lef a male figure, probably
one of the prophets, pmntmg to the star. The Annunciation
forms the subject of two paintings, one belonging to the end
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of the second century and the other to the third century, The
Virgin is scated, the angel stands before her in human form.
Only once is the Nativity depicted, and this is on a fresco of
later date in the catacomb of St Sebasuan. Usually Mary is
seated on a throne holding the Holy Child forward, sometimes
to receive the adoration of the Magi. On a fresco in the
cemetery of St Castulus, outside the Porta Maggiore in Rome,
the Virgin is with the infant Jesus between two of the Magj,
while near the crypt of St Emerentiana in the Caementerium
majis in the Via Nomentana, on a fresco of the fourth century
in which Byzantine features are beginning to occur, she is
represented as an orante interceding for those in the tomb. It
can hardly be later than the beginning of the fifth century, but
the recurrence of Mary in the very early art and iconography
shows the gradual development of her importance and signi-
ficance in Christian theology and devotion.

By the sixth century Madonnas had become a standard
product of art in Christendom, with the Holy Child or stand-
ing as an orante with upraised hands and arms interceding. As
carly as the firsc quarter of the fifth century gilded glasses from
the catacombs bore the name ‘Maria’ and showed the Virgin
standing between St Peter and St Paul in the amitude of
prayer, and bas-eliefs of her as an orante occur in the church
of Santa Maria in Porto in Ravenna, and in mosaic pictures
over the altar of the archiepiscopal palace there, as well as in
the chapel of St Venantius in the Lateran in Rome (¢. 642).
Justinian turned to the Theotokos for protection for what was
left of the Empire, very much as in the fourth century B.C. it was
to the Phrygian Magna Mater that recourse was made to save
the eternal city in its hour of need. Justinian's general, Narses,
sought her advice on the field of batde much as the Sibylline
books were consulted for divine guidance during the Hanni-
balic war; and as the sacred meteor of Kybele was brought in
triumph to Rome so Heraclius bore in the fray a banner of
Mary with her image on it. In a catacomb on the Appian Way
near Albano her hands are outstretched in prayer, and in the
corridor in the Wall of Aurelian near the Appian Gate (Porta
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di San Sebastiano) a Byzantine Virgin and Child of the sixth
century may have been depicted for the benefit of the troops of
Belisarius during the siege of the city by Vitiges in 538, when
the fortifications were repaired. Even as far from the Byzanune
world as Britain the Marian cult seems to have Aourished in
the monastic centres in these isles. Thus, it appears that the
monks of Glastonbury invoked the Virgin in their liturgy, and
when Ambrosius revived imperial sentiment they acquired a
Madonna in the Byzantine style. The ancient historic chureh,
around which legend has been so nife, is spoken of as an
‘oratory of Peter and Paul', but eventually it was rededi
cated apparently, to ‘Our Lady St. Mary of Glastonbury'.
This probably was the first centre of the Manan cult in
Britain.

In Rome the basilica of Santa Maria sopra Minerva, near
the Pantheon, was superimposed on a former dedication to
Minerva as the name indicates, and close by was a sanctuary
of Isis. But Santa Maria Maggiore on the Esquiline Hill is the
largest of the eight first and great churches in Rome dedicated
to our Lady. Tt was built originally in the fourth century by
Pope Liberius, when it was called the basilica Liberian, In
the seventh century, if not earlier, it was known as Santa Marnia
ad praesepe because beneath the high altar the relics of the cnb
are alleged to rest. It is said to have been erected on the site of
a temple of Kybele, while a few hundred yards away was a
temple to Juno Lucina, protectress of pregnant mothers.”® On
the Capitoline Hill with all its sacred associations with the
Goddess cult stands Santa Marnia in Ara Coeli, called origin-
ally Santa Maria in Campitolio, in which in the chapel of the
Presepio is the famous praesepe. In this crib the Santo Bambino
di Ara Coeli, rudely carved in olive wood and said to have
come from Palestine, is exposed from the Eve of the Nativity
to the Feast of the Epiphany, adomed with jewels of great
value. In a growo behind are the Virgin with the Bambino on
her knee, and St Joseph with the ox and the ass behind. The
shepherds, the Magi and the women bringing their offerings
of fruit in the background complete the scene with remarkable



The Madonna 213

effect. Above, God the Father is represented with angels and
cherubs, and formerly St Augustine and the Sibyl pointed to
the Holy Child. This depicted the medieval legend of Greek
origin that the Incarnation was foretold in the Sibylline books,
and an altar was erected on the site of the church by the
Emperor Octavius, who, when consulting the Tiburtine sibyl,
heard a voice saying ‘this is the altar of the First-born of God'.
In the Benedictine chronicles it is said to have been built by
Gregory the Great in 91, and such is its antiquity that its
foundation traditionally was assigned to Constantine, suggest-
ing that it was one of the carliest churches erected in Rome,
and, therefore, placed on the Capitol and dedicated to the
Mother of God. Similarly, in Athens when the Erechtheum
on the Acropolis, sacred to Pallas, was converted into a church
it was placed under the patronage of the Madonna, as was the
Anthenaion, the Roman temple in Syracuse.

The superimposing of churches dedicated to the Virgin on
the Goddess sanctuaries marks the development of the Marian
cultus, and doubtless involved the transference of at least some
of the beliefs and practices connected with the pagan occupants
of the shrines in popular piety. This was almost inevitable,
however desirable and necessary the procedure may have been
in the circumstances in which it occurred. It certainly made for
the localization of the Madonna rather along the lines of the
earlier ‘Goddess of many names’, though of course it was never
supposed for 2 moment that Mary was other than one person,
the Theotokos. Nevertheless, her office and functions tended to
be departmentalized so that she became not only the patroness
of churches with special characteristics in their carlier associa-
tions, but also the protecress of particular cities, towns,
sanctuaries and localities, with titles, such as our Lady of
Zaragoza, Mount Carmel, Glastonbury, Walsingham and,
since the authorization of the apparitions to Bernadette in 1848,
Notre Dame de Lourdes, as well as of occupations like that of
sailors in her capacity of Star of the Sea.
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MARIAN FESTIVALS
The Assumption

Another aspect of her cultus found expression in the place
assigned to her in the calendar. Again, it was in the East that
the principal festivals were first observed—the Assumption, the
Annunciation, the Purification and the Nativity. Of these the
Dormition, or ‘Falling Asleep of Mary the Mother of God'
(rjolumms, or Dormitio), is said by Nicephorus Callistus to
have been instituted by the Emperor Maurice (§82-602)%" on
August 15th, though it may have been observed in the previous
century round about that time in Syria and Palestine, according
to the life of St Theodosius (d. s29). In Egypt and Arabia it
was celebrated in January, and in the sixth century in the
Gallican Liturgy it was observed by the monks in Gaul on
January 18th until the Roman rite was introduced. In fact,
although it became the principal Marian feast its universal
observance was only very gradually established outside the
Byzantine East.

That it arose as a commemoration of the dedication of a
church is more probable than that it was the outcome of the
Council of Ephesus, or that it was introduced in Rome by
St Damascus. If this were so, then behind it doubtless lay a
long tradition lacking definition or general acceptance. Thus,
according to 2 Gnostic and Collyridian legend the body of
Mary was wafted on a cloud to Jerusalem at the time of her
death, and in the presence of the apostles her soul was taken
from her body to Paradise by Gabriel. But when they proceeded
to lay her mortal remains in a tomb in the valley of Jehoshaphat,
Christ himself appeared and reunited them with her soul,
which had been brought back from Paradise by Michael and
an angelic host. This story in the apocryphal De Obitu
S. Dominae, and in the book De Transitu Virginis Mariae
Liber,®! falsely ascribed to St Melito of Sardis, was confuted
by Epiphanius, who said, ‘search the Scriptures, you will not
find either the death of Mary or whether she died, or that she
did not die, or that she was buried or was not buried”. That
her death and burial were surrounded with the honour her
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virgin purity merited, and that her holy body was blessed and
glorified, he affirmed, but ‘no one knows her end’.®? Such,
indeed, was the ignorance during the first six centuries respect-
ing the date and place of her “falling asleep’ that the way was
open for speculation and the growth of a legend which was
condemned as heretical in the Decretum de Libris Canonicus
Ecclesiasticus et Apocryphis, atributed to Pope Gelasius in 494.

It was not until after the Council of Ephesus that credence
was given officially to these fabulous traditions when in the
sixth century the Nestorian controversy had brought the venera
tion of the Theotokos into such prominence that her corporeal
assumption became a widespread ‘pious belief”. Arwempts were
then made to support it by atributing the heretical treatises 1o
St John Melito of Sardis, Athanasius, St Jerome and St
Augustine, all of which in fact are spurious. The Chronicle
of Eusebius was made to assert that ‘in the year 48 Mary the
Virgin was taken up into heaven as some wrote that they had
it revealed to them' in order to receive his authority for the
doctrine that was then in process of formulation. Gregory of
Tours recorded the apocryphal story of the Liber de Transitu in
his De Gloria Martyrum (1. c. 4), and as related by him it was
incorporated in the Gallican Liturgy. The title ‘assumptio’ first
appeared in the canons of Bishop Sonnatius of Rheims (¢. 630),
and under this designation it occurred in the Gelasian Sacra
mentary. Duchesne maintains that like the other three festivals
of the Virgin it was a Byzantine importation, and that the
countries of the Gallican rite knew nothing of them until they
were adopted in the Roman Liturgy.®® But the absence of any
mention of the legend in the Gelasianum may suggest that a
Mass commemorating the death of the Virgin was said on
August 15th, since the feast seems to have been observed in
Rome at Santa Maria Maggiore in the sixth century. By the
time of Sergius I (700) it was a major festival, subsequently
observed with an octave except in the Ambrosian rite in Milan.
It was not, however, until as recently as 1950 that the increas
ingly widely held belief that ‘when the course of her earthly life
was run’ the Mother of God was ‘assumed in body and in soul
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to heavenly glory’, was declared ex cathedra by papal decree to
be a de fide article of faith.

The Annunciation

Since the Marian cultus rests on the unique statss and office
claimed for the Virgin in the Incarnation of the Son of God,
attention could hardly fail to have been concentrated upon the
supreme moment when she was confronted with the archangel
Gabriel and called upon o make her momentous decision
upon which the salvation of mankind depended. That this
event should have been a major commemoration in the
calendar was inevitable, though there is no historical account
of the institution of the Feast of the Annunciation.

As the generation of the Christ-child always has been held
to have been a normal physiological process extending over’
nine months, once the date of the Nativity was fixed in the
Woest on December 24th that of the Annunciation naturally
fell on March 25th. This, however, raised a problem in the
East, since the Council of Laodicea in the fourth century
forbade the keeping of holy days in Lent, except on Saturdays
and Sundays.®* The situation was relieved by an exception
being made in favour of its observance at the Council of
Trullo in 692. In the West when it was first kepe in Spain it
was held at different dates in different places until the Council
of Toledo in 656 fixed December 18th as the day of the festival
because, as it was explained, it could not be held in Lent or
Eastertide. But in the Mozarabic rite the same Mass is appointed
for both December 18th and March 24th.®® It was not unl
much later that this procedure was adopted in Rome, and no
mention of the feast occurs among the festivals ordered by the
Council of Metz in 813 (can. xcxvi).

It would seem, then, that the commemoration of the Annun-
ciation arose about the time of the Council of Ephesus in 431,
as it was not known apparently when the Synod assembled at
Laodicea in 372, and the first mention of it in the West is in
the Sacramentary of Gelasius in a seventh.century manuscript,
and in a manuscript of the Sacramentary of St Gregory in the
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next century. Therefore, in Rome the feast very likely was a
product of the seventh century,®® though it was observed
carlier in Spain and in the East as 2 Dominican rather than a
Marian festival, the emphasis being on the virginal conception
of the Incarnate Christ. It was not unul the Marian cultus
developed that it was held primarily in honour of the Mother
of God. Originally, in fact, in the West it was only in countries
of the Gallican rite that any such feast was celebrated, and then
it was confined to that held for the purpose in the middle of
January.®” As a special commemoration the Annunciation
has never been rigidly fixed to March 25th, as might have been
expected. Thus, in the Ambrosian rite it was assigned to the
last Sunday in Advent while the Armenians kept it on the
Eve of the Epiphany (January sth) until they transferred it to
April 7th.

The Purification

Like the Annunciation, the Purification of the Blessed Virgin
Mary, or Candlemas as it has been commonly called, origin-
ally was a Dominical festival and has so remained in Eastern
Christendom, Its Byzantine origin is shown in the title,
‘Hypapante’, designating the ‘meeting’ of Christ with Simeon
and Anna at the presentation in the Temple. In the West it
was the Purification of Mary according to Jewish custom®®
that was emphasized, and since the commemoration coincided
with a pre-Christian Feast of Lights when candles and torches
were carried in procession, held at the beginning of February
as a protection against plague, famine, pestilence and earth
quake, it came to be known as Candlemas, the symbolism
being interpreted in terms of the Nune Dimittis in the Biblical
narrative, In the fourth century (c. 385) a solemn procession
was held on February 14th (Quadragesima de Epipbania) at
Jerusalem in the church of the Anastasts, to which reference is
made by a pilgrim of Bordeaux, Etheria or Silvia.®® But no
mention occurs of the Purification of the Virgin in connexion
with it. Cedrenus, an historian of the eleventh cemtury,
assigns the institution of the festival to the Emperor Justin of
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Constantinople in the year §26,%° and it was then, or in the
reign of his successor Justinian in §41,%' that it became estab.
lished on February 2nd, after the Feast of the Nativity had
been transferred to December 25th under Latin influence in
Byzantum, When it was introduced into Rome is obscure.
Baronius attributes it to Pope Gelasius (492-6) as the Christian
counterpart of the Pulercalia,®® but this was mere conjecture.

Although it was described by the ancient writers as a
lustratio or purificatio, it did not bear any very obvious connexions
with the Candlemas procession. The Lupercalia was a fertility
rite in which two parties of youths clad in a girdle of goatskins
ran round the boundaries of the Palatine Hill, striking women
with thongs of goat-hide 1o make them fruitful. Therefore, it
was the prototype of the Rogationtide procession rather than
that of Candlemas. Nevertheless, it is truc that behind the
symbolism of the Feast of Lights lay the ancient perambulations
associated with the return of the Goddess from the underworld
and the rebirth of nature in the spring and of that of the
neophytes in the Mysteries. Thus, in the Eleusinian rites they
carried lighted torches in commemoration of the search of
Demeter for Kore as a part of the purification ritual in prepara
tion for the sacred drama in the felesterion.®® Similarly, it was
amid a blaze of torches that ‘the fair young god Iacchos’ was
borne along the sacred way from Acthens to Eleusis. Or, again,
in the Lesser Mysteries at Agrai, which began on the eleventh
of the month Anthesterion (March 2nd), when Kore was
supposed to return from the underworld in the young corn and
bring with her lengthening days, a procession assembled during
the afternoon of the second day of the festival, and at six o'clock
in the evening started with torches in celebration of the return
of life and light after the death and darkness of the year's
decline. 4

While the Eleusinian Mysteries could have exercised only
an indirect influence on Christian practice, nevertheless the
Early Fathers were by no means unaware of their rivalry,
especially after the Emperor Julian, whom they described as
the Apostate, had himself become an initiate at Eleusis in
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reaction to his Christian upbringing and education. Indeed,
as has been considered, a good deal of our information con-
cerning these rites comes from Christian sources, such as the
writings of Hippolytus. The reverse process, therefore, cannot
be ruled out arising from the spiritual condition of the world
in which Christianity arose, and which favoured the spread
and persistence of the Graeco-Oriental Mystery religions. This
cerainly is not least apparent in the Marian cultus after the
Virgin as the Theotokos replaced the Mater Ecclesia as the
Magna Mater of Christian tradition, and herself was installed
as the central figure in the festivals of the Goddess cult with
their long-established ceremonial. Thus, in the case of the Feast
of Lights, February 1st was the day on which fires had been
lighted and torches left burning all night as lifesgiving agents;
customs which were so deeply rooted that they survived in the
Christian era long after their original significance had been
abandoned, at any rate ‘officially’. In Scotland, for example,
the sacted fire of St Bride, or Bridget, was carcfully guarded,
and a bed made of corn and hay on the Eve of Candlemas
surrounded by candles as a ferility rite.® Here St Bride played
the role of Kore, and the fire symbolized the victorious emer
gence of the sun from the darkness of the departing winter.
As candles were emblems of the divine vitalizing power of
the sun, not inappropriately they were blessed and carried in
procession at the end of the Christmas festival to commemorate
the presentation of the ‘sun of righteousness” in the temple of his
heavenly Father. Furthermore, as the sacred light became a
symbol of the Holy Child who was declared to be the ‘light
to lighten the Gentiles and the glory of his people Isracl’, so
as Mary came into greater prominence as the ‘light-bearer’, the
Mystery significance of the festival was complete. The proces-
!iondcpimcdthcmufinm:h:woﬂdufﬂumﬁghqth:
blessing and distribution of the candles to be carried round the
church anticlockwise (ie. in the penitential manner) sym-
bolized his illumination of the whole earth; and the Mass of
the Purification of the Blessed Virgin Mary which followed
brought the Incarnation, which “wranslated mankind from the
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power of darkness into the clear light of his beloved Sor', into
relation with the pure Virgin who was the “light-bearer’. The
penitential character of the procession was in accord with the
purificatory preparation in the mystery ceremonial, while the
candle ritual was derived from the ancient torch and light
symbolism which was brought into conjunction with that of
the Virgin Mother, presenting herself in the Temple with her
divine Son, not as a goddess like Ishtar or Isis but making the
simple peasant offering of a pair of turtle-doves or two young
pigeons. Once again the Church superimposed its own faith
and practice on the established cultus in the culture in which
Chnistianity emerged, adapting it to and interpreting it in
terms of its cardinal doctrines, and so formulating its own myth
and ritual as a living reality.

The Feast of the Nativity

Thus, the festival of the Incarnation, which taken as a whole
was spread over forty days from the Nauvity to Candlemas,
illustrates this process. While the determination of the date of
Christmas Day is very obscure,?® that it was observed at the
winter solstice when the rebirth of the sun as the author and
giver of life and light was celebrated is beyond question. Mores
over, whatever may have been the cause, the selection of
December 25th as the Feast of the Nativity in the West in the
fourth century brought it into direct relation with the Dies
Natalis solis Invicti of Mithraism—the annual commemoration
of the victory of light over darkness. This was not an inappro«
priate occasion for the Church to celebrate the 'rising of the sun
of righteousness with healing in his wings', even though it
invelved the fact that in the background lay the earlier associas
tions of the pagan winter festival. It was then that in Egypt the
Sungod was born anew like Horus, son of Osiris, in the arms
of Isis, who *when his arm was strong’ fought against Seth and
prevailed at the cost of his eye. At midnight on December 25th
the constellation of Virgo, symbolizing the Mother.goddess in
Babylonia, gave birth to the life-giving sun, just as in the
Balder myth the avenger of the slain hero (Balder), the good
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and beautiful son of Odin, appeared on the night of Decem.
ber 24th, rising amid universal rejoicing like the new-born sun
w0 destroy the power of darkness. Indecd, the Syrians and
Armenians accused the Latins of sunsworship in transferring
the Christmas festival to December 25th, regardless of the fact
that their own observance of the feast on January 6th was held
1t the winter solstice in the Julian calendar, whichin Alexandria
was also the birthday of Osiris.

Epiphanius identified December 25th with the Roman
Saturnalia, but this event ended on December 23rd, though
some of its festivities seem to have been incorporated in the
Christmas observances. Christ was born, he said, thirteen days
afier the winter solstice when at Alexandnia the Koreian was
celebrated in the sacred enclosure of Kore,

“The whole night through they keep watch’ [he declared],
‘singing to the idol with hymns to a flute accompaniment.
Having finished their vigil, when the cocks have crowed,
they descend with torches in their hands to an underground
chapel and take up a naked image of carved wood. This they
set on a litter. On its brow it has a golden seal, as also on
both knees, five seals in all worked in gold. They carry this
image seven times in procession round the inner temple, with
Autes and drums and hymns, and then bring it back to the
underground place in a Bacchic rout. If you ask them the
meaning of this mystery they reply: “At this hour today
Kore (that is the Virgin) bore Acon.”"®?

Therefore, it was ‘whilst the heathen were busied with their
profanc ceremonies’, as St Chrysostom opined, that the
Christians performed ‘their holy rites undisturbed’.®®
Nevertheless, established beliefs and customs die hard, and
Leo the Great (440-61) condemned those current in Rome in
his day as indistinguishable from solar worship, in launching
his campaign against the current pagan practices
with the winter solstice, As late as the cighth century, Boniface
had to deal with these same abuses in Northern Europe, and
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three hundred years later, despite constant denunciations in
canons, homilies, capitularies and penitentials, Burchardus
mentions heathen practices sill in vogue in his day. If the
pracsepe owed anything originally to the cave in which Adonis
was born, as Usener suggests,® it was so completely Christian.
ized that any vestiges of pagan symbolism were eliminated
when as ‘the cradle of Christ’ it became the principal object of
devotion in the Christmas festival after it was blessed with
incense and holy water at the Midnight Mass, and lighted with
candles, to receive the bambino in the manger after the conse-
cration. ‘“The Virgin has brought forth, light increases—the
ancient cry of the celebrant at midnight in Syria and Egypt—
throughout the ages has been the theme of the Christmas
mystery drama from the Eve of the Nativity to Candlemas.
Around it has collected a miscellancous accumulation of
ancient customs and beliels associated with the winter festval,
but only those like the praesepe and the Feast of Lights, that
have been relevant to it, have been consecrated by the Church
as an integral part of the observance, The rest have been
condoned so long as they have not been out of keeping with
the annual commemoration of the Nativity of the Son of Mary.

The Conception

From the beginning the virginity of the Madonna was coupled
with her immaculate purity so that at the time of the Council
of Ephesus she was hailed ‘innocent without blemish, immacu-
late, inviolate, spotless, holy in soul and body, who has
blossomed as a lily from among thorns, unlearned in the evil
ways of Eve’.’%° Nevertheless, the Early Fathers were by no
means agreed about her sinlessness. On the contrary, although
Origen accorded to her a very high degree of sanctty, he
included her among those who were offended in Christ at his
Passion when the sword of doubt passed through her soul as
she stood by his cross.'®! In fact, it was needful, he main-
tained, that she should thus sin in order to be redeemed by
him. Chrysostom, again, thought that she was guilty of ambi-
tion in putting forward her son as a2 worker of miracles at the
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marriage feast at Cana,1°® while St Augustine, although he
exempted her from actual sin, asserted that she received her
physical life de peccati propagine through the tainted line of
ﬁdmllu:‘.

Therefore, when the Feast of the Conception of the Blessed
Virgin Mary was first instituted, perhaps originally as a
monastic observance in Palestine as early as the seventh century,
it did not give expression to the later doctrine of her immaculate
conception free from all taint of original sin, as promulgated
by Pius IX on December 8th, 1854. The first mention of the
feast is in a sermon of John Euboca in the middle of the cighth
century,19% and it passed to the West through Greek settlers in
Italy in the next century when it appeared in the Neapolitan
calendar as the ‘Conceptio S. Anne Maric Vir'. Having
spread to Ireland, it reached England by the beginning of the
eleventh century, though there is some reason to think that it
may have been celebrated in the British Isles before the Norman
Congquest, introduced into England possibly in the fist in-
stance by Archbishop Theodore (668-90), who was a native
of Tarsus. Be this as it may, mention is made of ‘the day of the
Conception of the holy Mother of Ged, Mary', in a pontifical
of Canterbury before 1050, and December 8th is assigned to
the observance in two very early calendars of the minsters in
Winchester. But it was not until the twelfth century (¢.11 30-40)
that it was reintroduced in the Benedictine monasteries in
Normandy and Britain, and supported by legendary reve-
lations it became widely adopted in spite of the strenuous
opposition of Bernard of Clairvaux, who condemned it
because he felt it conflicted with the Augustinian doctrine of
onginal sin. 1%

This was the general consensus of opinion among all the
theologians of the twelfth and thirteenth centuries—St Victor,
Peter Lombard, Albertus Magnus, Bonaventura and St
Thomas Aquinas—though they refrained from trying to sup-
press the feast on December 8th, explaining it in terms of the
sanctification of Mary being alleged to have taken place at the
moment of the infusion of her soul in her body, and so making



224 The Mater Ecclesia and the Madonna

possible the dogma of her immaculate conception as it was set
forth by Duns Scotus (¢. 1264-1308). This English Franciscan
having been brought up in the apocryphal tradition of the
immaculate conception derived originally from the second.
century Joachim and Anna legend in the Protevangelium of
James, contended that Mary had been preserved from all sin
from the moment of her conception by the subde device of
making the sancrification after animation follow in the order
of nature not of tme so that she was subject to original sin
only at one instane, and then that temporal instant resolved
itself into a purely logical instant. This was too ingenious to
allay the controversy which continued to rage between the
Dominicans and Franciscans until in 1439, after a discussion
that lasted for two years at the Council of Basle, and in face
of the opposition of the University of Paris, the dogma of the
Immaculate Conception was declared to be a pious belief
consonant with Catholic faith and worship.1%® In 1476 the
feast was approved by Sixtus IV, and a proper Mass and
Breviary Office assigned to it which in 1708 was extended o
the universal calendar by Clement XI as a feast of obligation.
So great was the appeal of the Marian cultus that the victory
of popular piety over scholastic theology was hailed with
delight and approval by the people everywhere, Once the
doctrine and its festival had been accorded official status, it was
only a question of time before a pious sentiment became an
article of faith as defined in 1854.

However the cult is to be interpreted and evaluated theolor
Ig;ic:.'lly. the fact remains that the Madonna of Catholic devotion
is very much more than devotion to the simple, wholly dedi-
cated, peasant maiden of Nazareth. She is nothing less than the
M_u{b:t of God, the Queen of Heaven, the Woman clothed
with the sun, having the moon under her feet and a crown of
mﬂycm: above her head; and on earth the immaculate ever-
virgin, the Lily of Eden, the Second Eve, the Star of the Sea,
the co-redemptress, the compassionate Mother, the bestower of
grace, the giver of good counsel, Our Lady of Victory, and
now as Notre Dame de Lourdes she has been hailed as the
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bestower of not a few medically attested miraculous cures at
her world-renowned Pyrenacan shrine.

In this unique syncretistic figure almost every aspect of the
cult of the Goddess of many names and the Young God finds
a place. But the Marian cultus cannot be explained merely in
terms of the survival of an outworn relic of paganism. It is a far
too vital phenomenon to be so simply dismissed, for however
its validity may be assessed, it has been and still is a tremendous
force in Western and Eastern Christendom, occupying a
unique place in both Catholic and Orthodox piety, and having
behind it all the power of a supernatural faith rooted and
grounded in remote antiquity. As has been considered, in the
beginning the dignity assigned to Mary arose as a result of her
relation to Christ in the doctrine of the Incarnation, Prior to the
Council of Ephesus she figured mainly in the Christological
controversies with which the Church was then preoccupied
by virtue of her maternity of Jesus. The attempts by several
Gnostic sects to transform her into a goddess were prompily
suppressed, and it was not until her position in relation to the
humanity and divinity of the Second Person of the Trinity had
to be vindicated that the title of Theotokos having been cone
ferred upon her, the cult was definitely established and
developed in respect of her several auributes of motherhood—
her virginity, her sinlessness, her mediation, and her assump-
tion. It was, however, as the Second Eve bringing forth the
Second Adam to reverse the judgment on fallen humanity,
not as the Magna Mater and the consort-mother of the Young
God, that the Christian Fathers represented Mary and the
Church in their respective roles in the new dispensation.

Around these two figures the traits of the pre-Christian myth
and ritual were reassembled, not as survivals bue as the res
evaluation and representations of very deeply laid beliefs and
practices determined by, and deriving their meaning from,
fundamental values in the interrelated cultures in which they
recurred as a basic structural pattern regulating the behaviour
of the members of the community.207 It may be true that the
title ‘Lady of Ishtar’, current among the West Semitic peoples
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in the period immediately preceding and following the rise of
Christianity, was transferred to the Madonna, as Bel, the sfpuc
of late Greek writers, may have provided the title Kyrios Christos
for her Son.?°® But this does not explain the essential nature and
significance of the figures around whom many of the ancient
beliefs and practices in the cult of the Goddess and the Young
God were reassembled, or why they became the distinctive and
dominant values of a new culture, reinvested with a present
value and vitality which have given them a living function of
their own in a faith that has claimed the allegiance of millions
all over the world. It was not merely that the cult was Christian-
ized, since the Church took a strong stand against the old
beliefs and customs. What it did was to make its own myth
and ritual—in this case its central doctrine of the Incarnation
—as secure as possible from unorthodox interpretations.

Since the Madonna and the Mater Ecclesia were the prin-
cipal divine agents in this event, the one responsible for the
entry into the world of the Son of God, and the other for the
perpetuation of the redemptive process to the end of time, they
inevitably occupied the key position in the new dispensation.

er was incorporated from the pagan background in
defence of their claims was transformed and had a revitalizing
effect on the carlier tradition, preventing it from degenerating
into merely decadent and effete superstition (i.e. survival), As
Maimonides observed in another connexion, ‘these things have
a pagan and superstitious origin, but they must not be called
superstitions, for their origin no longer dominates the meaning
atached to these ceremonies”. Every age and culture produce
their own beliefs, customs, ideologies, cultic figures and sym-
bols, and enly when they become detached from the life of the
community in which they occur and cease to exercise their

functions in it, do they become merely survivals of
bygones. But when they are incorporated in recurring structural
ritual patterns of great antiquity they acquire a new significance
and determination. What is received in the course of the
transition is transformed.

Thus, the pagan and Christian traditions represent parallel
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but independent developments which withour deliberately
borrowing the one from the other have coalesced and reacted
upon each other inasmuch as both are expressions of cerain
fundamental amitudes to life, and to the social and religious
conditions in which they arose. Old feasts were resuscitated,
like the Conception of the Virgin, and given a place in the
calendar. This opened the way for the establishment of a cultus
that entered into the daily life of the people, providing them
with spiritual edification and satisfaction coupled often with
relaxation and recreation, but it could hardly expect to escape
from the wransference of parallel traits in some measure, even
though they were brought within the orbit of the established
faith and made subservient to its cardinal doctrines (e.g. the
Incarnation in Mariclogy).

The frequent denunciations of current superstitious practices
leave no room for doub that the least edifying survivals did in
fact persist in popular belief and practice in spite of the
strenuous efforts to eliminate the ephemeral, wanton and transi-
tory elements in the pagan environment in which Christianity
had to render its own faith and life explicit. For the most part,
however, it was the pagan observances that survived, mitual
always being more stable than belief. Thus, as we have seen,
the May Day revels appear to have been a folk survival of the
Hilaria, the spring festival of Kybele, May 1st on alternate
years corresponding to March 2sth in the pre-Julian calendar.
Whether or not there was any connexion originally between
these popular celebrations and the Feast of the Annunciation
having been kept at the vernal equinox, they have lost any
Christian significance that may have been attached to them,
and so have ceased to have a serious purpase. Even the relatively
modern devotional dedication of the month of May o Mary
has not given so much as a Christian veneer to the folk
observances.



CHAPTER VIII

The Goddess
and the Young God

[THE DIVIKE PRINCIPLE OF MATERNITY

“From the foregoing survey of the Goddess cult in its many
forms, phases and manifestations the lifesproducing Mother as
the personification of fecundity stands out clearly as the central
figure. Behind her lay the mystery of birth and generation in the
abstract, at first in the human and animal world with which
Palacolithic Man was mainly concerned in his struggle for
existence and survival; then, when food-gathering gave place
to food-production, in the vegetable kingdom where Mother-
earth became the womb in which the crops were sown, and
from which they were broughe forth in due season. With the
establishment of husbandry and the domestication of focks
and herds, however, the function of the male in the process of
generation became more apparent and vital as the physiological
facts concerning paternity were more clearly understood and
recognized. Then the Mother-goddess was assigned a male
partner, cither in the capacity of her son and lover, or of brother
and husband. Nevertheless, although he was the begetter of
life he occupied a subordinate position to her, being in fact 2
secondary figure in the cultus, |

Motberbood and the Family

Whether or not this reflects a primeval system of matriarchal
social organization, as is by no means improbable, the fact
remains that the Goddess atfirst had precedence overthe Young
God with whom she was associated as her son or husband or
lover. A number of causes may have contributed to her
enhanced status in socicty and in the pantheon, but the

128
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starting-point in the insttution of the family and its wider
ramifications in kinship can hardly have been other than the
relationship of mother and child in the first instance, That an
infant is the offspring of its mother never could be in doub,
however its origin and generation may have been explained,
if, indeed, there was any speculation on the subject in its
physical aspects. The role of the facher might be very obscure
and even non-existent, but that of the mother was not open to
question, being merely a matter of observation. Therefore,
around the maternal centre a network of emotions and senti-
ments arose—the care and protection of the offspring and their
sense of dependence upon their parents giving rise to respect
for parental authority and guidance—all of which were essential
for the survival and well-being of the human race and the right
ordering of family life. And, as Marett says, “fear tempered with
wonder and submissiveness and thus ransmuted into reverence
15 the forerunner of love’.2

Woman with her inexplicable nature and unaccountable
attributes and functions, such as menstruation, pregnancy,
childbirth and lactation, has been a mysterious person, calling
forth a numinous reaction and evalvation, permeated with
religious sentiments, rendering her at once sacred and tabu.
Regarded as the sole source of the family, the parental instinct
doubtless from the first was primarily female, descent invariably
following the distaff. This probably explains to a considerable
extent the priority of mother-right in primitive society, some-
times as a unilateral organization in which the woman may
have remained among her own people and the husband was
little more than a visitor and stranger in her kin. The mother
alone then became the fountain-head and the selfsufficing
source of the family, and by implication the personification of
the principle of life,

The Earth-motber and Agriculture

When these mare extreme forms of matrilocal marriage did not
obtain, the husband and the sons would be occupied chiefly
with the chase, the pursuit of game, warfare, or tending the
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Aocks and herds, while the mother and her daughters artended
to the domestic chores, and after the discovery and practice of
agriculture (for which in all probability women were mainly
responsible), hoeing and the cultivation of the crops on a small

_/ scale around the homestead. 'I'l'.lcfm:h:yufthcmulmddmd
women has been one of the salient features in :.gricu]mnl
society at all umes, and it was not until sowing and reaping
expanded, involving heavy manual labour, that it was trans-
ferred to the male section of the community. It was then that
the plough acquired a phallic significance, being the instru-
ment employed to break up the earth and make it femile. But
originally the soil was exclusively the domain of Mother-earth,
and to disturb it was a perilous undertaking, usually demand-
ing appeasement by a sacrificial oblation of some kind.* Even
when the ground was cleared and farmed by men the breaking
of the soil and the planting was done by women, who as the

e child-bearers alone could enable the earth o bring forth
abundantly. )

(a) Greece

For the Greeks, as we have seen, it was Ge or Gaia, the Earth-
gudd:ss.whuﬁmgzv:binhmﬂmuus,thchmmmddmr
then became the primeval pair, begetting the innumerable
family of gods, including the Titans, Cyclops and the mythical
Giants, while by an indirect process of descent, of gods and
men in general. Thus, long before Zeus at Dordona was
coupled with the Earth.goddess, she was the creatrix of all
things in heaven and in the world, and the other goddesses—
Aphrodite, Semele, Artemis, Demeter, ctc.—were derived
from or associated with her. It was she who sent up the fruits
of the ground, and to her they were offered in return for her
beneficence. As the cultivated earth she was the Grain-mother
and the Goddess of vegetation as well as of Aocks and herds.®
And it scems that Kore, the Cornsmaiden, originally was
primarily concerned with the seed.corn when it was stored
away in the silos after the harvest. She two, therefore, like her
mother Demeter, had the characteristics of the Earth-goddess,
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and these she combined with chthonian artributes and aspects,
as was not infrequently the case in her manifestations,

" (To the primitive religious consciousness the earth in the first
instance was experienced as the inexhaustble repository of all
the vital forces responsible for the various manifestations of life
and maternity, and of cosmic existence, independent of any
male intervention and agency. As in the procreation of children
so in the origin of all things, it was the selffertilizing female
principle that was the operative cause in fecundity to the exclu-
sion of any ‘begetter’ exercising paternal functions. It was not
until the physiological facts concerning generation became
better understood and appreciated in agricultural society that
the Earth-mother was associated with a male partner and a
chthonian maternity, as the Great Goddess of a seasonal ritual. ) v
Then the place of Gaia was tken by Demeter, and the
primeval pair personifying Heaven and Earth became the Sky-
father and the Earth-mother, Quranus and Gaia, and their
counterparts elsewhere in the Aegean, the Eastern Mediter-
ranean, Western Asia, India, and wherever the cultus occurred.
But behind this sacred drama culminating in a bieros gamos lay
the earlier personification of the principle of birth and maternity
as Mother-carth.

Thus, in the Homeric Hymn it would seem that the personi-
fied Earth was distinct from Demeter, and, indeed, opposed to
her, since Kore is represented as having been induced by the
Earth.goddess to wander in the Eleusinian meadows in search
of Narcissus and so to become an easy victim of the machinas
tions of Pluto.* While both Demeter and Kore were concerned
with the fruits of the earth they were primarily corn-goddesscs,
md:l]ﬂ'mughth:l:xnm :yﬂahlﬂofth:mm:nfﬂmm
mean ‘mother’, the prefix Ay is not, as was formerly supposed,
a dialect-variant for earth.® Carn or possibly barley (dnai)
would be a rendering more in accordance with her functions
and those of Kore, who seems to have been a younger version
of herself before she was transformed into her daugjat:tti:wtg
generative power in the corn, and probably originally
of Plouton, the god who gave thf::uhh of the fertile earth.
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Nevertheless, the very intimate association of the Comv
goddess and Earth-mother remained, and as Euripides said in
reference to Demeter, ‘She is the Earth . . . call her what you
will!"® As the patron of agriculture she controlled the processes
of vegetation. Thus, she refused to allow the soil to bear fruit
after the abduction of Persephone, and when eventually her
release from Hades and their reunion were effected she removed
the spell and sent the young prince Triptolemus all over the
world to teach men how to cultivate the earth and to perform
the rites she initiated at Eleusis. But, in fact, they were older
than Demeter, being pre-Hellenic in origin and in all proba-
bility, as has been considered,” arising out of the practice of
storing away the seed-corn in the silos before the drought of
summer. If this were so the connexion of the Cornmaiden
and the Corn-mother with the earth is not far to seek, and the
subsequent reinterpretation of the cultus in terms of a chthonian
myth and ritval in which the fruitfulness of the earth was
transformed into a seasonal vegetation drama, the sprouting of
the new life becoming a symbol of immortality.

Primarily the earth was venerated for its endless capacity to
bear fruit, and in Greece Eleusis claimed to be the centre from
which knowledge of agriculture was derived.? Therefore, if
Demeter was not herself the Earth-mother, she stood in this
tradition like Ceres, her Roman opposite number whose cult
was equated with that of Tellus Mater, the ancient Earthe
goddess, and who was as vaguely conceived as Gaia in Greece,
having been originally the personified soil in general—the
undefined Mother.(Under the influence of the practice of 1/
agriculture the several expressions of fecundity became more
clearly defined in specific divinities, such as Demeter, Kore and
Ceres, as corn-goddesses, until ar length the Earth-mother
virtually passed into oblivion as the Great Goddess of vegetar
tion and the harvest, became increasinglya syncretistic figure. ) *

(b) Mesapotamia
\ Similarly, in the Ancient Middle East the daughters and wives
of the fertlity and vegetation gods in all probability had been
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ddesses in the beginning, occupying much the same
status and having the same significance as Gaia in Greece and
the Tellus Mater in Rome. Thus, in Mesopotamia Ishear
assumed the role usually assigned to such goddesses being the
mother of the gods and the controller of vegetation and ferulity,
whose descent into the nether regions symbolized the death in
o the soil in winter.) As she moved downwards from one stage
to another, change and decay took place in the upper world,
vegetation languished and died, and all the signs of life ceased.
With her return, there was a corresponding emergence in
nature from its death/like sleep and the revival of vitaliy. Thus,
Ishtar personified this ceaseless sequence of the seasons—life
emerging from the soil, coming to fruition, and then drooping
and perishing in the drought of summer, untl it was again
restored in the spring. So regarded, inevitably she was identified
with Mother-earth.
A Therefore, in Mesopotamia the Earth cult was brought into
relation with the scasonal cycle in a myth and ritual in which
the Goddess Inanna-Ishtar represented the source of all genera
tive power in nature and in mankind as the Universal Mother.
Being in the first instance the embodiment of fecundity symbol-
ized in the fertile soil from which all vegetation springs, before
agricultural divinities took the place of the primitive g
of the carth she reigned supreme as the author and giver of the
. productive powers in nature,)It appears to have been the same
inexhaustible creative activity of motherhood that lay behind
such distaff goddesses as Damkina, Lady of the Earth, who
became the consort of Ea, or Enki, the god of the waters.
Again, Ninlil, the wife of the god of the carth Enlil, who gave
birth to Nanna, the Moon-god, and a succession of nether
world deities, in all probability was herself an Earth-divinity
hdh:tﬁnlﬂuquhtdﬂaismmmdfunrﬁmuarﬂuhufhis
minbitiugwimhniuth:mmgcmmmtnludinﬂﬂ
Sumerian myth.? Indeed, in the carly lists of the gods, drawn
up in the middle of the third millennium B.C., the Earth-
goddess, known under a varicty of names as Aruru, Nmnit,
Ninmah and Ninhursag (who may perhaps be identified with
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Ki, ‘the Earth-mother of the land’), was associated with the
first great Triad of deities, Anu, Enlil and Ea (Enki). In cach
case she was represented as primarnly concerned with child-
birth and maternal functions while Allatu, the goddess of the
underworld (sometimes called “Irsitw’, the earth), the receiver
of men, appears to have been another aspect of the Earth.
goddess in her chthonian capacity.

In Mesopotamia all life seems to have been conceived as
proceeding from a union of earth, air and water, personified as
the goddesses. Thus, Nammu, the controller of the primeval
waters, gave birth to Anu and Ki as a bisexual combination
of heaven and earth, They then produced Enlil, the Storm.
and Air-god, and the second member of the Trad, who
separated them as male and female—the Heaven-god and the
Earth-goddess—with respective capacities and functions. By
union with Ki (Ninhursag), Enlil begat Nanna, the Moon-
god, and vegetable and animal life from the earth, though
man seems to have been a product of Nammu (i.e. Nimah
and Ki) and the Water-god Enki. Throughout this succession
of creative alliances, although the goddess represented as the
mother of the various divine personifications bore different
names, they appear to have been merely several designations of
one and the same creatrix, be she called Ki, Ninmah, Ninhur-
sag, or Nammu. Originally doubtless she was the embodiment
of the generative process as a whole and the source of its power
alike in nature and in mankind, until, as more clearly defined
divinities emerged, the pantheon began to assume its later form
with its departmentalized nature and agricultural deities, and
the Goddess of many names was assigned one or more male
partners. But she always retained to some extent her original
predominance.

(¢) Syria

In the Semitic region in Western Asia, notably in Syria, the
great Mother-goddesses of this region, Anat, Asherah (Astarte)
and Atargartis, were, again, all concerned with maternity,
fertility and childbirth and while the documentary evidence is
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relatively late (. 1400-1350 B.C.) and very fragmentary, there
is every indication that they too originally were Earth-goddesses.
Moreover, like Demeter and Kore, Anat and Baal were asso-
ciated with a corn cultus. This is clear from the Ugaritic texts,
where in the Baal-Anat Epic the vegetation theme is pre-
eminent, whether it be associated with an annual or a septennial
fitnal. In cither case the leading roles in the seasonal drama
are played by two goddesses—Asherah and Anat—who as the
rival aspirants to the supreme status both sought to become the
consorts of the virile Storm- and Weather-god, Aleyan-Baal,
the bestower of the fructifying rain, giving life to the earth as
the ‘Lord over the furrows of the field’. As the wife of the older
Supreme Deity, El, Asherah at first was the adversary of Baal,
but since she is also represented as joining forces with Anat, his
wife and sister, in furthering his cause and fighting his bartles,
it would seem that Asherah transferred her allegiance to the
Young God (Aleyan-Baal). Although he had his own spouse,
Anat, he may have been supposed to have annexed Asherah
when he became head of the pantheon, as the chief god so often
consorted with the chief goddess, cither as her brother-husband
or her son-lover.

Be this as it may, the two goddesses are the most impressive
figures in the texts, and they are so interrclated and brought
into juxtaposition that in spite of their contradictory attitudes
and allegiances, they would seem to have represented one and
the same divinity in the beginning. Nevertheless, when they
are encountered in these very imperfectly preserved texs it is
always in company with a male partner, be he El or Baal, that
they appear. This apparently has conditioned and differentiated
their status and characteristic features to a considerable extent,
though, as in Mesopotamia, the Dea Syria in her several forms
:1:&'13‘! was the predominant figure, combining ;mh ﬂ

sexuality belligerent traits and propensities. It was
who watched over her ‘Master’ (Baal), and when he escaped
from her vigilant eye and left the security of his mountain-home
on Sapon to hunt in the plains below, it was she who went in
search of him, nmymaimmthmhehadﬁumaﬁmi
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wild, halfhuman, half-animal ereatures called ‘the devouring’,
With the help of the Sun-goddess she took his corpse back to
the holy mountain and buried it. But though she offered
scventy animals on six successive occasions to give him
nourishment in the nether regions, his demise appears to have
become a recurrent event, having reciprocal effects on life in
nature. Therefore, if the rains should be delayed wholly or in
par, the cause was attributed to the Goddess having repeated
her search for the murderer of Baal, designated Mot, meaning
‘death’, personified as the brother of the deceased god. Having
found him, notwithstanding his representing death and sterility,
she weated him as the reaped grain, ground him in a
mill like Aour, and scattered his fAesh over the fields o
ferulize them. Then Baal was restored to life again and
vegetation revived.

THE MALE GOD

If this is a correct rendering of the fragmentary myths, although
they are full of contradictions nevertheless a vegetation ritval
is depicted in which Anat was the vitalizing power of nature
in general, like the Earth-mother, Baal was the male god of
fertility, and Mot the ‘dead’ seed.corn buried beneath the
ground to rise again. All this is strictly in line with the
seasonal drama that gave expression to the emotional need
created by the agricultural situation when the life of mankind
depended upon the fertility of the crops and a plentiful rainfall
whether o not it was enacted annually or in relation to the
recurrent cycles of drought. Nature had to be kept going by
the due performance of the rites by which its forces were
sustained and renewed at these critical junctures whenever they
were likely to occur. They varied according to the climatic
conditions in different regions. Palestine, for instance, depended
upon the rain for its femility, whereas in Mesopotamia and
Egypt their respective rivers gave life to the soil they watered.
But everywhere they were centred in 2 goddess as the maternal
source of generative power and a young male god embodying
the sequence of vegetation. From this basic conception of the
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sacred drama of nature the calendrical myth and ritual
developed around these two fundamental figures.

The Young God and the Goddess in Mesopotamia

Thus, in the ancient civilizations of Western Asia and the
Fertile Crescent the Earth-mother as the personification of the
principle of maternity tended to become obscured when she
became the Married Goddess, at once mother and bride, and
wife and davghter of 2 male divinity. As we have scen, this
was apparent at a very early period in Mesopotamia when
Dumuzi, the Sumerian Shepherd-god and counterpart of the
Assyro-Babylonian Tammuz, was associated with Ishtar as
her loverson in the drama of the death and resurrection of
vegetation. Since he was regarded as ‘the faithful son of the
waters that came forth from the earth’ (i.e. the Apsu) it was
the reunion of Dumuzi-Tammuz with Inanna-Ishtar that
reawakened the dormant earth in spring and made it bring
forth abundandy. Indeed, it was not confined to the sphere of
vegetation. Beyond the domain of plant life it extended to the
life, death and rebirth of mankind, and, therefore, the myth and
ritual had to be periodically repeated to rencw the life-process in
the human as well as in the natural order of existence. Thus,
the death and resurrection of the vegetation Goddess and the
Young God became the archetype of all deaths and of all
resurrections in whatever plane they might occur.

It was the Goddess, however, who was the dominant foree
in this act of renewal whatever form it took. The Young God
died in the rotation of the seasons and had to be rescued by her
from the nether regions. Moreover, it was she who resuscitated
him, and by so doing brought about the revival of life in
mature and in mankind. So in the last analysis InannaIshtac
was the ultimate source of regeneration, Dumuzi-Tammuz
being instrumental as her agent in the process. She was the
embodiment of creative power in all its fullness; he was the
personification of the decline and revival of vegetation and of
all generative force. :

When Marduk assumed the role of Tammuz after his city,
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Babylon, had become the capital about 1728 8.c., although
the New Year Festival was overlaid with accretions, the death
and resurrection of the fertility-god and his consort remained
the fundamental theme. It was his restoration as “the resurrected
child—i.e. the Young God—of the Goddess that caused
sorrow at his imprisonment in the mountain, symbolizing the
land of the dead, to be turned into joy, and defeat into
victory. Then the king in what was virtually the Tammuz
role, having been reinstated after his ceremonial abduction,
engaged in a connubium with the queen (or a priestess),
typifying the sacred marriage of the Goddess and the Young
God.

By so doing he renewed his reign annually, but it would
seem that it was the Goddess who was thought to have taken
the initiative throughout. Thus, it was she who invited him to
share her couch, and she embraced him in the guise of the
Young God.'® He was subservient to her will and enjoyed
the favours she conferred upon him. She was the supreme
source of life; he was her servant in the renewal of the repro-
ductive forces. From her he took his origin, being called her
son, though he was raised to the divine status as her husband.
Thus, he became the virile generative force manifest in nature
but dependent upon the Goddess. He died annually, was
mourned and restored as her offspring, and was subject to the
vicissitudes of the seasonal cycle, She, on the other hand,
remained the constant source of all life, perpetuating vitality
from season to season, and from generation to generation, in
order that fecundity and procreation might continue. Therefore,
she continued to maintain the status and exercise the functions
of the Earth-mother, though she did so in partnership with the
}"Dl-‘fhr“! male god, who as her instrument died young to rise
again,

The Anatolian Wf‘f&_’fﬁ"ﬂi and the Goddess

In the "Land of Hati' to the northweast of the Anatolian
pl:tmf. in the second millennium 8.c. the Hittite kings were
the chief-priests of the Storm- and Weather-god, and *held the
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hand’ of the Goddess, while at the death of the queensmother
the reigning queen succeeded to her office as the priestess of the
Goddess. Although the king was never deified in his lifetime,
he was called the son of the gods, and through the tavananna
(queen-mother) he was brought into a relation of sonship with
the Goddess.!* Thus, in the reliefs at Yazilikaya, as we have
seen, the chief-goddess of the Hurrian pantheon, Hebat, is
depicted standing on a panther or lioness holding a staff in her
left hand, and stretching ot her right hand to greet a male figure
who may be the king in his filial capacity, and offering him
symbolic or hieroglyphic signs. If the smaller figure of a beard-
less youth standing on a panther behind her represents Sharma,
the son of Teshub, he too is her son, who again appears in the
small gallery holding King Tudhaliya IV (¢ 1250 8.c.) in his
embrace. It 15 possible, as we have considered,'® that it was to
this sanctuary that the king and queen repaired at the Spring
Festival to engage in a ritual marriage, as in the zigqurat at
Babylon.

But while there can be little doubt about the equation of the
Hurrian Goddess with the Hittite Weather-god, the relation of
the Hurrian and Hittite Goddess is very obscure. The Sun-
goddess of Arinna, as we have seen, was the wife of the
Weather-god of Hartti whose Hitite name is still unknown,
but who was so intimately connected with the bull, the embodi-
ment or symbol of virility, that according to an elder conception
he was himself a bull. Like Baal and Zeus he controlled the
rain and was manifest in thunder and lightning, and, therefore,
he was essentially a fertility-god, vegetation in Anatolia being
dependent upon the rains. But he was also the divine king as
well, owning the land of Hatti as Yahweh claimed to be in
possession of Palestine. So numerous, in fact, were his functions
that although originally they were almost certainly manifestar
tions of one and the same deity, they came to be treated as

This also applies to his consort who appears to have been at
once the Sun-goddess of Arinna in Hati and Hebat in the
‘Land of the Cedar’ (i.e. Hurri),!® and yet treated as separate
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goddesses: the Hittite Sun-goddess unlike the Hurrian Hebat
being essentially a solar divinity, reigning supreme and giving
the king victory over his enemics. The Sunsgod was subordic
nate to her, and he was not her husband; she being the wife of
the Weather.god of Hati, the queen of heaven, the chief
goddess of the State, the protector of the reigning sovereign,
and, as in the case of the Earth-mother, the guardian of the
dead as well as of the crops. But here, again, when the gods
and goddesses were grouped in pantheons the supreme Goddess
assumed a number of distinct divine personalities, cach exerciss
ing her own particular role in the Hittite economy.

Similarly, the Anatolian counterpart of Ishtar, known
in Hurrian as Shauhkta, the sister of Teshub, combined
belligerent qualities with those of sexuality and love. The same
applies to the Humian goddess, Hebat, who assumed the
attributes of the Sun-goddess of Arinna before she developed
martial characteristics, and who was identified with Ma
Bellona by the Romans. But it was Hannahanna, the ‘Grand-
mother’, whose name was written with the ideogram of the
Sumerian Mother-goddess, Nintud, who was the Anatolian
equivalent of the Magna Mater. It was she in the Telipinu
myth who was consulted by the Weather-god when his son
vanished in a rage, and, like Dumuzi-Tammuz in Mesopo-
tamia, brought all life to a standstill by his absence. On her
advice the bee was sent out to discover the whereabouts of the
missing god, and although this device failed, she appears to
have been instrumental in securing his return and the restoration
of feruility.
+/| Thus, throughout the Ancient Middle East the Goddess cult
in association with that of the Young God had the same
characteristic features centred in the thythm of the seasons in
which she was the embodiment of generation and procreation
in perpetuity, and her youthful male partner personified the
transitory life of the ever-changing sequence of the cosmic cycle,
cach taking on its own autonomous significance. But although
in Syria, Mesopotamia, Anatolia and the Aegean the Goddess
was the predominant figure, in Egypt the position was reversed.
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In the Nile valley when the official priesthoods systematized
theological speculation and organized the local cults on the
basis of the unified rule of the ‘two lands’ under the one
Pharaoh, the king became the incarnation and physical son of
the Sun.god Re at Heliopolis and of Amon at Thebes. In this
capacity he reigned as the carthly representative of Amon-Re,
the national god of Egypt, and when the Osiris myth was
solarized he occupied the throne as the living Horus, the
posthumous son of the fertlity deity par excellence (Osiris).
Therefore, he owed his divinity and his status in the nation to
the gods he embodied, all of whom were males.

Oiris and Isis in Egypt
Isis originally being the ‘throne woman’, personified the sacred
coronation stool charged with the mysterious power of king.
ship. As such she was the source of vitality before she became
the prototype of the life-giving mother and faithful wife. She
taught her husband-brother the sccrets of agriculture, sent him
on hiscivilising mission, searched for him after his assassination,
collected his dismembered body, and was responsible for its
restoration and mummification. It was by her son Horus, the
Young God, that he was revivified, though he remained the
dead god who lived in his son as the reigning Pharach. But
Osiris and the Pharach were never subservient to Isis, notwith-
standing the prominent position she held in the Osiris myth.
In Egypt the Pharaohs reigned as gods incarnate in their own
right, unlike the Babylonian kings, while the gods whom they
embodied were equally dominant in their own spheres. Theres
fare, neither they nor their earthly counterparts were secondary
to the Goddess. Indeed, though Isis eventually became the
syncretistic “Goddess of many names’ and auributes, in the
beginning she did not fulfil the functions of 2 Mother-goddess.
This was rather the role of Hathor, the Cowsgoddess of
Denderah, with whom she became identified. In fact, the
office was split up among several goddesses (¢.g. Nut, Neith,
Isis), all of whom shared in some of its attributes, but none
attained to the dominant position of the Great Goddess of
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Western Asia until in Hellenistic times Isis virtually became
equated with the Magna Mater in the Gracco-Roman world
when her syncretistic mystery was established there from
133 B.C. onwards. Then she became the most popular of all
Egyptian divinities, and was identified with all the allied
foreign goddesses, Silene and Io, Demeter, Aphrodite and
Pelagia, her brother and husband Osiris playing a subordinate
role. Always her worship was far more popular than that of
Osiris, and when she was incorporated in the Osiris myth her
devotion to her husband made a strong emotional appeal in
spite of the fact that she was never a tragic figure like Ishrar. It
is not surprising, therefore, that at length she became the Grear
Mother, devoted to her son Horus, and the faithful wife of her
husband Osiris, when she captured the popular imagination
of the Roman Empire.

| The Male and Female Principles in India
“/\In India, again, the worship of the active female principle
(sakti) as manifest in one or other of the consorts of Shiva
(e.g. Uma, Kali, Parvat, Durga) has a long history behind it,
having arisen out of the impersonation of feminine energy in
the form of the Earth-mother in the pre-Aryan cult of the
village-goddesses.’* Thus, in the Devi-Mabatmya, a later
popular text, Durga is made to declare, ‘then, O gods, I shall
nourish (ie. uphold) the whole universe with these plants
which support life and grow from my very body during the
rainy season. I shall then become glorious upon the earth like
Sakambari (“who feeds the herbs™) and in that same season, 1
shall destroy the great sswra called Durgama (the personification
of drought)’.2® Being at once the goddess of fertility worshipped
in a great variety of local vegetation cults, the Durga was the
author and giver of life to the fruits of the earth as its primordial
essence, the manifestation of cosmic vitality in perpetual process
of regeneration, and at the same time a destructive force in the
universe, identified with Kali and the malignant grama-devata.) ¥
Thus, in her chthonic aspect she was the chief divinity of death
and of the spirits of the dead.
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/ Saktism, in fact, as an offshoot of the Earth cultus, has
developed along lines parallel to those of the Goddess in
Western Asia and the Acgean. Therefore, in addition to the
personification of the female principle 2 male deity was also an
object of veneration, revealed in the figure of the threefaced
god at Mohenjo-daro as the prototype of Shiva.!®) This |
becomes apparent in the association of the Vedic ‘Earth-
mother, Prithivi, with the Skyather Dyaus Pitar, the Aryan
Zeus and Juppiter, in the capacity of the universal progenitors
of gods and men,'? having themselves emerged from the cosmic
waters, like Nun and Geb in Egypt. Nevertheless, so nebulous
is Dyaus in the Vedas that he is litle more than the designation
of the ‘bright sky’, and it is to Prithivi alone that one of the
hymns in the Rig-veda is devoted.'® The sky was regarded as
omniscient and creative, but throughout the ages Earth has
been revered in the morning ritual before sowing, ploughing,
and at milking the sacred cow, as the dynamic source of all
life. And even as ‘the Sky’ Dyaus has been replaced by Varuna
since the beginning of the Vedic period whose universal
sovereignty in this capacity has been supreme, It was he, not
Dyaus, who was the guardian of the cosmic order, secing and
knowing everything, absolute alike in the magical and
mystical powers, exercising all the prerogatives of royal
supremacy.'?

Therefore, although Dyaus and Prithivi were personificas
tions respectively of heaven and carth from whom the other
gods, mankind and the universe were thought to have sprung,
their functions were confined to initial generation. Beyond this
they played very little part in the course of events, whereas
devotion to the Earth-mother has continued to find ritual
expression, especially among the Dravidians, all over India
and all down the ages. After cach successive harvest, the soil
having become exhausted has had to be renewed by the
performance of fertility dances, sometimes involving revitaliza-
tion by the sacrifice of human blood, 2s among the Khunl.'li_\
of Bengal in the well-known offering of the Meriah to Tan
Pennu, the Earth-goddess, to obtain ‘good crops, good weather
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and good health’; the Aesh of the victim being buried in the
fields and the ashes of the burnt bones spread over the plough.
lands to ensure a good harvest. So fundamental was this rite
that it continued to be practised until it was suppressed under
British rule, and then a goat or buffalo was substituted for the
human Meriah, who incidentally originally was a veluntary
victim born of parents who had themselves fulfilled the role.
/| In her more benevolent form the Goddess is regarded as the
mother of all things producing fertlity in man and beast as
well as in the fields. Just as fecundity of women has a reciprocal
effect on vegetation, so the fertility of the ficlds assists human
mothers in conception. But, as has been considered, the Indian
goddesses are at once divinities of fertility and destruction, of
birth and of death. Thus, in their benign character they preside
over the operations of nature since upon them depend the
fecundity of the soil and the health and increase of the commu-
nity and its Aocks. But, on the other hand, in their malevolent
and chthonic aspects they are as terrifying and ternible as in
beneficent forms they are auspicious. Thus, Kali ‘the black’,
encircled with snakes, dripping with blood, and adorned with
skulls, is a formidable figure, but she is also called ‘the gentle
and benevolent’. Similarly, her male partner Shiva combines
both these elements as the archetype of the polarity of the
universe in its thythmic sequence of birth and death, of renewal
_and dissolution. |

Divine Androgyny

In the process of regeneration through death the Goddess is the
central figure by virtue of her life-giving qualities and functions
in all their forms and phases. From her identity with the earth
has sprung the analogies between women and the soil, sexuality
and sowing, death and rebirth, and the conception of the
fundamental unity of organic life. From this one and the same
principle the male and female duality has developed, creative
and destructive, kindly and malevolent, so conspicuous in the
Indian cultus. Behind it lies the bisexuality of Shiva and Kali
as a single divine entity (ardbanarisvara), half male and half
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female, symbolizing the union of Purusha and Prakrit, and
of Dyaus and Prithivi, representing heaven and earth as a single
pair, the masculine and feminine designations of one and the
same divinity.*® In the concept of deity male and female
clements always have been essential features, and divine
androgyny has been a recurrent phenomenon in the Goddess
cult everywhere reflecting the primeval cosmic unity from
which all creation has been thought to have emerged. From this
single ultimate androgynous principle or sacredness the contrast
between father and mother, active and passive, was differen-
tiated when an all.embracing motherhood as the life-producer
was brought into a nupual relationship with the paternal figure
of the generator. For life may be sacred in either a masculine
or feminine aspect. Under matriarchal conditions the emphasis
natarally will be on maternal potencies, whereas in patriarchal
society the male will tend to predominate in his works and ways.
Sex, however, in its respective characteristics and attributes
may not always have been clearly determined and firmly fixed
in independent divine personalities, the village.goddesses some-
times being more or less hermaphrodites, partly male and partdy
female in their features and functions, just as they are ambivalent
in their characters.

The Bucranium

Nevertheless, the sacredness of female life in its various aspects
has played the principal role in agricultural society and vegeta
tion ritual, the male partner in the first instance being the
lover-son, or young god, rather than a heavenly father, When
greater importance has been attached to authority than to
generation the term father has had a connotation of the elder
as opposed to the younger in an age-group, not to paternity in
its sexual significance. Then Sky-gods have been brought into
relation with the Great Goddesses, primarilyas fecundators. Thus,
under the symbol of the bull their virlity as Weather.gods
frequentdy has found expression in the iconography, as, for
example, in Anatolia and Mesopotamia where the bucranium
is 50 prominent, going back to the fourth millennium B.C.
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in the Tell Halaf potery motf, and in the bronze figure
of bulls in the Aladjahiiyiik graves.?* That it survived in
relation to the Goddess cult is shown by the reliefs on the
sphinx gate at Aladjahiiyiik at the end of the New Empire,
where the Goddess is depicted in association with her consor,
the Weather-god, who is represented as a bull. In the Late
Hittite period he appears standing on the hill while these
sacred animals are attached to his chariot, as in all probability
they were in Hurrian mythology to that of Teshub, under the
names of Sheri and Hurri, ‘Day’ and ‘Night'.2* Moreover, at
Aladjahityilk the Hittite king is represented worshipping the
Weather-god in the image of a bull,**

Similarly, in the Ugaritic texts El is likened to a ‘mighty
bull’, and Baal is said to have fallen like a bull.?* In the
Rig Dyaus is described as a bull,® and Indra in his
fertility capacity is called ‘the bull of the world’.?® Rudra
united with the Cow-goddess in his procreative activities,*”
just as in Egypt Min was ‘the bull of his mother’. It is not
improbable that the Cretan myth of the unnatural love of
Pasiphas, the wife of Minos, for the Minotaur was of Egyptian
origin.?® Though we cannot be sure that the bull was actually
venerated by the Minoans,®? he seems to have been identified
with the sun as a ferilizing agent in Crete,®® and it is very
difficult to dissociate his Cretan manifestations from his firmly
established role as the dynamic force of fertility throughout
Asia Minor where in association with the Goddess he was
regarded as the fecundator alike of flocks and herds and of
vegetation. In Mesopotamia Frankfort has suggested that the
bull symbolized drought, as seven lean years are said to follow
his onslaught, and showers of rain are shown on a seal as a
result of his having been slain,*!

On a ring from a chamber4omb near Arkhanes, south of
Knossos, an ithyphallic figure of 2 bull occurs in a scene
portraying the bull-games in which he seems to represent the
reproductive force in nature. In front of him are objects which
Evans interprets as “sacral knots’ as a sign of consecration, and
he has no doubt about the religious character of the sports
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which he believes were held under the patronage of the Goddess
whose pillar shrine overlooked the arena. It was for this reason
that well-bred girls took part in these highly skilled, dangerous
feats as votaries of the ngd:ss.“ g

While Minoan influences were very strongly felt in the cultus
on the mainland, there are no indications that the bull-games
were practised in Greece, though they may be detected in the
Theseus saga in the seven youths and maidens delivered from
their fate as sacrificial victims of the Minotaur, the bull of
Minos. Whether or not anything approaching the Dionysian
Omophagia as a *feast of raw Aesh’ was in fact held in Crete, as
is suggested in the fragment of the play of Euripides, The
Cretans,»® Dionysus, so intimately associated with vegetation,
was believed to be embodied in the bull, and was identified
with growth, decay, and death leading to rebirth, as evidenced
by the seasonal cycle.

In the Thracian orgies the devouring of the raw fiesh of the
bull or of 2 goat in which Zagreus dwelt was the culmination
of the mountain madness of the maenads,** thereby becoming
possessed by the deity as Bacchoi. So crude and primitive a
rite must have had a long history behind it, and after it had
been sobered under Delphic influences and obtained a place
in the Olympian tradition in the Graeco-Oriental Mysteries,
the nocturnal frenzies and Bacchanalia could not be suppressed
completely among the private thizsoi, Indeed, sometimes they
continued to secure a measure of official recognition so that the
wife of the Archon of Athens engaged in a ritual marriage with
Dionysus in a former residence of the ruler which was called
the Bukolion (the ‘ox-stall’ of the *mighty bull’, i.e. Dionysus).**
The suppression of the cultus by the Roman Senate in 187 B.C.
shows how firmly established it must have been in the Graeco-
Roman world in the first century B.C., since Bacchic bands of
women still assembled annually with their thyrsoi, and in the
manner of the maenads raved in the presence of Dionysus,*®
who remained the principal vegetation god among the Grecks,
worshipped in all the vigour of his manhood as at once a bull
and a young man of great beauty and virility.
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When at length Dionysus gained a place in the Olympian
pantheon he became the son of Zeus, the much-married ‘father
of gods and men’, himself having been originally a Sky- and
Weather-god controlling the rainfall among his celestial func-
tions. Thercfore, Zeus was readily identified with the indigenous
fertility divinities and their cultus when he became the domi-
nant figure in the Olympian traditon, and, in fact, of the
invading Grecks when they sewled in Thessaly. Even so
essentially Hellenic a deity as Poseidon, who eventually
assumed the status of a2 major god as the brother of Zeus (i.c
the son of Kronos), in his original capacity was the moisture
of the earth and the consort of Gaia. Therefore, he gave life o
the soil. For this reason bulls were sacrificed to him®7 as the
male god of femility dwelling in the earth, and he was
often associated with Demeter in myth and ritual for cule

a8

In this role, however, like most other male partners of the
Goddess, he occupied a relatively unimportant position, and
it was not until he was given rule over the ocean when the
universe was divided berween the sons of Kronos that he came
into greater prominence, especially among those who ‘went
down to the sea in ships and occupied their business in great
waters. It was always the Mother of the gods in one of her
aspects and manifestations who was predominant because she
was at once the protector and giver of life. But notwithstanding
the fact that she was the embodiment and mistress of fecundity
in general, she exercised her regenerative functions in union
with her male partner. Therefore, as the ploughed earth was
regarded as the Mother who bore the crops sown in her in due
season, 5o she had to contract a sacred marriage in order to
become femile. Thus, in India the furrow was idenufied with
the yoni (vulva), and the seeds in it with the semen virile,*
while an ancient Anglo-Saxon spell used when the land was
barren declared, ‘Hail, Earth, Mother of men, be fertle in the
god's embrace, be filled with fruit for man’s use."40

When this was effected by the sky pouring its life-giving
rain on the earth, the process of regencration was interpreted in
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terms of a sacred marriage berween the Sky-father and the
Earth-mother, a5 is clearly stated in a fragment of the play of
Aeschylus, the Danaides.*! There Aphrodite is made 1o say,

The pure Sky yearns passionately to pierce the Eanth,

And yearns likewise for her marriage,

Rain falls from the bridegroom Sky makes pregnant the Earth.
And she brings forth her brood for mortal men—

Pastures of Aocks and comn, Demeter’s gift,

While trees from that same watery brilliance grow

Their fruits to folness.

Thus, the carth is represented as the embodiment of the
Maother-goddess, bearing its fruits in human fashion fertilized
by the sky whose seed is imparted in the rain that descends
upon the ground.

While it is very doubtful whether Hera, the legitimate wife
of Zeus, was an Earth-goddess,*® nevertheless their nupual
relations were intimately associated with the productivity of the
soil, and of the Aocks and herds under her protection, as well
a5 of mankind, in her capacity of the patroness of marriage
and birth. But Zeus, having attained pre-eminence in the
Olympian pantheon, unlike many of the consorts of the
Goddess elsewhere, he was no longer subservient to his spouse.
On the contrary, he contracted liaisons with goddesses at will,
to say nothing of his ‘affairs’ with less exalted mortal females.
But the Mother of the Gods, by whatever specific name she
might be called, and however she exercised her functions, was
theoldest, the most revered and the most mysterious of divinities,
extolled by the poets*® and supplicated by the people for their
daily needs, especially to promote the growth of the crops.t*

THE MOTHER OF THE CODS

The Mountain-mother

Thus, in Greek temples the omphalos, or navel of the world,
was a symbol of both the earth and of all birth, taking the form
of an eminence representing the sacred mountain which
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emerged out of the waters of chaos (i.e. the primordial hill %),
Being regarded as the point where heaven and earth met at
the centre of the world, on it was located the abodes of the gods
(e.g- Heliopolis, Olympus, Sinai, Meru, Himingbjorb, Geni-
zim). Therefore, it is not surprising that the earliest representa-
tions of the Minoan Mother are the seal-impressions showing
her standing on a hill in her Aounced skirt, holding a sceptre
or lance, and Aanked by guardian lions, near a pillar shrine
with homns of consecration.*® In these scenes she is shown
alone as the Earth-goddess in all her majestic strength and

with a male worshipper in a state of ecstasy before her,
or with a youthful male god in process of descending from the
sky; evidently in a completely subordinate status, and doubtless
for the purpose of fertilizing her as Mother-carth. There are no
indications in these Minoan intaglio impressions of the pre-
dominance of the male god as the supreme Sky-father 5o that
in Crete, unlike Thessaly, it was the Mountain-goddess rather
than the Olympian god who was personified in armitudes that
leave no room for doubt concerning her supremacy, while the
presence of a sacred tree in these peak sanctuaries, together with
pillars, horns of consecration and the double axe, suggest the
nature of her cultus.

That it was one Great Goddess of the mountains, who was
also the Earth-mother, the Mistress of the animals, the Patroness
of fertility, the underworld, and the goddess of war and of the
seas, who was venerated first in Crete and then on the mainland
in the Minoan-Mycenaean cult is highly probable in spite of
Nilsson’s contention that these several figures represent a
plurality of independent divinities, each with her own part-
cular individual functions and attributes. It seems much more
likely that Evans was correct when he affirmed that *we are in
the presence of a largely monotheistic cult in which the female
form of divinity held the supreme place’.47

It is, as he says, substantially the same form of religion as
that so widespread throughout the Anatolian and Syrian
regions. There, as we have seen, it prevailed in Western Asia
from Carchemish to Ephesus, from Kadesh to the Black Sea
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and the Mediterranean. Originally a nature cult derived in the
first instance from the productivity of the carth capable of self-
reproduction as the Universal Mother, in due course it incor-
porated the Young God as a satellite of the Goddess. From the
fertle plains of Mesopotamia it was introduced into Asia
Minor through the influence of Hittite peoples, the Goddess
appearing as Kybele in Phrygia, Aremis in Ephesus, Ma in
Comana, Anat and Asherah in Syria, the Sun-goddess at
Arinna, and Hebat and Shaushka in the Hurrian region, in
association with her youthful consort, Atmis, Adonis, Baal,
or Teshub, whose virility was necessary to complete her
matermity.

Before the Mother of the Gods and her partner, whether as
mother and son or as wife and husband, in their several aspects
and varied symbolism, celestial, chthonic, sexual and ferility,
became differentiated with individual functions by fusion with
local deities as syncreustic figures, they would seem primanly
to have personified the bestowal of fecundity through rain, as
in Mesopotamia, in the capacity of a universal Nature-goddess
and a Weather-god respectively. So long as divinities were
thought to resemble human beings and their relationships no
one deity, male or female, was a single unifying principle
absolute in power. At first it would appear the female form of
divinity held the supreme place for the reasons which have
been discussed, and even in the urban civilization of Greece it
was the goddesses who presided over the destinies of cities who
were venerated and honoured chiefly by all who enjoyed their
patronage,

Nevertheless, when the highly complex Zeus, who combined
many strands in his personality derived from a number of
different sources, Indo-European, Hellenic, Cretan, Cypriote
and Western Asiatic, attained to pre-eminence in the Olympian
pantheon he occupied a unique position. From being a Sky-,
Weather- and Mountain-god he became ‘the father of gods
and men’ until at length, when in the latter part of the sixth
century B.C. the idea arose of ‘one God, the greatest among gods
and men, like unto mortals neither in form nor in though',**
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Zeus gradually reached the status of a single primary Being
and Lifeforce, from whom all existence emanated and to
whom all things were destined to return. Throughout his long
and checkered career, from his Indo-European origins as a
Rain, Cloud,, Thunder- and Mountain-god and despotic
ruler on high Olympus, to his heroic Mycenaean eminence and
his subsequent overwhelming power and righteousness in the
classical age of Aeschylus, and his Hellenistic identification
with the Reason pervading and animating the universe, only
in Crete was he subservient to the Goddess. There as the son
of Rhea, the Earth-mother, who hid him in a cave to prevent
his being swallowed op by his father Kronos, he was a more
primitive figure than the Indo-European Sky- and Weather-
god, representing the Minoan conception of the year-god. In
the Olympian tradition enthroned on his sacred mountain he
usurped the position elsewhere occupied by the Mountain.
mother and all she signified in the Goddess cult, until at length
he became ground of all creation, the source and renewer of
life pantheistically conceived by the poets.

The Mother of the gods, on the other hand, remained a
syncretistic figure, personifying the female principle in its mani-
fold manifestations, symbols and attributes, absorbing first one
divinity and then another in this locality and in that, wherever
her cult was diffused. If she was not actually herself the carth,
she was so intimately associated with the Earth-goddesses as to
be virtually indistinguishable from them, as, for example, in
the case of Gaia in Greece, or Prithivi in India, or Ninil in
Mesopotamia, until eventually, when she had annexed the
young male god, she became the Anatolian Magna Mater,
Kybele. Alike in Asia Minor and the Aegean, she appeared
under her several names and exercised her various functions as
the preseminent divinity. But while she reigned supreme she
was never 2 monotheistic deity, whether as the Mountain-
mother, the Mistress of animals or as the Phrygian Great
Mother. She always tended to be blended with a son or
consort and with the goddesses she absorbed whose identity
was never completely lost.
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Thus, although Rhea was a somewhat nebulous figure,
when she came to be identified with Kybele® in the fifth
century B.C., and the orgiastic Phrygian cultus was wransferred
to her with its cymbals, drums and pipes,®® she retained her
identity in the Greek theogonies. 3 As the mother of the Cretan
Zeus by Kronos, who may well have been an ancient pre.
Hellenic agricultural deity, perhaps, as Nilsson suggests, a god
of the harvest, she stood in the same vegetation tradition as
Kybele and her counterparts clsewhere, Therefore, behind both
divinities lay the universal concept of the Goddess representing
the ultimate source and embodiment of life and fentility, personis
fying the female principle, rather than a single monotheistic
divine being. Like the Theotokos of Christian tradition, how-
ever, in spite of having given birth to so illustrious a son
who was destined to become the selfrexistent Creator and
unifying principle of the universe, Rhea never atained the
unique status of Zeus any more than Mary ever officially was
assigned equality with her divine Son whom, as it is affirmed,
she conceived by the Holy Ghost.

The Mother of the Mysteries
Nevertheless, in popular esteem the Mother of the Gods and
the Virgin Mother were held in such veneration as the personi-
fication of maternity in all its aspects, that it was to them rather
than to the more remote transcendent Deity that devotion was
paid among the masses. Thus, as we have scen, in Western
Asia and India, in the Eastern Mediterranean, Crete and
* Aegean, and in the Graeco-Roman world, the Goddess cule
was widely practsed, either in its mystical or mystery guise.
The main purpose of the rites was to secure the union of the
votary with the Great Mother in one or other of her forms, not
infrequently by the aid of frenzied dancing, wild music and the
sexual symbolism of the sacred marriage, in the hope that a
condition of abandonment and communion with the source of
all life and witality might be obtained.

Whether or not this was prompted by some unconscious
desire to return to the maternal womb, either of the actual
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mother or of that of a symbolic womb of the carth, it would
seem to have been an urge to return to a biocosmic unity
inherent in the maternal principle in order thereby to acquire
a renewal of life at its very source and centre. Therefore, the
principal occasion of the cultus invariably was the spring when
nature was in process of reawakening from its nocturnal
slumber during the long dark night of winter. Then mankind
sought to be reborn to newness of life and vigour by a ritual
orgy and a mystery regeneration and reintegration, Thus,
although May Day customs and the associated popular obser-
vances have long since lost their original significance, Easter
has remained the queen of festivals with life through death as
its theme, and the most popular scason for weddings, thereby
preserving the very close bond between marriage, maternity
and vegetation. Similarly, the in-gathering of harvest at the
autumnal turn of the year continued to be marked by
so much debauchery that at the beginning of the Chris-
tian era harvest festivals were condemned altogether, and
at the Council of Auxerre in A.D. §90 were prohibited.
Even so, the licence continued well into the Middle Ages,
and still survives here and there in Central and Southern
Europe.

The Madonna

It was this aspect of the Goddess cult, so very deeply laid and so
fundamental in its fertility and sexual significance, that was
largely responsible for the reticence of the Early Church to
adopt or countenance its incorporation in Christian faith and
practice, and especially in the Marian cultus. As has been
considered, Mariology was inseparable from Christology. The
first feasts dedicated to Mary in the fourth century, those of the
Annunciation and the Presentation, were chiefly festivals of
Christ. It was not until the next century that the Nativity and
the Assumption appeared in the East, and they were not
observed in the West until the seventh century. Churches had
begun to be dedicated to her in Rome in the fourth century
(e.g. Santa Maria Maggiore, Santa Maria in Trastevere, Santa
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Maria Antiqua), and this practice fostered the cultus. Onee
established, it grew rapidly, simulated by the Christological
controversies in which she became the crucial figure as the
Theotokos, until at length in the Middle Ages she was repre.
sented as the final glory of the Mystical Body of Christ, the
Church, and the mediatix, or co-redemptrix, in the process
of redemption. But here, again, it was within the context of
theological speculation concerning the nature and function of
the Mater Ecclesia that the Marian cultus developed without
reference to the Goddess cult.

This applies also to the doctrine of the Immaculate Concep-
tion in which the freedom from all sin on the part of the Virgin
Mother was a corollary of the essential holiness of the Church.
And in this connexion it is not without significance that the
final formulation of the dogma in the West in 1854 coincided
with that of papal infallibility in 1870. Behind it lay the
perfections and status of Christ rather than those of the Mother
of the gods, however much the earlier cult may have prepared
the way for and anticipated the position eventually assigned
to Mary in Catholic theology and devotion, first in the East
and then in the West, But it was her divine maternity inherent
in the doctrine of the Incarnation that gave her her unique
status in Christendom, and in Marian typology it was to the
Jewish signs and symbols (e.g. the burning bush, the Aeece of
Gideon, the temple, Wisdom's tabernacle, the Ark of the
Covenant, Sinai and the rainbow), and to Hebrew archetypes
(e.g. Eve, Hannah, Sarah, Decborah, Esther, Judith), not o
those of the Gracco-Oriental cult that appeal was made, in spite
of the fact that the Old Testament symbolism and typology
were much less relevant than those of the pagan Goddess
mysteries.

In the highly patriarchal Hebrew tradition the divine female
principle was a relatively inconspicuous feature by comparison
with its prominence in the surrounding cultures. When it did
occur it was as a foreign accretion, or a survival of the indi-
genous agricultural ritual. Therefore, at any rate in prophetic
and mono-Yahwist circles, it was not regarded with favour,
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and so far as possible it was suppressed, nowwithstanding the
prevalence of sacred prostitution and the worship of the Queen
of Heaven in popular practice. Mary as a chaste Jewish maiden
could hardly be equated with any of these fertility figures
and the associated cultus. Thercfore, her antecedents were
confined to Eve and the prototypes mentioned, to the
Emmanuel sign (Is. vii. 10-14), and to other prophetical
harbingers of the Incamnation, for clearly she stood come
pletely outside the Israclite sexual cult with its Western
Asiatic affinites.

In Anatolia, on the other hand, the culture had been buile
up very largely on the supreme importance of motherhood, and
this was reflected in the matriarchal character of its social
structure and in the worship of the Goddess before the
Phrygians introduced the Father.god, who when the civiliza-
tions were fused became the consort of the Mother-goddess. In
Israel the Goddess cult was only incorporated unofficially and
syncretistically in that of Yahweh who alone was regarded as
the legitimate god of the land. In Asia Minor the worship of
the Mother of the gods was so firmly established that in its
diffusion in the West it became the dominant influence in the
Acgean and the Graeco-Oriental world, having made its way
through Anatolia to the Troad, Crete and Greece, and then
into the Balkans. At Troy, Frankfort has called anention to
face-urns as images of an owleyed Mother-goddess which at
the fourth city of Thermi go back to the middle of the third
millennium 8.cC., together with a limestone stele showing a
crude female face Aanked with slabs and carved in low relicf,
standing just outside the gate of the city.?® These symbols of
the Ishtar cult so widely distributed throughout Syria, Anatolia,
Egypt, the Troad and the Cyclades, unquestionably were of
Northern Mesopotamian origin, as has been demonstrated
beyond reasonable doubt, going back to the Brak ‘cye-idols’
and the Hassuna painted face vessels to the fourth millennium
8.C., and behind them to the Palaeolithic female figurines and
the stylized engravings in the decorated caves of Pech-Merle
and Combarelles.
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The Origin, Function and Persistence of the Cult

While it is uncertain whether the carliest images represented the
Mother-goddess as such, they were indicative of the recognition
and veneration of maternity as a divine principle. Since they
are most abundant as amulets in the West Asiaric sites of the
Gravettian culture, it is the Southern Russian loess plain that
constitutes the most probable original diffusion-centre of the
cult, extending thence to the Danube basin, to Southern France
and North-west Europe. Thus, it was from this Eurasian
cradleland that it was diffused, both in easterly and westerly
directions in the succeeding Chalcolithic period and the
Bronze Age when the Mother-goddess and her cultus had
become a predominant feature of the culture from India 1o
Britain. In the flourishing Neolithic civilization at Arpachiyah
near Nineveh it had become firmly established in the fifih
millennium B.c. There the squatting female figurines are in
the direct line with the Palacolithic Lespugne, Wisternitz and
Willendorf technique,5* and are combined with bulls' heads
suggestive of the bucranium. But in the Neolithic the male god
personifying virility and paternity does not appear to have
been in evidence, the Mother-goddess still retaining her carlier
status as the fertile Earth, the womb from which all life was
born.

Mixed farming, however, in which agriculture and domesti.
cation were combined in the maintenance of the food-supply,
seems to have produced in duecourse the growing consciousness
of the duality of male and female in the generative process. It
was then that the Young God, embodied in man and the bull,
became the son and consort of the Goddess in the scasonal
drama. Nevertheless, while Mother-earth retained het status and
significance, and continued to reign supreme as the Mountain.
mother from Western Asia to Minoan Crete, it was in their
dual capacities that they usually appeared when the cult in its
developed form was dispersed from its area of characterization
through Cappadocia to the Eastern Mediterrancan, and across
the Iranian platcan and Baluchistan to India.

In the background, however, there was also the shadowy
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cosmic figure of the Sky-father, the Supreme Being who con.
trolled the weather and particularly the rainfall, and was
manifest in the thunder and lightning and displayed his power
in hurricanes and storms. As he came into greater prominence,
especially under patriarchal conditions, as the personification
of transcendence par excellence, he was destined to become in
Greece ‘the father of gods and men' as the head of the Olympian
pantheon, In Egypt, Re-Atum, the selfocreated Creator, made
his first appearance alone in the primordial waters of Nun and
began to rule that which he had created before heaven and
earth were scparated or the rest of the gods have been broughe
into being. In Hebrew tradition Yahweh being absolute in
transcendence and autonomy, neither the earth nor the sun nor
the sky was divine, He stood over and against every pheno-
menon of nawre to the exclusion of any legitimate parner,
male or female, once Hebrew monotheism was fully estab-
lished. He was a Sky-god and 2 Storm-god, it is true, but
unlike other Supreme Beings he was the absolutely sovereign
and omnipotent Creator of the entire universe and its processes
so that he was never merely the spouse of the Great Goddess,
even though in the popular cultus from time to time goddesses
may have been associated with him.

Christianity having arisen in the first instance as a seetarian
movement within postexilic Judaism, its conception of the
triune Godhead was essentially monotheistic, though in its
doctrine of the Incarnation emphasis was laid also on divine
immanence. Morcover, since it was claimed that the Logos
was made Aesh through a human mother, when the Jewish
scct became the Catholic Church cented at Rome and
Constantinople rather than in Jerusalem, and in this status
was destined to be the unifying dynamic of the disintegrating
empire, the ancient cult of the Goddess and the Young God
was rescstablished in 2 new synthesis. Within the context of
one single and supreme transcendent Deity, the creator and
grnundnf:]lcxﬁzm:c,thc[num:u[,urdwnrcptmdu
once as the Son of God and the Son of Mary the Madonna,
while the Church and his Bride and mystical Body was the
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Mater Ecclesia. In this spiritualized and impressive theological
setting the agedong widely diffused quest of life in a continual
process of renewal, bound up with the resurrection of vegeta-
ton and the mystery of birth and generation, acquired a new
significance which gave the ancient theme and its ritual, shorn
of their earlier fertility motifs, a permanent place and function
in Christendom.

Such a persistent tradition surviving and reviving through-
out the ages, continually undergoing innumerable transforma-
tions, fusions, accretions and abstractions, yet always retaining
inherently a permanence of structure and content, can be
explained only on the assumption that it has given expression
to a vital element in religious experience and in the endeavour
of mankind to go forth on life's pilgrimage with hope and
confidence in a strenuous, precarious and often adverse
environment. Its symbolism constitutes the earliest evidence
available in the archaeological data of 2 concept of divinity
with vaguely defined traits, going back to Palacolithic times
before agriculture and herding were practised and the arche-
typal Earth-mother or the Great Goddess had emerged as a
syncretistic personality.

With the rise of husbandry and the development of the
techniques of farming, agriculture and pastoral ways of life in
their various aspects, the cult and its figures and symbols were
adapted to the cultural conditions, just as with ever-deepening
spintual perceptions and mysticisms in the religious conscious-
ness they assumed corresponding qualities, antributes and modes
of representation. The maniféstations ofien may have been
vastly different, but there has been no break in continuity from
the earliest to the latest, the lowest to the highest antitudes to
one and the same fundamental quest, be it in the material or
in the spiritual sphere of operation, in which in an evolving
world of human experience and understanding new modes of
thought and perception, of empirical knowledge and philos
sophic and theological insight, were continually arising,
making possible new ways of embracing reality. The factors
in the process were many and various, cultural, technical,



260 The Goddess and the Young God

economic, social, intellectual, ethical and spiritual; but they
one and all opened new vistas in which the generally benign
but sometimes malign figure of the Mother-goddess in her
manifold forms and phases, aceretions and transformations,
occupied a dominant position because she and her cult met
certain of the vital needs of mankind at all times.
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