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Introduction

The gallae were a group of priests in the cult of Kybele who first appear
in classical literature in the late third and early second century BCE. They have
attracted the attention of classical scholars by virtue of their unconventional
dress, speech, and behavior that was labeled "feminine" by their
contemporaries, despite the fact that the gallae were born with male genitals.
Greek and Roman sources report that the gallae ritually transformed their
bodies by entering an ecstatic state and severing their own genitals (either the
gonads alone, or the genitalia in totality) with a knife, sword, or other sharp
object. It is also reported that they wore women's clothing, danced in a
"feminine" manner, dressed their hair like women, spoke in a female vocal
register, perfumed themselves, and generally behaved in ways associated by
their contemporaries with women, and not with men. The gallae were
marginalized in Greek society and to an even greater degree in the society of
Rome because of their gender-variant behavior. Their ecstatic practices were
associated with the "barbarian" East, although there is no evidence for the
ecstatic practices originating in Phrygia, the original homeland of the goddess
Kybele.

There has been an understandable reluctance on the part of many
scholars to associate the gender variant behavior of the gallae with gender
variant identity. Because gender and identity vary so much across cultures,

attempts to view the gallae through the lens of modern theories about gender



identity have been viewed with suspicion, for fear they may represent an
ethnocentric attempt to project gender constructs that are thought to be specific
to certain modern cultures, such as transsexuality, upon the societies of the
past.

While | acknowledge that it is dangerous to uncritically map
psychological models of gender identity from one culture onto another, | also
believe that there is something cross-cultural about gender variance. People of
many modern cultures, separated from one another geographically, have ways
of dealing with people who were gender variant in one way or another. The
hijra of India are the classic example. The hijra have many parallels with the
gallae. They too serve a powerful goddess, one with many parallels with the
goddess Kybele. They are born with bodies usually associated with a male
social role (although some are born intersexed, with ambiguous genitalia), but
their role as hijra more closely resembles that of women in India. They are,
however, a special class of women. Their difference gives them both certain
powers and certain stigmas. They are associated with prostitution as well as
with blessing marriages and newborn babies. Like the gallae, many of them
have their bodies ritually transformed by castration, although in the case of the
hijra it is usually a more senior hijra who does this for or to the newcomer
(Nanda 1998). Other groups of gender variant or gender transformed
individuals include the muxe of the Yucatan, the various groups of people who
are sometimes referred to collectively as "two-spirit" people in different

indigenous tribes of North America, the kurgarru of ancient Babylonia, and



transsexual people in many parts of the world (primarily industrialized nations).
In part because of the widespread occurrence of these and similar phenomena,
and in part because of the seemingly innate and unalterable quality of gender
identity (Colapinto 2001), gender variance appears to be cross-cultural. In
addition, some biologists have offered evidence that there are neurological
roots to cross-gender identification (Zhou, J.-N et al. 1997), although their
findings are not conclusive due to the low sample size and other
methodological concerns.

| have chosen, therefore, to accept as the basis of my model the notion
that there is something cross-cultural about gender-variant identification which
is common to all these groups, including both modern transsexuals and the
ancient gallae. | call this cross-gender or gender variant identity that of being
"transgender," using a convenient term already current in gender theory. This
word was originally coined to refer to people living full-time in a gender role and
identity other than that which they were assigned at birth who did not choose to,
or were not able to, alter their bodies in order to fit their gender identity. Since
then, however, this word has come to be used in parts of the transgender
community as a general term for anyone whose gender identity and expression
is different than that of their assigned gender, and it is in this sense that | use the
term here. | do not use the word "transsexual," although the gallae did alter their
bodies by the surgical means available to them at the time, because it is
terminology invented and controlled by the psychological community. The

discipline of psychology is culturally bounded. Their definition of the term



"transsexual" arises out of specific cultural assumptions unique to the culture
which gave rise to the field of psychology, and perhaps even to the culture of
psychology itself, and is of limited utility in cross-cultural studies. The term
transgender, however, at least as | use it here, refers to a general kind of
experience which appears to me to be cross-cultural, and which is interpreted in
different ways by different cultures. Within a certain cultural worldview,
transgender people may be seen as victims of a madness sent by the gods,
while within another their difference is seen as the product of anomalous but
non-pathological differences in brain structure. Others may construct their
differences as a blessing by the divine in order to allow them to be more
successful mediators between worlds, and others yet may view them as
abominations. The experience of cross-gender or other-gender identification is
the commonality, while the meaning of the difference is subject to interpretation.
| view the gallae, not as men filling a transgender role, but as
transgender people whose role in society has been shaped to fit their nature. |
view this process as the result of negotiation between the individual and
society, a negotiation which varies in power balance across temporal and
cultural axes. In this model, | assume that there is something which is cross-
cultural about certain people experiencing a gender identity which is different
from that of most other people in their culture who share similar sex
characteristics, but that the meaning of this variation is constructed between the
individual and their society. How much power the individual has in this

negotiation varies greatly depending on the circumstances.



The use of this model in understanding the gallae constitutes an
experiment of sorts. | believe this model can better help us understand why the
gallae behaved as they did, as well as why the rest of their society reacted to
them with the combination of awe and scorn which colors much of Greek and
Roman writings about them.

Some present-day transsexual women have begun to identify with the
gallae and see their own experience reflected in that of these ancient people.
They have done research of their own and are presenting a view of the gallae
that is different from, but not incompatible with, that put forward by classicists.
Greco-Roman historians control the scholarly dialogue on this subject without
taking into account the opinions of marginalized groups whose unique
perspectives may offer much insight into this otherwise obscure subject. As a
student of anthropology | have great concern for multivocality and making sure
the voices of marginalized groups are represented. This thesis is, therefore,
also an experiment which aims to see in what ways the insights of transsexual
and transgender people can be integrated with the scholarly opinion, and how
this changes our understanding of the gallae.

| choose to use the term gallae for the subject of my study rather than the
more commonly-accepted masculine forms galloi in the Greek and galli in Latin.
| do this because, viewed from within the model | propose, the feminine form is
the only appropriate choice. | propose to view the gallae as sharing a common
experience with transsexual women. It is incorrect to refer to a transsexual

woman by male pronouns or terms of address, because the role she takes in



society is a female one. It would be intellectually dishonest of me to assert that
the gallae share commonalities with transsexual women and then to apply a
different standard of description for them. The term gallae, though rarely used, is
not unknown in ancient literature, and is not a modern neologism. Finally, |
claim membership in the transgender community as well as that of academia.
This is the way | balance my responsibility to behave as an academic, which
requires that | be explicit about my biases, and to avoid behavior which would
seem disloyal to my other community. If | were to claim membership in the
transgender community and simultaneously use terminology which is seen as
oppressive in that community in order to present myself as an "unbiased"
academic, | would be guilty of duplicity. Such behavior would harm my
relationship with both communities.

Some further discussion of terminology may be useful here. The word
"transsexual" as used here refers to people in the modern world who undergo
or seek to undergo surgical or hormonal procedures to alter their sex
characteristics because of a persistent feeling of identification as a person of a
different gender than that their genitalia would suggest at birth. "Transsexual
woman'" is a transsexual person who identifies and lives as a woman despite
having been born with genitalia usually associated with a male identity.
"Transgender behavior" refers to any kind of gender crossing activity.
"Transgender person" as used here refers to any person whose gender identity
does not match the gender they were assigned on the basis of their genitalia at

birth. "Gender variance" is the status of not fitting comfortably within the gender



categories most widely accepted in one's own society, either inwardly or
outwardly. Gender variance is understood to be separate from sexual
orientation or sexual practices, although sexual practice may be seen in some
societies as a kind of gender variance. Sexual orientation, simply put, has to do
with to whom one is sexually attracted, while gender identity has to do with who
one feels oneself to be.

Female pronouns are used for transgender or transsexual people who
identify themselves as women, and male pronouns for transgender or
transsexual people who identify themselves as men. Use of this terminology,
with the exception of pronoun usage, is not intended to follow or set a cross-

disciplinary standard.

| will begin by surveying the textual and material evidence from ancient
Greece, Rome, and the Near East as it pertains to the gallae and the cult of the
goddess variously known as Matar, Meter, Kybele, and Cybele, among other
titles and names. Then | will explore theoretical concerns in greater depth,
including a discussion of how the model | propose changes my view of the
available evidence. Finally, | will close with a discussion of the model's

strengths and weaknesses as well as its implications for future study.



The History of the Goddess and her Gallae
In this chapter | aim to survey the evidence pertaining to the Phrygian

goddess whom the gallae served. | will do this roughly chronologically for the
material evidence. | believe the textual material, however, is better presented
with a more thematic structure. | consider the material in a fairly neutral manner
at first, in order to give the reader the most thorough background possible
before | begin my analysis. | give only such analysis and commentary as | feel is
helpful in understanding the material and its context. In Chapter 2 | will consider

how this material fits and how it challenges the model | propose.

Phrygian Origins

In tracking the change over time in the different strains of worship of the
Meter Kybele complex, it is helpful to begin with a survey of the Near Eastern
goddesses who seem to have contributed to her later Greek and Roman
incarnations. First of these is the Phrygian Matar, also called Matar Kubileya.
She herself was influenced by Phrygia's Hittite, Neo-Hittite, and Urartian
neighbors and predecessors. The sacred mountain from which Matar Kubileya
takes her common epithet (kubileya: of the mountain) is a very prevalent Hittite
motif, as is the bird of prey which is the Phrygian goddess' chief animal
companion, and the emphasis on sacred springs, particularly underground

ones, as sites of worship (Roller 1999: 42-44). The Phrygians took certain



details of the goddess' costume from the Neo-Hittite goddess Kybebe, along
with her very rare association with lions or composite creatures with leonine
attributes (1999: 44-53). The Urartians, an eastern Anatolian civilization which
was closely related to the Hittites and the Hurrians, also seem to have placed
great emphasis on the sacredness of mountains. Some details of Urartian
monuments are also replicated in the sculptural representation of the Phrygian
goddess, such as the use of freestanding stelae in front of niches carved in rock,
and the use of images of the goddess in tombs and funerary monuments (1999:
53-61). The Phrygians had close political relationships with the Neo-Hittites and
the Urartians, and other influences on cult practices not attested in material
culture are likely.

The Phrygian goddess is not the only one to have influenced the Greek
cult of Kybele. First, a strong tradition of a Mother Goddess existed already in
Greece, before Matar Kubileya became naturalized. Noel Robertson (1996:
239-304) associates the evidence of Meter Theion with a native Greek tradition
dating back into prehistory. His conclusion, that Meter Kybele did not come from
Phrygia but instead arose entirely from this native Greek tradition, is unproven,
but he correctly points out that the native traditions of the Meter Theion were an
identifiable influence on the goddess worshipped in Greece in Classical and
Hellenistic times. Another goddess who influenced the Greek conception of
Meter Kybele is Agdistis/Angdistis, whose worship is attested in Phrygia,
particularly at Pessinus, and in other parts of the Mediterranean.

The material culture relating to Matar in Phrygia is datable at least back



to the late eighth or early seventh century BCE. Although a mid-eighth century
Phrygian shrine built over the site of an older Hittite temple housed several
votive figurines which are probably related to the cult of Matar, including rough
human figures and birds of prey (Roller 1999: 78-79, 81, 83), the earliest
material which actually depicts the goddess includes two figurines from
Bayandir and sculptural reliefs at Etlik and Bahcgelievler. These two sets of items
are interesting enough to be discussed separately and at length.

The Bayandir figurines are said to date from the late eighth to early
seventh century, and include an ivory figurine of a female in the goddess'
characteristic dress holding two children, and a silver figurine in clothing similar
to that worn by the goddess, lacking breasts and hips and without a beard. The
latter has mature features, unlike other beardless but not female-appearing
figures associated with the goddess in Phrygia, which are commonly identified
as depicting young males. The figurine also depicts an unusual hairstyle, in
which the hair falls in long ringlets in front of the ears, but is shaven in the back,
and a distinctive position of the hands, clasped at center front just above the
waist. Beardless mature male figurines are uncommon in Near Eastern and
Anatolian cults. The valuable material, the distinctive hairstyle, hand position,
and costume, and perhaps the solemn expression of the face seem to indicate
that the person depicted is a priestly figure, probably one of some rank (Roller
1999: 105). Gender variance is indicated by the mix of male and female
signifiers, and lack of some signifiers which might be expected. The mode of

dress appears female when compared with other figurines of the culture and



approximate time period; in fact, it is very similar to that worn by the goddess in
some of her iconography. Female signifiers missing are breasts and hips. Male
signifiers present include the features and the body shape and shape of the
lower arm. The lack of a beard, as mentioned, represents lack of a prominent
male signifier for this region. This is the only compelling evidence for a group of
gender variant priests in Phrygia, but this evidence seems to show significant
differences from the gallae who appear in Greece. No signs of ecstasis or
marginality are present. The priestly figure holds no instruments and is posed in
a quiet standing position with a solemn expression, much different from the
wildness with which Greek gallae are charged.

The sculptural relief at Etlik shows Neo-Hittite stylistic influences. It
depicts a part-lion, part-human composite figure along with that of the goddess;
such composite figures are common in Neo-Hittite art. The chimera also holds
up a winged sun, a prevalent Neo-Hittite motif (Roller 1999: 74). The
Bahcelievler relief appears to be part of a series of reliefs which show varying
degrees of Neo-Hittite and Assyrianizing influences (1999: 82-83). While Neo-
Hittite contact ended in the seventh century, certain stylistic influences
continued, such as similarities in headdresses and the prominence of lions and
birds of prey (1999: 44-53). While these influences are not profound enough to
indicate that the cult derived a significant portion of its ideology from the Neo-
Hittites, Machteld Mellink has suggested that late eighth century contact with
Neo-Hittite court sculpture may have led the Phrygians to develop iconography

for their already-prominent goddess for the first time (Roller 1999: 83, after



Mellink 1983).

Midas City, in western Phrygia, is rich in material evidence for the
worship of Kybele and the history of civilization in Phrygia. It is named for a
monument called the Midas Monument, which bears a religious inscription
dedicated to a king, who is named Midas in the text. This is probably the
historical Midas we know as a ruler of Phrygia in the late eighth and early
seventh centuries BCE, at the height of Phrygia's influence (1999: 69-70). This
inscription occurs along with several graffiti bearing the name Matar (1999: 69
-70). In and around the rest of the city there are several other monuments,
stepped altars, stone facades, and cult reliefs dedicated to Matar (1999: 84
-100). One motif common to Midas City but unusual elsewhere depicts two
human figures of indeterminate sex placed side by side, who could represent
two attendants of the goddess (1999: 96).

At Gordion, a number of votive figurines and reliefs have been found
which can be dated to between 700 BCE to the mid-sixth century. Several of
these are smaller figurines depicting the goddess herself, which may have
represented a less elite, household form of the goddess's cult (1999: 75). Other
figurines may represent attendants. These figures have no beards, no
headdress, and no veil, and have bare chests; their anatomy and garb suggest
that they probably represent beardless young men. The motif of a young,
beardless male attendant also occurs at Bogazkoy (mid to late sixth century),
and may indicate one such person was part of the goddess's traditional retinue

(1999: 77).



In the late sixth century, the iconography of Matar, which had changed
little since the end of contact with the Neo-Hittites, began to shift again. Seated
figures appeared, which had been previously unknown in Phrygia but which
were seen in contemporaneous Greek iconography of Kybele. One figure wears
a garment which looks much like the Greek chiton, while others hold lions or
hares in their laps. Lynn Roller identifies a pattern of stronger Greek influence in
western Phrygia, closer to Greece proper, just as one might expect if knowledge
and use of Greek forms were radiating eastward. The trend continued to
strengthen during the Alexandrian period until Greek-style iconography had

completely replaced the native Phrygian forms (1999: 107-108).

Greek Emergence

In the meantime, in the Greek world, Meter began to be depicted in small
votive offerings, reliefs, and statuettes. The earliest examples are the most
Anatolian in style, and occur primarily in the Greek settlements on the western
edge of Phrygia (Roller 1999: 125). The naiskos type of relief, in which the
goddess stands within a representation of a building, can be considered
characteristic of depictions of Meter and is derived from her Phrygian
representations (1999: 126). A collection of probably sixth century naiskos
votives from Miletos are interesting in that the architectural features surrounding
the goddess figure are a Phrygian allusion, while the costume and accessories
of the goddess herself are clearly Hellenic (1999: 126-7).

In the mid-sixth century BCE, seated figures of Meter, often associated



with lions, became common. These were perhaps modeled on other seated
figures from Dindyma (1999: 132), and spread quickly throughout Greece,
Lydia, and ltaly (1999: 133-4). The lion motif which became characteristic of
Meter's iconography at this time may have been influenced by the Potnia
Theron, Mistress of Beasts, an older motif common in Greece in the early Iron
Age and greatly influenced by imagery from the Near East, particularly Assyria
and Cyprus (1999: 135). Only at Arslankaya in southwest Phrygia are the lions
prominent in a non-hellenized Phrygian depiction of Matar; elsewhere, birds of
prey are her more common attribute.

Another new aspect of the iconography of Meter is her tympanum, a
shallow frame drum held in one hand and beaten with the other. The tympanum
was common in ritual use in the Near East, in Assyria and on Cyprus and in
southeastern Anatolia in Neo-Hittite contexts. There is currently no evidence for
its use in Phrygia. In Hittite texts, however, its use was associated in some
instances with ecstatic behavior, self-wounding, and ritual transgender
behavior. The tympanum is found depicted in statuary from all over the Near
East, almost always held and played by a young woman. It never appears in
Phrygian iconography of Matar, nor do we know of it playing any part in the
Phrygian Mother's rites, although some possible evidence is obscured due to
the extremely limited amount of Phrygian texts which can be deciphered. Lynn
Roller suggests that the tympanum was added to Meter's rites by the Greeks,
who conflated its use with her cult due to its Oriental origins, the goddess's

marginal status, and the tympanum's ecstatic character (Roller 1999: 137). It is



at this time that it becomes one of Meter's most characteristic images.

One important early Greek image of Meter appears at Daskalopetra on
Chios, late sixth or early fifth century BCE. This may be the earliest surviving
Greek cult image of Meter, as opposed to a votive offering. The goddess is
seated, possibly with a lion in her lap, in a niche framed by pillars in imitation of
a building (1999: 138). There is also a bench alongside the monument where
votive offerings may have been placed. The shrine is located near a spring in a
rural area.

Meter officially moved into the Greek cities in the early fifth century, by
which time her name had become Kybele, taken from her Phrygian epithet
kubileya (1999: 44, 69). At this time, the new Metroon was built for her in the
agora at the center of Athens. Prior to this, textual and archaeological evidence
tells us her worship took place in the old Bouleterion which housed Athens'
legal records (Vermaseren 1977: 32-33). This marks a significant change in
Kybele's status. From this time forward she is a goddess of the polis, not of the
wilderness with which she was so frequently associated. Although the quality of
"wildness" remained one of her major characteristics, she was also associated
with the protection of cities, and worshipped primarily within them.

Once Kybele had entered the cities, examples of material culture related
to her worship increased in frequency. The statue of her in the Metroon, though
it no longer exists, spawned many small copies which were used as votive
offerings, of which hundreds survive (Roller 1999: 145-6). From this mass

production it seems clear that this particular representation, attributed to



Pheidias or Agorakritikos (1999: 145), had a widespread and lasting influence
on Kybele's standard iconography for the next several hundred years. The
standard type produced by this cult statue and its imitations represents the
goddess seated, her throne supported by two lions, one seated on each side,
with the goddess holding a tympanum in her right hand. She is dressed in a

Greek chiton with a himation across her lap.

Early Texts

Among the earliest textual sources for the worship of Meter is the
fourteenth Homeric Hymn, which Roller points out should probably be dated to
the late sixth century BCE. Other Homeric Hymns appear to date earlier, and
this one, unlike many of the others, seems not to have been intended as part of
a longer piece, but to be complete in itself (Roller 1999: 123).

Many of the Homeric Hymns were probably written as preludes to longer
works. They are in dactylic hexameter, the meter which is characteristic of epic
poetry. Some scholars suppose that they were recited at festivals in honor of the
gods to whom the Hymns were addressed (OCD 1999: 736); since competitions
were often a part of such festivals, they may have been part of oratory
competition.

This short hymn runs as follows:

To the Mother of the Gods

Of the Mother of all Gods and all human beings,

sing to me, clear-toned Muse, the daughter of Great Zeus,
the resounding of rattles and tympana and the roar of flutes



please her, and clamor of wolves and flashing-eyed lions,

the echoing mountains and the wooded valleys.

And thus rejoice, you and all goddesses who join together in song.
(Translation mine)

While Rhea is also addressed as Meter, the features cited have never
been characteristic of Rhea, and are typical of the Greek cult of Meter Kybele
from the late sixth century onward (Roller 1999: 123). This hymn asserts that
Kybele is the mother of all gods and all mortals, but this need not be in the
personal sense. Another (possibly older) Homeric Hymn, Hymn 30, names Ge
or Earth as the "mother of all, eldest of beings". The image of Meter Kybele in
this text is one of great power and authority, and is particularly associated with
wildness, both wild clamoring music used in her rites and the wild places
outside of the lands which have been tamed and settled by humans. In Hymn
30, by way of contrast, Ge is associated with "fruitful land laden with corn,
pastures covered with cattle, and... house filled with good things" and "orderly
cities" "great riches and wealth" and obedient women and plentiful and happy
children. Meter Kybele, unlike other goddesses in the Greek pantheon who can
be referred to as "mother," does not often have the role of representing

motherhood or fertility as such.

Emergence of the Gallae
The first Greek reference to a figure like that of the gallae occurs in the
early fourth century. Antiphanes, a fourth century comic poet, contrasted the

metragyrtes, whom he depicted as dishonorable, with the torch-bearer, whom



he considered honorable (Antiphanes fr. 154). Many sources criticize the
metragyrtes for con artistry, unhellenic behavior, and parasitical poverty, such
criticisms as are often laid at the feet of itinerant religious figures who live on
charity (a character familiar from Antiphanes, Athenaios, Aristotle, and Plutarch).

The only criticism which could point to gender variant behavior, however, is the

insinuation that a metragyrtes could pass as a nurse (Tpo@0c¢, which could be

either masculine or feminine, but is more commonly used in the feminine;

Tpoweug is the more common masculine form) for children in order to gain a
household's confidence (Athenaios 6.226d, quoting Antiphanes).

It is not until the late third and early second century BCE that the word
galla appears in Greek literature, in epigrams. These tell the story of a galla
who, wandering the wilderness or taking shelter in a cave, is attacked by a lion.
The galla uses the tympanum and ritual dance to frighten the lion away. In
thanks to Meter Kybele, the galla then donates robes and a lock of hair, the
tympanum, or a votive image of a lion (Roller 1999: 229). These epigrams refer
to the galla as a eunuch and use the masculine grammatical structures. The
gallae and the metragyrtes of earlier literature can be seen to be connected, at
least in the mind of the epigrammatist, since in one of these epigrams the term
metragyrtes is used in place of galla. In the Byzantine period, the two terms
were still being identified with one another: the Lexicon of Photios quotes
Kratinus: "The lonians called them metragyrtes but galloi now they are called."
(Pachis 1996: 195)

It is not known where the word galla comes from. One common



explanation is that it comes from the river Gallos in Anatolia, or from the Galati
who settled along it. Some Galati were active in the shrine at Pessinus. If this is
the case, then referring to the gender transgressive priests of Meter as gallae
would have emphasized their Phrygian origins (Roller 1999: 229). This is the
explanation advanced by many Greek and Roman writers, such as Kallimachos
(in Pliny's Natural History, 31.5.9) and Ovid (Fasti, 4.361-66). Eugene Lane
offers a different argument, however, one which has both the river Gallos and
the gallae themselves taking the name from the Gauls who settled there (Lane

1996: 117-33).

Echoes of Sumer

One alternative explanation for the origin of the word galla arises from its
similarity to the Sumerian GALA (all caps indicates linguistic reconstruction from
the Sumerian). Patrick Taylor, in his unpublished paper "The GALA and the
Gallos," identifies some curious parallels between the gallae of Kybele and the
GALA of Inanna, along with a possible route of transmission from Mesopotamia
to Anatolia.

A. H. Sayce was the first to propose a connection between the gallae,
gender variant priests of Meter, and the GALA, gender-variant priests of Inanna.
Although the GALA do not seem to alter their genitals (at least not universally),
other significant parallels appear. The GALA are gender-variant figures in a
whole category of gender-variant temple personnel which also includes the

assinu, kulufu, pili-pili, and kurgarru. This poem in honor of Inanna describes



the "head overturning" ritual by which the pili-pili and kurgarru are initiated:

Inanna

dressing a maiden

within the women's rooms
embraces with full heart

the young girl's handsome (manly) bearing
the maid a woman evilly spurned
taunted to her face

sways beneath the wrath

thrown on her everywhere

her only path a wanderer

in dim and lonely streets

her only rest a narrow spot

in the jostling marketplace

where from a nearby window

a mother holds a child

and stares

this dreadful state the Lady would undo
take this scourge from her burdened flesh
over the maiden's head

she makes a sign of prayer

hands then folded at her nose

she declares her manly/woman

in sacred rite she takes the broach
which pins a woman's robe

breaks the needle, silver thin
consecrates the maiden's heart as male
gives to her a mace

for this one dear to her

she shifts a god's curse

a blight reversed

out of nothing shapes

what has never been

her sharp wit splits the door

where cleverness resides

and there reveals what lives inside...
a man

one who spurned her

she calls by name

makes him join

woman

breaks his mace

gives to him the broach



which pins a woman's robe

these two she changed

renamed

reed marsh woman, reed marsh man
ordained sacred attendants

of ecstasy and trance

the head-overturned pili-pili

the chief hero kurgarra

enter ecstatic trance

they weep, they walil

they weary and wear out

singing songs to quell a god's rage (Meador 2000: 123-4)

The GALA, also known as the GALA-TUR, sang their laments on behalf
of the goddess Inanna in the dialect eme-sal, which was usually used to render
the speech of female divinities. It seems that the function of the GALA was to
represent the goddess and give voice to her negative emotions on her behalf,
much like the gallae did during the mourning for Attis. In their lamentation
songs, the GALA used a drum not unlike the tympanum used by the gallae
(Taylor 2005). They also carry knives (Meador 2000: 164) which may be
involved in self-cutting rituals like those of the gallae which led up to the cutting
of the genitals. The GALA were also portrayed as engaging in anal sex with
males. In Sumerian, GALA is written with the logograms for penis + anus (Taylor
2005). There are even similar stories about the GALA and the gallae, as in the
following proverb, which is paralleled by a common theme in Hellenistic
epigrams which will be discussed a little later on.

Sumerian Proverbs 2. 101 ed. Alster 1997 (in Taylor 2005)

gala-e ur-mah-e edin-na u-mu-ni-in-te

de-en-du erim([?)ki ka dinana-Se

ur-Sika-da-ra
SeS-zu edin-na ta-am mu-un-na-ak-e-Se



A lamentation priest, after he had met a lion in the desert, said,

"Let him come! In the town... at Inanna’s gate,

oh dog, chased away with potsherds,

what is your brother doing in the desert?”

Walter Burkert revived the idea that the GALA were connected with the
gallae in 1979, but until recently almost no evidence was available to trace the
connection, if there was one. Taylor proposes that the vector of transmission
may be the Luwian people, neighbors of the Hittites whose rituals, particularly
those at the cult centers Lallupiya and Istanuwia, parallel those of the gallae.

A straightforward transmission from Sumerian to Phrygian by means of
Akkadian seems unlikely. We have no evidence of a word similar to GALA or
galla present in Phrygian. Akkadian, the most likely link, would have changed
the initial voiced gutteral to an unvoiced k (Taylor 2005). Yet Taylor proposes a
cultic continuity between the Luwians of the Bronze Age and the Iron Age
Phrygians.

Texts hint tantalizingly at a ritual of eating or drinking from the ritual
tympanum or kymbalon in the cult of Kybele. The evidence for this is rather late,

from the writings of Clement of Alexandria (late 2nd c. CE) and Firmicus

Maternus (fourth c. CE).

Clement of Alexandria (Protreptica 2, Taylor 2005):

When | set forth the symbols (sacred token phrases) of initiation into
these mysteries (of Cybele and Attis) to the advantage (of my argument), | know
that they will provoke laughter even though you do not want to laugh at the
exposure (of your rites): “l ate from the tympanon-drum, | drank from the cymbal,
| carried the sacred dish. | went behind the curtain of the nuptial bed.”



Firmicus Maternus (De Errore Profanarum Religionum 18.1, Taylor
2005):

There is a certain temple where, in order to be admitted into the inner
parts, a person... says: “I have eaten from the tympanon-drum, | have drunk
from the cymbal, | have learned the secrets of the religion”

Christian writers had a certain agenda which motivated them to portray
the rituals of their rival cults in detail, but this same agenda was likely to cause
distortion of their portrayals. Although Clement of Alexandria is anxious to make
the symbolon of Kybele seem ridiculous even to insiders, if the ritual phrases
were pure invention he could have come up with something more risible than
eating and drinking from musical instruments. It is also telling that Firmicus, in

giving the Greek phrases, uses different terms than Clement, for example using

BeBpwka instead of elpaxYwv. This indicates that Firmicus is not citing
Clement directly, which lends credence to the sources having a basis in actual
practice.

The gesture of drinking from drum or cymbal is found in Hittite practices,
as well, in the ritual of the men of Lallupiya. Lallupiya is one of the cult centers
of the people known as Luwians, a group who inhabited western Anatolia in the
Bronze Age (Melchert 2003: 239, 44-54). The Catalog of Hittite Texts fragment
771 describes the men of Lallupiya drinking from the dudupal, a musical
instrument believed to be similar to the tympanum. The participants sing during

the ritual. Then, the cupbearer fills the drum and gives it to the head of the men



of Lallupiya, who "sings opposite him like a woman in the same way." (Taylor
2005)

Other parallels between the Luwians and the cult of Kybele are a
common association with the river Sangarios (Taylor 2005) and ritual self-
cutting and bloodletting, piercing among the Luwians at the festival of Istanuwa
(a cult center near Lallupiya) and cutting among the gallae (Taylor 2005).

One challenge to this proposed continuity is that the tympanum, which is
an important link between the practice of the gallae and the Istanuwian rituals,
seems to have been a Greek addition to the cult, since as Roller points out there
is no material evidence for its use in a ritual context in Phrygia. It is possible that
the tympanum and the associated ecstatic rituals came to be associated with
the cult of Phrygia later, perhaps through Iron Age Greek contact with the
Lycians, whose language was derived from Luwian and who may have had
ritual continuity with them. It would not be unlikely that the Greeks could have
conflated Lycian and Phrygian rituals. There may also be some reason for the
absence of the tympanum in surviving Phrygian cult representations other than

the absence of its use.

Roman Naturalization

In the Roman Empire, the material culture of the cult of Kybele (or Magna
Mater as the Romans more frequently called her) is much more abundant than
in Greece or the Near East. Mater's cult had been familiar in certain parts of Italy

and the provinces since the mid-sixth century (Roller 1999: 281), but in 204



BCE members of the Roman elite brought the cult into Rome officially, making it
a part of state religious practice (Livy 29.14.10-14). In so doing, they
precipitated some changes in cult iconography and material culture.

Although most Roman sources say the cult was imported from Pessinus,
then in territory controlled by the Galatians, Roller has advanced a persuasive
argument that the cult of Meter as it took root in Rome came from Pergamon, not
Pessinus. The Pergamene region includes Mount Ida, near Troy, an important
site in Rome's legendary history. A frequent Roman epithet of the goddess,
Magna Mater Idaea, also points to this region. Excavations at the Roman temple
of the goddess uncovered ninety-four images of Attis as compared to eleven of
the goddess herself (Roller 1999: 275); Attis is an important figure in the
Hellenized cult at Pergamon, but unknown at Pessinus or any other Phrygian
shrine until the Roman conquest of the region (1999: 278). Other figurines
included those of pine cones, representative of the pines on Mount Ida, which
were also not part of the goddess's Phrygian or Greek iconography (1999: 276,
279). Representations of the goddess depicted her wearing a mural crown, a
feature of the goddess at Pergamon (1999: 276, 278).

The location of the official temple of Magna Mater in Rome was on the
southwest slope of the Palatine hill, a place of honor in the heart of Rome. The
temple was simple in design and of a standard Roman layout, with a central
temple area and an open courtyard with six columns across the front (1999:
272-4). In front of the temple, steps led down to a lower