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PREFACE 

The present volume originated in the international conference “Images in Tran-
sition. The Southern Levant and its imagery between Near Eastern and Greek 
pictoral traditions”, held in November 2017 at the University of Bern (Switzer-
land) in the context of the project “The imagery of Palestine/Israel between East 
and West. A history of religion based on pictures from the Persian to the Hellen-
istic period”. The idea was to bring together some of the best qualified specialists 
in matters related to the (religious) history of Ancient Israel and its material cul-
ture. 

Editing this volume was admittedly a long, albeit fascinating journey and 
required considerably more time and work than originally planned. It would not 
have been possible without the collaboration of several people as well as the 
support of various institutions. First of all our thanks go to the workshop partic-
ipants, including all contributors to the present volume who engaged with great 
interest in the questions and discussions related to the volume. 

Furthermore, we owe sincere thanks to Kasia Langenegger and Philipp Frei 
for their help in organizing and running the conference. Special thanks go to 
Nancy Rahn from the University of Bern who put much effort into proofreading.  

The conference was made possible through the Swiss National Science Foun-
dation, the Fontes-Stiftung (Bern), the Swiss Society for Ancient Near Eastern 
Studies (SGOA) and the Burgergemeinde Bern. Their sponsorship is gratefully 
acknowledged. 

Finally, we are deeply grateful to Christoph Uehlinger for including the pre-
sent volume in the OBO series and Marcia Bodenmann for her indispensable 
help in preparing this volume. 

We hope that the volume will provide a forum for the ongoing debate on the 
material culture of the Southern Levant in the transitional phase between the 
Persian and the Hellenistic periods and that it might become a starting point for 
further research. 
 
Silvia Schroer & Patrick Wyssmann 
Bern, September 2024 
  



 

 
 
 

 
 

The participants of the conference “Images in Transition” (from the back row to the front row): 
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Oren Tal, Christian Frevel, Julia Hertzer, Axel Knauf, Ulrich Hofeditz, Katharina Pyschny, Patrick Wyssmann; 
Dalit Regev, Haim Gitler, Andrea Berlin, Adi Erlich, Silvia Schroer. 

Missing: Philipp Frei and Rolf Stucky. 



INTRODUCTION 

The material culture of the Southern Levant between the end of the 5th and the 
beginning of the 3rd century BCE is characterized by changing traditions result-
ing from the adoption and adaptation of Persian and Greek cultural traits. These 
processes of influence and interference (we may call them Persianization or Hel-
lenization) as well as the expressions of the own cultural identity were in the 
focus of our conference “Images in Transition. The Southern Levant and its im-
agery between Near Eastern and Greek pictoral traditions.” 

This volume collects a selection of presentations from the conference, 
showcasing the diversity of the discussed topics. The contributions consist of 
case studies that explore the cultural processes occurring during the transition 
from the Persian to the Hellenistic period from various perspectives. Starting 
with the material culture of the coast, particularly of Phoenicia, the papers 
examine different available “media” – such as figurines, seals, and sealings – as 
well as typical motifs. They provide an overview of the pictorial repertoire and 
the specific interactions between Eastern and Western symbol systems in the 
southern Levant during the period in question. The synthesis of these diverse 
perspectives offers a comprehensive understanding of this significant 
transitional period.1 
 
The starting point for this volume is Phoenicia, which was in early contact and 
exchange with East and West. Rolf A. Stucky (Sidon und die kulturellen Kon-
takte zu Griechenland während der Perserzeit) demonstrates this using the  
example of Sidon. The Persian period was a heyday for the city-state, during 
which close contacts were maintained with both Greece and Persia. The article 
impressively demonstrates how relations with Greece in particular affected  
Sidon’s material culture. 

Hans-Peter Mathys and Rolf A. Stucky (The Marzeaḥ Inscription from  
Bostan esh-Sheikh [Ph30]) provide a profound insight into the ritual customs in 
the sanctuary of Eshmun in Bostan esh-Sheikh on the basis of a rediscovered 
inscription. The mention of a social and religious institution called marzeaḥ is 
of particular interest, as is the mention of Shamash alongside the deities Eshmun 
and Astarte, who are well documented in Bostan esh-Sheikh. It shows that the 
sun god held an important position in the sanctuary’s pantheon. 

S. Rebecca Martin (The Persian and Early Hellenistic Periods at Tel Dor) 
provides an overview of the finds and features at Tel Dor from the 5th to the 2nd 

 
1 The conference goes back to a comprehensive research project, see the preface and Silvia 

Schroer and Patrick Wyssmann, “The imagery of Palestine/Israel between East and West. A history 
of religions based on pictures from the Persian to the Hellenistic period,” HeBAI 8 (2019): 184–202. 
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century BCE. The city of Dor flourished during the Persian period, as evidenced 
by a rich selection of imported objects and pictorial material. The conquest by 
Alexander in the 330s BCE marked the political transition from Achaemenid to 
Macedonian rule, but Dor does not appear to have been directly affected by this. 
The fortunes of Dor changed as a result of its transformation at the time of the 
First Syrian War and its besiege during two battles in the late 3rd and mid-2nd 
centuries BCE. A variety of images were part of daily life in early Hellenistic 
Dor, but they never again reached the scale and scope seen in the Persian period.  

Following the first three contributions dealing with culture on the coast, Dalit 
Regev (Were Columbaria Used in Judah during the Late Iron Age?) turns to the 
material culture of the hinterland in her contribution. She presents several 
underground installations near Jerusalem, which are columbaria. The 
installations can be dated to the Late Iron Age. Traditionally columbaria in the 
Southern Levant are dated to the Hellenistic period. This inevitably leads to the 
question of the chronological setting of the columbaria phenomenon in the 
Ancient Near East and whether it might be expected earlier. 

The subsequent contributions focus on iconographic topics. Silvia Schroer 
(Göttin und Löwe – Eine dauerhafte Liaison) uses two objects to show how the 
old iconographic connection between goddess and lion(s) continued beyond the 
Persian period into the Hellenistic period. It is a good example of the longevity 
of certain pictorial traditions, which may change but remain intact at their core, 
and which may have had an impact on choice and preference of images in later 
periods. 

Thomas Staubli (God as a Child in the Southern Levant and Northern Egypt: 
Cultural Transition and Continuity in the Light of a Pictorial Motif of the Longue 
Durée) provides a further example of the longevity of pictorial traditions, and 
how their meaning was changed and adapted. The motif of the divine child in 
visual art is at the center of interest and is traced through time and its enormous 
spread on the basis of its three main functions, which are: the endangered child 
(medical relevance), the savior-child (political relevance), and the cosmic child 
(theological relevance). 

The comprehensive contribution by Christian Frevel and Katharina Pyschny 
(On Headgears, Beards, and Clothes: Reevaluating Typological Indicators in 
the Case of Southern Levantine Figurines from Persian and Early Hellenistic 
Times) focuses on two types of terracotta figurines, the so-called bearded man 
and the woman and child figurines. In doing so, they ask whether an East-West 
paradigm is appropriate and they attempt to diversify the findings in the direction 
of regional and temporal continuities or discontinuities. By discussing the notion 
of Hellenization against the background of the concept of hybridity, this contri-
bution aims at a more reasonable typological approach beyond dichotomies. 



 INTRODUCTION XI 

The contribution by Ulrich Hofeditz (Bes Vases in the Southern Levant dur-
ing the Persian Period: Trade, Charm, or Cult?) focuses on a special type of 
vessel, the so-called Bes vases. All pieces found in the Southern Levant are pre-
sented together with their find context and contrasted with comparative pieces 
from Egypt. This provides a clearer picture of the iconographic significance and 
the function of these special vessels. 

Philipp Frei (Götter in der Fremde – Überlegungen zu griechischen Motiven 
im hellenistischen Bildrepertoire des antiken Orients) devotes his paper to the 
question of whether and how pictorial traditions from East and West were 
adapted, combined and further developed after Alexander the Great. As an ex-
ample to answer this question, the author uses pictorial testimonies of Aphrodite. 
They reveal that the diverse pictorial material from the Hellenistic East must 
always be viewed and analyzed against the background of the regional cultures. 

The last contribution in the volume focuses on Hellenistic culture of the 2nd 
century. Andrea M. Berlin and Sharon C. Herbert (Identity Writ Small: Seal 
Imagery in Seleucid Palestine) discuss the meanings conveyed by impressions 
from three rings, found among almost 2000 such sealings from a mid-second 
century BCE archive at Tel Kedesh in northern Israel. Each of them presents a 
different pictorial mode and indicates a different cultural milieu. In this way, 
according to the authors, they show how people at that place and time 
represented themselves individually and collectively. 
 
The final paper in this volume reiterates a central theme of many contributions. 
The representation of persons and groups was, on the one hand, shaped by 
various cultures and influenced by them, whether from the East or the West. On 
the other hand, identity and its expression were sought, and apparently the 
adopted forms of expression often masked their own longstanding traditions. 
These traditions, despite numerous changes, exhibit a continuity, generally well-
known and supposed, when we deal with ancient cultures, but yet in many cases 
also amazing and surprising. If the diverse contributions in this volume reveal 
anything about the transformative processes during the discussed transitional 
period, it is that the culture of the southern Levant in the Hellenistic period can 
only be fully understood in the context and on the background of the Persian and 
earlier periods. Not only by new finds, but also by working on questions and 
observations on already well published material, there are still treasures to be 
unearthed concerning the respective centuries of the southern Levant. We hope 
that the articles in our volume will be an inspiration and motivation to join the 
big task. 





SIDON UND DIE KULTURELLEN KONTAKTE ZU GRIECHENLAND 
WÄHREND DER PERSERZEIT 

Rolf A. Stucky 

The epoch of Achaemenid rule over Phoenicia marked the beginning of a new 
prosperous time especially for Sidon. Ever since the 6th century BCE, not just 
the royal courts but also wealthy merchants commissioned imports of Greek 
marble originating initially from the Cycladic islands and in subsequent times 
from Attika. Around 380/360 BCE, the imported marble was utilized by Sidoni-
ans to build a new temple for Eshmun and to create sculptures of small children 
devoted to the healing god. Moreover, during that period iconographic and sty-
listic tendencies of Iran and Greece influenced the local cultural tradition. 

In enger Anlehnung an die Vorgaben der Berner Tagung stehen die königliche 
Architektur und die Votivplastik im Zentrum meiner Analyse der kulturellen und 
religiösen Situation Sidons während der Perserherrschaft. Fundorte sind einer-
seits der „College site“ innerhalb des Stadtgebiets und andererseits das extra-
urbane Heiligtum des jugendlichen Heilgottes Eschmun, dessen heiliger Bezirk 
mitten in der üppigen landwirtschaftlichen Zone der „Bostan esh-Sheikh“ liegt. 
Die Ortsbezeichnung „Gärten des Scheichs“ verweist auf die ehemaligen Besit-
zer der Gärten, den bedeutenden Drusen-Clan der Joumblatt. 

1. DIE AUSGRABUNGEN 

1.1. „College site“ 

Ein paar Worte zu Ausgrabungen und Ausgräbern in Sidon: Da das moderne 
Saida direkt über der antiken Siedlung liegt, sind von Sidon-Stadt nur spärliche 
Spuren erhalten. Für umso bedeutender hielt man eine Gruppe von Fragmenten, 
die um 1880 beim Bau des amerikanischen Knaben-Colleges entdeckt worden 
war und in den Besitz des Direktors des College, Georges Ford, gelangte. Im 20. 
Jahrhundert wurden die Fragmente im Nationalmuseum von Beirut zu einem 
Doppelprotomenkapitell achämenidischen Typus (Abb. 1) und zu einer assyri-
schen Blattkranzbasis rekonstruiert (Abb. 2), zwei Teilen einer Säule von 12 bis 
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Abb. 2: Sidon, College site. Assyrische Blattkranzbasis 
(Beirut Nationalmuseum, Photo: Pierre Amandry). 

Abb. 1: Sidon, College site. Doppelprotomenkapitell achämenidischen Typus 
(Beirut Nationalmuseum, Photo: Pierre Amandry). 
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14 m.1 Auch nach dem Abbruch des namengebenden Schulgebäudes behielt der 
Ort sein ursprüngliches Toponym „College site“. Seit 1998 untersucht eine 
Gruppe von libanesischen und englischen Archäologen unter der Leitung von 
Claude Doumet-Serhal diese Zone und stieß dort bis in Schichten der Frühen 
Bronzezeit vor. 2010 entdeckten die Ausgräber ein weiteres Fragment einer 
Stierprotome.2 

1.2. Heiligtum des Eschmun 

Um 1900 tauchte im Kunsthandel eine Gruppe gleichlautender phönizischer In-
schriften auf, welche die Bautätigkeit eines Königs Bodaschtart und dessen Sohn 
Yatonmilk zu Ehren Eschmuns rühmen.3 Schnell war ihre Herkunft aus dem 
Heiligtum des Eschmun eruiert. Zwischen 1901 und 1904 legte Théodore 
Macridy Bey für die osmanische Antikenverwaltung Teile des monumentalen 
Bodaschtart-Podiums frei, aus dessen Kern die Bauinschriften stammen. Die 
Funde sind heute im Archäologischen Museum in Istanbul verwahrt.4 1963 be-
gann der französische Archäologe Maurice Dunand mit der großflächigen Aus-
grabung des Eschmunheiligtums.5 An einen Abbruch seiner Grabungstätigkeit 
dachte er auch nach dem Ausbruch des libanesischen Bürgerkriegs im Jahre 
1975 nicht. Während der Kriegsjahre leitete er gleichzeitig die Ausgrabungen 
von Sidon und von Byblos. Erst im Dezember 1979 zwangen ihn Auseinander-
setzungen verfeindeter politischer Fraktionen, seine Aktivitäten in Sidon zu be-
enden. Mitten durch die Kriegswirren transportierte der Greis mit Hilfe seiner 
Frau Mireille die Funde aus dem alleinstehenden, unbewachten Grabungsdepot 
von Bostan esh-Sheikh in die – leider nur scheinbar sichere – Kreuzritterburg 
von Byblos; schwere Einzelstücke blieben im Heiligtum zurück.6 Zu dem Zeit-
punkt übertrug er mir die Publikation des Heiligtums. Um 1980 verschwanden 

 
1 Stucky 2004: 216–219, Fig. 1–4; Stucky 2009: 7–10, Taf. 1, Abb. 4.5; Stucky 2012: 1191–

1193, Fig. 8–9. 
2 Zu den Ausgrabungen: Doumet-Serhal 2004; Doumet-Serhal 2013; das Fragment der Stier-

protome: 9, Abb. 7; die perserzeitlichen Strukturen: 54, Abb. 53. 
3 Zuletzt Mathys 2005: 274. 
4 Macridy 1902; Macridy 1903; von Landau 1904; von Landau 1905; Ganzmann/van der  

Meijden/Stucky 1987. 
5 Ab Band 18, 1965 publizierte Maurice Dunand regelmäßig Grabungsberichte im Bulletin du 

Musée de Beyrouth. 
6 Stucky 1993: 69, Nr. 13, Taf. 6 (diese monumentale Statue sah ich 1995 im „Depot Daker-

man“ in Sidon); 73, Nr. 47–49, Taf. 13; 74, Nr. 58–60, Taf. 15; 97, Nr. 182, Taf. 41; 108, Nr. 242, 
Taf. 57; zudem die figürlich verzierten Bauelementen: Stucky et al. 2005: 211, Nr. A6–A8, Taf. 1; 
227–228, Nr. C14.C16, Taf. 16–17 sowie die beiden Fragmente von Basen: 225, Nr. C1–C2, Taf. 14. 
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Abb. 4: Sidon, Bostan esh-Sheikh. Tempel des 4. Jahrhunderts, 
Rekonstruktion des Längsschnittes (Zeichnung: Sigmund Stucky). 

Abb. 3: Sidon, Bostan esh-Sheikh. Tempel des 4. Jahrhunderts, 
Rekonstruktion der Längsseite (Zeichnung: Sigmund Stucky). 
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allerdings annähernd 95% der inzwischen in Byblos eingelagerten rund sechs-
hundert Skulpturen. Seit 1991 tauchen vereinzelte Werke im europäischen und 
amerikanischen Kunsthandel und Privatbesitz wieder auf. Bisher gelang es, rund 
ein Dutzend Statuen und Reliefs ins Nationalmuseum von Beirut zurückzu- 
bringen. 

2. DIE ARCHITEKTUR 

2.1. „College site“ 

Um die Lücken zwischen den erwähnten Fragmenten des Doppelprotomenkapi-
tells (Abb. 1) und der assyrischen Blattkranzbasis (Abb. 2) zu kaschieren, über-
tünchten die Restauratoren des Nationalmuseums beide Bauteile mit grauem Ze-
ment. Dieser Überzug verleitete die Kenner antiker Architektur zur Hypothese, 
beide Bauteile seien aus lokalem Kalkstein gefertigt. Sie datierten die Basis ins 
7. und das Kapitell ins 5. Jahrhundert. Erst Kollateralschäden im libanesischen 
Bürgerkrieg bewiesen, dass beide Bauteile nicht aus Kalkstein, sondern aus Mar-
mor bestehen. Da in der gesamten Levante kein Marmor ansteht, mussten die 
Phönizier dieses Gestein aus Griechenland importieren. Aufgrund der Analysen 
durch Schweizer Petrographen unter der Leitung von Danielle Decrouez stammt 
der Marmor der Säule vom Pentelikon.7 Der Beginn des Marmorabbaus in den 
attischen Steinbrüchen des Pentelikon im frühen 5. Jahrhundert widerspricht 
endgültig einer Frühdatierung der Basis ins 7. Jahrhundert. Somit entfällt das 
letzte Argument, Basis und Kapitell voneinander zu trennen. Beide sind Ele-
mente von Säulen eines Pavillons aus der Epoche der Perserherrschaft, der spä-
ten Blütezeit der phönizischen Kultur. Die Höhe der Säulen betrug einst zwi-
schen 12 und 14 m, was ungefähr jener der Säulen des Tripylon und des 100-
Säulen-Saals auf der Terrasse von Persepolis entspricht.8 Dennoch waren sie laut 
John Curtis, dem Bearbeiter der perserzeitlichen Schichten, nicht Teil des Baus 
von Typus „Apadana“, dessen Fundamente die Archäologen innerhalb des „Col-
lege site“ freigelegt haben.9 Nach Aussage von John Curtis sind die Interkolum-
nien für die weit ausladenden Doppelprotomenkapitelle zu schmal – insbeson-
dere, wenn man die zu ergänzenden Hörner und Ohren der Stiere mit einrechnet. 

 
7 Decrouez/Ramseyer/Proz 2010: 358, Tab. 1, No 2081 (Säulenbasis); No 2078 (Doppelpro-

tomenkapitell). 
8 Zu den Bauten auf der Terrasse von Persepolis: Schmidt 1953; Curtis/Razmjou 2005: 50–

103; Knauss 2006: 98–113. 
9 John Curtis äußerte diese Zweifel in seinem Referat am Phönizier-Symposium „Three Global 

Harbors of the Ancient World: Tyre, Sidon, Byblos“ im Oktober 2017 in Beirut. Zur bisherigen 
Vorlage der perserzeitlichen Strukturen siehe Anm. 2. 
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Demnach stellt sich die Frage der Lokalisierung des königlichen Pavillons wie-
derum neu. Schon Charles Clermont-Ganneau hatte vermutet, die Säulen seien 
ursprünglich Teile einer Apadana im sidonischen Paradeisos gewesen, dem von 
Diodor (41, 5) erwähnten königlichen Jagd- und Landschaftspark, dessen genaue 
Lokalisierung nach wie vor umstritten ist.10 

Grundriss und Aufbau des sidonischen Baus darf man sich wohl analog zu den 
achämenidischen Empfangsräumen und Wohnpalästen in Pasargadae, Persepolis 
und Susa vorstellen: Je nachdem, ob der Bau öffentlich oder privat genutzt wurde, 
öffneten monumentale Vestibüle auf einer einzigen, oder aber zwei, drei oder 
sogar vier Seiten den Zugang zum zentralen Saal. Wie in Persien waren sicher 
auch in Sidon die Säulen und die hölzerne Dachkonstruktion, die sie trugen, bunt 
bemalt.11 Selbst wenn in Sidon nur ein einziges Vestibül mit vier Säulen dem 
Zentralraum vorgelagert war, musste für diesen pompösen Eingangstrakt eine 
enorme Tonnage pentelischen Marmors von Attika nach Phönizien verschifft 
werden. 

2.2. Heiligtum des Eschmun 

Rund ein halbes Jahrhundert nach dem Bau des königlichen Pavillons plante um 
380 v.u.Z. wohl König Baalschillem II., Eschmun einen neuen Tempel zu er-
richten. Anhand meist nur noch in Photographien und Zeichnungen dokumen-
tierter Fragmente rekonstruierte ich die äußere Gestalt des Tempels als ionischen 
Amphiprostylos (Abb. 3).12 Da alle Bauelemente aus pentelischem Marmor be-
standen, war der gesamte Tempel aus diesem aus Attika importierten, teuren 
Gestein errichtet.13 Die Tatsache, dass bedeutende griechische Auftraggeber 
Marmor öfters nur für die Sima und für allfällige Giebelskulpturen bewilligten, 
für die restlichen Bauteile aber auf den billigeren Kalkstein zurückgriffen, betont 
den Reichtum und die Investitionsbereitschaft des sidonischen Bauherrn. Wenn 
mein Rekonstruktionsvorschlag zutrifft und sich das äußere Erscheinungsbild 
des Tempels an westlichen, griechischen Vorbildern orientierte, so verharrte der 
sakrale Bereich des Inneren, das Adyton, in orientalischer Tradition: Die Säulen 
standen auf assyrischen Blattkranzbasen und waren von Kapitellen mit vier 
Stierprotomen bekrönt. Entlang den Wänden trugen weitere Stierprotomen die 
 

10 Clermont-Ganneau 1921. Diskussion der bisherigen Lokalisierungsvorschläge des Pavil-
lons: Stucky et al. 2005: 196–197. Wahrscheinlich war der Paradeisos auch der Schauplatz der 
Wahl von Abdalonymos zum König: Stucky 2017. 

11 Knauss 2006: 98–113 mit den Rekonstruktionen der farbig bemalten Architektur. 
12 Stucky et al. 2005: 54–85, Abb. 56–59. Vollendet wurde der Tempel wohl unter dem Nach-

folger Baalschillem II., Abdaschtart II., den die Griechen Straton nannten und dem die Athener in 
den 60er Jahren des 4. Jahrhunderts die Proxenie verleihen: Elayi 2005. 

13 Möglicherweise bestanden die Wände der Cella aus Kalkstein. Für die Decke hatte man 
wohl das Zedernholz vom Libanongebirge verwendet. 
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Decke (Abb. 4).14 Im Gegensatz zur harten und ornamentalen Ausführung der 
Stierköpfe des Pavillons (Abb. 1) gehen die einzelnen Partien der Tierkörper 
(Abb. 5) weich und nuanciert ineinander über; sie sind nicht additiv zusammen-
gesetzt, sondern stärker als anatomische Einheit verstanden. Das kalkulierte Ne-
beneinander westlicher und östlicher Ingredienzien, welches die sidonische Kul-
tur des 4. Jahrhunderts charakterisiert, manifestiert sich beim klassischen Tem-
pel in der klaren Trennung zwischen dem äußeren gräzisierenden Erscheinungs-
bild und dem orientalisch geprägten Adyton.  

3. DIE VOTIVPLASTIK 

3.1. „Temple-Girls“ und „Temple-Boys“ 

Der Import griechischen Marmors nach Sidon ist an und für sich nichts Außer-
ordentliches; ähnlich gingen auch lykische und karische Potentaten für den Bau 
ihrer Anlagen vor – insbesondere Maussolos für seinen Grabbau in Halikar-
nassos und der bisher anonyme Auftraggeber des Nereidenmonuments in Xan-
thos.15 Im Gegensatz zu den eher zurückhaltenden kleinasiatischen Prinzen be-
auftragten in Sidon nicht nur das Königshaus, sondern auch die reichen Kauf-
leute die Bildhauer, für ihre Votivskulpturen den besonders seltenen und dem-
entsprechend teuren, Lychnites genannten Marmor aus Paros zu verwenden.16 
Ab rund 420 v.u.Z. präsentierten sich diese in Gestalt nackter Knaben und be-
kleideter Mädchen.17 „Temple-Girls“ und „Temple-Boys“ kennt man auch aus 
griechischen Heiligtümern; dort treten sie allerdings erst eine bis zwei Genera-
tionen nach ihren phönizischen Geschwistern auf. Wegen der finanziellen Not-
situation mussten sich die Griechen der Jahre um 400 v.u.Z. mit der Billigversion 
aus Terrakotta zufriedengeben; in Sidon aber gab es für eine finanzielle Zurück-
haltung keinen Grund.  

Zwei Altersstufen charakterisieren die marmornen Kinderfiguren: einerseits 
Sitzende, Kauernde oder Krabbelnde im Alter von maximal einem Lebensjahr 
(Abb. 5–6) und andererseits Stehende im Alter von rund drei bis fünf Jahren 
(Abb. 7), wobei die erste Gruppe zahlenmäßig weitaus die bedeutendere ist. Die 
stereotyp wiederholte Bitte der Votivinschriften lautet: „Er [Eschmun] möge 

 
14 Stucky et al. 2005: 104–138, Abb. 78–79, Taf. 16–19 (C14–C24). 
15 Walker/Hughes 2010: 445–451. 
16 Zu den Marmoranalysen der Skulpturen aus dem Eschmunheiligtum von Sidon: Decrouez/ 

Ramseyer/Proz 2010; Stucky et al. 2016. 
17 Die Votivskulpturen des Eschmunheiligtums: Stucky 1993: speziell die Kinderstatuen: 29–

39, Taf. 23–35.42–43.47–50. 
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Abb. 5: Sidon, Bostan esh-Sheikh. „Temple Girl“. Beirut Nationalmuseum 
(Photo: Archives Maurice Dunand, Direction Générale des Antiquités, Beirut). 

Abb. 6: Sidon, Bostan esh-Sheikh. „Temple Boy“. Beirut Nationalmuseum 
(Photo: Archives Maurice Dunand, Direction Générale des Antiquités, Beirut). 

Abb. 7: Sidon, Bostan esh-Sheikh. „Temple Boy“. Beirut Nationalmuseum 
(Photo: Archives Maurice Dunand, Direction Générale des Antiquités, Beirut). 
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(sie) beschützen oder segnen.“18 Offensichtlich offerierte der Weihende die Kin-
derstatue mit dem bewussten Ziel ins Heiligtum, der Gott möge seine Nachkom-
menschaft gesund am Leben erhalten. Wenn Eltern gleichzeitig zwei Kinder un-
ter den Schutz Eschmuns stellten, so schuf der Bildhauer eine Gruppe mit zwei 
Knaben und auch die Inschrift drückte den „Doppelwunsch“ deutlich aus. Die 
beiden in den Statuen dokumentierten Altersstufen entsprechen zwei besonders 
kritischen Phasen im Leben der Kinder: Die Krabbelkinder veranschaulichen die 
Stufe der hohen Kindersterblichkeit im ersten Lebensjahr und die stehenden 
Knaben das Alter, in dem die sogenannten Kinderkrankheiten nochmals viele 
Opfer unter der Jugend fordern. Die Tatsache, dass die männliche Jugend die 
weibliche proportional bei weitem übertrifft, erklärt sich wohl durch die späteren 
Aufgaben der männlichen Nachkommen: Während die Töchter nach der Heirat 
aus ihrer eigenen Familie ausscheiden und in jene ihrer Ehemänner eintreten, 
sind die Söhne verpflichtet, sich um ihre alten Eltern zu kümmern. Deshalb war 
es so wichtig, Söhne zu zeugen, denn nur sie garantierten die Altersvorsorge der 
Eltern.  

3.2. „Tribune d’Echmoun“ 

Zwei in ihrer absoluten Größe, in ihrem figürlichen Dekor und in ihrer künstle-
rischen und kulturellen Bedeutung herausragende Monumente sollen die Über-
legungen zu Sidon in der Perserzeit abschließen: die sog. „Tribune d’Echmoun“ 
(Abb. 8–9), ein Monument in Gestalt eines griechischen Altars in antis, und ein 
sog. „Astarte-Thron“ (Abb. 10). Die am westlichen Fuß des Bodaschtart-Podi-
ums entdeckte „Tribune d’Echmoun“ nimmt in der Diskussion um den griechi-
schen Einfluss in vorhellenistischer Zeit eine Schlüsselposition ein (Abb. 8).19 
Aufgrund des Fundzusammenhangs, des Figurenstils und der Ornamentik da-
tiere ich die Tribune in die Jahre um 360 v.u.Z., noch vor die Einnahme Sidons 
durch Artaxerxes III. Vor dem Podest der Tribune grenzen Kalksteinblöcke ei-
nen kreissegmentförmigen Bereich ab, der an die Orchestra griechischer Theater 
erinnert. 

Bei beiden Friesen bilden die Längs- und die beiden Schmalseiten eine the-
matische Einheit (Abb. 9): Oben die Versammlung der Götter, welche den Klän-
gen Apolls lauschen und unten der Tanz der Nymphen. Dargestellt ist nicht das 
übliche Dutzend, sondern – den Kitharöden Apoll mitgerechnet – vierzehn Göt-
ter. Bei genauerer Zählung stellt man fest, dass die weiblichen Götter in krasser 

 
18 Mathys 2005: 275–295, Ph1–Ph3.Ph5. Besonders klar äußerte sich Abdmilk, der Türhüter, 

mit seiner Bitte Ph4: „Segne meine Nachkommenschaft, segne mich“. 
19 Stucky 1984; Will 1985; Salamé-Sarkis 1987; Stucky 1993: 41–48.108–110, Nr. 247, Taf. 

58–61; Bonnet 2013; Bonnet 2015: 231–245. 
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Überzahl sind: zehn Göttinnen stehen nur vier Göttern gegenüber. Da die einst 
angestückten Arme verloren sind, fällt in Ermangelung der göttlichen Attribute 
die Identifikation der Gottheiten nicht immer leicht. Die möglicherweise erst auf 
den zweiten Blick erkennbare, eher simple Komposition des oberen Frieses hilft 
bei der Suche nach den Götternamen weiter: Nach dem Gesetz der Symmetrie 
komponiert, setzt sich die Götterversammlung aus zwei zentralen Dreier-Gruppen 
mit sogenannt „gesenkter Mitte“ und aus vier Paaren zusammen: Auf je ein ste-
hendes Götterpaar an beiden Enden der Längsseite folgt auf den Schmalseiten je 
ein weiteres Paar mit einer sitzenden und einer stehenden Figur. Nach den Ge-
setzen der Symmetrie wenden sich auch die beiden rahmenden Viergespanne 
von der Versammlung ab, obwohl zu erwarten wäre, dass die linke Quadriga mit 
Helios als aufsteigender Sonne in Richtung der Götterversammlung fährt und 
nur die rechte mit Selene als sinkendem Mond sich von ihr entfernt. Die streng 
symmetrische Komposition der Götterversammlung ist wahrscheinlich ein Zu-
geständnis des griechischen Bildhauers an eine Grundtendenz phönizischer 

Abb. 8: Sidon, Bostan esh-Sheikh. „Tribune d’Echmoun“, in situ 
(Photo: Archives Maurice Dunand, Direction Générale des Antiquités, Beirut). 
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Kunst, deren Werke seit Jahrhunderten ein Bildaufbau mit betonter Mittelachse 
prägt. Der Trias rechts der Mittelachse mit thronendem Zeus, gerahmt von 
Athena und Hera, entspricht auf der linken Seite die apollinische Trias mit dem 
Musikanten, der sitzenden Leto und der die Mutter bekränzenden Artemis. Die 
Fußstellung des Gottes am rechten Ende der Längsseite identifiziert ihn als Po-
seidon und seine Begleiterin zwangsläufig als Amphitrite. Das entsprechende 
Paar am linken Ende stellt wahrscheinlich Dionysos und Ariadne dar, auch wenn 
ich noch immer Mühe habe, in der matronalen Gestalt Ariadne zu erkennen. 
Hinter diesem Paar thront auf der linken Schmalseite Demeter; Persephone 
fasste mit der Hand des einst angestückten, erhobenen, rechten Arms wohl die 
Fackel. Als Namen des Paars auf der rechten Schmalseite schlage ich für die 
Sitzende Dione und für die Stehende Aphrodite vor.  

Thema des unteren Frieses ist der ausgelassene Tanz der Nymphen, unter die 
sich ein Satyr gemischt hat. Zum Klang einer Wiegen-Kithara, eines Aulos und 
zu den Rhythmen von Krotalen bewegen sie sich einzeln oder zu einem Reigen 
vereint auf die Bildmitte zu. 

Fanden in der Orchestra vor der „Tribune d’Echmoun“ sakrale Tänze statt, 
wie dies der Nymphentanz suggeriert? Terrakotten mit Gruppen sich bei den 
Händen fassender, im Kreis tanzender Frauen aus unserem Heiligtum lassen ver-
muten, dass Sidonierinnen hier im 5. und 4. Jahrhundert tatsächlich Reigentänze  
aufführten;20 die Figürchen erinnern entfernt an jene der Reigentänze aus der 
Nymphengrotte von Delphi.21 Hier wie dort verehrte man diese flüchtigen We-
sen in Grotten und in der Pflanzenwelt der freien Natur. Fließendes Wasser war 
integraler Bestandteil in Heiligtümern von Heilgöttern und gehörte ebenso un-
abdingbar zur Welt der Nymphen. Das in fast allen Votivinschriften wiederkeh-
rende Toponym des Eschmunheiligtums lautet „an der Quelle YDL“. Strabo 
(XVI,2, 22) bezeichnete unser Heiligtum denn auch als „τὸ τοῦ Ἀσκλεπίου 
ἄλσος“, als heiligen Hain des Asklepios, was auf eine reiche Vegetation mit 
Sträuchern und Bäumen schließen lässt, wie sich Bostan esh-Sheikh einst vor 
dem Grabungsbeginn darbot.  

Im Gegensatz zu den für den Hof geschaffenen königlichen Sarkophagen, die 
höchstens während der Trauerprozession des verstorbenen Herrschers kurz auch 
einem weiteren Publikum sichtbar waren, richteten sich die Votive primär an die 
Gottheit, standen aber den Gläubigen bei jedem Besuch von Bostan esh-Sheikh 
vor Augen. Wie vertraut waren die Sidonier mit dem griechischen Pantheon? 
Erkannten sie die griechischen Götter, deren Ikonographie so gar nichts mit der 
ihnen vertrauten göttlichen Bildwelt gemein hat und deren Benennung auch uns 

 
20 Ganzmann/van der Meijden/Stucky 1987: 96–101, Nr. 52–57, Abb. 1–2, Taf. 31. Zur Be-

deutung des Tanzes im phönizischen Kult: Bonnet 2013; Bonnet 2015: 231–245. 
21 Pasquier 1977: Fig. 1.8.9 (Kestner-Museum Hannover). 
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noch immer vor Probleme stellt? War für die Sidonier des 4. Jahrhunderts das 
griechische mit dem phönizischen Pantheon schon deckungsgleich? Der Vor-
schlag von Père Jean Ferron, in den zehn weiblichen Gottheiten durchwegs un-
terschiedliche Aspekte oder Brechungen ein und derselben phönizischen Göttin, 
Astarte, zu sehen, geht m.E. an der Realität vorbei.22 Ernest Will23 und Corinne 
Bonnet24 bot die Interpretation der Götterversammlung keine Schwierigkeit; sie 
gingen davon aus, dass einer breiteren Bevölkerungsschicht Sidons der pseudo-
homerische Apoll-Hymnus schon bestens bekannt war. Gibt es aber Indizien für 
eine so tiefgreifende Akkulturation Phöniziens mit der griechischen Mythologie 
in vor- oder allenfalls frühhellenistischer Zeit? Die Deutung der Bildwelt der 

 
22 Ferron 1993: 352–364. 
23 Will 1985. 
24 Bonnet 2013; Bonnet 2015: 216–219.231–245, Abb. 39–44. 

Abb. 9: Sidon, Bostan esh-Sheikh. „Tribune d’Echmoun“. Rekonstruktion der beiden Friese 
(Beirut, National Museum. Photo: Archives Maurice Dunand,  

Direction Générale des Antiquités, Beirut). 
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Tribune stellt uns noch immer vor Probleme, dies insbesondere deshalb, weil die 
beiden Bildzyklen – anders als die Sarkophagreliefs – keine gräzisierende Mo-
deerscheinung höfischer Kunst widerspiegeln, sondern als Votiv im Heiligtum 
den Gläubigen stets zugängig waren. 

3.3. „Astarte-Thron“ 

Der marmorne Astarte-Thron konfrontierte die Gläubigen mit dem Phänomen 
eines nur scheinbaren Anikonismus. Von den drei im Eschmunheiligtum ent-
deckten „Astarte-Thronen“ steht nur jener am Rand eines sakralen Wasserbe-
ckens in seinem ursprünglichen kultischen Kontext. Er ruht auf einem hohen 
Podest in einer Nische der Rückwand der sog. „Piscine d’Astarté“ und nimmt 
dort die Position des Kultbildes ein. Seine Rücklehne ist unverziert und auf sei-
ner Sitzfläche steht kein göttliches Attribut oder Symbol: Er ist ein sprechendes 
Beispiel für den Typus des wirklich „Leeren Throns“.25 In unmittelbarer Nähe 
zur Tribune entdeckte Maurice Dunand einen marmornen Thron (Abb. 10).26 
Ein flaches Relief ziert die Rücklehne: Unter einem von Pflanzensäulen mit  
Hathor-Kapitellen getragenen Baldachin27 steht ein Sphingenthron. Dieser ist 
aber nicht leer, sondern auf ihm hat eine frontal dem Beschauer zugewandte Frau 
in fließendem Gewand und mit langem Haar Platz genommen, die trotz des grie-
chischen Habitus niemand andere sein kann als Astarte. Mit dem Kunstgriff des 
„Bildes im Bild“ umging der Bildhauer das sakrale Gebot der bildlosen Gestal-
tung dieses Möbels.28 Von der Interpretation der von Veit Vaelske29 erst eben 
entdeckten Inschriften an der Basis des Throns kann man sich neue Informatio-
nen zu dessen religiösem Kontext erhoffen. 

Astrid Nunns These, anikonische, d.h. bildlose Votive nähmen im frühen 
Hellenismus tendenziell zu,30 kann ich nur zustimmen. Entgegen Corinne Bon-
net31 sehe ich in diesem Phänomen eine rückwärtsgewandte, konservative Ten-
denz phönizischer Religiosität – eine Geisteshaltung, die versucht, dem Impetus 
der vehement eindringenden griechischen Bildwelt zu widerstehen.32 Auch mit 

 
25 Stucky 1993: 21–23.74, Nr. 58, Taf. 15; zum sakralen Bereich der „Piscine du trône 

d’Astarté“: Stucky et al. 2005: 147–159, Abb. 85–96 Beilage 15.19; Bonnet 2015: 221.385–398, 
Abb. 48–49. 

26 Stucky 1993: 21–23.106–107, Abb. 9, Nr. 239, Taf. 56; die Fragmente des dritten Throns: 
107–108, Nr. 240/241, Taf. 56; Nunn 2008: 181–183, No. 3–5, Pl. 2,4; 3,7; 5,11. 

27 Der obere Abschluss des Throns mit dem textilen Baldachin-Dach war einst in einem eige-
nen Marmorblock gearbeitet und anschließend an die Rückenlehne des Throns angestückt worden. 

28 Stucky 2012: 1190–1192. 
29 Vaelske/Stucky 2021. 
30 Nunn 2008: 178–179. 
31 Bonnet 2015: 396–397. 
32 Stucky 2001: 251–252; Stucky 2009, 11; Nunn 2008: 179. 
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der Feststellung, die phönizische Kunst religiösen Inhalts sei nicht grundsätzlich 
bilderfeindlich, hatte Astrid Nunn sicher recht.33 Dennoch gibt es gewisse Aus-
nahmen von der Regel, zu denen neben dem „Leeren Thron“ auch der hohe 
Weihrauchaltar zählt, von dem mehrere Exemplare unterschiedlichen Materials 
in Bostan esh-Sheikh gefunden wurden.34 Offenbar setzte im fortgeschrittenen 
4. Jahrhundert eine Tendenz ein, bisher als anikonisch konnotierte Monumente 
mit figürlichen Darstellungen zu schmücken: den Astarte-Thron mit dem Bild 
der sitzenden Göttin und den Weihrauchaltar mit jenem eines opfernden Prie-
sters.35 Wer oder was hat die Verbildlichung der ursprünglich bildlosen oder 
bildfreien Monumente angeregt? War es die im 4. Jahrhundert zunehmende Ten-
denz zur Bildlichkeit, die schlussendlich auch die Kategorie von ursprünglich 
bildlosen phönizischen Monumenten vereinnahmte?  

Ein letzter, kurzer Blick gilt der Entwicklung Sidons im Hellenismus: Mit 
der Verschiebung der politischen, ökonomischen, kulturellen und religiösen 
Zentren weg von der Ostküste des Mittelmeers hin nach Ägypten und Syrien, 
nach Alexandria, Apamea und Antiochia am Orontes, verlieren die phönizischen 
Metropolen als wirtschaftliche, kulturelle und politische Drehscheiben zwischen 
Orient und Okzident nach und nach an Bedeutung. Bei unserer spezifischen Fra-
gestellung lässt sich das Resultat dieses Vorgangs ganz direkt fassen: Kapitelle 
mit den vier sitzenden Löwengreifen,36 die letzten „Temple-Boys“,37 der Ale-
xandersarkophag mit seinen „Trabanten“38 und die jüngsten anthropoiden Sar-
kophage39 sind allesamt Schöpfungen der ersten Hälfte des 3. Jahrhunderts; da-
nach wurde den Sidoniern der Import von Marmor offensichtlich zu kostspielig. 
Für den Bau der beiden hochhellenistischen Anlagen innerhalb des Eschmun-
heiligtums, der schon erwähnten „Piscine d’Astarté“40 und des benachbarten Ge-
bäudes mit den Kinderfriesen41, verwendete man ausschließlich lokalen Kalk-
stein. Man muss schon das 2. und das 3. Jahrhundert u.Z. abwarten, bis in Gestalt 
reliefverzierter römischer Sarkophage Marmor wieder in großem Stil nach Sidon 
importiert wurde. 

 
33 Nunn 2008: 165–169.178–179; dazu Bonnet 2015, 389 mit Anm. 60; Nunn 2010: insbeson-

dere 131–132.146–149. 
34 Stucky 1993: 75, Nr. 62–64, Abb. 5, Taf. 16; Stucky 2016. 
35 Stucky 2016: 460–462, Abb. 6 (der Weihrauchaltar stammt ebenfalls aus dem Eschmun-

heiligtum). Zur Deutung der „Stelen“ oder „Pfeiler“ als Weihrauchaltäre siehe auch: Spagnoli 2015. 
36 Stucky et al. 2005: 143–146, Abb. 84; 230–231, D1–D7. 
37 Siehe oben Abschnitt 3.1. 
38 von Graeve 1970. 
39 Frede 2000; Lembke 2001. 
40 Siehe oben Anm. 25. 
41 Stucky et al. 2005: 159–168, Abb. 97–99, Beilage 16–17.20–23. 
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Abb. 10:  Sidon, Bostan esh-Sheikh. „Leerer Astarte-Thron“ 
(Beirut, National Museum. Zeichnung: François Larché). 
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THE MARZEAḤ INSCRIPTION FROM BOSTAN ESH-SHEIKH (PH30)∗ 

Hans-Peter Mathys and Rolf A. Stucky 

During his excavations in Bostan esh-Sheikh, an extraurban sanctuary situated 
near Sidon and dedicated to Eshmun,1 Maurice Dunand, the excavator of the 
site, discovered a series of important Phoenician and Greek inscriptions as well 
as an Egyptian one. These inscriptions disappeared during the early 1980s. 
Many of them, but not all, were documented by photographs, which allowed 
them to be published or republished in 2005,2 Dunand having already worked 
on some of them himself.3 The hope of recovering the originals and so being able 
to eliminate possible mistakes in the 2005 publication had been given up when, 
thanks to the initiative of Jean-Baptiste Yon, some inscriptions were rediscovered 
in the ‘donjon’ of the crusaders’ castle of Byblos.4 Among these inscriptions there 
were also four dedicatory inscriptions in Phoenician which were not well 
documented in the papers of the late Maurice Dunand. The most important 
among them, Ph30, will be analysed in the present paper.5 
  

 
∗ We wish to thank Jean-Baptiste Yon for providing the image for Fig. 1 as well as Sarkis el-

Khoury, Director General of the Lebanon Antiquities Authority, and Anne Marie Afeiche, Conser-
vator of the National Museum of Beirut, for the permission to publish it. The plan of the two  
Hestiatoria (Fig. 3) was drawn by Cyril Voronine, and that of the ‘Bâtiment aux frises d’enfants’ 
(Fig. 4) by Dr Bernhard Kolb. The modification of the latter and the preparation of the overall plan 
(Fig. 5) was completed by Samuel Sarasin, whom we also wish to thank for the line drawing of the 
inscription (Fig. 2). Stephen Germany proofread the English text of the article. Our deep thanks go 
to all of them. 

1 Cf. the contribution of Rolf Stucky in the present volume, 1–18. 
2 Mathys 2005. The inscriptions found during the excavations by Th. C. Macridy Bey at the 

beginning of the twentieth century (see von Landau 1904) are also included in this volume.  
3 Dunand 1965; Dunand 1970. Further publications on the corpus of inscriptions from Bostan 

esh-Sheikh (excluding the building inscriptions of Bodashtart): Lagrange 1902a; Lagrange 1902b; 
von Landau 1904; Röllig 1969–70; Mullen 1974; Teixidor 1986: 11.210f.371f.; Stucky 1993; 
Stucky and Mathys 2000; Mathys 2005. 

4 Yon and Apicella 2005. 
5 The four newly discovered Phoenician inscriptions (Ph27–30) are published in: Mathys and 

Stucky 2018. Bulletin d’archéologie et d’architecture libanaises (forthcoming). – The numbering 
of the Phoenician inscriptions in this article as well as in the present publication follows the num-
bering of the inscriptions published in Mathys 2005; the numbering of the Greek inscriptions fol-
lows Wachter 2005. 
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  1. THE ARCHAEOLOGICAL EVIDENCE 

The catalog card of Maurice Dunand reads as follows: 

“E 2021 (23 mai 1973) 
13/10  
haut. 0.16 m ; larg. 0.145 m ; ép. 0.055 m 

Fragment d’une petite stèle (? [sic]) de marbre blanc probablement incom-
plète. Il manque un large éclat dans un angle. Inscription phénicienne de 8 
lignes en petits caractères. Un frotté est collé au revers mais rend mal. Revers 
martelé, fruste.” (Fig. 1 and 2). 

The archaeological evidence is fairly clear: The inscription was discovered 
on May 23, 1973 in the grid square 13/10; an indication of the level is missing. 
The grid squares cover three distinct loci: first, the surface of the northeastern 
corner of the Bodashtart podium, secondly, the area of the channel that runs 
along the north side of the podium and, third, the area at the foot of the podium 
between the ‘Bâtiment aux frises d’enfants’ and the ‘Tribune d’Echmoun’ (Fig. 
5). Thanks to the date of the find, the unclear find-site can be decided in favor 
of the third variant: In May 1973, the excavator opened the locus at the foot of 
the podium; the inscription thus belongs to an archaeological context which can 
no longer be specified with precision, situated between the two large pools I and 
I / VI. 

The back of the inscription is roughly carved, indicating that it was embedded 
in a wall of one of the monuments near the building which served as meeting 
rooms for the guilds that celebrated a marzeaḥ, which is mentioned in the 
inscription (see p. 22). 

2. TRANSCRIPTION AND TRANSLATION6 

1)  [ʔ]yt7 mš8 [.. 
 Votive offering ... 

 

 
6 Alternative readings of letters and translations are separated from each other by slashes. 
7 ʔyt / ʔt / t in Phoenician and Punic normally serves to mark the accusative. In a Punic 

inscription, Antas VII,1, it precedes the nominative: [ʔ]t mš z ʔš ndr: “(it is) this statue (as a vow 
offering) which vowed” (Fantar, in Acquaro 1969: 78). According to Friedrich, Röllig, and 
Amadasi Guzzo 1999: §275, p. 196f. it originally served to highlight the following word, whether 
the subject or the object. 

8 The term m[ʔ]š1, attested exclusively in Phoenician and Punic, denotes a votive offering or 
the statue constituting this offering; see Hoftijzer and Jongeling 1995: 589f. 
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Fig. 1–2: Photo and line drawing of the inscription Ph30. 
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2)  [p/n]t sp9/n d/rb (?) [...] 
 Bowl / chief (big) 
3)  bʕl ysp [... 
 Baal may add / has added / Baalyasop 
4)  ʔšmn ṭ/y/ʕ/ḥmr/d/n[... 
 Eshmun has hidden / new wine10 / may (verb expressing a desire)  
5)  bdl11 lmrzḥ12 
 Reserved (set aside)13 for the marzeaḥ / tin14 (vessel) for the marzeaḥ 
6)  ʕštrt tʕzrn 
 Astarte may help me / us15 
7)  ʕštrt hʔdrt 
 Astarte, the magnificent 
8)  šm(?)16š ybrkn 
 Shamash may bless me / us 

 
9 The noun sp ist attested in Akkadian (sappu[n] I: von Soden 1972: 1027), Ugaritic (Del Olmo 

Lete and Sanmartin 2004a: 765), Hebrew (sap I: Dietrich and Arnet 2013: 380), and in Phoenician 
and Punic (sp: Krahmalkov 2000: 347). The term primarily refers to a cultic object. 

10 For attestations of this noun in Phoenician see Hoftijzer and Jongeling 1995: 383f.; Krah-
malkov 2000: 188. 

11 Probably the passive participle ‘badil’; for the vocalization see Friedrich, Röllig, and Ama-
dasi Guzzo 1999: § 139, p. 85f.  

12 Due to the poor preservation of the inscription, it cannot be determined whether there were 
more letters (a word) on this line or not. 

13 The root bdl (set aside, separate) is attested in Hebrew, Qumranic Hebrew, Middle Hebrew, 
and Jewish Aramaic (cf. Dietrich and Arnet 2013: 57). In Arabic it means ‘to replace’ (cf. Wehr 
1985: 71). In Ugaritic, it means ‘to substitute, reserve personnel’ or the like (Del Olmo Lete and 
Sanmartin 2004: 214). 

14 The etymology of this term is uncertain; is it a loanword? (cf. Dietrich and Arnet 2013: 57); 
it occurs in lists of metals.   

15 Cf. Friedrich, Röllig, and Amadasi Guzzo 1999: § 187–190, pp. 123–130 [‘Verba mit Ob-
jektsuffixen’]. According to them there is only one attestation of this verbal suffix, CIS I 418 (votive 
inscription from Carthage): lrbt ltnt pn bʕl wlʔdn bʕl ḥmn ʔš ndr špṭ bn ʕbdmlqrt bn bdʕtrt tbrkn 
wšmʕ qln: “To the lady, to Taanit, Panbaal, and to the Lord Baal Hamon, what has vowed ŠPṬ, son 
of ʕBDMLQRT, son of BDʕTRT: may he bless us, because he has heard our voice.” See the editors’ 
comment (441): “Lineis 6–7, formam habes in titulis Taniteis insolitem, pronomen 1æ personae 
suffixum (ut qln [tr.] probat); apparet inde votum a viro vovente pro se et suis factum esse; ordo et 
ipse vocabularium inversus.” Cf. Kition III A 30,3 (ybrkn): “may he bless us/me” (Guzzo Amadasi 
and Karageorghis 1977: 45). The decision in favor of the singular or plural translation of the suffix 
must rely on the surrounding context. 

16 At most, one can still recognize traces of the right long smear of the letter. It almost seems 
as if the letter is damaged. No other reconstruction makes better sense, and the present reconstruc-
tion suggests itself for another reason: Shamash plays a major role in the pantheon of Bostan esh-
Sheikh. 
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3. PALAEOGRAPHY 

The inscription, in which the individual words are separated from each other, is 
probably written in ragged-left alignment, making a reconstruction of the 
missing parts a pure guess with many unknowns. To make matters worse, the 
writer is not a very skilled one, as even non-experts can easily discover. The form 
of the individual letters is not the same in every case. Therefore, palaeography 
should not be given too much importance, and the inscription should not be used 
too quickly and uncritically for reconstructing the history of the Phoenician 
script. The inscription has no peculiarities that allow it to be dated to the 3rd or 
even 2nd century. Generally speaking, the inscription can be dated to the 5th to 
the 4th century BCE on palaeographic grounds.  

Even a quick glance at the inscription makes clear that the letters on the first 
lines are rather small and close to one another, whereas in the second part of the 
inscription they are clearly separated from each other and are generally larger 
than on the first line; but even here, their size varies. In addition, the angle of 
inclination of the individual letters fluctuates considerably; this is especially 
clear for beth (to the right on l. 5, to the left on l. 8). 

−� In comparison to earlier forms (cf. e.g. Tabnit), aleph (ll. [l], 4, 7) tilts 
considerably in a counter-clockwise direction, as is also the case for the 
fragments from the Eshmun temple and the šlmn inscription.17 

−� The form of ḥet on l. 5 resembles that attested on other inscriptions from 
Bostan esh-Sheikh and on the šlmn inscription.18 

−� yod (ll. 1.3.8) is attested in three slightly different forms. The letter 
forms a semicircle (ll. 3.8), which is open to the lower side and divided 
in two parts by a vertical centre stroke. In l. 8, this stroke does not lead 
from the centre of the circle to the circle line, but beyond it, which is 
not the case in ll. 1 and 3. This could be a simplification or a variation 
of a common form of this letter, which has a ‘tail’ at its top right. In l. 
1, there is no semicircle, but two oblique strokes of an isosceles 
triangle.19 The form in l. 3 is also attested on Ph1.20 

−� The variation in size is especially marked for lamed. Whereas the shaft 
of the two examples on l. 5 is quite long, it is extremely short on l. 3. 
By contrast, the foot and dropline are approximately the same for the 

 
17 See Peckham 1968: 67 (nos. 7–9). 
18 First publication: Renan 1891: 75–77; Lidzbarski 1898: 418; Teixidor 1986: 441f.; see the 

illustrations on p. 440; Gubel 2002: 86f. 
19 Cf. Peckham 1968: 67.69 for the forms of the letters in Sidon (and Tyre) from the 5th to the 

2nd century BCE. 
20 See Mathys 2005: Pl. Ph1. The first yod in this inscription has a tail, whereas the second one 

corresponds exactly to the yod in Ph30, l.  
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three lamed. Probably the shaft of the lamed in l. 3 is so short because 
the space between l. 2 and l. 3 is rather narrow. And since the samek in 
l. 2 tilts to the left, its shaft forms nearly a horizontal line, which made 
it impossible to extend the shaft of the two lameds on l. 3 further 
upwards. This is different for the shafts of the two lameds on l. 5, which 
‘vertically intersect’ with the letters of l. 4. If one does not take this fact 
into account, one could be tempted to read nun in l. 3 instead of lamed 
and translate ‘in the eye of’. 

−� As for mem, the photograph does not allow for any well-founded 
conclusions. 

−� The shin resembles to some extent the one attested in other inscriptions 
from Bostan esh-Sheikh.21 It is rounded, and the right stroke goes below 
the baseline. There are no major differences between the attestations of 
shin in Ph30. 

−� The attestations of taw differ greatly in size. This becomes particularly 
clear when comparing the final taw of Ashtarte in l. 6, which is tall, with 
the first letter in the following word, also a taw, which is smaller. This 
difference is not due to the fact that taw is the final letter in the name of 
the goddess; otherwise the first taw in this word should be smaller. The 
taws differ not only in size, but also considerably in their form. 
However, this difference could also be due to their different size. 

−� The most interesting letter is he (l. 7). Its shape makes perfectly clear 
that the scribe is not an accomplished expert in writing. It is a cursive 
character which can be used when writing with ink on papyrus or 
ostraca. To my knowledge, this form is not attested on other inscrip-
tions, whereas other cursive forms of the letter are known.22 These 
simplify the shape of the letter even more than is the case for Ph30; they 
are found on the Saqqarah papyrus (probably second half of the 6th 
century BCE),23 on the Elephantine ostraca (5th century BCE),24 the 
temple tariff of Kition (4th–3rd century BCE),25 and the Cairo papyrus.26 
The scribe of Ph30 most probably had a sketch at his disposition which 

 
21 Mathys 2005: passim; see also Peckham 1968: 66, especially No. 8. 
22 See Friedrich, Röllig, and Amadasi Guzzo 1999: Schrifttafel V. Neupunisch und Kursiv-

Phönizisch. The he on the ostraca from the temple of Eshmun can be be considered to be a further 
simplification of the one studied here. The scribe of the temple tariff of Kition retained the 
monumental form of he. See the respective charts in Peckham 1965; Vanel 1967. 

23 Aimé-Giron 1940: Pl. XL. 
24 Lidzbarski 1912. 
25 CIS I 86; KAI 37; Gibson 1982 (1998) No. 33. 
26 Aimé-Giron 1938: 1–18. 
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he strictly followed, even though the formal he would have been much 
easier to execute than the cursive one on marble.27 

4. COMMENTARY 

L. 1: The reconstruction of the broken left side is hardly possible. It cannot be 
separated from the material reconstruction of the remaining elements on the first 
three lines and above all the interpretation of this part of the inscription.  

Ph30 is identified as a votive inscription by the second word of l. 1, m(ʔ)š,28 
which means ‘votive offering’. Although votive inscriptions can vary widely, 
they usually have the following fixed elements:29 

−� designation of the votive offering (followed by the relative pronoun); 
this information can be omitted if the inscription stands on the votive 
offering 

−� verb (‘has given / offered’ or the like) 
−� name of the donor 
−� deity to which the offering is made 
−� blessings / requests. 

Because of the partially poor state of preservation of the inscription, only the 
first and the last element can be identified with certainty. The reconstruction of 
the inscription also proves to be difficult, since it clearly differs formally from 
other votive inscriptions. 

L. 2 is the most problematic part of the inscription. The space between the 
words is quite large. The word following sp most probably has a resh as its first 
letter. The most probable candidate for the following letter is bet, which is 
palaeographically possible. One can thus reconstruct rb, ‘chief’, ‘big’, or the 
like. rb might be the title of the man who presided over the marzeaḥ and who 
made the votive offering. 

The two preceding letters can be read as sp and translated with ‘bowl’ or the 
like. It might be the item offered to the deity. As for the first two letters of the 
line, we have not yet found any convincing interpretation. 

L. 3: There are no palaeographical problems, and the line can be translated 
either as “Baal added” or “Baal will / may add”.30 However, it is also possible 
 

27 As a side remark: The monumental form of he has proved to be very persistent. This can be 
seen in the Hebrew inscriptions (especially ostraca), where there are only a few examples of the 
letter with cursive forms (cf. the palaeographic charts in Renz and Röllig 1995).  

28 The term is attested in Phoenician and Punic; see Hoftijzer and Jongeling 1995: 589f.: “prob. 
meaning, votive donation, statue as votive donation” (590).  

29 For further details see Al-Ghul 1991. 
30 For the forms attested see Friedrich, Röllig, and Amadasi Guzzo 1999: § 158, p. 100. 



26 HANS-PETER MATHYS & ROLF A. STUCKY 

 
to read the donor’s name here: Baalyasop, meaning “Baal may add (further)”, 
i.e. offspring. This name is well attested in Phoenician and especially in Punic.31 
One can argue against this interpretation that there is a fair amount of space 
between bʕl and ysp. A proper name would be more likely written as one word, 
in scriptio continua. If the third line actually contains a proper name, this would 
mean that the first three lines of the inscription probably contain all of the 
necessary elements of a votive inscription with the exception of the last one (the 
requests being contained in ll. 5–8), i.e.: the votive offering, the relative pronoun 
ʔš, a verb, and the name of the donor. Another reason to give preference to the 
first option is the fact that lines 4.6.7.8 also begin with the name of a deity. 

L. 4 begins with the name of the god Eshmun, the male head deity of Bostan 
esh-Sheikh. Reconstructing the letters following the name of the god Eshmun is 
to some extent guesswork, since only one of the following three letters can be 
identified with a relatively high degree of certainty, i.e. the second one, a mem. 
A shin cannot be ruled out completely, although unlike the other attestations of 
this letter, here it does not have rounded forms. As for the first letter, the most 
likely reconstruction is ṭet, but ‛ayin and yod can also be considered. The last 
letter is either a resh, dalet, or nun. The inclination of its shaft is an argument in 
favor of nun. The most probable reconstruction of the three letters would be ṭmn, 
‘hide’, a root well attested in Hebrew.32 However, another possibility can be 
considered. The first letter of the second word is barely legible. Perhaps the 
writer made a mistake and tried to correct it. This possibility is even more 
probable, since a comparable case occurs in l. 8, where a mem must be inserted 
between the two shin. If this thesis is correct, one can also read ḥet as the first 
letter of the word, which could then be read as ḥmr, ‘(new) wine’. Ll. 3 and 4 
could then be reconstructed as follows: “Baal may add ..., Eshmun new wine.” 

L. 5: We reach more solid ground in this line. As shown, it allows two 
translations, the first one being: ‘reserved/assigned (literally: separated) for the 
marzeaḥ’. If this interpretation is correct, the item/object reserved for the 
marzeaḥ must be mentioned on the preceding line, which is possible. However, 
if the second option is the correct one, then l. 5 would refer to an object made of 
tin used in the context of a marzeaḥ, such as a bowl.  

Unfortunately, it is not possible to say whether another word followed after 
lmrzḥ. Judging from the the space that remains, this is possible; traces of a letter 
might be discernible. Since the marzeaḥ is often associated with a specific deity, 
lmrzḥ might be followed by the name of a deity. If this is the case, the traces of 
this putative letter must correspond to b (Baal), aleph (Eshmun), ‛ayin (Astarte) 
 

31 Avigad 1964: 194; CIS 1307.2; 4527.4; 4873.4; 4949.4/5; cf. Benz 1972: 94. Cf. the biblical 
name ‘Joseph’. 

32 Cf. Dietrich and Arnet 2013: 198; it is a dissimilated form of ṭmr; cf. temēru in Akkadian 
(von Soden 1981: 1345f.), ṭmr in Syriac (Payne Smith 1998: 176f.), ṭfr in ethiopic (Leslau 1991: 588). 
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or shin (Shamash). They do not correspond to aleph, which consists entirely of 
straight strokes, or to ‛ayin, which forms a perfect circle. In contrast, these traces 
are compatible with bet or shin. Since Shamash played an important role in 
Bostan esh-Sheikh, he is the most likely candidate. However, this reconstruction 
is not mandatory. The writer may have jumped to a new line after lmrzḥ.  

L. 6–8. The last three lines, the reading of which does not cause any 
difficulties and which will now be discussed, have an almost poetic flavor. They 
contain requests, as may ll. 3 and 5 as well. Most often in votive offerings there 
is only one request.33 

(Eshmun may …) 
(Baal may continue) 
Ashtarte may help me / us 
Astarte, the magnificent, 
Shamash may bless me / us. 

In l. 6, the verb ʕzr ‘to help’34 comes as a surprise35 in the present context, as 
it occurs very rarely in Phoenician and Punic,36 the best known exemple being a 
Punic inscription:37 

lʔdn lbʕlḥmn wltnt pʕn bʕl ʔš ndr mgn bn ḥnʔ kšmʕ qlʔ brkʔ ʕzrʔ ytn lʔ nʕm 

To the Lord, to BʕL PʕNBʕL, which MGN, son of ḤNʔ, has vowed, because 
he has heard his voice; he blessed him, he helped him, and he did him good. 

Blessing and help are two entirely different categories.38 If someone implores 
the help of the deity, this normally means that that person is in trouble. Blessing 
refers to the constant, consistent action of the deity (giving offspring, rain, food), 
while help involves the deity’s occasional intervention. However, it is also 
possible that the symposiasts, by imploring the gods’ help, ask them to support 
their activities, to promote the association, and to stand by its side.  

 
33 E.g. Ph1 (Mathys 2005: 275). 
34 With the exceptions of Akkadian and Ethiopic, the root is attested in all branches of the 

Semitic languages; cf. Bergmann 1976: 256.  
35 Chabot casually makes an interesting comment: “[f]ormule finale intéressante” (Chabot 

1917: 65). 
36 The other attestations of this root in Phoenician and Punic are found either in damaged 

contexts or are not clear; for more details see Krahmalkov 2000: 363f.; Hoftijzer and Jongeling 
1995: 836f.  

37 Text: Chabot 1917: 65. For other possible attestations of the root, see Hoftijzer and Jongeling 
1995: 836. 

38 Cf. Westermann 1978: especially 28f.; 88–90. 
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5. THE DEITIES IN THE MARZEAḤ INSCRIPTION 

Ph30 does not provide any information as to the recipient of the votive offering. 
Most probably, it is one of the deities mentioned in ll. 4–8, i.e. Baal, Eshmun, 
Astarte, and Shamash.39 The most unlikely candidate is Baal, who is not 
mentioned in the other inscriptions from Bostan esh-Sheikh (if we exclude the 
attestations contained in proper names). The main deities listed in the marzeaḥ 
inscription – Eshmun, Astarte, and Shamash – also appear on the magical 
squares from Bostan esh-Sheikh.40 The centrality of Eshmun and Astarte was 
known even before the publication of these squares, while Shamash only came 
to prominence thanks to them. The marzeaḥ inscription contains another hint at 
his central position in Bostan esh-Sheikh. Can we infer from this that in Bostan 
esh-Sheikh a triad of deities predominated, namely Eshmun, Astarte, and 
Shamash?  

Astarte has a special significance in this triad insofar as she is attested twice 
in the inscription; moreover, she is the only deity honored by an epithet, i.e. ‘the 
magnificent one’. This epithet is quite common in the Phoenician-Punic realm. 
In an inscription found at Memphis and dating to the second to the 1st century 
BCE we read: lʔlm ʔdrt ʔs, “to the great goddess Isis”.41 The same epithet is 
given to the god ʔSKN on an inscription dating to the 3rd century BCE.42 In 
Antas, the god Ṣid is called (h)ʔdr quite frequently.43 In Hofra, ʔdr(t) is used 
with reference to Baal and Tannit.44 And finally, it appears in some inscriptions 
refering to Astarte; but the previously known evidence was all of African 
provenance.45  

It should also be noted that Yahweh, the God of Israel, is given this epithet 
as well.46 This once again makes clear that Israel was part of a Levantine koine. 

Prior to the discovery of Ph30, Baal was not attested as a god in the 
inscriptions of Bostan esh-Sheikh except in proper names.47 If our interpretation 

 
39 On the deities in Sidon see Lipiński 1995: 123–192; on Astarte see Bonnet 1996; on Eshmun 

see Lipiński 1992: 158–160; Xella 1993; on Shamash see Kutter 2008: 211–294. 
40 See Mathys 2005: 295–318; Mathys 2008. 
41 KAI 48,2. 
42 KAI 58. 
43 Fantar, in Acquaro 1969: inscription I,1, p. 51; inscription VII,1, p. 78; inscription IX, p. 80; 

inscription X, p. 81; inscription XI, p. 82; inscription XVIII,1, p. 87; Uberti 1980: 196f. 
44 Berthier and Charlier 1955: 132,1f., p. 101 (for other attestations see the alphabetical index, 

237); KAI 72,B.3. 
45 CIS I 255,4; 4842,6f.; 4843,4. 
46 Ps 8,1.10; 76,5; 93,4; cf. Ahlström 1973: 80; the root ʔdr is also otherwise associated with 

God in the Old Testament.  
47 However, it appears in the proper name BʕLŠLM in Bostan esh-Sheikh (Ph2) (see Mathys 

2005: 277) and in theophorous names attested in the ostraca found in Bostan esh-Sheikh (see Vanel 
1969: 361), the best attested being BʕLŠLM.  
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of l. 5 is correct, it might contain the first mention of this god. At first glance, 
Baal does not seem to play an important role in Sidon. While there are many 
Tyrian kings whose names contain the theophoric element Baal, in Sidon this is 
the case only for Baalshillem I/II. However, his importance should not be 
underestimated, as is clear from the inscription on the sarcophagus of 
Eshmunazor II. In this inscription, Eshmunazor enumerates the temples he has 
built for the gods:48  

the houses of the gods – the [house of Astar]te49 in Sidon-Land-by-the-Sea, 
and we (also) established Astarte (in) Lofty-Heavens; and we (it were) who 
built in the Mountain a house for Eshmun, the prince of the sanctuary of the 
Ydll-Spring, and we (also) established him (in) Lofty-Heavens; and we (it 
were) who built houses for the gods of the Sidonians in Sidon-Land-by-the-
Sea, a house for Baal of Sidon and a house for Astarte-Name-of-Baal. 

If the order of the deities (or of the sanctuaries built for them) mentioned in 
this part of the inscription allows for conclusions regarding their relative 
importance, there is no doubting the preeminent position of Astarte and Eshmun 
in the inscriptions from Bostan esh-Sheikh. In Ph30, the primacy of Eshmun and 
Astarte is expressed in a different way, i.e. by the fact that they take two lines 
(ll. 4f., 6f. respectively), whereas Baal and Shamash have to make do with a 
single one (ll. 3, 8 respectively). Perhaps Baal appears first in Ph30 because he 
is considered the city god of Sidon.  

Of course, these considerations are only hypotheses. Moreover, they can only 
be valid on the premise that our palaeographic reconstruction and interpretation 
of the inscription, especially of l. 3, are correct. 

6. THE MARZEAḤ50 

Marzeaḥ is the term used to describe a (private) association of mostly well-to-
do men51 as well as their meetings. According to most (but not all) researchers, 
the marzeaḥ was a funerary banquet.52 The marzeaḥ may be attested in Ebla, and 
it certainly is in Emar, Ugarit, Palmyra, Phoenicia, Moab, Israel, Elephantine, 
among the Nabateans, in the Talmudic literature, and on the map of Madeba. 
The marzeaḥ is also attested over a very long period of time. 
 

48 Ll. 15–18; translation: Gibson 1982 (1998): 109.  
49 The last letter of Astarte, taw, being clearly visible, this reconstruction cannot be contra-

dicted. 
50 For a detailed treatment of the marzeaḥ see McLaughlin 2001; for a short overview see Niehr 

1998: 135f.  
51 But not exclusively: Guilds of soldiers, workers, writers, and even slaves are attested in 

Petra; see Healey 2001: 166; Knauf 2003.  
52 This majority view is heavily contested by McLaughlin 2001: 70–79. 
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Certainly a marzeaḥ held in Ugarit in the fourteenth century BCE was quite 

different from a marzeaḥ celebrated during the Achaemenid period in a 
Phoenician city. Yet there are also constants independent of time and space that 
allow for a reconstruction of an ‘ideal’ marzeaḥ. The most important elements 
are the following: 

1.� Some written sources indicate that the marzeaḥ associations owned a 
building called bt mrzḥ; this is in accordance with archaeological findings 
(on the situation in Bostan esh-Sheikh, see below). 

2.� The marzeaḥ was organized hierarchically. In some sources the ruler is 
called rb, whereas the members of the associations are called ḥbr. 

3.� Professional corporations occupy an important place among the marzeaḥ. 
They probably also had the task of representing the professional and 
economic interests of their members. 

4.� The marzeaḥ was financed by contributions of the members. However, 
donations are also attested. In addition to houses and meeting rooms, 
certain marzeaḥ associations also owned land and vineyards. 

5.� The religious aspect inherent to the marzeaḥ, though quite important, is 
difficult to assess. 

6.� Little is known about how the meetings of a marzeaḥ were run. The 
consumption of alcohol was a central element of the institution. Part of 
the meeting was devoted to the cult of the dead, i.e. a funerary gathering. 
Perhaps political and philosophical discussions and the exchange of views 
on other topics played an important role in these meetings as well. 

Prior to the discovery of Ph30, there was no inscription found through 
supervised excavations in the Phoenician heartlands mentioning a marzeaḥ. So 
far, there have been only three attestations of the noun in Phoenician / Punic: 

1.� A flat bowl made of bronze acquired through the antiquities market and 
dating to the 4th/3rd century BCE. Its provenance is unclear; it was found 
either in a Phoenician city or in Cyprus. The latter is given slight 
preference by Guzzo Amadasi.53 The inscription on the bowl reads as 
follows:54 

qbʕm ʔnḥn II ʕrbt lmrzḥ šmš 
Cups we 2 offer for the mrzḥ of Shamash. 

The translation and even the word order of this short inscription are highly 
controversial, but this does not matter in the present context. 

 
53 Guzzo Amadasi 1987: 124f. 
54 First publication: Avigad and Greenfield 1982. For a comparison see the translation of Krah-

malkov 2000: 423: “<This is> the drinking cup that I, Hanno, presented to the marzeḥ- sodality of 
Semes”; another important contribution: Guzzo Amadasi 1987. 
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2.� The so-called ‘tariff of Marseille’, which can also be dated to the 4th or 

3rd century BCE.55 The inscription was found in the immediate vicinity of 
the city; perhaps it is originally from Carthage. It lists the various tariffs 
the priests of the Temple of Baal-Ṣaphon ask for the services they 
provide. These religious services are also called mrzḥ ʔlm (l. 16), marzeaḥ 
in honor of the deity. 

3.� Finally, a Phoenician inscription from Piraeus, to be dated to 96 BCE.56 
The local community of the Sidonians has decided to crown with a golden 
crown a certain Šembaal and to build a chiseled stele in memory of this 
event. The first line of the inscription reads as follows:57 

On the fourth day of the feast [mrzḥ], in the 14th year of the people of 
Sidon. 

Since we cannot present and discuss all the materials referring to the marzeaḥ 
here, we limit ourselves to Roman-period Palmyra, where the marzeaḥ is best 
documented.58 There are three types of sources: tesserae (a), inscriptions (b), and 
archaeological remains of the meeting rooms (c). 

a.� Only some of the information derived from the tesserae can be mentioned 
here. Some of them served as entrance ‘tickets’.59 – Some tesserae name 
men who perform the function of a superior, rb mrzḥ;60 there is even an 
abstract noun derived from this function name, brbnwt mrzḥ, ‘during / 
under the presidency for the marzeaḥ of’.61 – The inscription on the 
reverse side of RTP 21162 (= PAT 2210),63 gny / mny, ‘berth / portion’,64 
is probably an indication that the symposiasts were lying on berths during 
the meetings and received a certain portion (of food, wine?) for the 
banquet. – On many of the tesserae, not all of them belonging to the 
marzeaḥ, there are illustrations representing kraters, ladles, wine pitchers, 
offerings, priests measuring portions, and so on; some of them refer to the 
marzeaḥ banquets.65 

 
55 KAI 69(,16).  
56 KAI 60(,1). See also Gibson 1982 (1998): 148–151. 
57 Translation by Gibson 1982 (1998): 149. 
58 For a concise description see McLaughlin 2001: 48–61. 
59  Ingholt, Seyrig, Starcky, and Caquot 1955: iv. For an overview of other interpretations see 

Seyrig 1940: 53f. 
60 RTP 27.30–33.35 (= PAT 2033.2036–2039.2041); Ingholt, Seyrig, Starcky, and Caquot 

1955: 5–7; Hillers and Cussini 1996: 283. 
61 PAT 0265,4; 0316,1; 1358,1; 2743,2; 2812,1; Hillers and Cussini 1996: 64.74.200.318.328. 
62 Ingholt, Seyrig, Starcky, and Caquot 1955: 30. 
63 Hillers and Cussini 1996: 289. 
64 On the philological interpretation of the two terms see Ingholt, Seyrig, Starcky, and Caquot 

1955: 143. 
65 See the catalogue and the plates in Ingholt, Seyrig, Starcky, and Caquot 1955. 
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b.� Eight inscriptions of different length form an enlightening source for the 

reconstruction of the marzeaḥ in Palmyra. The longest and the most 
informative among them, PAT 0991, characterized as ‘statut de thiase’ by 
Teixidor,66 reads as follows:67 

(1) In the month of Adar, in the year 300 […] (2) the priests of Belastor 
and Ba‛l[shamen …] (3) those among them the days when there will 
be a ban[quet … the member of] (4) the marzēaḥ who will be at their 
head for the sacri[fice …] (5) but the member who will be elected at 
their [head …] (6) 3 Tyrian s(hekels) to the treasurer and the one from 
among them […] (7) in the banquet hall the agreement will be in-
scribed on […] (8) and the one who will collect their votes will notify 
[…] (9) who will be elected over the treasury and will be in charg[e…] 
(10) of the one who will be in charge during his year and also they 
have decided [that] a person will [no]t have the power …] (11) an oath 
in the banquet hall and anyone who swore (an oath but) did not keep 
it will pay a fine in de[narii … and also] (12) they decided that anyone 
from the sons of ‛Ate‛aqab who steals from the temple [of Belastor 
…] (14) will have the rights of a member who will remain at the ban-
quet in the banquet hall until […] (15) that if food is needed of the 
te[mp]le of Bel, then the sons of ‛Ate‛aqab, the pries[ts…] (16) or for 
an offering to Belastor portions which will be determined for the 
members of the [marzēaḥ …] (17) will be determined among the com-
munity according to the [acc]ount and the other portions for a sign 
[…] (18) to examine and to determine those who have sinned and to 
make an open[ing(?) …] (19) those who chan[ge(?) …] ? and from 
whomever has gone […] (20) from whomever […] first of those in 
[…] (21) and who will be […] because … 

Parts of this inscription are difficult to understand; nevertheless, it 
contains a surprisingly large amount of useful information. It shows that 
the marzeaḥ had two tutelary deities. A priest officiated as its head, a 
treasurer was responsible for the association’s finances, and their 
members had to pay membership fees. If they did not fulfil certain 
obligations, they had to pay a fine. The congregation met in a hall of its 
own where they made offerings and partook of meals.  

As other inscriptions make clear, there was not just one marzeaḥ in 
Palmyra, but different ones, the most important being that of the priests 
of Bel. Certainly the priests played an important role in the marzeaḥ, 
although it is currently debated to what extent the union whose charter is 
contained in PAT 0991 is one of lay men or priests. Especially with regard 
to Ph30 it is of great interest that a marzeaḥ could have several tutelary 

 
66 Teixidor 1981: 306–308. 
67 Translation: McLaughlin 2001: 51f. 
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gods. It goes without saying that the organization and holding of meetings 
relied on a well-developed infrastructure: butchers, bakers, cooks, 
singers, waiters, and so on. 

c.� As to the archaeological evidence, a summary reference may suffice 
here:68 The temenoi of the two main sanctuaries in Palmyra for Bel and 
Baalshamin have structures that allow them to be identified as banquet 
halls: they are equipped with brick biclinia and triclinia. Other banquet 
rooms cannot be identified as such with certainy, as they did not have 
brick lounges; probably the symposiasts sat down on mattresses. 

The inscriptions found in Palmyra as well as the archaeological 
remains of the site convey a vivid image of the marzeaḥ, even if many 
points remain obscure, especially the exact liturgy of this cultic meal. In 
Palmyra, it is significant that the marzeaḥ was of great importance for the 
priests.  

This might apply to Bostan esh-Sheikh as well, as can be shown on 
archaeological grounds: The fact that the back of the marble plaque of 
Ph30 was roughly cut indicates that the inscription had originally been 
embedded in a wall of the building where the meetings of the various 
marzeaḥ guilds took place. Two different building complexes have the 
characteristics of meeting rooms for cultic gatherings: In the north of the 
sacred district there are two ‘hestiatoria’ of different sizes – in the grid 
square 5/18 a smaller hall with a rectangular podium for the mattresses of 
about 20 guests and in the grid squares 6-8/18-19 a larger hall for about 
50 guests (Fig. 3). Probably the entire guilds or ‘koina’ of the cutlers 
(Gr1), the manufacturers of κλίναι (Gr2), and the sculptors or hairdressers 
(Gr3) met in these two ‘hestiatoria’ (see Fig. 3 and 5).69 

For small-scale meetings, the clergy needed smaller rooms. These 
were probably situated in the ‘Bâtiment aux frises d’enfants’, a religious 
multifunctional building from the Hellenistic period. On the corridor 
between the side entrance in grid square 11/13 and the central courtyard 
rooms open on both sides, whose doors are moved from the center of the 
room to one of the sides. Thanks to the offset entrance, the interior of the 
walls could house four ‘couches’ (κλίναι) or bedsteads for the symposia 
and participants in the marzeaḥ (Fig. 4 and 5). 

The immediate find-spot of the inscription near the ‘Bâtiment aux 
frises d’enfants’ suggests that the text was originally affixed to one of the 
walls of this building. In addition, the precise wording of the inscription 

 
68 Niehr 1998: 183–185 (with literature). For further details see Will 1997. 
69 Wachter 2005: 321 (Gr1), 322 (Gr2, Gr 3).  
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with the mention of the names of gods suggests a direct connection to the 
local clergy based there. 

7. CONCLUDING REMARKS 

Ph30 is a votive inscription, as its second word, mš, makes perfectly clear. 
However, as shown, it deviates considerably from other votive inscriptions, not 
only those found in Bostan esh-Sheikh.  

The votive inscription Ph30 was embedded in a wall. Whether or not it was 
identical with the votive offering cannot be ascertained. L. 5 of the inscription 
refers to an object set apart for the marzeaḥ, possibly a (valuable) bowl, drinking 
cup, or goblet (sp, l. 2), which could have been the votive offering. The term 
marzeaḥ suggests that the donor of the votive inscription is one of its members.  

Ph30 is the first inscription from the Phoenician heartland found during a 
controlled excavation containing the term mrzḥ. It confirms what was to be 
expected from archeological and other considerations, namely the existence of 
this type of association in Bostan esh-Sheikh.  

The inscription does not provide any information on the ‘liturgy’ of a 
marzeaḥ celebration, nor does it contain information of the kind found in the 
inscriptions from Palmyra, such as on the organization of the marzeaḥ, its 
facilities, etc. Its emphasis is clearly on the religious aspect. As is indicated by 
the meeting rooms near the place where the inscription was found and its 
reference to several deities, the marzeaḥ could be that of the local priesthood. 
With the exception of Baal, all of the deities also appear on the ‘magical squares’ 
of Bostan esh-Sheikh: Eshmun, Astarte, and Shamash. While the centrality of 
Eshmun and Astarte in Bostan esh-Sheikh had long been known, the discovery 
of the ‘magical squares’ showed that Shamash also held an important position in 
the sanctuary’s pantheon, which is confirmed by the marzeaḥ inscription.   
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Fig. 3: Plan of the two Hestiatoria (Stucky 2005: Abb. 100). 

Fig. 4: Plan of the ‘Bâtiment aux frises d’enfants’ (Stucky 2005: Abb. 98). 
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THE PERSIAN AND EARLY HELLENISTIC PERIODS AT TEL DOR 

S. Rebecca Martin 

Around 500 BCE, during a period of Sidonian rule, the tell of Dor was occupied 
for the first time in over 100 years. Despite the gap in the site’s occupation, the 
new residents were aware of and, in some cases seem to have exploited, late Iron 
Age structures. Two occupational sequences on the tell, one overlooking the 
southern harbor and the other in the eastern area that includes the main city 
gate, show that during the 5th century BCE, houses and streets were constructed 
in a way that followed the old contours of the tell, while incorporating some new 
elements of design. In the 4th century BCE, elaboration of houses and streets left 
the site effectively unfortified. From the beginning of this period, the inhabitants 
at Dor looked out toward the Mediterranean for a rich array of imported objects 
and imagery. 

The conquest of Alexander in the 330s BCE marked the political transition 
from Achaemenid to Macedonian rule, but Dor does not appear to have been 
immediately affected. The southern and eastern occupational sequences on the 
tell both indicate that major architectural changes appear only two generations 
later. Numismatic evidence ties the new monumental constructions to the reign 
of Ptolemy II (r. 285–246 BCE), who, around the time of the First Syrian War, 
turned Dor into a strategic military site by constructing a major city wall, artil-
lery towers, and a large building complex for apparently related purposes. Dor’s 
fortunes were changed by these actions, with the result that the site was besieged 
during two different Successor skirmishes that occurred in the later 3rd and mid-
2nd centuries BCE. A variety of images, including the ideologically-charged 
coins of the Ptolemies, are part of daily life in early Hellenistic Dor, but images 
never again reach the scale and scope seen in the Persian period. 

1. INTRODUCTION 

It is still common for surveys of Near Eastern history and archaeology to stop at 
Alexander’s conquest of the 330s (e.g., Kuhrt 1995; Steiner and Killebrew 2014; 
compare Markoe 2000; Meyers and Chancey 2014), implying that the political 
shift from Achaemenid to Macedonian rule was also a cultural breaking point 
with instantaneous and profound affects. Most sites in Phoenicia bear no scars 
from the conquest, however, and show no immediate changes to daily life. The 
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site of Tel Dor (Fig. 1) is a useful case study of how the transition from Achae-
menid to Macedonian domination is and is not archaeologically evident, thanks 
to its record of well-preserved sequences stretching from the Persian period into 
the early Hellenistic period (and beyond).1 Dor allows us to consider what urban 
 

1 Systematic investigations of the tell began in 1980 under Ephraim Stern and lasted until 2000. 
The renewed Tel Dor project began in 2003 under the directorships of Ayelet Gilboa and Ilan 

Fig. 1: Plan of excavated areas at Tel Dor from 2000–2018 (Courtesy of Tel Dor Project). 
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life was like under the Achaemenids, and when, how, and why changes occurred 
following the Macedonian conquest – all of which permits us to understand bet-
ter the production and reception of images addressed by this volume.  

I make several claims in this paper about the Persian and early Hellenistic 
periods at Tel Dor that can be summarized here. I believe that the development 
of Persian Dor was gradual. There was no major modification of the tell or its 
harbors to enhance its naturally strategic location. So, while having a friendly 
port at Dor might have been useful for the Achaemenids and Sidonians who 
oversaw the region, they seem to have taken a mostly passive role after the site’s 
resettlement that began around 500 BCE. The commercial connections of 
Persian-period Dor are reflected in its image-bearing objects, the majority of 
which were imported, even while the contexts of their consumption – from town 
and house planning to building techniques – show continuity with existing Iron 
Age practices. I walk through occupational sequences in two key areas of the 
tell, one residential, the other containing the city wall/gate as well as domestic 
blocks, to show that in the Hellenistic period, both areas were radically altered 
as part of a single imperial initiative. The late Persian-early Hellenistic archaeo-
logical transition lags behind political change by two generations. I date its start 
to the time of the First Syrian War or shortly thereafter on the strength of numis-
matic evidence. By this time, the previous main source of images – figure-deco-
rated pottery from Athens – had ceased to be produced2 and the importation of 
Egyptian amulets had nearly ended, as well. Although terracotta figurines, some 
of which were likely produced in the area, continued to be used at the site in 
some quantity, the imported figure-decorated pottery and amulets were not fully 
replaced by other classes of image-bearing objects such as coins, with the result 
that there were comparatively fewer images at early Hellenistic Dor. 

2. TEL DOR 

The tell of Dor is located in what is now northern coastal Israel, approximately 
80 km south of Tyre. Dor is securely associated with Biblical D’r (Jos 17:11; 1 
Kg 4:11) and Dwr (Jos 11:2, 12:23; Jdg 1:27; 1 Chr 7:29), spelled as Dōros and 
Dōra in Greek-language sources of the Persian and Hellenistic periods (cited in 
Steph. Byz. s.v. Dōros). The site seems to have been occupied almost continuously 

 
Sharon, and since 2016 also includes the author and Assaf Yasur-Landau (http://dor.huji.ac.il/). The 
author thanks Nicholas Hudson, Sveta Matskevich, Barak Monnickendam-Givon, Jessica Nitschke, 
Roi Sabar, and Ilan Sharon for their contributions, as well as the generous volume editors and at-
tendees of the conference in which this work was first presented in Bern. All errors remain my own. 

2 Black-gloss vessels form Attika were no longer imported to Dor, either, possibly because of 
Ptolemaic economic policies: Stewart and Martin 2003: 90–91. 
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from the Middle Bronze Age through the early 3rd century CE, by which time 
the main area of occupation had moved down the slopes of the mound, extending 
eastward and northward. In all excavation areas, a break in the occupational se-
quence consistently appears beginning in or just before 630 BCE and lasting 
until 500 BCE. Textual and archaeological evidence dating to the Persian and 
Hellenistic periods indicates that Dor was reoccupied mainly by people we 
would identify as Phoenicians. Urbanization seems to have been a gradual pro-
cess beginning with a small-scale occupation that followed the later Iron Age 
city plan despite the occupational gap. During the 5th century BCE, the layout of 
the town was established; even as the town grew, occupation along the same 
urban contours was continuous into the 4th and early 3rd centuries. The next ma-
jor changes to the urban fabric of Dor appeared in the second quarter of the 3rd 
century BCE when the city was substantially fortified for the first time since the 
Iron Age and large-scale structures replaced domestic ones that had overlooked 
the southern harbor. 

3. DOR IN THE PERSIAN PERIOD 

Sometime shortly after the mid-7th century BCE the ceramic sequence at Dor 
tails off (Gilboa 2018: 167–168). Only a very few finds seem to pre-date circa 
500 BCE, which suggests that the site was irregularly occupied or abandoned 
around the time of the fall of the Neo-Assyrian empire, through the Babylonian 
period, and during the first generation of the Achaemenid empire. The reoccu-
pation of Dor is archaeologically attested by imports, mostly Attic pottery and 
Aegean transport amphorae (Shalev and Martin 2012; Martin and Shalev 2022). 
The new occupants of Dor were subject to Sidonian rule according to our best 
extant testimony, the 22-line inscription on the sarcophagus of Eshmunazar II of 
Sidon. It is written that “the lord of kings” gave the ruler of Sidon: “Dor [d’r] 
and Joppa [ypy], the rich lands of Dagon/corn that are in the plain of Sharon, as 
a reward for the striking deeds that I performed” (KAI 14: lines 18–20, transla-
tion after Gibson 1982: 105–114). 

“The lord of kings” refers to an unnamed Achaemenid king. There is schol-
arly disagreement about his identity and about the date of the Eshmunazar’s 
reign, but it is likely that the inscription dates to a time shortly following circa 
525 BCE and the conquest of Egypt by Cambyses to which the Phoenicians con-
tributed (Her. 3.19). The sarcophagus may have been looted at this time, and it 
is probable that Eshmunazar’s father Tabnit was involved in the Egyptian cam-
paign (Martin 2017: 106; Martin and Shalev 2022: 112). 

Even with disagreement about the inscription’s date, it is reasonable to inter-
pret the sarcophagus’ inscription as a window into the political organization of 



 THE PERSIAN AND EARLY HELLENISTIC PERIODS AT TEL DOR 45 

southern Phoenicia in the early Persian period. The arrangement described 
therein reveals part of a broader Achaemenid approach in which the most 
powerful Phoenician city state, Sidon, was granted control over specific regions 
in exchange for naval support. In return, Sidon gained lucrative trade routes, 
ports, and, possibly, agricultural hinterland. Sidon ruled the area from Dor to 
Jaffa, and Tyre apparently controlled the area immediately south of it as well as 
some coastal sites (Akko, Ashkelon; see Tal 2005: especially 89; for Kedesh, 
see Herbert and Berlin 2003: 46–48; Katzenstein 1979). These Phoenician- and 
Persian-controlled territories ensured essential access to Egypt. 

The archaeological record indicates that the resettlement of Dor probably oc-
curred during the rule of the Sidonian king Bodaštart (Martin and Shalev 2022: 
112–113). The new residents were already part of long-distance trading net-
works, but the town took some time to develop (compare to Stern 1995c: 272). 
Several major regional events are reported in the ancient sources. The revolts of 
Inaros against Artaxerxes in the 5th century BCE (Thuc. 1.104) and, in the 4th 
century BCE, the so-called Satrap’s revolt (Diod. Sic. 15.90–15.94) and Tennes 
Rebellion (Diod. Sic. 16.41–16.52) might have impacted Dor, but direct archae-
ological evidence is so far lacking. 

4. THE EASTERN TELL IN THE PERSIAN PERIOD  
(DOR AREAS A AND C ‘STRATA V–VI’) 

To trace the Persian-early Hellenistic sequence at Dor, we begin with a brief 
sketch of the fully-published Areas A and C on the eastern side of the tell (Fig. 1; 
Stern 1995a–b; see also Stern 2001: 464–466). The Persian period town plan 
was established through a gradual process of small-scale constructions in two 
main phases (Shalev and Martin 2012 contra Stern 1995d: 29–34 regarding 
‘Stratum VI’ in Areas A and C). In the earliest Persian phase (‘Stratum VI’), the 
new residents of Dor dug pits, built houses, and created at least one street (Stern 
1995d: 33, Plan 4.2). While we do not know how much of the Iron Age city wall 
was still standing after the long occupational gap, people could still see where it 
had been built, as the earliest houses go up to but do not cover the wall. This 
arrangement seems to have persisted through the 5th century BCE. 

Sometime ca. 400 BCE (the beginning of ‘Stratum V’), a new phase is 
indicated by expanded construction of houses and the creation of a second street 
(Stern 1995d: 34–38, especially Plans 4.3–4.4). The streets are parallel, maintain 
a regular width, and follow the existing line of the tell. It is apparent that the 
designers of the new town looked back to the contour planning found at Dor in 
the Iron Age, while adding to it some features of orthogonally-arranged sites 
(Shalev and Martin 2012: especially 94–95). The houses of this second Persian 
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phase are now in clear units measuring approximately 15 m between the parallel 
streets (limited exposure means their lengths are not known). Two rows of 
residences were built across the width of the block, creating some small houses 
of approximately 7.5 square meters (compare to the ‘Phoenician House’ in Dor 
Area C: Sharon 1995: 92–94, Fig. 5.9, Photo 5.52). Critically for our 
understanding of Persian Dor, in this second Persian phase we see the construction 
of houses on top of the line of the Iron Age city wall. The back walls of the 
easternmost houses created a continuous feature of about one-meter thickness, 
sometimes referred to in publications as the ‘casemate wall’ or ‘city wall’ (Stern 
1988: 9–11, Fig. 2; Stern 1995d: 37). Many small changes in construction 
technique and orientation indicate that these walls were not built all at once, 
however, and thus the ‘city wall’ was created only gradually, if deliberately, 
through side-by-side house construction. As will be discussed below, the Iron 
Age city gate also went out of use at this time, meaning that Dor was effectively 
unfortified in the 4th century BCE (contra Grainger 2010: 97). This unfortified 
arrangement persisted into the early Hellenistic period. 

5. THE GATE AREA IN THE PERSIAN PERIOD (DOR AREA B PHASES 4–5B) 

Area B is just south of Areas A and C. It was the site of the town’s main landward 
gate beginning in the Ir2a: first a four-chambered gate (Dor Area B/7) and then, 
in the Ir2c, a two-chambered one (Dor Area B/5c) built directly on the same spot 
(Fig. 2).3 Although no formal study of this area’s Persian or Hellenistic period 
stratigraphy has been conducted, we can still observe its stratigraphic sequence 
through its superimposed gates and by linking it to Areas A and C.4 Like Areas 
A and C, Area B is characterized by slow growth that begins with the limited 
reuse of (or awareness of) Iron Age structures (Phases B/5a–b), followed by a 
second Persian phase (Phase B/4) in which the gate falls out of use. 

The earliest Persian phase in Area B (Phase B/5a–b) had only scanty remains 
of new architecture (some units showed signs of rebuilding within this period, 
hence the ‘a’ and ‘b’ distinction). Once again, residents were aware of the two-
chambered gate and its offset-inset wall, as no building covered them and they 
still served as the eastern edge of the tell. Stern’s claim that these Ir2c features 
fully fortified the Persian town until it was “razed by the Persians during the first 

 
3 Area B was excavated from 1980–95. Gilboa et al., forthcoming, updates Stern 1995c: 

271–272 and Stern 1995d: 29. See Stern 1980, 1982a–b, 1983, 1985; Stern, Gilboa, and Sha-
ron 1989, 1992; Stern and Sharon 1983, 1986, 1987, 1993, 1995; Stern, Berg, Gilboa, et al. 
1997. For the Ir1 city wall, see Matskevich, Gilboa, and Sharon 2014: especially Fig. 7. 

4 A preliminary study of the post-Iron Age levels of Area B has been conducted by Ilan 
Sharon whom the author thanks for sharing Fig. 2 and assisting with this discussion. 
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Phoenician revolt” around 400 BCE is not, however, supported by the evidence 
(here: Stern 1995d: 29; see also Stern 1995c: 273; Stern 1988: 8–9, where the 
destruction is associated with the Tennes Rebellion). How much of the Ir2c gate 
and the offset-inset wall was standing is not known and no destruction layer 
marks their end; time and urban renewal are the likely causes for their decay and 
replacement. 

Around 400 BCE, at the same time as the laying out of streets and 
construction of domestic blocks in ‘Stratum VI’ of Areas A and C to the north, 
we see the first major new Persian construction in Area B. The Ir2c two-
chambered gate went out of use at this time, when the new houses were built 
over it. Continued awareness of the gate’s location is signaled by the simple 
opening between housing blocks in the same area that served as an entry/exit 
point to the town (Stern 1995d: 37, Fig. 4.2). 

Throughout the 4th century BCE and into the third, the ‘gate’ of Dor was 
whittled down to a controlled passageway. The arrangement would not have 
afforded protection against military action, but it could have allowed the people 
of Dor to control the flow of traffic from outside the town into its street system. 
It is interesting to consider why no new gate or substantial city wall was built at 

Fig. 2: Schematic reconstruction and section of gate sequence of Dor Area B from the Ir2a four-
chambered gate through the Roman gate (Courtesy of Ilan Sharon and the Tel Dor Project). 
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this time. One possibility is that the need for security was low, as Dor was a 
mostly small town of little political importance. Another is that Dor’s Sidonian 
rulers did not allow the site to refortify itself, would not pay for it (and the 
residents could not afford it), or simply did not bother with it. Still another 
possibility – and not a mutually exclusive one – is that it was advantageous for 
Dor to remain unfortified, as Dor could not have adequately defended itself 
against military action even with a more robust fortification system. The last idea 
probably contributed to Dor staying out of major political and military events in 
this period including, as we will see below, the arrival of Alexander’s armies in 
the region. 

7. THE SOUTHERN HARBOR AREA IN THE PERSIAN PERIOD 
(DOR AREA D2 PHASES 5A–C) 

The area of Dor overlooking the southern harbor (Dor Area D1–5) is mostly 
unpublished but well-studied.5 It has a simpler but related Persian sequence com-
pared to what we have seen so far. The earliest evidence of Persian-period occu-
pation in Area D2 (tentatively ascribed to Phase D2/5c) comes from houses. In 
the second main Persian phase (Phases D2/5a–b), we see expansion of the houses 
as well as remodeling.  

6.1. Phase D2/5c 

The earliest remains are scanty traces of houses and associated pits. The pits 
contain some of the earliest dateable Persian-period material at Dor, including, 
as would be expected, material from the Iron Age deposits the pits are cutting. 
The most common finds are pottery for drinking and dining, but there are also 
some contents, such as storage jars and crushed murex, that might point to com-
mercial or religious activities. 

 
5 Areas D1 and D2 were excavated from 1984–present and were subsequently expanded 

and redefined to include Areas D3–D5. Stratigraphy in Area D2 was completed by Talia Gold-
man, Yiftah Shalev, Sveta Matskevich, and Ilan Sharon. See (noting that the structure fre-
quently referred to as “Persian” was later recognized as Hellenistic) Stern 1985; Stern and 
Sharon 1986, 1987; Stern, Gilboa, and Sharon 1989; Stern, Berg, and Sharon 1991; Stern and 
Sharon 1993, 1995; Stern, Berg, Gilboa et al. 1997; Stern, Gilboa, Sharon, et al. 2000; Stern, 
Gilboa, and Sharon 2000; Stern, Sharon et al. 2000; Sharon, Gilboa, and Karasik 2006; Sha-
ron, Gilboa et al. 2009; Sharon, Gilboa, and Shalev 2009a–b, 2010, 2011; Gilboa, Stern, and 
Shalev 2014: Matskevich, Gilboa, and Sharon 2014. 
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6.2. Phases D2/5a–b 

Following the small-scale occupation signaled by the earliest houses and pits, 
Area D is further developed and more urbanized. In Phase D2/5b, more houses 
were built. The area was divided by perpendicular but not strictly orthogonal 
streets (contra Stern 2001: 461–464) of approximately 2.0–2.5 m in width (Fig. 
3). Although no housing blocks were fully preserved, they seem to have been 
similar in size to those on the eastern side of the tell, discussed above (Shalev 
2009). The streets were probably not all constructed at the same time, but no 
houses or other structures encroached upon them. Each house was divided into 
just a few spaces, possibly a courtyard and two small rooms supporting a second 
story.6 In the next phase (Phase D2/5a), the overall form of houses and the layout 
of streets were maintained, but some reorganization of spaces inside the houses 
is evident.  

7. IMAGES IN PERSIAN PERIOD DOR 

In this period, Dor’s residents imported objects from three main areas in the 
eastern Mediterranean (Fig. 4): the Aegean (Attic pots and Aegean transport am-
phorae); central Phoenicia, southern Asia Minor, and Cyprus (terracotta figu-
rines and other small-scale statuary, banded pottery); and Egypt (faience amu-
lets, notably). While some popular objects bearing images, such as clay figurines, 
 

6 Although Stern (2001: 468) calls the type by another name, ‘the open-court house’, the 
Persian period houses at Dor are smaller and simpler than the larger Hash-Planned House type 
published in Gilboa, Sharon, and Zorn 2014: especially 47, 67–68, 72. 

Fig. 3: Schematic reconstruction of Persian-period streets and  
housing blocks in Dor Area D2 (Courtesy of Yiftah Shalev). 
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were made closer to home – if not at Dor itself – the majority of the images used 
by residents was imported, with Attic black- and red-figure pottery supplying 
the greatest quantity of imagery (Stewart and Martin 2005). 

Examples of Attic pottery at Dor painted with images are found nearly ex-
clusively on drinking cups of various types and mixing kraters, a consumption 
pattern seen at other coastal tells in the area (Martin 2014a). While we must be 
sensitive to possible differences between the intended function of these vessels 
and how they were used at Dor, it is nonetheless important to note how limited 
a range of functions these forms had with respect to the full repertoire of Attic 
vessels. Dor’s is one of the biggest corpora of Attic pottery in Israel known to 
this author, second only to Ashkelon.7 The earliest imports date to around 500 
BCE. They increase steadily after 475 BCE with a peak in terms of quantity and 
variety around 350 BCE, which is followed by a fairly rapid drop off as produc-
tion of these pots declines in the later 4th century BCE (Stewart and Martin 2005: 
especially 90–91). No workshops or themes dominate outside those subjects that 
are common in the Attic repertoire, but explicitly athletic scenes do not seem 
especially popular (as noted in Nunn 2014: 414). It is therefore unlikely that 
customers determined the subjects, styles, or workshops that were offered to 
them – although this did happen elsewhere, in the Etruscan market (Bundrick 
2019). 

Scholarship on Attic painted pottery found in the eastern Mediterranean lags 
behind other regions, so a few additional observations are needed here. Attic 
black-figure pottery only appears at Dor a generation after the invention of red 
figure, a time when much black figure was mass-produced, often carelessly. The 
relative popularity of low-quality black figure at Dor and elsewhere in the east-
ern Mediterranean is a reflection of the marketplace rather than deliberate tar-
geting of “unsophisticated” consumers with low-quality work (contra Nunn 
2014: 414 following Shefton 2000: 79). Some black-figure pottery at Dor was 
of very high quality, such as the fragmentary cup seen in Fig. 4 (top left) showing 
Herakles wrestling the Nemean lion – but it is rare (Reg. Nos. 52413 and 169168, 
L16759 + 52413; Stewart and Martin 2005: 83, Fig. 3). Red-figure pots are not 
especially common at Dor, either, and they are of mixed quality, from the very 
low end (cups by the Pithos Painter) to middling and even high-quality products. 
Merchants probably selected pottery according to vessel function(s) and what 
was available in bulk, while the iconographic content and quality of imagery 
were secondary. 

 
7 The corpus from Ashkelon is currently under study by the author and Jennifer Tafe. 

Akko should also have a large corpus, but it is for the most part unpublished. 
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Fig. 4: Image-bearing objects from Persian-period Dor were mostly imported. From top to bot-
tom: a fine example of a black-figure Attic cup from Area D (Reg. Nos. 52413 and 169168, 
L16759 + 52413), part of a ‘temple boy’ resting his hand on a turtle from Area B (Reg. No. 
2658?, L228), an Egyptian Tawaret amulet of a necklace from Area D (Reg. No. 167090-1, 
L16411), and the left eye of a Phoenician mask from Area D (Reg. No. 170876, L17072). Images 
not to scale (All images courtesy of Tel Dor Project [d19Z3-0122]). 
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All the faience amulets found at Dor are imports from Egypt (Herrmann 
2010: 225). Some 90 Persian-period amulets have been published to date (some 
could belong to the later Iron Age). The most popular subjects at Dor are also 
among the most popular in the Mediterranean, notably Tawaret, the papyrus 
stem, and the Udjat-eye. Some were worn together on necklaces.8 The Tawaret 
amulet illustrated in Fig. 4 (middle) from Area D is thought to come from a 
single necklace of eight amulets: in addition to the Tawaret, the necklace had a 
Khnum, Heh/Shu, ram, bull, lion, monkey, and papyrus stem (Reg. Nos. 
167090/1–8; Herrmann 2010: 227, Chart 8 top). Other small-scale sculptures, 
such as seals, are also found at Persian Dor, but in relatively small numbers com-
pared to earlier periods (Stern 2000: 190–192). Most show male figures in dom-
ination of animals (but see Schroer in this volume contra Stern 1995b: 476–478). 

The people of Dor also imported objects from central Phoenicia, southern 
Asia Minor, and Cyprus. While the decorative scheme of pottery from these 
areas was geometric (e.g., Shalev 2014: 212–218; Lehmann et al. 2019), some 
other objects bore imagery, such as the decorated bovine scapula from Area D2 
inscribed with Cypro-syllabic and a maritime scene (Stern 1994). The terracottas 
from Persian-period Dor, some of which seem to have been produced locally 
(although how ‘locally’ is difficult to say at this stage), underscore the extent to 
which people at the site were receptive to varied imagery (Nunn 2000). Two of 
the fragmentary masks recovered from Area D2 (Reg. No. 170876, L17072: 
Fig. 4, bottom), for example, take the form of the head of the gorgon Medusa 
(Reg. No. 170876: Martin 2014b: 290, No. 2, Fig. 2). The type is popular in 
Greek architectural terracottas but seems to undergo a significant functional 
reinterpretation when translated from a decorative roof tile to a mask. One of the 
Area D2 masks was subjected to petrography, which showed that it was made in 
Phoenicia using clay from the region between Tyre and Sidon or north of Tripoli 
(Martin 2014b: 290, No. 1, Fig. 1; petrography conducted by Anat Cohen-
Weinberger). 

Nineteen Persian period and early Hellenistic figurines, mostly fragmentary, 
were found near one another in Area B and give us further insight into the sig-
nificance of terracottas of this period (Martin 2007: 189–193, No. 1 with com-
ments regarding Stern 1982b; Stern 2010: 5–8). The types include males in 
Achaemenid style dress, a female plaque, typical Phoenician pregnant females, 
a ‘temple boy’ (Reg. No. 2658?, L228: Fig. 4, top right; Stern 2010: 17, Fig. 17: 
4, where it is mislabeled as coming from Area D2), a comically obscene female 
(a so-called Baubo), a standing female wearing Greek clothing, and two 

 
8 The most spectacular example is a necklace from Area B found in a Persian context and 

made of 16 amulets (all Reg. No. 70336) dated by Herrmann to the later Iron Age. See: Stern 
and Sharon 1987: Pl. 27B; Stern 2000: 179, Fig. 111; Herrmann 2010: 227, Chart 8 bottom. 



 THE PERSIAN AND EARLY HELLENISTIC PERIODS AT TEL DOR 53 

fragments of Cypriot chalk statuettes. The figurines from Area B show a remark-
able range of imagery: males evocative of mature deities or heroes; female dei-
ties of the type usually associated with fertility cult; and the ‘temple boy’ and 
standing chalk statuette showing a youth, both of which can be associated with 
Cyprus and with Eshmun, as at Bostan esh-Sheik (Stucky 1993, 29–38, 83–92, 
Nos. 98–158, Pls. 23–35.). Altogether, over 250 figurines and around two dozen 
terracotta masks, most fragmentary, have been excavated from Persian levels at 
Dor (Stern 2010: 24–30, Figs. 29–32; Pls. 17–19). We no longer have reason to 
suspect that these finds are vestiges of formal temples (Martin 2014b: especially 
292–293). Most were found in domestic deposits, often in pits, indicative of per-
sonal or familial ritual activities. 

In sum, objects bearing images were a very important part of daily life at Dor 
in the Persian period to a degree that is exceptional relative to earlier and later 
periods. Most imagery was imported, coming from various points in the eastern 
Mediterranean, and is thus evidence of outward-looking behaviors. Dorians were 
not ‘looking out’ in just one direction, as they used objects with a mixture of 
gods, monsters, and heroes, from Tawaret to Medusa to Eshmun. While we can-
not say how much Dorians cared about specific images – especially in the case 
of Attic pottery – we should not underestimate the impact of imagery on every-
day life, especially in contexts when the other main form of visual communica-
tion, writing, was rare. 

8. DOR IN THE HELLENISTIC PERIOD 

Alexander’s forces crossed into Asia Minor in 334 BCE and in the next year met 
Darius III at Issos (Diod. Sic. 17). Shortly thereafter Alexander advanced to 
Egypt, where he consulted the oracle of Ammon at Siwah in 332 BCE (Arr. 3.3–
3.4) before marching northward again to meet Darius in 331 BCE at Gaugamela. 
A year later he had sacked Persepolis, and Achaemenid rule came to its definitive 
end. Like most Phoenician polities, Dor was not directly involved in these 
episodes (Berlin 1997a: 5; Tal 2006). We have reason to believe that Dor 
maintained a “continuous historical consciousness” of its Phoenician identity 
through the transition in imperial rule and for a very long time thereafter (here: 
Millar 1983: 66; see Claudius Iolaus ap. Steph. Byz., s.v. Dōros). At the same 
time, the changes brought about by the shift in power were surely significant for 
Dorians. The period following the early death of Alexander in 323 was chaotic, 
not least of all in Phoenicia, which was regularly traversed by Alexander’s 
Successors with sometimes disastrous consequences (Diod. Sic. 19.93; Grainger 
1991). After 301 BCE, however, control of this region was mostly in the hands 
of Ptolemy (Diod. Sic. 21.1.5) who had declared himself king a few years prior, 
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ushering in a period of relative stability as well as new policies that reshaped 
daily life (Berlin 1997b). 

Polybios states that, in 219 BCE, Dor was brought directly into in the re-
newed Ptolemaic-Seleukid conflict when Antiochos III laid siege to the town, 
unsuccessfully (Pol. 5.66). Antiochos’ failure to take Dor assures us that the 
mostly unfortified 4th-century BCE arrangement – with houses in a row func-
tioning as a ‘wall’ and the gap between them as a ‘gate’ – was replaced by 219 
BCE. Surely this new Hellenistic city wall is what Josephus was referring to 
when he described Dor as a “fortress” (Jos. Ant. Iud. 13.7.2). Because ‘passive 
defense’ relying on walls alone was totally insufficient against the siege equip-
ment and military tactics of the Hellenistic era (McNicoll and Milner 1997: 214–
215), a substantial number of troops must have been stationed in the town, too, 
during this episode. 

It was the defeat of Ptolemaic forces near Banias in ca. 197 BCE by Anti-
ochos III that finally brought the area under Seleukid control (Jos. Ant. Iud. 
12.3–4). The 2nd century saw the rise and then the weakening of Seleukid power 
in the region. In the second half of the century, territorial disputes resumed. In 
139/8 BCE, Dor was besieged for the second time, by Antiochos VII Sidetes, 
again unsuccessfully (1 Macc 15: 10–14, 25–27; Jos. Ant. Iud. 13.7.2; Jos. BI 
1.2.2). This second siege tells us that the Seleukids, too, maintained Dor’s forti-
fications and had occasion to garrison troops in the town. It is not clear how, in 
the late 2nd century, Dor came to be controlled by the tyrant Zoilos, but succes-
sion crises were at least in part to blame. Alexander Jannaeus (r. 103–76 BCE) 
may have wrestled control of these cities away from Zoilos around 100 BCE 
(see Jos. Ant. Iud. 13.12.2). The next recorded event in Dor’s history is in 64/3 
BCE, when Dor appears on a list of cities granted autonomy by Pompey under 
the authority of the Roman governor (Jos. Ant. Iud. 14.4.4; Jos. BI 1.7.7). It was 
only in the Roman period that the early Hellenistic wall system was significantly 
modified (see Fig. 8, right). 

9. THE EARLY HELLENISTIC TRANSITION 

The first construction of the Hellenistic period ties together all the areas at Dor 
discussed thus far. 

9.1. Areas A and C 

The second Persian phase (‘Stratum V’) in Areas A and C is long-lived, stretch-
ing from ca. 400 past the conquest of the region by Alexander. The first 
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construction of the Hellenistic period (‘Stratum IV’) is a major one in which the 
unfortified arrangement of the 4th century BCE was replaced with a major city 
wall (Stern 1995d: 39, especially Plan 4.5). This construction had the effect of 
reshaping the easternmost contours of the tell, as the new wall was built inside 
the line of the previous construction (Figs. 2 and 5). 

The new wall was substantial, measuring from 2–3.5 m thick–more than 
double the width of the previous ‘city wall’ formed by adjoining houses. It was 
outfitted with at least two artillery towers appearing approximately 30 m apart 
in Areas A2 and C1 (Sharon 1991; Stern 1988: 13; Stern 1995c: especially 277–
278; Stern 1995d: especially 38–42). It is likely the towers continued northwest 
along the unexcavated perimeter of the tell. More than 200 artillery stones have 
been found at the site, mostly in Area B north and especially south of the gate in 
the salient (‘bastion’), offering further evidence of active defense of the town 
(CIIP 2: No. 2138; Shatzman 1995; Stern 1982a: 116; Stern 2000: 208–210, 
Figs. 139–140; Stern, Berg, and Sharon 1991: 51; Stern, Gilboa, and Sharon 
1992: 41–43, Figs. 7–8). Although we know little about the superstructure of 
these towers, their roughly 10 x 10 m foundations are large enough to have 
supported tall structures with multiple catapults. 

This kind of fortification system – in which the city wall was positioned to 
take advantage of an existing scarp and had frequent towers, jogs, and salients 
to create further opportunity for active defense – was used by the Successors, in 
many variations, to withstand mechanized assault (McNicoll and Milner 1997: 
213). It is not known where else the tell was walled, but defense against naval 
attacks was surely important on the southern and western sides of the town. 
Towers might have been part of this scheme, too, as land-based catapults had 
been used against ships at least since the beginning of the 4th century BCE (Diod. 
Sic. 14.50.4), and wooden towers were reportedly part of the Tyrian defense 
against Alexander (Arr. 2.21.1; Diod. Sic. 17.41.3; see also Pliny Nat. Hist. 
7.201).9 Houses were still a part of the eastern side of the tell, but the city wall 
had strategically raised and reshaped the perimeter (Figs. 2 and 5). The 
easternmost housing blocks (which had measured 15 m deep) were now across 
the street from the city wall. The relatively shallow units (an average of 3 m 
deep) built against the wall were interpreted by excavators as shops and 
workshops (Stern 1995d: 42). It seems likely that at least some of these structures 
were part of the defensive system. 

We can date this construction project with some precision, thanks to four 
silver tetradrachms minted by Ptolemy II found in Area A1. The relationship 

 
9 Some artillery stones have been found in the harbor and in Area D2, overlooking it 

(Shatzman 1995: 59). Catapults: Murray 2012: 155–155, 158 (Table 5.2), 195 (Table 6.3), 
197, 203. 
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between the coins and their archaeological context was only tentatively ex-
plained in publications up to this point and requires commentary and clarifica-
tion here.10 The coins were found in unit I/41 below a floor that predates the 
construction of the Hellenistic housing block in Area A1, which, in turn is 
strongly correlated according to levels and construction technique with the new 
city wall across the street in Area A0 (Sharon 1995: 78–79; Saragusti and Sharon 
1995: 247).11 As the façade of the housing block (W1107), city wall, and towers 
are contemporary constructions, they all must post-date the deposition of the 
coins. 

The coins have the diademed portrait of Ptolemy I facing right on the obverse 
and the eagle facing left, standing on thunderbolt, and inscribed around 
ΠΤΟΛΕΜΑΙΟΥ ΒΑΣΙΛΕΩΣ within a dotted border on the reverse.12 Two were 
minted in Tyre, and the third is now thought to come from a Cypriot mint. The 
coins must date between the beginning of Ptolemy II’s reign in 285 BCE and the 
appearance of the divine title ‘Soter’ on Ptolemaic issues, which first appears in 
261/0 (CPE: 37–42, 92).13 The Tyrian coins were dated by Meshorer to 279 BCE 
(Reg. No. 11567) and 267 BCE (Reg. No. 11566), although Catharine Lorber 

 
10 Discussion of the coins in Stern 1988: 13 (which = Stern 1995c: 278) is confused: “Ac-

cording to the stratigraphic evidence, [the Hellenistic city wall] was not erected at the very 
start of the Hellenistic period, since it lay over a level dating from the beginning of the period, 
which contained, inter alia, a coin of Ptolemy II Philadelphus (285–246 B.C.E.).” Although 
Stern mentions only one coin and does not give its registration number, and although the 
discussion implies that the Hellenistic city wall was built directly over the find spot of the 
coin, he must be referencing the coins from Area A1 discussed here.  

11 The coins were found 17.02 m above sea level, below Floor 1151 (= Floor 1152), which 
seems to be the topmost surface of cobble Floor 1166. The floors are assigned to Phase A1/5 
and reached two walls, W1097 to the south and W1124 to the east (Sharon 1995: 70–71, 74, 
Photos 5.35, 5.38; 82, Plan 5.5). We cannot be certain if the coins were deposited in the floor 
when it was built in Phase A1/5b, or dug into an existing floor in Phase A1/5a (or even at the 
start of phase A1/4), but, in either scenario, they predate the construction of the Phase A1/4 
Hellenistic housing block. In the final publication, the key feature in this area is the eastern-
most wall of the housing block (‘the façade’), W1107, which is thought to be contemporary 
with the city wall. 

12 In the left field reverse of two coins is the club indicating the mint of Tyre; one of these 
also has the ‘Η’ above (Reg. No. 11567) and another (Reg. No. 11566) has the monogram of 
Tyre in the same position (Svoronos: No. 637 = CPE: No. 556; Svoronos: No. 644 = CPE: 
No. 561). The coin now thought to be minted on Cyprus (Reg. No. 11564) has an oval (Gala-
tian) shield in the right field and letters in the left (Svoronos: No. 538 = CPE: No. 438 and, 
for the shield, pages 119–120). 

13 Reg. Nos. 11564–11567, L1166, from Area A1. Many publications of Dor’s coins are 
now out of date. Three of the coins were published (Reg. No. 11565 was apparently lost): 
Meshorer 1995b: 463, Pl. 8.2, Nos. 29–31; 466, Nos. 29–31 (all mistakenly labeled as coming 
from Area A2). Note that the coins are mislabeled in Pl. 8.2. The top row beings with No. 28 
(not No. 26 as written on the plate) and ends with No. 31 (not No. 29). Note that Reg. No. 
1164 (see CPE: 438) is no longer thought to be minted in Alexandria but on Cyprus. See also 
Saragusti and Sharon 1995: 248, Fig. 6.10, Phases 4 and 5.  
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says the latter probably dates to 274 BCE. Lorber associates that issue with the 
First Syrian War and the push to transform existing (Attic-weight) coinage into 
Ptolemaic currency (CPE: 115–116, 362). The Cypriot issue seems to fit the 
same historical context (CPE: 115, 341). 

In the Area A and C report (Stern 1995a–b), excavators dated the beginning 
of the early Hellenistic period (‘Stratum IV’) conservatively to circa 275/250 
BCE (Saragusti and Sharon 1995: especially 246–237, Figs. 6.8–6.9). It is more 
precise, if only a minor correction, to suggest that this phase began sometime 
between the outbreak of the First Syrian War in the mid-270s and the earliest 
appearance of ‘Soter’ on coinage in 261/0. Payment by the Ptolemaic admin-
istration to soldiers could also explain the emerging pattern of Dor’s high-
denomination coins,14 most of which were issued by the first two Ptolemies. The 
greater number belongs to Ptolemy II. So far, all date before 261/0–including a 
hoard of ten tetradrachms found inside a juglet excavated in Area D1 just south 
of the Southwestern Wing of the Hellenistic Building Complex.15 For a brief 
period in the late 3rd century, silver tetradrachms were minted at Dor (Meshorer 
1995a: 355). The next tetradrachm found at the site – which is the latest pre-
Roman silver coin published from Dor – was issued by the Seleukid Diodotos 
Tryphōn (r. 142–138) who was entrenched at Dor during the siege of 139/8 BCE 
until he escaped by sea (Meshorer 1995b: 464, 468, No. 63, Pl. 8.3). Further coin 
study might upend these observations but, for now, high denomination coinage 
seems to corroborate imperial activity at Hellenistic Dor known either through 
archaeologically attested major construction projects or historically attested 
events. 

9.2. Area B/3 

In a construction project related to the new Hellenistic city wall, a new gate was 
built in Area B (Phase 3) somewhat inside but on alignment with the earlier gate 
structures (Figs. 2 and 5; Stern 1995d: 38–40, Figs. 4.3–4.5, Plan 4.5). 

 
14 And large numbers of lower-denomination coins, as well, such as the group of over 40 

bronzes minted at Cyprus under Ptolemy IX/Kleopatra III and Ptolemy X from Dor: Gitler 
and Kushnir-Stein 1994–1999: especially 48. Gitler and Kushnir-Stein believe these (and 
other coins found in the region) were brought all together in 103/2 BCE by Ptolemy IX when 
he became involved in the fighting against Alexander Jannaeus (Jos. Ant. Iud. 13.12.2). 

15 Reg. Nos. 54586/1–10, L5522; IAA Nos. 1994-48189–48198 + 1994-3505 (Stern 2000: 
256–258, Figs. 178–179, where it is erroneously attributed to Area B). According to Yaakov 
Meshorer, six of the coins were minted by Ptolemy I and four by Ptolemy II; all but one were 
minted at Tyre and all are pre-reform (Stern 2000: 257). Preliminary stratigraphy by Sveta 
Matskevich shows that the coins were found in a fill above Phase 5 floors and below a Phase 
4 wall (W5431), following the same pattern seen in Areas A1 and D2. 
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9.3. Area D2/3–4 

Dramatic changes are evident in early Hellenistic Area D2 (tentatively assigned 
to Phase D2/4)16 In this phase, Area D was dominated by two large, intercon-
nected structures, that together we call the Hellenistic Building Complex 
(Fig. 6). We refer to these structures individually as the Main Building and the 
Southwestern Wing according to their relative position and internal chronology. 

The plan of the Main Building is not fully understood, despite some very 
good preservation in a few areas. In its earlier phase (Phase D2/4), it consisted 
of a large room with at least two interior walls running north-south. The dimen-
sions of the building are unknown, but the size and length of the preserved 

 
16 The stratigraphic sequence for the early Hellenistic period is not yet finalized for the 

various subdivisions of Dor Area D. For the purposes of this chapter, the early Hellenistic 
sequence has been tentatively assigned to Phase D2/4 to clarify its position relative to the 
Persian period stratigraphy discussed above. Because the early Hellenistic structures are so 
large, covering several sub-areas (Areas D1–D4), they will eventually have their own sub-
phases. The Main Building is in Areas D1, D2, and D4. The Southwestern Wing is in Areas 
D1 and D5. 

Fig. 5: Dor Area B showing the Hellenistic city wall and gate 
(after Stern, Berg, and Sharon 1991: 52, Fig. 3. Courtesy of Tel Dor Project). 
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exterior walls prove that it was a considerable structure. The exterior walls are 
approximately 1.5 m wide, revealed over 30 m north-south (mostly in a robbing 
trench) and preserved over 40 m east-west. Later in the Hellenistic period (Phase 
D2/3), this building is remodeled. Several interior walls of the earlier phase were 
eliminated in favor of large piers and new, thinner (around 0.6 m) walls were 
added just inside and on top of the exterior ones. The relationship of these fea-
tures to one another remains unclear. 

As its name implies, the Southwestern Wing is located southwest of the Main 
Building and shares part of the latter’s westernmost wall. The Southwestern 
Wing had four north-south rooms of about equal size and one east-west room 
across its entire north side, measuring altogether approximately 24 x 13 m. What 
happens to the Southwestern Wing relative to the reorganization of the Main 
Building is not known, as floors and other datable deposits were almost entirely 
lacking within both structures. The Southwestern Wing does undergo a serious 
remodeling in which the original walls are replaced with thinner ones that might 
be contemporary to the changes in the Main Building in Phase D2/3. The first 
phase (D2/4) of the Main Building can be dated precisely, however, thanks to 
the discovery of a pit (L05D2-548 in AN/14) sealed by the Main Building’s 
southern wall (W17562). The pit contained Persian and early Hellenistic pottery, 
including a complete casserole, an unguentarium, and a Dor Type 6 lamp that 
dates from the mid-4th to 2nd century BCE. Crucially, it also had a bronze coin 
with the head of Zeus-Ammon on its obverse minted by Ptolemy II (Fig. 7). The 

Fig. 6: The first phase of the Hellenistic Building Complex from Dor Area D, which is tenta-
tively assigned to Phase D2/4c. At left, the Southwestern Wing; at right, the Main Building 

(Courtesy of Jessica Nitschke and the Tel Dor Project). 
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bronze coin, like the silvers mentioned above, must date before the coinage re-
form at the end of the 260s BCE.17 

This southern wall and the other persevered exterior wall of the Main 
Building (on its western side: Fig. 8, left) employ a compartment-building 
technique in which relatively small and thin ashlars create sections 
(‘compartments’) that are then filled in with field stones and other material 
(Sharon 1987: 28–29, 35, 36). The technique is known earlier in Greece, Italy, 
and Sicily, and it is found closer by at Tyre (visible in Badre 2015: especially 
Fig. 9) and seemingly also at Akko (Dothan 1976: 72). Compartment style 
construction is further evidence of Ptolemaic involvement in this building 
campaign – not just through its financing, but also by supplying skilled workmen 
who were brought into Dor from other Ptolemaic projects (see Arbel 2011: 189–
192). The compartment-building technique appears in two other areas of the tell, 
one just north of the Southwestern Wing (with as-yet no direct relationship to 
the Hellenistic Building Complex), and the other on the eastern side of the tell, 
Areas A–C (Fig. 8, right). The Southwestern Wing uses a variation on Phoeni-
cian a-telaio construction (what can be called pseudo-telaio). 

The Hellenistic Building Complex is an explicit marker of change in the ur-
ban character of Dor that, like the city wall and gate in Areas A–C, appeared in 
the earlier Ptolemaic period.18 Taken altogether, the exposed area of the complex 
measures some 800 square meters and is without obvious parallel. Dor was not 

 
17 Lamp: Reg. No. 05D2-1263 (unpublished; for the type, which dates from the mid-4th to 

2nd centuries BCE, see Rosenthal-Heginbottom 1995: 235). Other pottery: Monnickendam-
Givon 2011: Pl. 19. Coin: Reg. No. 05D2-1264, reading by Yoav Farhi: Head of Zeus-Amon 
facing right, Eagle standing on thunderbolt to the left, wings open. Inscription: [Π]ΤΟΛΕ-
ΜΑΙ[ΟΥ] ΒΑΣΙΛΕΩ[Σ]; In left field, shield with Σ above it. Two square and unclear coun-
termarks. Minted in Egypt? Svoronos: No. 610.  

18 Another notable feature in the area dating to the 3rd century BCE is an installation for 
the making of purple dye, but it cannot be connected directly to the Hellenistic Building Com-
plex (Nitschke et al. 2011: 136–137).�

Fig. 7: The bronze coin of Ptolemy II sealed by the Hellenistic 
Main Building’s southern wall (W17562) in Dor Area D 

(Courtesy of Tel Dor Project [p19Z3-1013]). 



 THE PERSIAN AND EARLY HELLENISTIC PERIODS AT TEL DOR 61 

a known administrative center according to extant ancient testimony, and it lacks 
explicit archaeological finds pointing to its function in contrast to the 40 x 56 m 
administrative center at Kedesh (Herbert and Berlin 2003; Berlin and Herbert 
2012; Berlin and Herbert 2015: especially 429–430). Yet the size and construc-
tion of the Hellenistic Building Complex indicates that it might have served 
some sort of administrative function, perhaps the supervision of maritime activity.  

10. IMAGES IN EARLY HELLENISTIC DOR 

The role of images in everyday life of early Hellenistic Dor was reduced in 
comparison to the image-rich Persian period but still noteworthy. Under the first 
two Ptolemies, coins were very important vehicles for the spread of ideologically 
charged imagery in this strategic region, and Dor seems to have its share of 
silvers with Ptolemy and the eagle and bronzes with Zeus-Ammon (as Fig. 7). 
Figurines, though less numerous than in the preceding period, are still important. 
Although the corpus is not as diverse as at the one from the sanctuary site of 

Fig. 8: View of compartment-built walls at Dor: left, western wall of Hellenistic Main Build-
ing in Dor Area D; right, gate and city wall in Dor Area B with some Roman pavement cov-
ering it at lower left of photograph (Courtesy of Tel Dor Project [p06D1-9658; p06B1-0099]). 
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Kharayeb (Oggiano 2015), there is receptivity to a variety of types, including 
apparently foreign deities like Kybele (Erlich 2010: 119, 120, 168–169, Nos. 4–
6). The female head shown in Fig. 9 comes from a protome wearing the 
fashionable ‘melon’ hairstyle (Reg. No. 30991, W2557; Erlich 2010: 127, No. 
42). A few of Dor’s Egyptian faience amulets date to this period, as well (e.g., 
Herrmann 2010: 275, No. 84, Pl. 21). Lead weights with varied images – a club, 
a ‘sign of Tanit’ – and the aforementioned coins remind us that images were part 
of economic activities, as well (Meshorer 1995b: especially 466–468, Nos. 16–
76; Stern 2000: 255). 

Most image-decorated pottery of the Hellenistic period, which was always 
rare relative to patterned decoration, seems to date to the 2nd century BCE or 
later, such as handles of stamped Greek wine amphorae (Rosenthal-Heginbot-
tom 1995: 183–204); mold-made bowls (Rosenthal-Heginbottom 1995: 209–
217, 284–285; Stern 2000: 230); and braziers (cooking stands) with molded lugs 
(Rosenthal-Heginbottom 1995: 205–206, 283; Stern 2000: 242). Some standout 
works of art also date later in the Hellenistic period, such as a fine floor mosaic 
(Wootton 2012); a gem showing Alexander (Nitschke et al. 2011: 140, 145); and 
a statue of Nike (Victory). The last is probably an akroterion, hinting at the rich 
imagery once part of the site’s monumental architecture (Stewart and Martin 
2003). There is just slightly more stone sculpture in Hellenistic Dor than in the 
preceding period. In addition to the Nike, there is a marble herm (Stewart 1995), 
a small figure standing on the surface of a boat (Stewart 1995), and a few other 
fragments such as a marble booted foot found in Area D1 (Erlich 2010: 150–
152, 205–206, here 151–152, No. 4 and 206, No. 4). But these works are late 
relative to the transition that interests us here, belonging to the 2nd century BCE 
at the earliest. In several cases, we cannot rule out a Roman date. 

Fig. 9: Head of an early Hellenistic female wearing the ‘melon’ 
hairstyle from a small (7 cm tall) protome found in Dor Area B 

(Reg. No. 30991, W2557) (Courtesy of Tel Dor Project). 
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In sum, although the material culture of early Hellenistic Dor continued to be 
rich, images played less of a role in everyday life than in the Persian period. The 
most frequently encountered images were figurines, some of which were made 
‘locally’, and Ptolemaic coins. 

11. CONCLUSION: CONTEXTS AND IMAGES IN TRANSITION 

In the Persian period, Dor grew slowly under the light hands of the Sidonians 
and Achaemenids. In the 4th century, the mostly unfortified town seems to have 
enjoyed relative calm in contrast with many other parts of the Achaemenid em-
pire where Persian forces, which in some instances included Phoenicians, often 
clashed with Greeks. At this time, several new military tactics and technological 
innovations were developed and spread into the Mediterranean among allies and 
foes alike (see, e.g., Diod. Sic. 13.54.6; 14.42.1–2). The choice to leave Persian 
Dor mostly unprotected might have been driven by a variety of factors; it was 
certainly unrelated to contemporary military tactics or ‘global’ events, however, 
and must instead reflect Dor’s limited strategic importance. 

The opposite was true in the early Hellenistic period when, two generations 
after the conquest of Alexander, significant imperial intervention begun under 
Ptolemy II remade Dor into a defensible military site. The new wall was not 
designed to control or protect Dor itself; rather, it was intended to ensure “the 
long-term security, power, and prosperity of the regime” (McNicoll and Milner 
1997: 213, with respect to Successor civic initiatives). The building project was 
started in the later 270s or 260s BCE and finished likely well before 219 BCE. 
Fortification of the site had a profound and lasting effect on Dor, thrusting it into 
imperial disputes of the sort that had previously passed it by. 

It is not easy to view the ancient built environment or material culture from 
the point of view of residents, yet it is evident that images were unusually prom-
inent in the Persian period, while, in the early Hellenistic era, architecture re-
made life at Dor. Dor provides us with an important lesson about how we use 
historical epochs and political events to interpret archaeology: while architecture 
reveals the degree of imperial interventions in the town, the relationship between 
imagery and Dor’s political situation is less direct and predictable, with the ex-
ception of coinage. It is under Sidonian rule when the people of Dor were ex-
posed to the greatest variety of imagery, especially what we would recognize as 
Greek and Egyptian iconography. Under the Ptolemies, we see the radically re-
shaped Dor revert to a more familiar, limited consumption of images. 
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WERE COLUMBARIA USED IN JUDAH DURING THE LATE IRON AGE? 

Dalit Regev 

An excavation in a farmstead near Jerusalem exposed several underground 
installations, of which the most noteworthy is a columbarium dated to the late 
Iron Age. While columbaria are traditionally dated in the Southern Levant to the 
Hellenistic period, a few columbaria excavated in the Jerusalem area have un-
earthed much earlier evidence. How old is the columbaria phenomenon in the 
Ancient Near East, and should it still be dated to the Hellenistic period? 

1. INTRODUCTION 

The excavated site at El-‛Azariya is located on the eastern slope of Mount Sco-
pus, 1.75 km east of ancient Jerusalem (map ref. NIG 224062/630806) (Fig. 1).1 
El-‛Azariya was identified as the Jewish village Beit ‛Aniya known from the 
Second Temple Period and mentioned by John 11:18 (Zissu 2001: 97–98). The 
excavations revealed underground installations that assumingly served a farm-
stead built above which has not survived due to intense building activity in the 
modern neighborhood. The underground level of the farmstead was used for a 
variety of functions including storage, pigeon growing, domestic industry and 
stock shelter, cooking, and bathing. The farm was constructed in the Iron Age II 
and was used throughout the Persian, Hellenistic, and Early Roman periods 
(Figs. 2 & 3). Like all underground installations that were utilized over long pe-
riods of time it is hard to determine with certainty when they were first con-
structed. Spoilage and intrusions from upper levels of all dates can affect the 
stratigraphy and dating of such installations. The suggested date of the first stage 
of the El-‛Azariya is therefore a proposal. It cannot be proven beyond doubt that 
the installation is dated to the Iron Age, nor that it functioned as a columbarium. 
However, the possibility cannot be overlooked and merits attention. 

The farmsteads of the hill and mountain area were small settlements built in 
two levels: an upper residential level that consists of one or more units made of 
several rooms and a court, and a lower underground level dug into the lime rock  
  

 
1�The excavation was conducted in 2009 by L. Shapira on behalf of ADCA-IAA with the 

help of S. Amami (photography), F. Portnov (measures), and M. Manukian, A. Ruban, and A. 
Harel (drawings). Partial preliminary results have been published in Hebrew, Regev, and 
Shapira 2013. 
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Fig. 1: Location of El-‘Azariya. 

Fig. 2: The five phases of the underground level of the farmstead at El-‘Azariya. 
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that served as the industrial area of the household. The lower level could include 
any, or all, of the following installations: storage area, oil press, columbarium, 
water cistern, ritual bath (miqveh), and other workspaces like a weaving area and 
kitchen. These are mainly domestic non-specialized endeavors that manufac-
tured various products, based on the available agricultural crops of the area and 
the family’s assets and skills. 

The same occupation pattern of above and below ground levels is found 
along the mountain and hill area from Jenin at the northern edge of Samaria area 
(biblical ‛En Gannim, later known as Ganim, also mentioned by Josephus in Jos. 
Bell. Jud. 3.48), to Hebron, Ma‛on and Eshtemoa in southern Judea, from the 
Iron Age to the Hellenistic and early Roman periods (8th century BCE to 1st cen-
tury CE). This is the agricultural and industrial country area that served mainly 
the cities of Jerusalem, Samaria, Shechem and Hebron, but also provided for the 
coastal area on one side and the Jordan valley on the other side mainly with 
olive oil. 

The site is situated in a farmland region and is part of a belt of agricultural 
sites that surrounded Jerusalem. Its urban center is dating to the Middle Bronze 
Age II. These agricultural settlements disappeared during the Late Bronze Age, 
reappeared in the Iron Age I and reached a peak during the Iron Age II, during 
the First Temple Period when Jerusalem was the capital of Judea. During the 8th 
and 7th centuries BCE hundreds of settlements surrounded the city, most of them 
were farmsteads; this is clearly the result of extensive growth of Jerusalem dur-
ing this time and the need to feed its inhabitants and visitors. Many of the Iron 
Age II sites were founded in the 7th century BCE, like the earliest phase of our 
site, and large parts of them were populated by refugees that fled the Assyrian 
destruction of Samaria and the Israelite kingdom in 722 BCE. The size and num-
ber of settlements of this belt was reduced considerably during the Babylonian 
and Persian periods and resumed only during the Hellenistic period in the 3rd 
century, but mainly from the 2nd century BCE onwards (Baruch 1998: 54; Faust 
2007: 165–172). These settlements were deserted or destroyed at the time of the 
destruction of Jerusalem in 70 CE. The site, like most Jewish sites around Jeru-
salem and in Judea, was abandoned either in 70 CE, the years after, or in 132–
135 CE. Starting in the Byzantine period the same area was part of the monas-
teries belt that wrapped Jerusalem from the east, although no finds of this period 
have been found in our excavation.  

The farm strip that provided agricultural products to Jerusalem extended 4 to 
6 km from the city, but other, bigger villages provided the city with tools, ves-
sels, and products. Many of these sites operated winepresses and ritual baths; 
some maintained olive presses and some columbaria (Baruch 1998; Amit 
2007: 152). 
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Fig. 3: The sections of the underground level at El-‘Azariya. 
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The study of this corpus adds important data to the unfolding picture of settle-
ment continuity in the hill and mountain rural areas of the Iron Age kingdoms of 
Israel and Judea, from the late Iron Age to the Hellenistic and early Roman 
periods. Examples of such continuity are found at excavated sites like Ḥorvat 
‛Ali, on the main road from Jerusalem to Samaria (Itach, Regev, and Hizmi 
2018), Jubara, located 16 km east of Samaria (Regev and Greenfeld, in prepara-
tion) and this site east of Jerusalem (Regev and Shapira 2013). 

Other examples in the Jerusalem area for settlement continuity can be found 
at Qalandiya, 8–9 km north of Jerusalem, operated during the same time span as 
our farm cave, from the late Iron II period until 70 CE (Magen 2004). At Rogem 
Gannim, 5 km west of ancient Jerusalem, another farm with several wine-
presses, a ritual bath and storage caves functioned during the Iron Age II, the 
Persian period, the early Roman period and again during the early Islamic period 
(Greenberg and Cinamon 2011: 79–106). A farmhouse on the eastern slopes of 
Mount Scopus, ca. 4 km north of Jerusalem, was also founded during the late 
Iron II period, operated a winepress until the destruction of the city in the 7th 
century BCE and was refunded, with a columbarium, during the Herodian period 
(Mazor 2006). A dwelling cave in Jerusalem, area used from the Iron Age to the 
Persian period, was found near the Holyland Buildings in western Jerusalem 
(Ben-Arieh 2000). Farmsteads with caves used for storage of animals and equip-
ment, dated to the late Hellenistic and early Roman period, were excavated on 
Mount of Olives and Ras Abu Ma‛aruf (Pisgat Ze’ev) east of Jerusalem (Selig-
man 1999; Seligman and Raya 2000; Seligman 2009). 

2. THE FIRST STAGE OF USE – AN IRON AGE COLUMBARIUM? 

Located at the western part, a deep four-armed installation is the largest facility 
of the site complex (Figs. 4–6).2 Cut in the stone with plastered floor, it is 6.4 m 
deep, 16 m long and 11.7 m wide. A rectangular entrance (2 x 0.8 m) from the 
south end leads down from the surface, with at least twelve steps, to the bottom 
floor. A square opening (1.6 x 1.6 m) is located at the ceiling in the middle of 
the installation. Although the eastern and western parts of this area were blocked 
during later phases and used for different purposes, the original shape of the area 
is visible at its ceiling, which was cut in the rock with four arms. The western 
part of the installation was later used as a water cistern and the eastern part is the 
oil press’ northern part. The oil press is thus later than the installation, and so is 

 
2�Loci 109, 115, 121, 127, 129, 130, 132, 136, 137, floor 139, 141, 143, 144, 145, floor 

146, 147. 
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Fig. 4: View from above at the main entrance. 

Fig. 5: View from inside towards the entrance. 
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the water cistern. This structure went out of use when its two wings were 
converted into different functions; the central part was then used for storage, as 
revealed by the finds. Based on many of the finds in this area the change 
infunction may have occurred sometime during the 2nd or 1st century BCE, when 
the small columbarium was built. 

This area was the first part hewn and occupied in the underground level. It 
was here where a critical amount of the Iron Age II and Persian period pottery 
was found at the site and only up to 5% of the later material. In addition, the 
floor finds of the oil press, which occupies a later phase of one arm of the instal-
lation, were dated to the Iron Age and Persian period alone. These finds point to 
a date in the late Iron Age for the original installation rather than to the Persian 
or the Hellenistic period. In conclusion, a dating to the 7th or the early 6th century 
BCE provides the best explanation for the site stratigraphy as well as for the 
distribution of pottery. 

Fig. 6: Plan of the installation with loci numbers. 
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The walls of the installation that have been exposed reach 3.2 m high from 
the floor. At this height, the wall creates a step of half a meter wide on both sides 
and continues upwards, but the upper part is missing and thus no niches were 
found. 

Similar installations dated to the Iron Age II were found at Beth-Shemesh, 
Beersheba and Amman (Tsuk 2000: 144–151, figs. 201–204, 18–22). Although 
the Beth-Shemesh and Beersheba installations were identified as water reser-
voirs, this is not the case here, if only for the shelves up the walls that appear 
only in columbaria, not in water installations (Herzog and Singer-Avitz 2016: 
445–476, figs. 9.24–9.25). In addition, large water installations make sense in a 
city like Beersheba, but not in the suburbs of Jerusalem in the rural area. Similar 
in construction is a six-armed columbarium of the Hellenistic period at Maresha. 
The walls beneath the niches in the columbaria there go up between 2.2 and 
4.3 m in a 6.6 m high structure (like our structure where they reach 6.4 m), and 
2.7 m in a lower structure. In both cases the height of the installation and the 
height of the step that marks the beginning of niches for doves is closely com-
parable. The similarity of height measurements between the installation at the 
El-‛Azariya and Maresha columbarium is indicating that our structure might 
have been a columbarium as well, while only the walls beneath the niches have 
survived. 

3. FINDS 

The corpus of finds at the site span from the Iron Age to the Roman period. The 
oil lamps are of types dated from the Persian period to the early Roman period. 
Besides pottery, the finds also include beads made of shell, faience, glass and 
carnelian, bone spatula, large amount of stone vessels and objects, loom weights 
and spindle whorls, metal objects and a glass bottle. Also found were two 
stamped jar handles of the 2nd century BCE of types common in Jerusalem 
(YRŠLM and YHD), and ten unidentifiable coins, most of which come from a 
surface context. Only finds from the Iron Age are presented here to support the 
suggestion that the earlier phase should be dated to that period. 

3.1. Jars (Pl. 1: 1–5 and Tab. 1: 1–5) 

The 15 Iron Age jars found in the excavation are mostly of one type, the hole-
mouth jars typical of the Iron Age II, but one item is of a different type, dated to 
the Iron Age I. 
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−� Type 1 – jar of ovoid body, short neck, two handles on shoulders: Punc-
tured handles with one to 28 punctured dots are common in the mountain 
areas of Samaria and Judea between the 12th and 10th centuries BCE. 
Punctured handles of this type appear on jugs and jars and probably do 
not have any specific function rather than for decoration (Finkelstein, 
Bunimovitz, and Lederman 1993: 162). At El-‛Azariya the one handle 
found of this type seems to be the only Iron I sherd retrieved from the 
excavation. Found in the oil press area the handle is probably intrusive, 
but this type continues into the Iron Age II, although probably not as late 
as the 8th and 7th centuries BCE, which is the date for the Iron Age pottery 
at the site. 

−� Type 2 – Hole-mouth jar: Hole-mouth jars of various rims and shoulders 
are typical of the Iron Age II, especially in Judea and the Negev. These 
small cylindrical vessels first appear at the end of the 10th or end of the 
9th century and continue to the early 6th century, but are most common 
during the 8th and 7th centuries BCE (Mazar, Kelm, and Panitz-Cohen 
2001: 107; Barkay, Fantalkin, and Tal 2002: 61, 68). All the hole-moth 
jars found at our site are of a similar type with rounded rim and flat to 
rounded shoulders, with parallels dating to the 8th to 6th centuries BCE. 
This is also the jar type found at the rounded columbarium at ‛Ain al-
Baida in Amman dated to the Iron Age period (Khairy and Kakish 2013). 

3.2. Cooking Pots (Pl. 1: 6–8 and Tab. 1: 6–8) 

Three types of cooking pots were found in the Iron Age corpus, but the overall 
percentage of cooking pots during the Iron Age is smaller than in later periods. 
Type 1 is the most common type of the late Iron Age II. This may be Beth-Shean 
type CP56 which is the most common cooking pot in Judea and Israel sites dur-
ing the 8th century BCE (Mazar 2006: 342–345). Similar cooking pots are dated 
at Gezer to the mid-9th to mid-8th century, at Moẓa from mid-9th to mid-7th cen-
tury, at Tell el-Far‛ah (North) to the 8th century and at Samaria to 8th to early 6th 
century BCE. 

−� Type 1 – neckless cooking pot with wide opening and thick rounded 
ridged rim. One such item was found on the oil press floor, references 
are dated to the 9th–8th centuries BCE. 

−� Type 2 – globular cooking pot with flaring neck. References are dated to 
the 9th–7th centuries BCE. 

−� Type 3 – cooking jug with globular body, narrow neck and one handle 
are common in Judea in the Iron Age II period. 
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3.3. Bowls (Pl. 1: 9–28 and Tab. 1: 9–28) 

The bowls found in the Iron Age corpus represent a large variety of forms and 
types. 12 items are of the large heavy types, some of which are close to krater 
forms, and 20 items are of the smaller thinner types. 

−� Type 1 – large flaring bowl with handles from thickened rim, red bur-
nished. 

−� Type 2 – large plate with heavy sharp rim. References are dated to the 
10th–8th centuries BCE. 

−� Type 3 – large bowl with thick rim, burnished or smoothed on the inte-
rior. This type is common in northern Israel from the late 9th to the 8th 
century BCE. 

−� Type 4 – incurved rim heavy bowl with thickened projecting rim. Refer-
ences are dated to the 10th–7th/6th centuries BCE. 

−� Type 5 – heavy bowls with straight walls and thickened rim. References 
are dated to the 10th–7th/6th centuries BCE. 

−� Type 6 – hemispheric bowls with everted rim. References are dated to 
the end of the 8th to the 6th century BCE. 

−� Type 7 – hemispheric bowls with rounded simple rim. References are 
dated to the 7th–6th centuries BCE. 

−� Type 8 – red-slipped bowls with thickened projecting rim. References 
are dated to the 9th–7th centuries BCE. 

3.4. Iron Age Pottery: Summary and Conclusions 

The pottery corpus of the Iron Age period includes mainly hole-moth jars and 
bowls but also cooking pots and a basin (Graph 1). The bowls represent 60% of 
it, 38% of which are decorated and fine ware and 22% are coarse heavy bowls. 
The hole-mouth jars represent 32% of the Iron Age pottery. Over 50% of the 
Iron Age pottery comes from the installation, and 18% comes from the oil press 
area, located on the eastern wing of this structure, including from floor context. 
All in all, about 75% of the Iron Age pottery comes from this area. These finds 
indicate that the installation was made and starting used in the Iron Age II, prob-
ably at the end of the 8th or in the 7th century BCE, as indicated by the date of 
the types found. Some of the types are dated between the 10th and 6th centuries 
BCE, i.e., along the entire Iron Age II, but some are dated from the end of the 
8th into early 6th centuries BCE. Our Iron Age pottery corpus, therefore, exclud-
ing the single Iron Age I sherd, should be dated not earlier than the late 8th cen-
tury BCE; this date also applies to the hole-mouth jars. 
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4. DISCUSSION 

Farmsteads and small villages were scattered around Jerusalem starting in the 
Middle Bronze Age. Their number increased in the Iron Age II and continued to 
exist throughout the Persian, Hellenistic, and the early Roman period until the 
devastation of Judea by the Roman army in two waves in the 1st and the 2nd cen-
tury CE.  

The underground farmstead at El-‛Azariya, as similar type farmstead sites, 
shows a comparable segmentation between storage, cooking and table ware, 
between the Iron Age II and the Persian and Hellenistic period. While bowls are 
properly present in Iron Age corpora, they are neglected in Persian, Hellenistic, 
and early Roman periods. Based on the finds it seems that during the Iron Age II 
the underground space was used mainly for storage, food processing, animals’�
shelter, but also for human habitation. Possibly, it may also have been used for 
pigeon farming. During the Persian period underground oil presses and other 
industrial activities were common and this pattern increased in the subsequent 
Hellenistic period. By the late Hellenistic period Jewish ritual baths appeared in 
the underground complexes of farmsteads and villages. The lack of tableware 
between the Persian and early Roman periods seems to indicate that these 
underground spaces were largely restricted to the production and storage of 
various agricultural activities. 

In addition to the above excavation, other installations have been excavated 
in the past in the vicinity of our site, including a columbarium and three ritual 
baths. These finds indicate a residential site above the underground remains, and 
the presence of more than one farmstead in this area, probably a village made of 
several units, like the one at Jubara (Regev and Greenfeld, in preparation).  

Graph 1: Frequency of Iron Age pottery vessels. 
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The Iron Age pottery corpus of our site parallels mainly those found in Jeru-
salem and its surroundings but also in many of the inland sites of the Southern 
Levant. Rarely found in coastal sites, the Iron Age II types of this corpus are 
more common in mountain and hill sites from the northern Samaria area to the 
northern Negev. This geographical area was inhabited during the Iron Age II 
mainly by the peoples of the kingdoms of Judea and Israel. Judging by the con-
tinuity of occupancy in our site, as in other farmsteads in the mountain and hill 
areas, it seems that, at least in rural settlements, the local population continued 
from the Iron Age into the Roman period without breaks. 

Based on the distribution of the Iron Age II pottery at the site and the archi-
tecture of the installation – with its high smoothed walls, a shelf at mid-height 
and an opening in the mid ceiling – it is suggested here that this installation was 
used as a columbarium. 

Columbaria, built and hewn installations for pigeon farming, are known in 
the Southern Levant from the Hellenistic period onwards. Currently, such rock-
cut installations can be dated to the Hellenistic period and built installations are 
dated from the late Hellenistic to Byzantine and early Muslim periods. Colum-
baria of the hewn type are mainly found in the Judean hills area (Maresha region) 
and built columbaria towers of the late Hellenistic and early Roman periods were 
found in Jerusalem, Jericho, Masada, Herodion and Ḥorvat Abu Haf in the 
Negev (Zissu 1995). Built columbaria towers of the Byzantine and early Muslim 
periods were found in the Negev (Shivta and ‛Amra) and the Hebron Mountains 
(Yattir). Other examples combine the use of hewn columbaria with built colum-
baria; a few cases dated to the Roman period were reported from the western 
Samaria hills (Ẓur Natan) and the eastern part of Hebron Mountains (Khirbet 
Aristobulia and Khirbet Rabi‛a) (Batz 2006). 

Nonetheless, the division between hewn and built columbaria may not be 
chronological but rather regional, based on the stone morphology of the area. 
The Judean hills are made up of soft limestone, requiring little effort to excavate 
and therefore present men-made installations more than in other areas in Judea 
and Samaria with different stone types.  

Three columbaria, one west of Jerusalem (Givat Shaul), one southeast of the 
city (Har Ḥoma) and one at the Judean hills area (Aderet), can be dated to the 
Iron Age II based on pottery. At least one of these, at Giv‛at Shaul, combines 
the use of hewn columbaria with built walls. Other hewn columbaria, one is also 
four-armed and features Iron Age II pottery, has been excavated at Ḥorvat 
Ḥazzan in the Judean hills area (Peretz and Talis 2012; Zilberbod 2015; Ein Mor 
2019). These installations may be part of an emerging phenomenon pointing at 
Iron Age II columbaria in Judea (Fig. 7). Another hewn rounded columbarium 
has been excavated in Amman, where one single type of pottery was found, jars 
dating from the late 8th to the early 6th centuries, thus representing Iron Age ware 
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too. Other columbaria in Jordan like those found at ‛Iraq el-Emir, Mu‛allaqat al-
Dayr, Muqablein/‛Amman, el-‛Umeiri, and at Wadi Shu‛ayb may also be 
perhaps redated to the late Iron Age (Kakish 2012). 

A rounded built columbarium found in the Bethel mountain area was dated 
to the early Roman period (Aharonovich 2019). However, it is possible to date 
built columbaria earlier: a similar circular structure in ‛Atlit at the coast was 
dated to the 5th–4th centuries BCE (Sari 2010) (Fig. 8). The dating is based on 
the pottery evidence from the installation and the floor above it. This early date 
can be paralleled with at least one of the Iron Age columbaria in the Jerusalem 
area that showed combined rock-cutting and building techniques. Built colum-
baria thus may already have existed during the Persian period. Five other 
rounded built columbaria at Karanis in Egypt are dated also to the Hellenistic 
period. They were destroyed in the 2nd century BCE (Ziffer 1998: 27). Evidently, 
the introduction of built columbaria towers can be dated no later than the Hel-
lenistic period.  

Raising pigeons for agricultural and cult purposes, but also for using them as 
message carriers, begins much earlier than in the Hellenistic period. Models of 
dove-towers are commonly found in Mesopotamia, the Levant and Cyprus starting 
in the 3rd millennium BCE (Ziffer 1998: 35). These models were interpreted in the 
past as cult-stands or incense burners (thymiateria) but are now recognized as 
models of contemporary buildings and installations that served as votives in 
temples and sanctuaries. 

One such example which clearly demonstrates the existence of built colum-
baria during the late Iron Age is a clay model dated to the 6th century BCE from 
Idalion in Cyprus that shows dancers surrounding a tower with windows and 
doves at its top. The tower is higher than the dancers and thus indicates that this 
is indeed a model of larger building and not a cult stand. Other clay models of 
dove towers/columbaria are dated already to the 2nd millennium BCE. One of 
them was found at Beth-Shemesh in the Judean hills area and belongs to the 11th 
century BCE (Ziffer 1998: 35–38, 67–68, figs. 43, 87). 

At Tell Afis in Syria, glazed clay funnels were found near Temple AI’s out-
side wall. These cylindrical objects may have been placed originally on the high-
est part of the wall and may have been used as dovecotes. The large amount of 
dove bones found around the temple and the literary evidence from Emar and 
Ugarit referring to sacrificial birds, including doves (for example VI.3.452, 
KTU 1.41 and KTU 1.87), indicates that dove raising was likely already prac-
ticed in the Late Bronze Age at Afis (Minunno 2013: 26–30, 71–85). In addition, 
the biblical mention of doves sacrifice (Lev 17:13), may also point at a dovecote 
(i.e., columbarium) in the Iron Age temple at Tell Afis (Carenti and Minunno 
2013; Soldi 2019). 
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Doves were also worshiped in temples as a representation of divinities, espe-
cially Astarte/Ishtar (Sugimoto 2014: 23, 30, 91). Vessels decorated with doves 
were found in MB II favissa in Ishtar cult area and in palatial contexts at Ebla. 
These vessels were interpreted as cultic objects associated with the goddess. In 

Fig. 7: Iron Age II columbaria in Judea. 

Fig. 8: Rounded built columbaria. 
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Mari, a dove is depicted in wall paintings above a palm tree, which is a symbol 
of Ishtar. In a literary evidence from Ugarit (RS 24.252), the goddess Anat can 
take the form of a dove and fly to Ba‛al to announce the birth of his son or completion 
of his palace, and in the Assyrian tablets from Sultantepe (the Birdcall Text, KAR 
125.13) a dove is the bird of Tammuz (Lambert 1970; Weinfeld 1991; Pinnock 2014).  

Model shrines of the Late Bronze and Iron Ages often include doves at the 
top of the temple, above the goddess image (Kletter, Ziffer, and Zwickel 2015: 
44, Fig. 4.53). There is clear indication for doves associated with cult and wor-
ship in the Ancient Near East from the Middle Bronze throughout the Iron Age 
and one can assume, therefore, the need for dovecotes in the Iron Age. This is 
true also for the period from the Iron Age to the early Roman period in Judea, 
especially around Jerusalem and its temple. 

The raising of pigeons was common in the Judean hills area with the practice 
becoming more popular in the 1st century CE (Safrai 2010: 257–258). Nonethe-
less, the farm strip around Jerusalem contained many columbaria of earlier dates, 
probably used to raise doves for ritual purposes at the Temple in Jerusalem 
(Baruch 1998: 47–50; Ziffer 1998: 95–97). Currently, finds of late Hellenistic 
and early Roman period columbaria near and inside ancient Jerusalem amount 
to over forty. Among these are columbaria found in the farmstead belt around 
Jerusalem, for example at several locations in Ras Abu Ma‛aruf (Pisgat Ze’ev) 
on the north, alongside ritual baths and oil presses (Greenhut 1997: 147; 
Seligman 2006: 5–8), and near our site at Ras esh-Sheikh ‛Anbar and at the 
French Hill site east of Mount Scopus (Mazor 1996: 2006). Other columbaria 
have been found in earlier excavations at El-‛Azariya/Abu Dis (Zissu 2001: 97–
98). More examples were found close to the city walls, like the one at Shemuel 
Hanavi St., found near an early Roman Jewish tomb west of the city walls 
(Rahmani 1982), and few were found at the City of David (Zissu 2009). The 
phenomenon of columbaria affinity to a temple or cult site is true not only for 
Jerusalem. It has been offered as an explanation for the presence of columbaria 
at Petra and ‛Iraq el-Emir, associated with cult sites in their area like the temple 
of Qasr el-Bint (Kakish 2012: 188). 

Our rock-cut installation may thus be another example of early hewn 
columbaria dated to the 7th century BCE. As this shape is quite unique and both 
the examples from El-‛Azariya and Ḥorvat Ḥazzan can be dated to the 7th century 
BCE, the known six-armed columbarium at Maresha could belong to a much 
earlier date as well (Fig. 9). As Maresha revealed large amounts of Persian 
period pottery the six-armed columbarium there may be dated to this period, but 
an earlier date is also possible. 
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Fig. 9: Plan of the columbarium at Maresha. 
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Pl. 1: Iron Age pottery found at the installation. 
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GÖTTIN UND LÖWE – EINE DAUERHAFTE LIAISON 

Silvia Schroer 

The article is concerned with two objects, a scaraboid of the Persian period and 
a bronze seal of the Hellenistic period. The only thing they have in common is 
that they continue to transmit and thereby modify an old iconographic connec-
tion, namely that between goddess and lion(s). The preference for motifs that 
were still familiar from tradition may have played a role in the selection and 
creative re-creations of later periods. Difficulties in interpreting the finds arise 
in both cases examined from the lack of close and informative parallel pieces. 
 
Wie fanden die Auswahlprozesse religiöser Symbole in der persischen und hel-
lenistischen Zeit statt? Wie speziell, provinziell, regional, lokal, gruppenspezi-
fisch waren die Interessen, die zur Beschaffung, zum Kauf, zur Herstellung be-
stimmter Objekte der Kleinkunst führten? Ob Herstellung oder Import/Handel – 
es wurde gewählt. Manches interessierte und anderes nicht, manches gefiel, an-
deres nicht. Es ist jedoch schwierig, Zufall und Intention bei Grabungsfunden 
voneinander zu unterscheiden. Unter den Bullen vom Wadi ed-Daliyeh kommen 
beispielsweise keine Göttinnen vor außer Nike.1 Aber wie signifikant sind solche 
Befunde?  

Wenn Selektion im Spiel ist, dann dürfte die Kenntnis bzw. das Wiederer-
kennen alter Konstellationen in einer traditionsgeprägten antiken Kultur ein ent-
scheidendes Auswahlkriterium gewesen sein. Auch in Zeiten großer Verände-
rungen oder wenn verschiedene kulturelle Einflüsse aufeinandertreffen, ist unter 
dem Wandel und den Neuerungen oft die Vorliebe für Traditionelles erkennbar. 
Umgekehrt finden Figuren oder Themen, die überhaupt keine einheimische Vor-
geschichte oder Anknüpfung haben, schwerer Eingang in die Symbolwelt einer 
neuen Ära. 

Die Verbindung von Göttin und Löwe, um die es in diesem Beitrag geht, 
dürfte in der Levante bei Menschen verschiedenster Herkunft einen Wiederer-
kennungseffekt ausgelöst haben, denn sie greift auf eine sehr alte Tradition zu-
rück, die in Vorderasien bis ins Neolithikum zurückreicht.2 Auch Texte rufen, 
oft viele Jahrhunderte später, solche Wiedererkennungen ab, z.B. die Liebesme-
taphorik des Hohenlieds, in welchem die Geliebte mit Löwen (Hld 4,8) und 
beide Liebenden mit Tauben (Hld 1,15; 4,1; 5,12) assoziiert werden, aber auch 
die neutestamentlichen Erzählungen von der Taufe Jesu am Jordan, wo die mit 
 

1 Schroer/Lippke 2014: 337, Abb. 112; 365. 
2 Vgl. dazu Keel 1984: 39–45; Schroer/Keel 2005: No. 29; Schroer 2008: No. 449. 
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einer göttlichen Liebeserklärung verbundene Taube (Mk 1,9–11 und Parallelen) 
die alte syrische und kanaanäische Konstellation der erotischen Göttin und der 
Taube „aktiviert“.3 

Ich möchte im Folgenden zwei Funde aus der Glyptik Palästinas/Israels auf dem 
Hintergrund dieser traditionellen Motivgeschichte kommentieren und kontextu-
alisieren. Ein dritter gehört, wie sich klären ließ, nicht in die hellenistische Epo-
che, sondern wahrscheinlich in die römische Kaiserzeit. 

1. SKARABOID AUS KHIRBET QEIYAFA: EINE STEHENDE GÖTTIN ÜBER DEM LÖWEN 

Patrick Wyssmann und ich haben vor einigen Jahren ein Skaraboid aus Khirbet 
Qeiyafa in der Schefela veröffentlicht.4 Es wurde 2009 in einer Schicht gefun-
den, die aufgrund von Münzen in die spätpersische oder frühe hellenistische Zeit 
(350–270 v.u.Z.) datiert wurde (Abb. 1a–b). Das Siegel dürfte allerdings etwas 
älter sein. Glassiegel waren im 5./4. Jh. v.u.Z. besonders verbreitet. 

Auf bzw. über einem nach links schreitenden Löwen steht eine Gestalt nach 
links blickend in einem langen Gewand. Sie hält in der nach vorn gestreckten 
Hand eine Lanze wie ein Zepter. Das Maul des Löwen ist weit aufgerissen, er 
brüllt also und wird so als aggressiv gekennzeichnet. Vor dem Löwen ist ein 
Thymiaterion erkennbar, darauf wohl ein Räucherkuchen mit Rauchfahne.  

Das Problem bei diesem Siegel ist eine Beschädigung ausgerechnet im Be-
reich des Kopfes der stehenden Figur, sodass nicht geklärt werden kann, ob es 
sich um einen Löwenkopf oder einen Frauenkopf handelt. Unser Vorschlag ist, 
dass es sich um einen Löwenkopf mit Perücke, vergleichbar den Sachmet- 
Darstellungen, handelt, darüber eine Sonnenscheibe mit Uräus. In unserem Bei-
trag haben wir als engste Parallelen zu diesem Stück phönizische Siegel und 
Bullen aus dem Mittelmeerraum, Ibiza und Karthago, aufgeführt. Keine der  
Göttinnen auf diesen Siegeln weist jedoch einen Löwenkopf auf. Vor allem ein 
als enge Parallele zu bewertendes Jaspissiegel aus einem Grab in Ibiza  
(Abb. 2) könnte nahelegen, dass auch auf dem Glassiegel aus Khirbet Qeiyafa 
ein Frauen-, nicht ein Tierkopf eingeritzt war.5   

 
3 Keel 1984: 39–45; 53–62; Schroer 1986. 
4 Vgl. im Folgenden Schroer/Wyssmann 2012 (dort ausführlichere Angaben zu Parallelen und 

Motivketten); auf Englisch in Garfinkel et al. 2018: 333–341. Ich danke an dieser Stelle Patrick 
Wyssmann für verschiedene Hinweise zum vorliegenden Beitrag. 

5 Es gibt seit der Eisenzeit IIA Terrakotten, bei denen Frauen- und Löwinnengesichter anschei-
nend schillernd ineinander übergehen, so vom Tell Zira‛a in Jordanien (Vieweger/Häser 2007: 13 
Fig. 10; Schroer 2018: No. 1178 und dort die Angaben zu den Parallelen) und drei Terrakottaköpf-
chen vom Ofel in Jerusalem (E. Mazar 2015: 473 Fig. III.1.5; 537–539 Fig. III.3.8–10). Unter den 
in el-Khadr bei Betlehem gefundenen Pfeilspitzen, auf denen die Namen der Besitzer eingeritzt 
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Aus der vorderasiatischen Tradition kennen wir Göttinnen, die auf Löwen 
stehen und damit als Vorgängertypen der phönizischen Siegel gelten können. 
Göttinnen, die häufig mit dem Namen der Ischtar identifiziert werden, treten 
zwar seit der Akkad-Zeit oft nur mit einem Bein in Dominanzpose auf den Lö-
wen,6 aber später stehen sie auf dem schreitenden Löwen als Trägertier.7 Nicht 
nur Ischtar, auch Ḫepat oder viel später die Anahita stehen auf dem Löwen.8 

 
sind, taucht der Name ‛Abdlabît »Diener der Löwin« auf, der ebenfalls auf die alte Verbindung von 
Göttin und Löwe hinweisen dürfte (Keel/Uehlinger 52001: 144–146 mit Fig. 156–157). 

6 Schroer/Keel 2005: Nos. 258–260; Schroer 2008: No. 434. 
7 Schroer 2008: No. 448. 
8 Schroer 2011: No. 984; Schroer 2018: Nos. 1325.1626.1871–1872. Seit der späteren Mittel-

bronzezeit, vor allem aber in der Spätbronzezeit, gibt es an der Küste Metallanhänger mit der Fron-
taldarstellung einer Göttin auf dem Löwen (Schroer 2011: Nos. 859–863), ein Typus, der im Neuen 
Reich in Ägypten sehr viel Anklang fand (Qedeschet), dort aber auf Stelen zwischen ägyptischen 
Göttern wie Min und asiatischen wie Reschef erscheint (Keel 1992: 203–208; Schroer 2011: Nos. 
866–868). Diese Göttin ist immer nackt dargestellt. Sie findet noch bis in die frühe Eisenzeit ein 
gewisses Interesse (Schroer 2018: Nos. 1195.1233), danach ist sie noch in der phönizischen Elfen-

Abb. 2: Siegelabdruck eines Jaspisskarabäus aus Ibiza 
(Boardman 1984: Pl. 11 No. 60; Schroer/Wyssmann 2012: Taf. 21 C). 

Abb. 1a–b: Skaraboid aus Khirbet Qeiyafa 
(Schroer/Wyssmann 2012: Taf. 21 A und 158 Abb. 1). 
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Für die Bekleidung und die Schrittstellung der Figur auf dem Skaraboid aus 

Khirbet Qeiyafa kann auf Sachmet-Darstellungen der Kleinkunst verwiesen 
werden. Die löwenköpfige Sachmet steht aber in keiner Epoche selbst auf einem 
Löwen. Ein Sachmet-Amulett aus einem Grab in Marescha9 zeigt, dass auch die 
ägyptische Tradition der felidenköpfigen Göttin in Palästina/Israel bis in die hel-
lenistische Zeit vorkommt. Die in der klassischen ägyptischen Ikonographie  
immer vollständig bekleidet dargestellte Sachmet erscheint dabei schon seit der 
Eisenzeit IIB in der levantinischen Kunst leicht erotisiert.10 

2. BRONZESIEGEL AUS DOR: EINE GEFLÜGELTE GÖTTIN ZWISCHEN LÖWEN 

Ein Bronzesiegel aus Dor zeigt eine geflügelte Göttin zwischen zwei Löwen, die 
sich in heraldischer Pose an ihr aufrichten (Abb. 3). Das Siegel in Form einer 
rechteckigen gravierten Platte, wahrscheinlich Teil eines Rings, ist verschollen, 
sodass Details der flächigen Gravur nicht am Original überprüft werden können. 
Auch handelt es sich um einen Oberflächenfund.11 Dieser wurde von Ephraim 
Stern ins 4. Jh. v.u.Z. datiert. Die Datierung ist allerdings nicht abgesichert. Sie 
basiert einzig auf Sterns Interpretation der abgebildeten Figuren. Stern wollte 
die Szene als „heroic combat“ der persischen Tradition einordnen und erkannte 
in der Hauptgestalt einen behelmten Krieger mit Brustpanzer, der zwei Löwen 
dominiert. Damit ergab sich für ihn zugleich eine Gruppe von perserzeitlichen 
Siegeln aus Dor mit Figuren des „heroic combat“. Othmar Keel hat sich Sterns 
Datierung zwar angeschlossen, seine Deutung aber gar nicht diskutiert und selbst 
eine ganz andere Interpretation vorgenommen. Er deutet die Hauptgestalt als ge-
flügelte Göttin, die von zwei Löwen flankiert wird. Keel denkt bei der geflügel-
ten Göttin an eine Nike, weil diese in der Koroplastik von Dor vorkomme, zeigt 

 
beinkunst anzutreffen (Schroer 2018: No. 1560). Anahita dürfte auf einem Rollsiegel aus Gorgippa 
dargestellt sein (Collon 1987: No. 432). 

9 Herrmann 2006: 74f KatNo. 49 Taf. XIII. Das Amulett hat die traditionelle Gestalt der lö-
wenköpfigen Göttin mit Sonnenscheibe und Uräus auf dem Kopf, in leichter Schrittstellung. Die 
Göttin wirkt praktisch nackt oder das Kleid ist durchsichtig. Vgl. ein Sachmet-Amulett unbekannter 
Herkunft aus Palästina/Israel (mit Papyruszepter) bei Herrmann/Staubli 2010: 4 No 4. 

10 Sachmet-Amulette sind in der Eisenzeit IIA–B außerordentlich häufig, vor allem in La-
chisch, Bet Schemesch, auch noch im 7. Jh. v.u.Z. in Jerusalem, Lachisch u.a. Orten anzutreffen. 
Christian Herrmann hat den Typ zuletzt nicht mehr als Sachmet bezeichnet, sondern als feliden-
köpfige Göttin. 

11 Stern 1992: 96, Fig. 128; 1995: 476–478, Fig. 10.1:3; photo 10.3; 22000: 191, Fig. 124; Keel 
2010: Dor No. 10. Keel verweist auf Boardman 1970: Pl. 722 und die Bulle aus Wadi ed-Daliyeh 
mit einer Nike in der Quadriga (Keel 2010: Wadi ed-Dalije No. 33; Schroer/Lippke 2014: 337, 
Abb. 112). Ähnlich ist aber in beiden Fällen allenfalls die Darstellung der nach unten gerichteten 
Flügel der Göttin. 
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sich aber irritiert, dass diese auf dem Siegel quasi kombiniert wird mit dem Typ 
einer Kybele, der Göttin zwischen Löwen.12  

Tatsächlich gibt es bei dem Fundstück einige Eigenheiten, die eine Zuord-
nung zu bekannten Typen erschweren. Schon der Bildträger ist ungewöhnlich, 
denn rechteckige Siegelplaketten aus Bronze, auch als Teile eines Rings, sind 
bis dato gänzlich unbekannt. 

Das Motiv der Göttin, die zwischen Löwen steht, ist nicht so alt wie das der 
zwischen Löwen thronenden Herrin. Eine zwischen aufgerichteten Löwen ste-
hende Göttin begegnet zuerst in der frühsyrischen Glyptik auf einem Rollsie-
gelabdruck aus Ebla (2400–2300 v.u.Z.).13 Hier werden die Löwen, die gleich 
groß sind wie die Göttin, als gefährliche Monster gekennzeichnet, welche die 
Göttin mit festem Griff bezwingt. Fast tausend Jahre später erscheint in der kre-
tischen Glyptik, auf einem Stempelsiegel aus Knossos, eine Göttin auf dem Berg 
als Löwendompteurin. Die Tiere nehmen aber zu ihren Füßen am Berg aufge-
richtet eher eine Wächterposition ein und wirken nun weniger bedrohlich.14 Die 
Göttin Kybele steht auf Reliefs des 3./2. Jh. v.u.Z. bisweilen zwischen sitzenden 
Löwen, die an Wappentiere erinnern.15 Die Göttin auf dem Siegel aus Dor blickt 
und schreitet nach links. Sie trägt ein bis zu den Knöcheln herabfallendes Ge-
wand, das durchsichtig wirkt und die Brüste hervorhebt. Kopf und allfällige 
Kopfbedeckung sind nicht gut zu sehen. Ein Helm ist nicht erkennbar. Sterns 
Idee, dass es sich um einen Krieger in der persischen Pose des Löwenbezwingers 
handle, scheitert nicht zuletzt auch daran, dass Krieger keine langen Gewänder 
tragen. Die Flügel der Göttin schwingen sich von ihren Schultern beidseits weit 
herab, sodass die beiden sich aufrichtenden Löwen links und rechts unter diesen 

 
12 Vgl. zur Kybele das Standardwerk von Naumann 1983, zu den hellenistischen Terrakotten 

ebd. 269–275; grundlegend ist auch der große Beitrag von Erika Simon, LIMC 8,1,744–766. 
13 Die frontal dargestellte Göttin ist oben nackt (Keel 1984: Abb. 17). 
14 Stempelsiegel aus dem sog. Palast des Minos in Knossos (Keel 1984: Abb. 28). 
15 Vgl. die frontal abgebildete Kybele mit Tympanon auf dem Relief aus Izmir, 3./2. Jh. v.u.Z. 

(LIMC Kybele 19). 

Abb. 3: Bronzesiegel aus Dor (Keel 2010: Dor No. 10). 
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Flügeln stehen. Die Göttin scheint die Tiere, deren Köpfe nur bis zur Höhe ihrer 
Oberschenkel reichen, mit ihren Händen zu berühren oder zu halten.  

Naheliegend ist bei dieser Pose eine Deutung als Schutzgöttin, unter deren 
Flügeln sich die Wildtiere einfinden. Um welche Göttin kann es sich handeln? 
Eine Anzahl Terrakotten aus Dor, Marescha und Akko bezeugen die Kenntnis 
der klassischen Kybele-Ikonographie in der hellenistischen Zeit.16 Die zwischen 
Löwen oder auf einem Löwenthron sitzende Göttin geht als Typ zurück in das 
6. Jahrtausend. Flügel gehören aber grundsätzlich nicht zu den Attributen der 
Löwenthronerinnen, auch nicht der Kybele. Die Frontaldarstellung des Ober-
körpers und die trotz Bekleidung sehr betonten Brüste, erinnern eher an nubische 
Löwengöttinnen der 25. Dyn. (746–715 v.u.Z.), wie sie beispielsweise ein  
Fayence-Amulett aus el-Kurru (Abb. 4) zeigt.17  

Der Löwenkopf dieser nubischen Göttin steht in der Sachmet-Tradition, ihre 
frontale Nacktheit hingegen in der vorderasiatischen Tradition der erotischen 
Göttinnen. Die Flügel spreizt sie mit ausgestreckten Armen fast wie einen Man-
tel. Die Gewandung der Gestalt auf dem Siegel aus Dor und die schreitende Pose 
haben auch Ähnlichkeit mit Nike-Darstellungen der hellenistischen Zeit, insbe-
sondere auf Münzen. Die Flügel der Nike fallen aber nie von den Schultern 
herab, sondern überragen diese, am Rücken angebracht, beträchtlich, wie auf der 
makedonischen Münze des Demetrios Poliorketes (306–283 v.u.Z.) (Abb. 5).18 
Ein gewichtiger Grund, warum es sich bei dem Siegel aus Dor mit größter Wahr-
scheinlichkeit nicht um die Göttin Nike handelt, auch wenn diese in Dor in der 
Koroplastik19 eine Rolle spielt, ist, dass Nike nie mit flankierenden Löwen dar-
gestellt wird. 

Die einzige Göttin, die mit Löwen vergesellschaftet wird und dabei zugleich 
geflügelt erscheinen kann, ist Artemis. Sie nimmt in der griechischen Vasenma-
lerei im 7./6. Jh. v.u.Z. oft die Pose einer Herrin der Tiere ein, so auf einer Hals- 

 
16 Vgl. Keel/Schroer 32008: 242–244, No. 225 und Fig. 226a–b. Kybele wird auch ohne Löwen 

(Marescha) dargestellt, möglicherweise sind dieser Göttin auch Köpfchen mit Mauerkrone zuzu-
ordnen. 

17 Fayence-Amulett aus el-Kurru, südlich von Napata (Sudan), Zeit des Pije, 25. Dyn. (746–
715 v.u.Z.). 

18 Die Haltung der Flügel mit der gut sichtbaren Alula (Daumenfeder) entspricht in etwa der 
eines Vogels, der eben im Begriff ist, sich in die Luft zu schwingen. Vgl. LIMC Nike 424.426.594. 

19 Terrakotten in Dor und Marescha repräsentieren die hellenistische Götterwelt in stattlicher 
Auswahl. In Dor sind Nike, Artemis, Aphrodite, Eros und Satyr bezeugt, in Marescha Athena, Ar-
temis, Aphrodite, Gorgo sowie Eros, Herakles, Apoll und Hypnos. Auch die zahlreichen Bullen 
von Tel Kedesch repräsentieren praktisch den kompletten griechischen Götter- und Heldenhimmel 
mit Artemis, Athena, Isis, Nike und Tyche sowie Apoll, Dionysos, Eros, Helios, Hephaistos, Her-
akles, Hermes und und Zeus. 
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Abb. 6: Hämatitskarabäus mit einer geflügelten Artemis  
als Potnia Theron (LIMC Artemis 36). 

Abb. 5: Makedonische Münze mit einer geflügelten Nike,  
die Kranz und Stylis hält (LIMC Nike 603). 

Abb. 4: Fayence-Amulett aus el-Kurru (Schroer 2018: No. 1487). 
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amphore aus der Umgebung von Theben in Böotien.20 Mit Flügeln tritt sie auf 
einer Lekythe aus dem 6. Jh. v.u.Z.21 und auf einem Skarabäus derselben Zeit 
(Abb. 6) auf.22 Bei diesen Darstellungen sind die Flügelspitzen allerdings nach 
oben geschwungen, nur die Armstellung ist der Pose der Göttin auf dem Siegel 
aus Dor ähnlich. Vergleichbar ist auch die berühmte Hydria aus Graechwil in 
der Schweiz, ursprünglich aus Tarent (6. Jh. v.u.Z.), die eine vollplastische  
Figurengruppe auf der Krugschulter trägt. Eine geflügelte, bekleidete Göttin mit 
großen Brüsten steht hier zwischen zwei sitzenden Löwen, die in heraldischer 
Manier eine Pfote heben, welche die Göttin ergreift.23 Die etruskische Tradition 
führt die geflügelte Potnia Theron unter dem Namen Artumes noch bis in die 
hellenistische Epoche weiter, wobei die Löwen näher an die Göttin heran- 
rücken.24 

3. BEMERKUNGEN ZU EINEM NICHT HELLENISTISCHEN SIEGELABDRUCK AUS 
SAMARIA: EINE AUF DEM LÖWEN REITENDE GÖTTIN 

Ein Siegelabdruck auf einer Tonbulle aus Samaria25 zeigt in Frontaldarstellung 
eine auf einem Löwen sitzende oder reitende Göttin (Abb. 7). Bei diesem Motiv 
handelt es sich wahrscheinlich um die auf dem Löwen reitende Kybele, wie sie 
auf einem attischen Vasenfragment des 4. Jh. v.u.Z. zu sehen ist.26 Später ist sie, 
wenngleich seitlich, d.h. im Damensitz, sitzend, auf Münzen anzutreffen, wo sie 
mit der Dea Syria oder Atargatis verbunden wird (Abb. 8).27 In der hellenisti-
schen Zeit war die Löwenreiterin in der Terrakottakunst sehr beliebt. Siegel oder 
Siegelabdrücke mit diesem Motiv sind bislang aus dieser Zeit nicht gefunden 

 
20 LIMC Artemis 21; Schroer 2018: No. 1933. Die brüllenden Löwen stehen antithetisch unter 

den weit ausgebreiteten Armen der Göttin, die aber in diesem Fall fast mehr an Äste als an Flügel 
erinnern. Dieser Eindruck wird durch die auf den Armen sitzenden Vögel verstärkt. 

21 LIMC Artemis 34. 
22 Ob es sich bei der Terrakottaplakette des 6. Jh. v.u.Z. aus Sardes (LIMC Artemis 37) wirk-

lich um eine Artemis handelt, scheint mir zweifelhaft, da die Füsse gefiedert sind.  
23 Bernisches Historisches Museum 2002; LIMC Artemis 47. 
24 Vgl. die Terrakotta-Appliken aus Capua (LIMC Artumes 10a) und Falerii, 3. Jh. v.u.Z. 

(LIMC Artumes 11). Bei der Figur aus Falerii sind die Flügelspitzen nach unten gedreht. 
25 Die Publikation von Crowfoot/Crowfoot (1957: XIV; 88) gibt bezüglich Fundort die Nord-

ostecke der Hügelkuppe und Locus QY 0182 an. Sie vermuteten, dass es sich bei der auf dem 
Löwen Sitzenden um Astarte handeln könnte und datierten den Fund vorsichtig in die hellenistische 
Zeit. 

26 LIMC Kybele 88. Das Motiv kommt auf verschiedenen plastischen Bildträgern vor, in Stein 
und in Bronze, so im böotischen Theben und in Galyub (Ippel 1922: Nos. 1–2). Die Göttin liegt 
dabei eher lasziv auf dem Tier, als dass sie reitet. 

27 LIMC Dea Syria 4. Das Motiv des Löwenritts der Kybele geht auf den Maler Nikomachos 
im 4. Jh. v.u.Z. zurück, jedenfalls berichtet dies Plinius (Naturalis Historia 35.108–109); vgl. LIMC 
8,758–759. Am Pergamonaltar (180/160 v.u.Z.) sprengt sie dann über gefallene Giganten. 



106 SILVIA SCHROER 
 

worden. Die eher steife, frontale Darstellung der thronenden Göttin findet, soweit 
sich vorläufig feststellen ließ, keine Parallelen in der hellenistischen Miniatur-
kunst, sondern eher auf Gemmen der römischen Kaiserzeit.28 

4. FAZIT 

Die Fundobjekte aus Khirbet Qeiyafa und Dor stehen, abgesehen von der ge-
meinsamen Konstellation Göttin – Löwe, in keinerlei Verbindung zueinander. 
Das Skaraboid aus Khirbet Qeiyafa dürfte über die Phönizier ins Binnenland 
gelangt sein. Es müssen im 4./3. Jh. v.u.Z. Kontakte in den Mittelmeerrraum 
bestanden haben, wo phönizisch-punische Jaspissiegel verbreitet waren. Auch 
wenn der beschädigte Kopf der Göttinnengravur keine klare Identifikation zu-
lässt, wirkt doch der Typ der stehenden, schlanken, bekleideten Göttin im Profil 
ägyptisch beeinflusst und erinnert an Sachmet-Darstellungen. Die Verbindung 
der Sachmet mit einem schreitenden Löwen als Podesttier ist in der ägyptischen 
Ikonographie jedoch nicht beheimatet. 

Auch das Bronzesiegel aus Dor wartet mit Besonderheiten auf, die in dieser 
Kombination sonst bislang nicht anzutreffen sind. Es handelt sich am ehesten 
um eine geflügelte Artemis als Potnia Theron, eine Variante der Artemis-
Darstellung, die in Etrurien und Italien im 3. Jh. v.u.Z. häufiger vorkommt. In 
Palästina/Israel ist zwar der Typ einer Herrin der Löwen noch auf dem berühmten 

 
28 Vgl. beispielsweise Tassie/Raspe 1791: 80 Nos. 798–799. Auch die Art, wie der Löwe dar-

gestellt wird, ähnelt kaiserzeitlichen Löwenbildern auf Gemmen (vgl. Zazoff 1983: 322 Taf. 96,5). 
Die auf dem Löwen reitende Kybele ist ähnlich auf Tonlampen römischer Zeit anzutreffen (LIMC 
Kybele 91–93). 

Abb. 7 (links): Abdruck, wahrscheinlich einer Gemme, aus Samaria (Crowfoot/Crowfoot
1957: Pl. XV,43). Abb. 8 (rechts): Didrachme aus Hierapolis, Zeit Alexanders des Großen
(LIMC Dea Syria 4). 
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Terrakottaständer aus Taanach29 aus der Eisenzeit II vertreten, aber da handelt es 
sich um eine nackte – und ungeflügelte – Göttin, die die Löwen dominiert. Auf 
dem Siegel aus Dor trägt die Göttin hellenistische Darstellungsmerkmale wie 
das durchscheinende Gewand, das Aphrodite und auch Nike auszeichnet. 
Außergewöhnlich ist die Verbindung mit den Löwen, die die Göttin unter ihre 
Flügel nimmt, aber nicht packt oder hochreißt. 

Aus zwei disparaten Funden, die jeweils mit einigen Unsicherheiten behaftet 
sind, weitreichende Schlüsse zu ziehen, ist nicht angezeigt. Zumindest aber wird 
man feststellen dürfen, dass die Verbindung von Göttin und Löwen in sehr un-
terschiedlichen Varianten bis in die hellenistische Zeit (und darüber hinaus) an-
zutreffen ist. Ob der neueste Fund von gut tausend hellenistischen Bullen in  
Marescha das Bild komplettiert, bleibt abzuwarten. 
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GOD AS A CHILD IN THE SOUTHERN LEVANT AND NORTHERN 
EGYPT: CULTURAL TRANSITION AND CONTINUITY IN THE LIGHT 

OF A PICTORIAL MOTIF OF THE LONGUE DURÉE 

Thomas Staubli 

This study reconstructs transitions in the motif of the divine child in visual art  
in the regions and epochs of the flourishing Levantine-Egyptian koinè. In order 
to do so, traditional borders of disciplines (text/art, pagan/Christian/Jewish, 
Greece/Levant/Egypt) are not respected. 

The motif, attested since prehistoric times, gained popularity with the Libyan 
dynasties and was immediately received in the Levant and spread over the whole 
Mediterranean. It was propagated and transformed in the healing centers of the 
region. During Ptolemaic reign in Egypt the Hellenized Egyptians and the Egyp-
tianized Greeks transformed the motif of the child-god aesthetically and in re-
gard of its concept. At the same time it was fused with IAÔ, a Jewish re-inter-
pretation of the Canaanite god Baal-Seth. Finally we find its imprints promi-
nently in the Christian religion. For better orientation three main functions of 
the image of the divine child, as they were developed during the research, may 
be distinguished: the endangered child (medical relevance), the savior-child 
(political relevance), and the cosmic child (theological relevance). 

1. TRANSITION AND THE CHILD: SOME PRELIMINARY REMARKS 

Changes and transitions are normal for Western human beings of the 21st cen-
tury CE. No wonder, even the climate is changing during their lifetime as a con-
sequence of human actions. In fact, change is needed to get an idea of history. 
Without change, there is no history. However, during 99% or more of the passed 
time of human history changes were so rare, that history can only be generated 
by contracting thousands of years. 

Still during the Persian and Early Hellenistic period, which is the focus of 
this study, changes occurred so slowly that we realize them only if we compare 
our data with the preceding and the following periods as well. This is especially 
true for images. Whereas texts are suitable for memorizing names and dates, 
places, quantities, facts and events, images are more qualified for the represen-
tation of appearance, relation and constellation. Hence, the image is more 
strongly linked to phenomena of the longue durée than texts. Nevertheless, it is 
exactly the affinity to elements of the longue durée that make images a valuable 
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source for the reconstruction of transitions over centuries: The comparison of art 
motifs from different epochs makes transitions visible. 

It is true that during the focus period the Southern Levant and Northern Egypt 
experienced a dramatic change of rivaling empires on an east-west axis. How-
ever, the prevailing economic, political, and cultural exchange between the 
Levant and Egypt continued during these periods more or less as before. The 
Egyptian-Levantine koinè is a very well attested cultural factor over many 
centuries (Mourad 2015 and 2019–21; Staubli 2016) and should be kept in mind 
in order to understand the transitions properly. 

The child as a symbol of the divine experienced a powerful increase in the 
epochs and regions considered in this article. As far as I can see, there are three 
aspects of the child that created the premise: Firstly, children were very precious 
and at the same time much endangered gifts for their parents. The concern for 
their protection experienced a boom. Second, in the Egyptian cosmological sys-
tem of symbols, the child has long been a sign of the constantly regenerating 
course of the sun. And thirdly, the child symbolized the fateful power of man 
created by God and therefore became an eagerly used, promising sign of a new 
and just reign, especially in times of political uncertainty. 

Due to the religious revolutions happening in the Levant in the period of con-
cern, this essay necessarily also deals with transitions of the concept of the divine 
child in pagan, Jewish and Christian milieus. Although I study mainly the devel-
opment and meaning of the relevant pictorial art, I will consider relevant texts 
as well in order to get a cultural picture that provides a fuller understanding of 
the amazing popularity of the divine child in Persian, Hellenistic and Roman 
times. 

2. BEGINNINGS OF THE FORMATION OF THE SYMBOL OF THE DIVINE CHILD  
IN EGYPT AND THE LEVANT 

In Egypt, the motif of the (divine) child in art is well known since prehistoric 
times (Feucht 1984: 401–402). The motif is mentioned in the Pyramid texts 
(Faulkner 1969: spell 378, §§ 663c and 664a; cf. Meeks 2010: 1). It is said that 
Horus as a child was not venerated as a distinct deity with a distinct name until 
the end of the New Kingdom (Sandri 2006: 16). However, the popularity of the 
motif increases strongly with its close link to the king at the end of the 18th Dyn-
asty. The king as child is explicitly identified by a cartouche on a relief of Ram-
ses II.1 The same motif is known from a golden amulet of the same period from 

 
1 Paris, Louvre N 522 (https://collections.louvre.fr/en/ark:/53355/cl010024871, last access: 1 

June 2024). 
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Megiddo (Fig. 1a). Gold was mainly used to symbolize light. Figurative amulets 
of child-gods remain popular in the Levant into the Hellenistic period (Fig. 1b–
d; Herrmann and Staubli 2010: Typen Nr. 1–2; 24; 27–28; 36–37). Attributes of 
the child are the body proportions, the sidelock and/or the finger in the mouth. 

The rising popularity of the divine child in the Ramesside period is obvious 
from molds from Qantir (19th, 20th dynasties), used to manufacture amulets from 
faience as a mass product. Beside the classical crouching child with the sidelock 
and the finger in the mouth (Fig. 1e–f), the same motif, protected by a winged 
uraeus is attested (Fig. 1g), the standing child with the sidelock (Fig. 1h), and 
even Horus, dominating snakes and scorpions (Fig. 1i), so popular later on the 
Horus-stelae (see below 3.7). However, sidelock and finger in the mouth, the 
iconographic elements indicating childhood, are missing in this motif. 

Fig. 1a–k: Amulets and amulet molds of the sun/Horus or Ptah as a child. 
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From Tell el-Ajjul we have a scarab with a more complex iconography (Fig. 
1j). The child with the nemes crown is sitting on a bow, a pars pro toto for the 
nine bows, sign of the nine enemies/neighbors of Egypt, as indicated by nine 
strokes below the bow (Keel and Uehlinger 2010: 90). Fragments of the signs 
of Menkheperre, throne name of Thutmosis III, in front of the child, can still be 
seen on the original. Behind the child the title nṯr nfr, “perfect god” can be read. 
The scarab evidently references the motif of the crown prince triumphing over the 
enemies already as a child. It is known from the private tomb of Kenamun (TT 93; 
PM I,1,190–194; Schroer 2011: Nr. 638). There Amenophis III, sitting on the 
knees of a nurse is to be seen with his feet on the nine bows. 

Another very popular motif from the Delta region and the Levant was Pa-
taikos, a small, dwarf-like version of Ptah. “He usually has a childish appear-
ance, sometimes with a lock of youth, but may also appear as an adult with a 
wrinkled forehead and even a beard” (Dasen 2008: 1). Thus, we list him here 
with an example from Lachish (Fig. 1k), indicating that the figure could have 
been seen as a child but also as a protecting dwarf, similar to Bes. The closeness 
of Horus the child, Pataikos and Bes is obvious and the amulets of these types 
had probably a similar function, all around the protection of infants.2 

The area with the strongest concentration of the motif of the divine child 
(“Harpocrates”) is Lower Egypt. Some popularity is attested for the Hibis Oasis. 
In Upper Egypt the motif is comparatively rare. In the Levant the motif was very 
widespread. If we add to this region the findings of Arslan Tash, Deve Hüyük 
and Nimrud, produced by Levantine artists, those of the Phoenician settlements 
in the Western Mediterranean (Spain, Sardinia, Italy, and Carthage), and those 
of Cyprus, then Canaan or the Levant is the area which can claim the highest 
popularity of the divine child in its artistic craft (cf. Tab. 1). 

3. A SUCCESSFUL CONSTELLATION: THE SUN-CHILD ON THE LOTUS 

A variant of the divine child which gained more and more importance over the 
centuries is the child on the lotus. Gods on plants are known since the Old King-
dom. However, the cosmogonic representation of the nightly sun-god with the 
ram’s head on the lotus flower doesn’t appear before the New Kingdom, as Schlögl 
(1977) has shown. It is attested under Seti I for the first time, thus, in a time of 
close cultural contacts with the Levant. The head on the lotus flower from Tut- 

 
2 The origin of amulets in the realm of mothers, babies and children has been documented by 

Dubiel 2008. In the Egyptian magic therapy of infants the mother or any other therapist represents 
Isis and the infant is Horus, according to the “Spells for mother and infant” (pBerlin 3027) spell D 
(II 6–10) of the late Hyksos period, using material of earlier epochs (cf. Dubiel 2008: 74; Yamazaki 
2003: 16–17; Wiese 1996: 130; Borghouts 1994: 129–130). 
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ankhamun’s grave can be seen as a forerunner. At the same time, the image of 
the Horus children, an embodiment of the regenerated viscera of the mummy, 

Tab. 1: Places with finds of Harpocrates according to Meeks 2010. His catalogue offers 224 
objects, 183 of which with a provenience (region or place). Note, that the amulet molds of 
Qantir are not included in his catalogue. 
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appears on the lotus. The king as sun-child is probably for the first time visible 
on a golden pendant from the times of Ramses II (after Schlögl 1977: 19; Fig. 
2) or the Second Intermediate Period. 

The child represents the regenerated king. It works as a symbolic parallelism 
to the scarab. A hymn from the solar sanctuaries of the New Kingdom ends with 
the sentence (after Assmann 1975: 20.42–45): “The people rejoice when they 
see him / the people give him an ovation / in his (cultic) role of the ‘child’. Com-
ing out of Re as Chepre.” In a hymn from the Book of the Dead from Nakhtamun 
(19th Dynasty) Re is expressly welcomed in the image of the child on the lotus 
(after Assmann 1975: 43.1–4): “Hail t(o you), boy on the lap, / child, which rises 
in the lotus flower; / beautiful youth, who comes from the land of light, and 
brightens [the two countries] with his light.” Note that here the lotus flower 
stands in parallel to the womb (of the mother) and the land of light. Thus, it 
embodies the presupposition of life at the moment of its creation: no birth with-
out maternal womb, no sunrise without light or twilight. The light aspect is also 
emphasized in the “Prayer of an Unjustly Persecuted” (20th Dynasty; after Ass-
mann 1975: 192.9–12): “Big lotus flower that appeared in the primeval waters, 
/ you child of the Methyer!3 / Who created the light and drove out the darkness, 
as the earth lay in cloudy mist.” According to these verses the child is not a 
messenger from the land of light as in the Book of the Dead from the 19th Dyn-
asty. It appears as a creating power itself and a fighter against darkness. The 
formulation comes close to Gen 1:2–3, where it is said that a wind from God 
swept over the primordial darkness and watery deep and that God’s voice created 
the light. Darkness and light are oppositions in both texts. The lotus, Methyer 
and the wind from God are mysterious beings or elements, linking the primordial 
waters with the realm of life. The child and God’s voice are symbols of the pow-
ers that create the light (cf. Tab. 2). 
 

 
3 “The great flood” in the image of a cow. 

Fig. 2a–b: Pendant recto and verso from 
Abu Gurob (?), 19th–24th Dynasty. 
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Actors/elements Prayer of an Unjustly 
Persecuted 9–12 

Genesis 1:2–3 

primeval state darkness, waters darkness, deep and waters 
mysterious creative potency lotus, Methyer wind from God 
visible/audible symbol of the 
creative act 

child voice of God 

new element in opposition to 
primeval state 

light light 

Tab. 2: Creative potency and act adding a new element to a primeval state 
in an Egyptian Prayer and in a Hebrew myth. 

With the so-called Second Intermediate Period the motif of the child-god be-
came more and more popular. Marie-Ange Bonhême and Annie Forgeau4 raised 
the hypothesis that the priests of Amun of the 21st Dynasty developed the cult of 
the local child-god Chons as a counterweight to the power of the Pharaos resid-
ing in the Delta. The model of this kind of religion in which the child-god sub-
stitutes the child-king was so successful that it was adapted in other cities, espe-
cially in Dendera. 

However, the motif of the divine child on the lotus flower became even more 
popular with the Libyan Dynasties of the Delta (Fazzini 1988: 8–10; Hill 2014: 
157–159). It is part of a pair of gold cuff bracelets (Fig. 3), once belonging to 
general Nimlot or Nemareth, son of Sheshonq I, “commander of the entire 
army”, also holding the title “king’s son of Ramses”5. The divine character of 
the child is indicated by its crook-shaped scepter, the uraeus on its forehead, and 
the lunar crescent and disk above its head. It is sitting on a blue lotus, emerging 
from the primordial ocean, from which the sun rises daily, thus a symbol of per-
manent recreation. 

A talisman of Osorkon, great chief of the Meshwesh (Fig. 4) – a tribe who 
settled the Eastern Delta starting from the second part of the 12th century BCE – 
shows the child in a shen-ring, with crook-shaped scepter sitting on a lotus 
flower, and the uraeus-flanked sun disk over his head. It is protected by two 
winged uraei with shen-rings. The child represents the sun-like, splendid aspect 
of royal governance, if we assume that Re-Harachte, master of heavens, quoted 
in the inscription speaks to the king, saying among else: “…your radiance may 
be inside of the two countries” (after Moje 2014: 256). 

The Eastern Delta was a region of intensive migration and as a consequence, 
with a mixed population. Given the fact, that Levantine artistic crafts were pre-
sent in Egypt over centuries, as for instance recently documented for the gold 
 

4 Bonhême and Forgeau 1988: 93–96. 
5 Cf. Jansen-Winkeln 2006: 300–301. 
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decors on objects from the tomb of Tutankhamun (Bertsch, Broschat, and Eck-
mann 2017), I would not exclude the possibility that the motif of Horpakhered 
on the lotus flower was developed by Levantine artists in Egypt. 

4. MEDIA OF THE GODLY CHILD IN THE LEVANTINE WORLD 

However that may have been, the successful motif immediately moved north. 
Together with other representations of the divine child it is well attested in the 
local art on different media: ivories, silver bowls, stamp seal amulets, bronze 
figures, reliefs, coins, and stela. 

4.1. The sun-child on ivories 

The child on the lotus is attested three times among the ivories from Samaria 
(Fig. 5a–c). It is the most frequent motif among the local ivories. The most com-
plete item (Fig. 5a)6 displays the child in the blossom, crowned by the Hemhem- 
crown, richly decorated with colored insets and gold foil. Compared to the above 
presented items from the Delta, there is a certain emphasis on the blossom, pro-
tecting the child with big petals. This seems to be a Levantine trait, since plants 
in the form of trees, branches and flowers are the main motif of life and regen-
eration in Levantine art (Staubli 2014a and 2014b). The traces of a big petal are 
also discernible on a fragment of the motif (Fig. 5b). A further fragment shows 
the deity on the lotus together with the falcon-headed being representing a divine 
figure (Fig. 5c). Maybe the falcon-headed deity here adopts the role  

 
6 Nevertheless, even this plaque was not fully preserved. Some drawings of the item render the 

reconstruction by Crowfoot and Crowfoot 1938: Pl. 1,1; frontispiece and not the preserved original 
(for instance Schroer 2018: Nr. 1431). 

Fig. 4: Amulet from the Eastern Delta,  
ca. 800–740 BCE. 

Fig. 3: Pair of bracelet from Tanis,  
ca. 940 BCE (22nd Dynasty). 
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of Re-Harachte from Fig. 4. Furthermore, among the ostraca from Samaria we 
find the name ‛nmš, “the beautiful one is on the pond”, maybe an epitheton of 
Horus on the blossom (Keel and Uehlinger 2010: 232).  

The motif is also attested in a Phoenician style among the ivories of Nimrud, 
and Arslan Tash7 around 800 BCE. In both cases the infant holds the flagellum 
of Osiris. It is crowned either by the Atef-crown or by the sun disk. On a frag-
mentary ivory from Nimrud8, the child on the blossom, protected by two winged 
goddesses, is wrapped in mummy bandages, thus representing Horus and Osiris, 
sunrise and sunset, at the same time. Furthermore, this representation stands in 
parallel with the veneration of a sacred tree by two noble persons, thus being 
further evidence for the above-mentioned Levantine high estimation of vegetal 
motifs. 

4.2. The sun-child on silver bowls 

The parallelism of the child and the sacred tree is also to be found on a silver 
bowl from Amathus (Fig. 6a). To the right of the veneration of a sacred tree we 
see the sun child seated on a lotus, with a flail on its shoulder and finger to its 
mouth, facing a winged goddess with Isis-sign (?) who extends a lotus in either 
hand. Then follows a winged scarab supporting a solar disk, flanked by kneeling 
figures of Re-Harakhte. To the left of the venerated tree we see the standing 
Horus with finger to mouth and an ankh in his left hand in front of a winged 
  

 
7 Barnett 1982: 48, Pl. 47c; Moscati 1988: 524; Meeks 2010: Nr. 187. 
8 BM WAA 118264 and WAA 126555; supplementary drawing in Barnett 21975: Taf. XXXII 

= Hölbl 1989: Abb. 7. 

Fig. 5a–c: Ivories from Samaria, ca. 800–722 BCE. 
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Fig. 6a–b: Silver bowls from Amathus and  
Praeneste (Tomba Bernardini), 8th century BCE. 
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goddess with the Hathor-crown, extending Maat-feathers in her hands. Then fol-
lows again the winged scarab, flanked by Re-Harakhte as on the right side. The 
composition fills the middle register of the bowl. While the outer register shows 
the siege of a city and the destruction of its orchards, the inner register is deco-
rated with sphinxes, crowned by a sun-disc which is protected by a serpent. The 
innermost circle is decorated by a rosette. The complexity of the whole setting 
permits to draw some iconological conclusions. The sun-child belongs to the 
sphere of permanently renewing life, represented by growing vegetation, the ris-
ing sun – both of them venerated, that is, cultic icons –, children growing up, 
care and protection (goddesses). This sphere is contrasted by the sphere of chaos, 
represented by war and by the sphere of God, the central rosette which is sur-
rounded by (probably 7!) hybrids indicating God’s presence. The iconographic 
syntax of the décor emphasizes the city and the sacred tree which are in the cen-
ter of the axisymmetric composition and the rosette in the center of the point-
symmetric composition. The child, together with its protective deities, is empha-
sized in a different way. It’s the only iconographic element which is repeated in 
a parallelism with modified elements (feather/lotus, Hathor/Isis, standing/squat-
ting). Eventually, the child on the flower is the most dynamic iconem in itself as 
it governs death (flail) by eternal rebirthing (lotus). 

On a silver bowl from the Tomba Bernardini in Praeneste (Fig. 6b) two sun 
children in a bark,9 squatting on a lotus, both of them protected by a falcon, are 
flanking a double winged scarab with a sun disk, forming the center of the com-
position. The bark is one of four, each of them with a different iconographic 
setting arranged around a central scene with the smiting pharaoh. In between the 
four different barks four identical scenes of Isis, nursing Horus in the thicket of 
Chemmis are arranged. The fine artwork has Egyptian inscriptions and a Phoe-
nician dedication.  

4.3. The divine child on amulets 

From the vicinity of Tyre comes an amulet in the form of a writing-tablet, typical 
for the 26th Dynasty (Fig. 7). This shows the sun-child on the lotus in front of a 
snake or scorpion on one side of the amulet. On the obverse there is a scene 
probably depicting Isis with Horus in the papyrus thicket and an associated 
inscription of two words in two lines, reading “watch over/guard” (šmr/nṣr; 
Schmitz 2002: 822). It is the beginning of a petition for divine protection. 

The sun-child is well attested on stamp seals from the Levant and the Nile 
Delta, not to speak here of those from Sardinia, where the divine child was an 

 
9 An ivory plaque from the tomba Bernardini (Inv. Nr. 61761) shows a bark scene as well. It 

is a rare adoption in Etruscan art (Clark 2007: 51–52 with cat. 149). 
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especially prominent motif.10 The simplest types on seals show only the crouch-
ing child with different crowns, the double crown (Fig. 8a) or the Hemhem-
crown (Fig. 8b–c). In this simple variant the image is also readable as pr, “to 
become, to grow”. More frequent is the child on the lotus. However, this com-
bination is rarely to be found without further elements as on a scarab from Akko 
(Fig. 8d). The child on the lotus is mostly combined with further symbols. On a 
scarab from Amrit (Fig. 8e) the child on the lotus appears upon a nb-sign, pro-
tected by an uraeus. Sometimes the child is protected by falcons (Fig. 8f and j) 
or by its mother Isis (Fig. 8k–l) or women from Isis’ realm (Fig. 8i), or it is 
flanked by venerators (Fig. 8g–h).11 The motif is well attested on name seals 
(Fig. 8f–g).12 Complex scenes associate Harpocrates with the papyrus-thicket of 
the Nile (Fig. 8i), the Memphite gods Mut (Fig. 8i) and Ptah (Fig. 8j), and the 
triad of Abydos (Osiris, Isis, Horus; Fig. 8k–l). It is noteworthy that Osiris in 
the triad of the seal from Amrit (Fig. 8k) is displayed in the pose of the child as 
well and both figures are enthroned. Furthermore, the triad is combined with an 
ibex, a typically Levantine motif. In contrast to this seal, Osiris and the Horus-
child on Fig. 8l are standing and the triad is flanked by a nbw-sign below and a 
sun in the bark above. A unique variant of the lotus-Horus-constellation is the 
inscription lpšḥr, “belonging to Pashḥur” in ancient Hebrew between a lotus, 
flanked by two rosettes, and a sun-disc with arrows (?) on Fig. 8m. Pashḥur is 
the hebraicised Egyptian name p3 šrj (n) Ḥr, “child of Horus”. By combining his  
 

 
10 Hölbl 1986: 272–291 in his rubric “scarabs of hard stone” (mainly Jaspis) lists a total of 78 

items of “Harpocrates”: 27 on the lotus (or stilized papyrus), 7 of them flanked by goddesses; 22 
without lotus, 29 with the child nursed by his mother. 

11  As for 8g, cf. the interpretation of Keel and Uehlinger 62010: 156 referring to Abb. 160. 
12 For parallels on name seals see Avigad and Sass 1997: Nr. 175, 316, 712, 733, 1121. 

Fig. 7: Amulet from the vicinity of Tyre, ca. 26th Dynasty (664–525 BCE). 
The personal name and patronymic which should follow on the next lines is 

missing or at least not readable on the published photograph. 
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name with a lotus and a sun-motif the owner of the seal follows Egyptian traditions. 
At the same time the son of Egyptian immigrants respects the Judean aversion 
to anthropomorphic and theriomorphic images of deities. Egyptian immigrants 
were supposed to be integrated in the Yahwe-community of Israel in the third 
generation (Deut 23:9). 

Fig. 8a–m: The divine child on seal amulets. 
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4.4. Child-gods in bronze 

While scarabs disappear continually during the first millennium BCE, bronze figures 
are more and more popular. The catalogue of bronze figures of gods and animals 
from Lower Egypt by Katja Weiss offers 263 child gods out of a total of 1781 col-
lected figures, that is 15% of the bronzes. According to Weiss the 29 different types 
of child-gods (her types 41–69) represent the most popular types of the 151 different 
types of human (or hybrid) bronze figures listed by her (cf. Weiss 2012: 59–66). 

The hotspots for the veneration of Harpocrates were evidently Memphis/Saqqara 
and Athribis, where most of the figurines have been found (Tab. 3). A venerated 
deity was mostly represented by different types as was the case for Harpocrates of 
Athribis (Weiss 2012: 461–462). The same is true for Harpocrates of Ashkelon (see 
excursus below). 

The popularity of the motif demonstrates that the child-god functioned not only 
as a legitimating figure for (new) kings but also as a blessing deity for children. This 
is also confirmed by the still existing and readable dedication inscriptions on some 
of the figurine’s pedestals. The repetitive formula is “…the one who gives life…” 
(…dj ‛nḫ…)13. Once the child-god holds even the title “master of nourishment” 
(nb k3)14. Another title is “son of Amun”15, another one “the one who is in Men-
des”16. The most complete inscription reads: “Harpocrates, the great god, the one 
who is in Athribis, the one who spends life to Pa-en-ka-ruj, son of the keeper of 
the garments and to the initiate of Sechet-hotep Takelot, born by the lady of the 
house (Ta)-di(t)-Hor and Ta-ni(t)-Hor, daughter of the ‘prophet of Athribis, 
Hori.’”17 The name of the daughter Tanit-Hor reveals a partly Phoenician back-
ground of the dedicators. 

Horus the child, being a figure of the Egyptian-Levantine koine, is illustrated 
at its best by a bronze statuette of unknown origin in the British Museum, provid-
ing a fragmentary bilingual inscription (Fig. 9a). On the right side of the base an 
inscription written with hieroglyphs reads: “May Harpocrates grant life to Us-
ankh, son of Pet-hy…” On the three other sides of the base a Phoenician inscrip-
tion reads: “(front) May Harpocrates grant (left side) life to Amos, son of 
Eshmunyaton, son of (back side) Azarmilk! And NN, the architect wrote (it).”18 
 

 
13 Cf. Weiss 2012: Nr. 186, 217, 220, 234, 238, 239, 241, 248, 250, 251, 252, 254, 278, 279, 

282, 283, 307, 309, 310, 316, 317, 319, 332, 338, 345, 349, 352, 354, 358. 
14 Weiss 2012: Nr. 307. 
15 Weiss 2012: Nr. 349. 
16 Weiss 2012: Nr. 352. 
17 Weiss 2012: Nr. 278. 
18 Translation according to Ferron 1974: 80; earlier publications Aimé-Giron 1924: 4; Barnett 

1963–64. 
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Tab. 3: Find locations of child-gods in bronze in the Egyptian delta region 
(according to Weiss 2012). 
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As already suggested by Barnett, the two names represent one and the 
same person “who was evidently known differently among the Egyptians and 
among his kith and kin” (Barnett 1963–64: 85). According to him Harpocra-
tes was not part of the normal local pantheon. He explains the statuette with 
the closeness of the the cults of Isis and Horus, and Astarte and her lover 
Tammuz at Byblos. But this explanation is strange, for Harpocrates is a child 
and not a lover. Furthermore, the image of the child is much older than any 
mythological narration. Horus the child and Chons the child for instance are 
identical from an iconic point of view. The names are secondary and do not 
really help much to understand the image. Rather the image helps to clarify 
the function of a deity. In the case of the child it emphasizes its forces of 
recreation, the potential of youthfulness, implying optimism, renewal, and 
growth. However, in this case the figure was explicitly identified with Har-
pocrates which means that this name was familiar to the Phoenicians and did 
not need any further acculturation into a so-called local cult. Ferron (1974: 
94) believes that the figure was a burial object expressing the hope of rebirth 
as a symbol of the rising sun. According to him the object was probably pro-
duced in Egypt where it was used by a family of Levantine or Carthaginian 
origin. In other words: The Egyptian way to depict a royal or divine child 
became so widespread in the Eastern Mediterranean, that it was not perceived 

Fig. 9a–b: Bronze statuettes from Egypt/Phoenicia, 6th–4th century BCE. 
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as foreign imagery and was not necessarily connected with a larger Isiac 
mythology. It was an independently understandable and usable image, at least 
among Levantines and Carthaginians.19 

A contemporary parallel from the Archeological Museum of Madrid of a 
Harpocrates with a double crown (Fig. 9b) has a Canaanite inscription on all 
sides of the pedestal which reads: “(front side) May Harpocrates grant life to 
(left side) his servant Abdeshmun, son of Ashtartjaton, son of Magon, son of 
Khantes, (back side) son of Peṭ, son of Ṭeṭ, son of Pashmeḥy! (right side) Written 
by Matanṣid.”20 This time the Levantine-Egyptian koine is attested by the gene-
alogy of Abdeshmun to whom the figurine has been dedicated. While his father 
and grandfather have Carthaginian names,21 the former ancestors have Egyptian 
names and the writer of the dedication has a Canaanite name. 

4.5. Excursus: The divine child and the healing center of Ashkelon (Ascalon) 

A unique window into the world where Harpocrates was venerated in the ancient 
Levant was opened by a bronze hoard. In a context with pottery from the 5th to 
the 2nd century BCE 23 bronze objects have been found in Ashkelon (Iliffe 
1936). Seven figures represent Harpocrates, seven Osiris, three Apis, two Isis 
nursing the Horus child, one Anubis, one Bastet, one a solar deity, one an ibis, 
and one a serpent-headed god. In sum, Horus as a child is represented nine times 
and hence the star of the pantheon of the hoard. Each of the Harpocrates figures 
has a different shape (Tab. 4). 

The Eshmun-sanctuary of Bostan esh-Sheikh near Sidon which formed the 
center of a sanatorium was gifted with a large number of precious votive statues 
in the shape of children (Stucky 1993). Maybe the significance of Harpocrates 
in Ashkelon must be understood in a similar context. The more than 1400 dog 
burials from a period of about eighty years, dated to the last half of the 5th century 
and the beginning of the 4th century BCE in Ashkelon suggest that the city was 
a place where dogs were used in healing or purifying rituals (Edrey 2008, fol-
lowing Stager 1991). The ancient Canaanite healing-god Reshef (or Mekal), fol-
lowed in Sidon by Eshmun respectively Apollo, seems to have been followed by 
Serapis in Ashkelon. Astarte, the city goddess, was identified by Herodot (I, 
105.2–3) as Aphrodite Ourania. Similarly, the Near Eastern goddess is called 
Aphrodite on city coins from Eryx and Segesta in Sicily where she is represented  
  
 

19 For Carthaginian funerary stela see Ferron 1973. 
20 Translation according to Ferron 1971: 363. A similar dedication is to be found on a situla in 

the Museum of Art at Princeton University (1938.32): “May Isis grant favor and life to Abdi-Ptah, 
son of Abdo!” (Amadasi Guzzo 1996: 1047 following McCarter Jr. 1993) 

21 The name Magon is known from the genealogy of Hannibal (Beloch 1923: 120). 
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 Inventary 
number 

Description Type 
Weiss 

Type 
Meeks 

1 33.2776 Fragment. Pierced ears, inlaid eyes, hole for the 
lock of hair (missing) and uraeus (missing). 

45 (?) 1.1. 

2 33.2777 Seated Horpakhered. Double crown, finger at the 
mouth, uraeus, sitting. Loop at the back for at-
tachment; remains of a prong for insertion into a 
socket. 

51 2.2. 

3 33.2778 Seated Horpakhered. Arms and hands outspread. 
Lock of hair and uraeus. Incised collar around the 
shoulders. 

42 1.1.2. 

4 34.30 As Nr. 3 but without uraeus and collar. Lock bro-
ken away. 

42 1.1.2. 

5 34.29 As Nr. 3 but with lunar disc. Big navel. Intact 
with peg below the pedestal remains. 

65 1.3. 

6 33.2779 As Nr. 3 but without uraeus, accentuated sex. 
Circular loop for attachment. 

42 1.1.2. 

7 34.33 As Nr. 6 but wearing a wig coming down over 
his shoulders and over it the lock of hair. Unu-
sual. 

- 10 

together with a dog on the reverse (Heltzer 1998). However, in Ashkelon where 
Astarte also was venerated as Phanebal, the face of Baal, the goddess was iden-
tified with Isis. The healing forces of Isis in ancient Egypt are well known. She 
was the great goddess of medicine (Allen 2005). In the context of a sanatorium 
or hospital the divine child represented the endangered and saved child, pro-
tected and blessed by God. For the parents it was a symbol of the ongoing life 
of the family. Thus, the Sitz im Leben of the cult of Harpocrates in Ashkelon 
could have been the Serapeion whose location probably is remembered in the 
name of Khirbet esh-Sheraf, five kilometers south of Ashkelon.22  

 
22 “Zerifa in Ashkelon” one of five temples of idol worship mentioned in Avoda Zara 11b, is 

widely believed to be the Serapeion of Ashkelon. The location of the Serapeion in Khirbet esh-
Sheraf was proposed by Avi-Yonah 1940: 19, followed by Safrai 1984: 152. Dvorjetski (1994) 
thinks that “Zerifa in Ashkelon” was at once a temple of Phanebal and a metal workshop for idol-
atry. Fuks (2000: n. 136), following Efron 1990, remains sceptic about that. 

Tab. 4: Harpocrates figures in the hoard of Ashkelon 
with typology of Weiss 2012 and Meeks 2010. 
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4.6. The child-god on a sculptor’s model 

On Tell Nabasha (Nielsen, Gasperini, and Mamedow 2016) in the Northeastern 
Delta region in the context of a Late Period-Ptolemaic place recently a sculptor’s 
model of Harpocrates has been found (Fig. 10). The excavations unearthed also 
three Persian riders, two female plaque figurines, and three faience amulets: two 
wadjet eyes and an Ibis-headed Thot. The few items of imported ware among 
the ceramic finds are from Greece (transport amphorae and fine ware) and the 
Levant (Torpedo jars). 

The outstanding find of the sculptor’s model in a modest place with some 
relations to the Southern Levant and the Aegean is another proof of the high 
popularity of the child god in the region at the time. Was the place the home of 
sculptors who worked for the decoration of temples in the region? Few other 
sculptor’s models are known with the motif of a child god. On a limestone from 
Tanis (30th Dynasty; Tomoum 2005: cat. 86b–c) the standing deity is associated 
with a frontal and a side head of Bes on the back side. On a limestone from Edfu 
(30th Dynasty; Tomoum 2005: cat. 87, Pl. 87a–b) the standing deity is associated 
with the queen, decorated with the vulture’s crown on the back side. On another 
limestone from Edfu (31st Dynasty; Tomoum 2005: cat. 193, Pl. 95a–b) the 
walking child god with a sistrum in his right and a flagellum in his left hand is 
associated with a striding lion on the back side. Furthermore, this piece provides 
a demotic inscription with the short biography of an unnamed priest (Tamoum 
2005: 117). The dating of his life refers to the Greek and to the Persian authority 
as well. 

Thus it is obvious that the divine child is associated with protecting figures 
(mother, Bes, lion sc. Sachmet) and could represent and remember a deceased 
person.  

Fig. 10: Fragment of Sculptor’s model from Tell Nabasha, 
early 3rd century BCE. 
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4.7. Harpocrates on Southern-Levantine coinage 

The Isiatic family is represented in nine of the approximately thirty cities that 
struck coins during the Roman period in the provinces of Judea, Samaria, and 
the Galilee, as shown by Laurent Bricault. Rightly she states that “it was the 
traditional Egyptian cults of Isis with Osiris and Horus which spread to this part 
of the Mediterranean and not the Hellenized Isiatic cults of Isis with Serapis and 
Harpocrates” (Bricault 2006: 132). Members of the triad are represented on 
Samarian coins from Caesarea, Diospolis, and Neapolis, on Judean coins from 
Aelia Capitolina, Ashkelon, Eleutheropolis and Raphia, on Galileean coins from 
Tiberias and on Phoenician coins from Akko-Ptolemais. Serapis is dominant, 
Isis rare (only attested in Akko-Ptolemais). Harpocrates is to be found on coins 
from Akko-Ptolemais, Raphia and especially from Ashkelon. In a unique 
iconographic setting he is standing on three lions, wearing the hemhem-crown, 
and holding the flagellum and a scepter in his hands, while the iconographic 
elements of childhood (finger in the mouth and side-lock) are missing or not 
visible. Palistrant Shaicks interprets the lions as solar symbols (Palistrant 
Shaicks 2012: 135–136). However, given the fact that the figure is dominating 
the animals and that Asclepius of Ashkelon was famous as Leontouchos, “the 
one who holds the lions”,23 still in the 5th century CE, Barnett may be right in 
interpreting the figure as Asclepius and as a heritage of Reshef, respectively 
Eshmun Shedrafa (“Shed who heals”; see below 4.8), the healing god of the 
region (Barnett 1985: 27).24 

Maybe Harpocrates is shown on a pilaster from Ashkelon, behind Isis, as a 
standing figure with a diadem, decorated with a star. Alternatively the figure is 
also interpreted as a priest or a prince (Krug 1995; Bricault 2006: 130). 

Given the importance of Harpocrates in the bronze hoard of Ashkelon (see 
excursus above; not mentioned by Bricault 2006 and Palistrant Shaicks 2012) 
from the Persian period, the conclusion seems reasonable that he was venerated 
in this city as a main aspect of God over more than 800 years. The apodictic 
statement of Gideon Fuks (2000: 41) that “because of the destruction of Philis-
tine-Canaanite Ashkelon in 604 BCE, no connection should be drawn between 
these statuettes and the reappearance on the scene of Isis and Osiris during the 
Hellenistic period” is not justified. On the contrary, the histories of the cults of 
the Levantine cities as far as they are known, demonstrate, that the colonial 

 
23 Marinus writes in his Vita Procli 19 that Proclus wrote a hymn in honor of “Asclepius Le-

ontouchos of Ashkelon.” 
24 A Shed-stela of the 22nd/23rd Dynasties, probably from Karnak, today in Boston (Museum 

of fine arts 05.90), shows the child-deity as a warrior in a chariot driven by sphinxes, fighting the 
evils in form of animals, among them is a lion (Sternberg-El Hotabi 1989: 282). Shed/Harpocrates 
as savior in the chariot is still known in Hellenistic-Roman times (Sternberg-El Hotabi 1989: n. 4). 



130 THOMAS STAUBLI 

invasions – be they Assyrian, Babylonian, Persian, Macedonian or Roman – did 
not lead to a total cultural break. Even in the case of Samaria and Jerusalem, 
where the deportation of the ruling class by the Assyrian and Babylonian army 
is well documented in the literary heritage of those city states, the ancient cults 
continued in renewed forms. This is even more true for the cults with Egyptian 
origin in the coastal cities, forming a cultural continuum of the region at least 
since the 3rd millennium BCE. The Egyptian forms of the representation of God 
became a Levantine character. They are an expression of the strong economical 
and cultural relationships with Egypt and not necessarily of an Egyptian hege-
mony, for also Canaanite shapes of deities are well attested in Northern Egypt. 
The situation in the Levant differs significantly from the situation in the western 
part of the Mediterranean, where the Isiac family did not appear before the mid-
dle of the 1st century BCE. The earliest traces are detectable in the Libyan town 
of Sabratha (Bricault, Le Bohec, and Podvin 2004). 

4.8. Shed/Shaddai (?) or Horus/Iaô on the so called Horus-stelae 

Horpakhered/Harpocrates is not the only Egyptian child-god with strong 
Levantine connections. Immediately after the Amarna period a new deity 
appears in Egypt in the field of popular religion, called Shed. It is attested in the 
realm of the highly skilled workers in Deir el-Medineh and in the publicly 
accessible courtyards of the great Amun temple of Karnak. Whether it is an 
appropriation of the Semitic god Shaddai (Loukianoff 1930–31), is controver-
sial. It is certain that Shed with the gazelle head and the lance and the crossed 
dress has un-Egyptian attributes that are also known from the Levantine god 
Reshef, that he can be connected iconographically also with the Levantine god 
Hauron or the Levantine goddess Qudschu, and that among the portrayed 
worshipers of Shed we find over centuries people with Levantine dresses. It is 
also certain that the deity was rapidly gaining popularity under the Ramessides, 
in a context of burgeoning personal piety. The deity is associated with Horus, 
Isis and Osiris and at the same time remains open to the development of an all-
encompassing all-deity. Its name could be interpreted by Egyptians as “savior” 
(Sternberg-El Hotabi 1999: 21–70). Given the closeness of the sun-child and Iaô 
on the gems (see below 5.4) an identification of the Horus-child on the stelae 
with Iaô/YHWH by Egyptian Judeans can not be excluded. 

The heyday of the Horus-stelae was the Ptolemaic time and the early Roman 
Empire; 70% of the known material stems from that period. Many stelae from 
that time show abraded faces of Horus, thus attesting their magical use. Stern-
berg-El Hotabi also demonstrated that starting with the 2nd century BCE the hi-
eroglyphs on the stelae were no more understood but still used as pseudo-
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script.25 In other words, the iconic aspect of Horus as a child was dominant. Two 
Horus-stelae have been found out of Egypt, one in Byblos (ca. 380–280 BCE; 
Sternberg-El-Hotabi 1999: Bd. II, 18) and one in Hama (ca. 164–61 BCE;  
Sternberg-El Hotabi 1999: Bd. II, 47). 

5. CULTURAL AND RELIGIOUS TRANSFORMATIONS OF THE CHILD 

Egypt’s sensibility for icons was outstanding. The neighbors were fascinated by 
the Egyptian visual forms. The genesis of the alphabet illustrates how such forms 
were used by people from the Levant to develop an easy writing system for their 
own languages. Similar processes occurred in what we call art history. The 
Egyptian form of the Horus-child was filled with diverse, sometimes new con-
tents when received in the multicultural milieus of the Nile Delta and beyond. 
Some of these transformations will be illustrated and discussed in the following 
paragraphs. 

5.1. The meaning of Horus, the child according to the Metternich stela 

Evidently the protecting power of the divine child is dominant in the case of the 
amulets and of the so called Horus-stelae as well. In order to understand this 
popular aspect of Horus, a famous monument of Persian times may be helpful. 
Horus is the central figure of the so called Metternich stela, a kind of mega 
Horus-stela, from the reign of Nectanebo II (360–343 BCE), found in 
Alexandria, since 1950 in the Metropolitan Museum (Fletcher Fund, 50.85). 
According to the text on the stela,26 “Horus, young and golden, a helpless and 
fatherless child” is found by his mother “the vessels of his body not beating.” 
The mother is helped by a trustworthy “woman wise in her town”. She, herself 
also a personification of Isis, states: “Horus has been bitten” by a scorpion or a 
jealous snake. Together with Nephthys she laments until a strike in the crew of 
the Sun’s boat happens. Thot arrives, saying, that “darkness has happened and 
sunlight is repelled until Horus gets well for his mother Isis – and every man 
who is suffering as well.” He situates Horus’s protecting forces at once in the 
divine child and in its divine entourage: “Horus’s protection is his own identity, 
which the gods serve by aiding him – and the protection of the afflicted as well.” 
In one of his spells Thot ascribes the mighty power to all parts of Horus’s body, 
enabled to fight the potential dangers. The spell on the feet e.g. reminds the 

 
25 A similar phenomenon is attested for the Levantine scarabs of the 18th–16th century BCE, 

imitating Egyptian patterns. 
26 All quotes according to the translation of Allen 2005. 
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famous image of the nine bows under the king’s feet: “You have your feet, 
Horus: The Nine Bows have been spread fallen under your feet, for you have 
managed the south, the north, the west, and the east.” However, Thot’s spells are 
in fact the words of Horus himself and Thot himself is nothing but an admirer 
and helper of Horus: “Greetings, god, son of a god! Greetings, heir, son of an 
heir! Greetings, bull, son of a bull, to whom a divine vulva gave birth! Greetings, 
Horus, who came from Osiris, to whom divine Isis gave birth! I have recited 
with your magic, I have spoken with your effectiveness, I have enchanted with 
your words that your mind created…” Horus is at once the savior – “I am Horus 
the Savior” – and the sufferer. The suffering Horus stands in the center of those 
accounts and spells where Isis, supported by other goddesses, is the main figure. 
“Oh, may the child live and the poison die: then Horus will become healthy for 
his mother Isis, everyone who is suffering will become healthy as well.” The 
king by whom the Metternich stela has been dedicated is addressed twice on the 
stela by connecting his destiny with that of Horus: “Young god Senedjemibre-
Setepenamun, the Sun’s son Nectanebo, your protection is that of Horus the 
Savior, the great god, and vice versa.” The same may work for all who trust in 
Horus and identify themselves with his image. 

The texts on the stela quote both, spells and accounts. They evoke the self-
healing forces of the baby or child as well as the medicine of the wise women 
and the male physicians, and the wisdom of divine and cosmic order as an alli-
ance of mighty forces in the battle against the evil powers afflicting the suffering 
being. 

Healing is a main function of Serapis as well, volubly described by the Greek 
philosopher and rhetor of the 3rd century CE Demetrios of Phaleron in five books 
(Zivie-Coche and Dunand 2013: 206). 

5.2. Harpocrates during the Hellenistic-Roman period in Egypt 

During the Ptolemaic period the Greek technique of the industrial production of 
terracotta figures from molds became very popular in Egypt. Among the rich 
variety of types, images of Harpocrates are by far the most common (Dunand 
1990: Nr. 107–324; Zivie-Coche and Dunand 2013: 586).27 Often they resemble 
genre scenes which were so popular in Greece, but they contain a religious mean-
ing also. 

In the Greco-Roman context the original imagery and meaning of Harpocra-
tes changes strongly. Double crown (sḫmtj; gr. pschent), crosier (ḥq3t), and whip 

 
27 218 out of a total of 494 figures from the collections of the Louvre (= 44%) and 195 figures 

out of a total of 450 figures from the collections of the museum of Cairo (= 43%); cf. Rondot 2013: 
253 n. 83 and already Nachtergael 1991. 
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(nḫ3ḫ3) disappear with time (Stefana 2013). Furthermore, Greeks and Romans 
interpreted the finger on the mouth of the child god as a gesture of silencing. 
This interpretation is first mentioned by Varron (The Latin language V,57), fol-
lowed by Ovid (Metamorphoses IX, 692) and Catullus (Poems 74), by Plutarch 
(Isis and Osiris 68), and later by Augustine (De civitate Dei XVIII,5). Harpoc-
rates even got the name “Sigalion Aegyptius”, from the Greek sigê, “silence” 
(Ausonius, ep. 25,27). The Classic interpretation of the gesture was followed by 
many scholars and artists of the Renaissance and later on (Matthey 2011). The 
Greco-Roman interpretation of the image of the oriental child-god is an eminent 
case of iconatrophie, that is of a re-interpretation of an image, based on its mis-
understanding (Keesling 2005). However, as Matthey (2011: 556) rightly states, 
this interpretation has in a Roman context a fundamentum in re insofar as the 
“child”, infans, participle from for, fari, fatus, “to speak”, is in Latin by defini-
tion “the one who does not speak”. 

On the other hand, Harpocrates is now equipped with elements of Greek 
gods. The god could be identified or associated with Heracles (Quaegebeur 
1987), Eros, Helios or Apollo, and with the Good Demon in the shape of a snake 
(Merkelbach 1995: §§155–163). Horos-Herakliskos was the adaption of the im-
age of the Horus-stelae, that is the child dominating every danger represented as 
snake, scorpion or crocodile. Harpocrates-Eros translates the creative forces of 
Harpocrates representing the charming power of every beginning, mainly the 
beginning of every day and the primordial beginning with the first light. Har-
pocrates-Helios and Horos-Apollo are Greco-Roman translations of the different 
ages of the sun-god in Egypt, being a child in the morning, an adult at noon time 
and an old man in the evening. Harpocrates-Dionysos is evoked by the associa-
tion of the child with grapes, the decoration with a miter, or by a funerary context 
(Rondot 2013: 247–251 following Lafaye 1900). Harpocrates was furthermore 
grecized by the Dionysic inspired transformation of his name to Karpokrates 
with the meaning “Lord of the harvest” (Merkelbach 1995: §153). 

The child has divinatory abilities, a quality difficult to be visualized. It is an 
important aspect of the child in a demotic text (pWien D. 12006r) which proba-
bly originated in the 4th century BCE, but is best preserved on a fragment from 
the 1st century CE. It offers a dialogue between the pregnant Isis and her solar-
determined child in the papyrus thicket of Chemmis. The goddess asks questions 
about the future and the child answers and calms the mother, saying that injustice 
does not last; the hiding place is safe; Horus will take up his position as ruler, 
and he will act as an avenger. In other contexts, the Horus child is even aligned 
with the omniscient god Thoth (Stadler 2004 and 2006). 

The motif of divining children is native to Egypt. Kallimachos, the librarian 
of Alexandria, integrates it together with other Egyptian motifs in his hymns, 
with which he praises the divine origin of Ptolemy II Philadelphus (Schlegel-
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milch 2009: 2.1). On the so-called ‘Mendes stela’ Ptolemy celebrates himself as 
a ruler who was already elected for kingship when he was still in the womb, 
before he was born. He already was installed when he still was in his diapers and 
had already ruled while he was still sucking on the breasts. The stela shows a 
row of gods honored by the royal family (Fig. 12). The first figure behind the 
ram of Mendes is Horus as a child. The Horus name of Ptolemy was “The mighty 
boy” (ḥwn qnj). The Horus name is the first in the royal titulary, a name of pro-
grammatic mythological significance. It wants to say: He, Ptolemy, is the divine 
child, true God of true God (Schlegelmilch 2009: 208–209). 

The integration of Harpocrates into a well established divine triad was not an 
invention of the Ptolemies in collaboration with the local clergy (Quaegebeur 
1989). The stela of the flautist Ankh-Horpekhrod (Fig. 11) which was erected in 
the 22nd year of Shoshenq III (804 BCE) already shows the child god on a 
pedestal among the great adult gods and thus illustrates the already mentioned 
importance of Harpocrates for the Libyian Dynasty. The innovation of the 
Ptolemies was the explicit declaration of the new ruler as a divine child. In the 
mammisi of Edfu (Fig. 13) Ptolemaios VIII is depicted twice: Once as the adult 
reigning pharaoh and once as a child on a pedestal. Evidently it wasn’t enough 
to declare the divine conception of the pharaoh. The divine child is now part of 
the image of the legitimate ruler.  

However, in order to highlight the legitimacy of the royal house, the rhetoric 
of the divine child is not only used for the king but also for the queen. It is 
exciting to learn, that in Kallimachos’ hymn for Artemis queen Arsinoë is 
portrayed by Kallimachos as Artemis sitting on the lap of Zeus as a self-assured, 
demanding girl. Evidently this composition without model in the Greek tradition 
was inspired by Hatshepsut’s self-portrayals, sitting on the lap of Amun, an 
image copied by the builders of the Ptolemaic temples hundreds of years later. 
Thus, the royal-divine girl in the guise of Artemis-Arsinoë was set aside the 
royal-divine boy, in shape of Apollo-Philadelphos.  

As Schlegelmilch has demonstrated, the depiction of Apollo, Artemis and 
other deities as children by Kallimachos’ or Theocritus is not simply a rhetoric 
play with an entertaining effect, but rather a theme in Ptolemaic Egypt given in 
a programmatic way in the figure of the child god who warrants a renewed 
sovereignty. 

Katja Lembke (2012) explains the increase of child gods in the Ptolemaic 
period within a multicultural dynamic of demotization or secularisation of 
Pharao’s function. Sacral functions of the king were, among others, transferred 
to child gods, especially the function of mediation between humans and gods. 
This, so Lembke, has led to a new sacralization of the world, which favored the 
kingship of the gods. 
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The manifold Greco-Roman adaptations of Harpocrates, by no means ex-
haustively treated here, reflect the potential and complexity of the initial Egyp-
tian deity. However, not only the Greeks, but also the Levantines – often ignored 
in studies on Hellenistic Egypt – were inspired by the figure of Harpocrates. He 
was familiar to them for centuries as we have seen and animated them to create 
in Hellenistic-Roman times new religious concepts as will be shown in the fol-
lowing paragraphs with examples from the papyrus Leiden, with magical gems, 
with the soteriological function of Christ as child, and from monumental paint-
ings preserved in antique descriptions only, one of them from Byzantine times 
fusing pagan and Christian ideas.  

Fig. 11: Upper part of a limestone stela 
from Mendes, 22nd year of Shoshenq III, 

ca. 804 BCE. 

Fig. 13: Cultic acknowledgement of divine kingship of Ptolemy VIII. 
Detail of the mammisi of Edfu. 

Fig. 12: The so called “Mendes stela”, 
257 BCE. 
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5.3. Pshai-Harpocrates and Iao-Seth according to the cosmogony of Papyrus 
Leiden (“Leidener Weltschöpfung”) 

The Papyrus Leiden28, probably of the 4th century CE, comes evidently from a 
mixed Greek-Egyptian-Jewish milieu. It delivers two versions of a form for a 
ceremony – probably practiced since a long time – in the cult of the Alexandrian 
god of eternity, Aion. Aion is an aspect of Serapis or Helios. Other names for 
Serapis-Aion-Helios were Yahwe, pronounced Iao in Greek, and Abraxas (or 
Abrasax), a name with the numeric value 365 and thus a name for the solar year. 

The ritual with the title “The eighth book of Moses” celebrates the full moon 
of springtime, that is the full moon in the sign of Aries, after 41 days of purifi-
cation. It is deeply rooted in the traditional Egyptian cosmogony. At the same 
time, it offers elements which are common with the Jewish Pessach and the 
Christian Easter feast, celebrated at one and the same day. Similar to the reading 
of key texts from the Bible (e.g. Gen 1 and Ex 14) during the Easter vigil in the 
Christian church, the ritual recalls the acts of creation by the god Aion. He first 
creates the seven gods of the sun bark by his words, perceived as primordial 
sounds. 

Then he creates an eighth god:29 Pshai-Agathos-Daimon. P-shai consists of 
the sounds “p” for Phoibos(-Apollon) and “sh” for the dragon and means “the 
one who admeasures”. “Dragon” was the name of the Nile branch west of Alex-
andria: an immense snake that brings the water, base for all life, the luck of 
Egypt. The Greeks identified Pshai therefore with the good Demon, the good 
destiny. The primordial god calls this eighth god “lilu” (child) and XPAT-‛ΩP, 
“child Horus” or Harpocrates. At the same time, he is Horus-Sobek, the sun and 
the primordial water, the potential power of the cosmos. But its creation endan-
gers the whole universe which is on the point of collapse. Therefore, the creator 
immediately cries “iaô”, like an echo of the last creation, in order to stabilize 
everything and thus a ninth god was created. Phoibos and IAÔ start to fight, the 
light-god arguing that he was first and Iao claiming that he fixed everything. 
IAÔ has to recognize that he is only the echo of the firstborn but the primordial 
god reconciles the two gods and offers each one a place of fame and a mighty 
name and he honors the “standing by” (IAÔ) as leader of all gods and with the 
mightiest name, including all powers of the gods, a name able to work wonders. 
In visual art this creation, encompassing and guiding all others, is often identi-
fied with Bes. On the Horus-stelae he is combined with the (solar) child  
 

 
28 Leiden, Museum van Oudheiden J 395; Preisendanz 1974; for the following see Merkelbach 

1992. 
29 Eight being the number of the new beginning, the first day of a new week, the day of cir-

cumcision in the Jewish tradition (cf. Lev 12:3). 
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(Fig.  14). On the Metternich stela he is also depicted like a variant or incarnation 
of the Horus child (Fig. 15). 

What originally was a myth of the reconciliation of Upper and Lower Egypt 
reads in the context of Alexandria as the reconciliation of Egypt (Horus) and 
Canaan (Baal-Seth), of Egyptians and Jews. What originally may have been the 
protocol of a royal ceremony was in the 3rd century CE maybe the ritual for a 
personal rite of passage, including the offering of the good destiny of the client 
by the priests on the base of his birth dates. 

The Leiden papyrus is important for our subject because it attests the ongoing 
importance of the old Levantine-Egyptian constellation with Baal-Seth, the sun 
and the dragon (Keel 2009) in a new interpretation. Baal-Seth is now explicitly 
identified with IAÔ (Yahwe), the sun is evoked in its childlike image, and the 
dragon is no more the dangerous, insatiable sea but the Nile who brings its 
blessings according to everyone’s destiny. We recognize the transformation of a 
constellation in the longue durée. However, the multiple steps of transitions and 
the social milieu where they happened can only be conjectured.  

5.4. The child and IAÔ on magical gems 

As the Egyptian thinking at its heart is an iconic thinking (Assmann 1982), the 
complex details of the cultic text are in fact an unfolding of icons. That’s why 
the same themes could be expressed in a much more elegant way by different 

Fig. 14: Limestone stela from 
Egypt, ca. 250–50 BCE. 

Fig. 15: Detail from the Metternich stela, ca. 380–342 BCE. 
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arrangements of motifs around the central icon of the divine child, even on such 
a small scale as it had to be used for gems. 

 On a gem from the Merz Collection (Fig. 16a) Harpocrates as the sun-child 
sits in a traditional way on a lotus. The blossom has the form of a big nb-sign. 
The deity holds a finger of his right hand on his mouth. In his left he bears a 
cornucopia. The back side has the inscription thalkhal/Iao. Thalkhal is possibly 
a variation of the ablanathanalba-palindrom, an Aramaic formula maybe reading 
“father (ab) come to us (lanath)” (Németh 2010: 182; Bohak 2008: 210.233).30 
The same motif in a Hellenized, perspectival version (Fig. 16b) displays again 
Harpocrates sitting on the lotus flower, this time with a crooked scepter from the 
Osiris iconography, but otherwise with the gesture and nimbus of Helios, sur-
rounded by the Greek vocals remembering the sounds of primordial creation. On 
the reverse side among else IAHÔ.  

A masterful gem from the Kelsey Museum (Fig. 16c) displays the child still 
sitting on a lotus flower, but now in the sun-boat, his right foot on an enemy, 
flanked by two protective deities with Atef- and Hemhem-crown. The child has 
the Greek kind of nimbus with arrows, typical for Helios. Furthermore, a sun 
disc above the nimbus underlines the solar aspect of the child among a crescent, 
stars and animals representing stellar constellations. The scene in the boat is 
flanked by falcons. The same is true for the scarab in the center of the verso of 
the gem. One of those falcons is identified as IAÔ. Another parallelism of sun- 
child and scarab is seen on a gem from the Corpus Christi College in Cambridge 
(Fig. 16d), which shows four solar emblems within an Ouroboros, counterclock-
wise from top right: a standing baboon, crowned with a solar disk, greeting the 
sun-child on the lotus flower to the left, followed by a scarab and a falcon with 
double crown. 

On a pendant from the Fitzwilliam Museum (Fig. 16e) the sun-child crouches 
on a lotus, coming out of a pool. Attached to the lotus we see an Ibis to the left 
and Kenmet (Chnoubis) to the right. The sun-child is surrounded by crocodiles, 
goats, falcons, and again is designated as IAÔ by an inscription. Formally the 
object remembers the Horus-stelae in a mini format. The sun-child replaces the 
Horus-child, facing wild animals. Furthermore, it displays the child as center of 
triad with Thot and Kenmet (= Isis), the two main protectors of the child. 

A different constellation is to be found on two further gems from Cologne 
where the child assists his own creation. On Fig. 16f a sphere surrounded by an 
Ouroboros Chnum opens a uterus with a seven-bitted key. Above the scene Anu-
bis as a mummy and Isis-Tyche with a key in her right hand are to be seen. 
Harpocrates is below the uterus, protected by the winged goddesses Isis and 

 
30 For the combination of Ablanathanalba and Iao see http://cbd.mfab.hu/cbd/1554/?sid=7393 

(last access: 1 June 2024). 
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Nephthys. On the back side of the gem IAÔI, a variant of IAÔ is written. In a  
variant of the motif (Fig. 16g) Harpocrates sits in front of Chnum, forming the 
uterus. Bes in front of Hapocrates and Isis with situla behind Chnum. 

A gem from Paphos (Fig. 16h) displays motifs of the iconography of the 
magical gems in a strange style, in non-canonical shapes and in a puzzling 
arrangement. Probably the amulet is to be read from the bottom up.31 On the 
primordial water, symbolized as crocodile, the mummified creator (Osiris?) is 
sleeping in the solar bark. At the cry of a rooster he awakens to life, symbolized 

 
31 For a different interpretation of the iconography see Śliwa 2014. 

Fig. 16a–i: Magical gems displaying the godly child. 
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by a similar Osiris-like figure, now standing as a child, empowered by the force 
of regenerated life, symbolized by a snake. The ruling sun as a child (with 
scepters?) finally appears in heaven, flanked by moon and star. A Christian 
reader of the amulet could have seen a Chi-Rho in the star with the two points. 
The verso of the gem features a perfect palindrome with 59 Greek letters, starting 
with the name of the Hebrew deity and continuing with an Egyptian sentence in 
Greek transcription. The sentence reads as: “Yahweh is the bearer of the secret 
name, the lion of Re secure in his shrine” (Śliwa 2014: 298). 

In contrast to the hitherto presented items with the sitting child, a gem from 
the Fitzwilliam Museum (Fig. 16i) emphasizes the combative aspects of the 
primordial powers. Harpocrates is standing to the left, wrapped in a mantle, his 
head topped with a large lotus-crown, his right hand raised to the mouth, his left 
hand holding a flail. The inscription reads IAÔ. The recto of the gem displays 
the anguipede with cock-head, flail and shield. 

Concluding, we may summarize that the solar child on the gems appears to-
gether with IAÔ, its echo. According to the papyrus Leiden (cf. above 4.3) the 
two complementary forces warrant the stability of the primordial and ongoing 
cosmic creation. The theological composition reconciles and unites image and 
word, Egyptian and Jewish traditions, in a mainly Greek style of artwork. The 
medium of the gems underlines the significance of the cosmic concepts for the 
individuals who identify themselves consciously or unconsciously with the child 
as an incarnation of the vital power of permanently regenerating life. The gem 
of Paphos, being a place of early Christian mission and probably a competence 
center for magic (Acts 13:6–13), illustrates the ongoing relevance of the pagan 
divine child in a Christian dominated place and thus makes the assumption plau-
sible that pagan and Christian ways to explain the world stimulated each other 
during centuries. 

5.5. Christian adaptations and transformations of the divine child 

Egyptian royal theology and early Christology are connected by a history of tra-
ditions as Joachim Kügler (1997) has shown. Firstly, because of the Egyptian 
elements already being transmitted within biblical royal theology, secondly be-
cause of the involvement of Egyptian Judaism under Hellenistic influence with 
Egyptian culture, and thirdly because of the strong reception of Egyptian religion 
in the Roman Empire to which the newly emerging Christianity reacts. For ex-
ample, Domitian was celebrated in Rome as a pharaoh, almost three hundred 
years after the erection of the first Isis temple in Italy. Kügler plausibly suggests 
that Luke in this context extended the Pauline Christology of exaltation (Rom 
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1:3–4, cf. Acts 13:32–33) with a retrospective rule of reason by prefixing to his 
gospel narratives the miraculous birth of Jesus (Luke 1–2). 

According to the ancient view, the role of a human being was forcibly marked 
by the workshop of nature in the prenatal stage and by instruction in the forma-
tive milieu “in diapers”. This view is clearly expressed by Philo of Alexandria 
in a speech of the emperor Gaius Caligula (Leg Gaj 54–56).32 On the Jewish 
side, due to the reliance on nature and human welfare, the equality of all people 
was emphasized. In the words of the king in the wisdom of Solomon (Sap. Sal. 
7:4–5), a text probably composed in Alexandria at the beginning of the 1st cen-
tury CE: “I was nursed with care in swaddling cloths. For no king has had a 
different beginning of existence.” 

Hence, on the one hand, Luke and Matthew refer to Jesus as the Son of God 
or of the Most High in their childhood gospels (Matt 2:15, Luke 1:32, 35), and 
on the other hand they underline his human need and poverty: A child, wrapped 
in diapers, lying in a manger. They follow the concept of divine sonship with its 
roots in Ancient Near Eastern theology of light and sun33, and at the same time 
this theology is typically broken in Jewish terms (cf. Schreiber 2010). 

This is true also for the topos of the persecuted and rescued ruler-child trans-
ferred on Jesus by Matthew.34 The sanctuary of the Holy Family is Egypt. The 
Christian interpretation emphasizes in the explanation of this fact the scripture’s 
statement (Hos 11:1) cited by Matthew that Jesus’ family had to flee to Egypt, 
because Israel was called as the Son of God from there.35 By doing so, Jesus was 

 
32 “[54] From the swaddling-clothes I have had ten thousand instructors, fathers, brothers, un-

cles, cousins, and grandfathers, up to the very founders of my family, in fact every one related to 
me either on my father’s or my mother's side, who had acquired absolute power for themselves, 
even without taking into consideration the fact that, by their being the authors of my being, they 
had implanted in me some degree of royal power and some natural aptitude for government. [55] 
For as similitudes of both body and soul exist both in the form, and position, and motions of men, 
and also as the inclinations, and dispositions, and actions of men are preserved in some degree of 
similitude through the principles of descent, so also is it probable that the very same principles 
should convey an outline of similitude in respect of one’s aptitude for government. [56] Shall any 
one, then, who is ignorant dare to instruct me who am the reverse of ignorant? me who, even before 
my birth, while I was yet in my mother's womb, was fashioned as an emperor in the workshop of 
nature?” (transl. Charles Duke Yonge) 

33 Explicitly so in the Latin gospel of the childhood of the savior (Liber de infantia salvatoris 
73): “Erat autem ipse infans solummodo” (sc. solis modo). The gospel was probably compiled in 
the 7th century CE but the processed material is much older. 

34 Luz 52002: Table between p. 126 and p. 127 compares Moses, Abraham, Apk 12, Kypselos, 
Mithridates, Romulus & Remus, Augustus, Nero, Gilgamesh, Sargon, Kyros, Zarathustra, Frêdun 
and Krishna. Strangely, the Seth-Horus-myth figures among “weitere, entferntere Parallelen”. The 
parallels to the persecuted Horus in gospel’s story of the flight to Egypt are ignored (ibid., 183–185). 

35 The old question, if the messianic child is a singular savior or rather a group of faithful 
believers must not be decided, for in an Israelite or Judean context a strong interrelation between 
the anointed sovereign and his supporters was always constitutive. Thus on the coins of the Hasmo-
neans we not only find the name of the king or highpriest, but also the community of the Jews is 
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identified as the paradigmatic son of Israel. But that’s just one side of the royal 
medal. In view of the widespread image of the mother (Isis) with her child (Ho-
rus) in the protective swamp thicket of Chemmis the call “get up, take the child 
and his mother, and flee to Egypt” was also understandable as an allusion to the 
salvation of the endangered Horus-child. The Egyptian Christians have raised 
this “flight to Egypt” as their national icon (Fig. 17).36  

In their words, the icon is titled “The coming of our Lord to Egypt with his 
mother and Joseph, the carpenter” (duḫūl al-sayed ’ila miṣr m‛a ummihi wa yūsef 
al-nağār). The icon takes on an explicitly Egyptian position. It expresses happi-
ness about the coming of the Son of God and at the same time appeals to the 
local hospitality. It shows the Virgin with the child on a donkey, led by Joseph 
in the back and (sometimes) an angel in front. The donkey, not mentioned in the 
biblical text, is an addition of the icon painter, but not an accidental one. The 
most likely source is a constellation from the arsenal of the vignettes of the  
Horus-stelae. These included among others the motif of Horus of Hebenu, por-
trayed as a falcon on an antelope, and the spear-wielding Onuris and Re-Har-
achte, Thoth or other deities. These figures are shown on some late specimens 
of the genus “Horus-stela” in a triple constellation (Fig. 18a and 18c): First the 
spear-wielding Onuris, then Horus of Hebenu, followed by a second male deity 
with scepter. On the stela from Uppsala (Fig. 18b) the same figures are arranged 
in a different order. On the Horus-stelae of Fribourg and Uppsala (Fig. 18a–b)  
 
mentioned (Staubli/Schroer 2014: Abb. 47c–d). A similar ambivalence is visible in the versions of 
Hos 11:1: “Out of Egypt I called my son (ben)”, according to M and “out of Egypt I called my 
children (tekna)” according to LXX. Matthew (2:15) quotes the Masoretic text in order to prove the 
messianic legacy of Jesus. While the writer of the gospel emphasizes the messianity of Christ, for 
the writer of the book of Revelation the messianic mission of all faithful believers is important. In 
Revelation 12:5 we find the imagery of a child, born by a woman, but menaced by a dragon. 
According to Häfner this scene in heaven symbolizes the situation of the faithful Christians, born 
by the church. The lucky end of the dramatic scenery of a fight between angels, depicted in this 
chapter, shall reassure the persecuted addressees of the book, that the conflict from which they 
suffer is already decided in heaven (Häfner 2005). 

36 The Coptic tradition, based on a vision of the late 4th century CE of the 23rd Coptic pope 
Theophilus locates the sojourn of the Holy Family in Egypt in different places in order to honor all 
the places where the travel of the holy refugees was memorized. The main location however is the 
historical church on mount Qus‛qam in Al-Muharraq (Assiut), a place in Middle Egypt and not in 
the delta region. As Fatin Morris Guirguis (2010) has demonstrated Theophilus’ vision and its oral 
tradition in hymns and icons in the Coptic and Ethiopian church is until our days the fundamental 
matrix of the Christian Egyptian culture, connecting autochthonous traditions with the local geog-
raphy and also with the Old Testament. Thus, e.g. the swift cloud on which the Lord (YHWH) came 
to Egypt according to Is 19:1 is identified with the Virgin Mary. The pagan pre-Christian aspects 
of this traditions however, are often neglected or hidden in research. The Persea tree who according 
to the vision of Theophilus venerated the Lord Jesus Christ when arriving as a refugee child became 
one of the most prominent holy objects of the Coptic church (Guirguis 2010: 302), venerated also 
by local muslims as “worshippers’ tree” (šagrat el-‛abīd) in Gabl el-Tayr. On the background of 
the importance of the holiness of trees, and especially Persea trees in Ancient Egypt (Keel 1992) it 
is evident, that the Christian and Arab traditions are adapted varieties of a former pagan cult. 
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above this we see Isis nursing Horus in the papyrus thicket of Chemmis, a scene 
that can also be found on most Horus-stelae somewhere.37   

Against this background it is noteworthy that on the Christian icon Joseph 
does not put his staff on the floor, as one would expect from a traveller, but 
elevates it to a diagonal position. Does the gesture possibly continue the type of 
the spear-wielding Onuris? The arrangement of the mount between two compan-
ions could already point to a Levantine influence on the Horus-stelae, since the 
way of traveling on the donkey with two human companions on foot was typical 
for this area (Staubli 1991: 106–107, 181–183; id. 2010: 3.1) and atypical for 
Egypt, where ships were mainly used for transports. The cursory drawing of the 
vignettes on the simple Horus-stelae probably facilitated the interpretation of the 
antelope as a donkey (cf. Fig. 18b). Both, antelope and donkey were understood 
 

37 The parallelism of Horus as Harpocrates and as falcon is also to be found in the Mammisi 
of Philae. Harpocrates is formed by Khnum on the potters’ wheel. On the back wall of the mammisi 
the falcon is to be found amidst a papyrus thicket. 

Fig. 17: Icon of the coming of the Lord to Egypt, date and provenience unknown. 

Fig. 18a–c: Vignettes from Horus-stelae. 
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as animals of Seth. Another example of the afterlife of Sethian symbolism in 
Coptic art is the apotropaic cross with an antelope bound on it (Frankfurter 
2004). 

If my reconstruction of the genesis of the Coptic icon is correct, it is a 
manifest iconographic evidence for the role model of Horus modelling Jesus 
Christ. The Christian iconographers normally38 deny a link between oriental or 
classical images of a child god and the image of Jesus as child (Haussherr 1970: 
401) although they do not deny some influences of the idea of god as a child on 
Christian art. Pagan and Jewish-Christian child-gods react on the same need. 
Harpocrates together with Hermes as a Young God, the God-Son, Kairos as Aion 
replacing Kronos-Chronos, and the Good Shepherd, another manifestation of the 
sun god, “expressed the widespread feeling of an age which, tired of the remote 
old gods, expected salvation from the birth of the divine child” and all of them 
could be identified with Christ (Barb 1964: 8). 

The maybe most explicit Christian link to the ancient child-god theology is 
to be found in the Levant. According to Ephraem the Syrian, Simeon in his fa-
mous hymn testifies that “the Infant truly was the Ancient of Days”, “the aged 
man was younger than the infant”, the babe “was older than sun and man” (§29; 
§ 22; §23; Kantorowicz 1965: 29). Kantorowicz (1965: 32) points to originally 
Egyptian, then Greek and finally Roman solar concepts which probably stand 
behind this theology. We may add that the Levant was probably the most crea-
tive area of transformation and fusion. 

Apart from the veneration of the savior-child in the manger by shepherds and 
wise men and of the icon of the flight of the endangered child there is a further, 
often neglected infant-icon of Christ: The presentation of Jesus at the Temple. 
The presentation of the child to the just man Simeon and the prophet Hannah 
includes the explicit acceptance of Jesus as savior: “My eyes have seen your 
salvation which you have prepared in the presence of all peoples, a light for 
revelation to the Gentiles, and for glory to your people Israel” (Luke 2:30–32). 
In visual art the image of the presentation of Jesus at the temple was often com-
bined or even fused with the child’s circumcision. Both scenes, the recognition 
of the divine child and its circumcision, are part of the famous Egyptian myth of 
the “Procreation of the Divine Son or Daughter”, represented in Egyptian tem-
ples and mammisi since the late 15th century BCE (Assmann 1982). In scene 10 
the father Amun greets his son, presented by the sitting Hathor. In scene 11 he 
takes the child on his bosom with the words: “Welcome my son/my daughter of 

 
38 An exception is El-Khachab, according to whom the shift from Harpocrates to Jesus Christ 

or sometimes rather the fusion or identification of Harpocrates with Christ can be traced on late 
Roman gems from Alexandria and environments. “We find the representation of Jesus Christ on 
the lotus in the manner of the typical representation of Harpocrates on the lotus” (El-Khachab 1971: 
136). Unfortunately, he does not offer an image which illustrates his statement. 
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my body”. After scenes with the nursing of the child follows in scene 14 a further 
presentation of the child by Thot and a further recognition of the child by father 
Amun with the words: “My beloved proper son, procreated in my similitude.” 
This scene with textual parallels in Ps 2:7 and Luke 3:22 is followed by the cir-
cumcision of the child in scene 15 accompanied by blessings of the gods for the 
child: Fullness of life, eternal persistence, sovereignty over the world. In the late 
mammisi of Dendera a further recognition of the child by Harachte was added. 
The Egyptian relief cycles, still existing today, remember the importance of the 
recognition of the son by the father in Egypt and in a very similar way in the 
neighboring Levant. However, this powerful and very old and long lasting cul-
tural background is ignored in the commentaries of the gospel of Luke39 and in 
the reconstruction of the history of the icon of the scenery and its celebration in 
the liturgy (Shorr 1946). The emperor Justinian maybe intuitively felt the strong 
symbolic impact for the rectification of just government in the constellation cel-
ebrated in the festival of Hypapante (“encounter”). He used it for the demonstra-
tion of his piety by the recognition of the divine child and the virgin Mary, when 
he renewed and reinforced the festival in 542 (Meier 2002). 

What we should retain from the history of the motif of the recognition of the 
son for the study of our subject is, that it had a long lasting tradition of represen-
tation in art before the Christian era and then again in the Christian symbol sys-
tem. Therefore, the Christian icon should not be seen as a pure illustration of the 
text of Luke. Rather Luke’s account of the recognition of Jesus, first by the na-
ïve, poor shepherds (Luke 1:20), then as salvation (sôtêrion), light (phôs), and 
glory (dóxa) by the old righteous Simeon and Hannah, and finally by God him-
self (Luke 3:22) with the same words as in the old Egyptian myths, is part of a 
greater Egyptian-Levantine tradition of respect toward the divine child. 

5.6. The divine child as a key figure in Roman and Byzantine Phoenician liter-
ature and art 

Achilles Tatius, a novelist of the 2nd century CE, describes a painting in Sidon, 
showing Zeus as bull with Europa on it, guided by Eros: “Love, in the guise of 
a tiny boy, his wings stretched out, wearing his quiver, his lighted torch in his 
hands: he was turning towards Zeus with a smile on his face, as if he were laugh-
ing at him for becoming a bull for his sake” (I,1; Gazelee 1917: 9). The novelist, 

 
39 Bovon 1989: 137 recalls Greek, Jewish and even Buddhist parallels, but doesn’t mention 

Egypt. The problem is, that he is form-critically misguided. It is not mainly a story of an encounter 
guided by God, but a story about God’s recognition of his son through the old, just persons. Func-
tionally they take the place of the highest God if we compare the Christian images with the Egyptian 
prototypes. The old Egyptian constellation appears in a new Jewish version. Amun was replaced 
by a male and a female Zadiq. 
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writing in the first person, exclaims: “Look, how that imp dominates over sky 
and land and sea!” (I,2; ibid.). For the novelist that scene and his comment about 
its function as a motto for the whole novel, reporting the life story of a Phoeni-
cian, driven in all his acts by the mighty power of love. 

The divine child embodies an elementary emotion, pure and likewise anar-
chic like a child. At the same time it is woven in the most famous story of Sidon, 
the abduction of Europa on the bull, to be found in an emblematic form on the 
coins of the city.40 

John of Gaza wrote in the times of Justinian on demand of some professors 
a poem on an artwork which possibly decorated the new winter-bath of Gaza 
which has been built shortly after 536 CE (Friedländer 1912: 111). “He (the 
artist) depicts the intangible nature in bodily forms by painting human figures” 
(I,19; cf. Friedländer 1912: 166). In the middle of the composition John 
recognizes a child, representing the new light of the day: “For the earliness in 
the morning gives birth to the young light from her lap […] he steps brilliantly, 
adorned with a wreath, in the middle, riding up naked, in absolutely cheerful 
clarity. He is just stretching his legs and arms in balance, because he rises to the 
righteous and at the same time shines on the godless” (I,58–65; cf. Friedländer 
1912: 170). The symmetric posture of the child, stretching his legs and arms in 
balance, is a reminder of the figure of Shu or Heh. A further figure in a similar 
position is mentioned in the second part of John’s poem, probably forming a 
symmetric counterpart in the composition of the whole artwork. It is an angel, 
lifting up the earth, and thus assuming a similar function as Atlas, holding the 
heaven. The adornment of the child with a wreath is a Greek element. The whole 
composition was inscribed in a cross and three concentric circles that symbolized 
the passion of incarnated word and the Holy Trinity. Thus, the artwork was a 
fantastic amalgam of Greek, Egyptian and Christian elements in a typically 
Levantine spirit. 

In this case the divine child embodies an elementary power of the cosmos, 
the light, new, fresh and developable as a child. 

5.7. Harpocrates and Buddha on the lotus 

Although it seems to be evident that the image of Horus on the lotus remained 
popular over centuries and proliferated during the Hellenistic-Roman period, the 
question of the limits of the images’ dissemination remains open. This question 
is especially virulent in the case of the famous motif of Buddha on the lotus, the 
main image of Buddhism. Are Harpocrates and Buddha linked by a tradition of 
art? Chiara Lombardi (2011/12) raises the question on the occasion of the dis-
 

40 Head 21967: 287, 461, 465–467, 472, 525, 727–728, 797–798. 
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covery of a Harpocrates-figurine in Bactria, more than 4000km afar from Mem-
phis. She concludes, that the finger on the mouth developed separately in Egypt 
and in India with different meanings. In India the gesture is connected with rev-
erence, joy, and astonishment. The lotus, known in both cultures, was inde-
pendently found to be a symbol of regeneration. In contrast, the princes lock 
could be a rather rare Egyptian heritage in the east. 

Already more than half a century ago the question was answered in the 
affirmative. In the area of Gandhara in the Swat valley of India, where 
Alexander’s army had come, the innovative iconography of Buddhism unfolded 
under the influence of Hellenistic art. Here, in the land of the lotus, the image of 
the sun god on the flower has found fertile ground, so that the most important 
Buddhist devotional images show the Buddha Gautama on the lotus.41 However, 
Buddha is not anymore a child with the finger in his mouth. He is a young man, 
regenerating his life by meditation on the lotus, a symbol deeply rooted in Hindu 
mythology, connected with Brahma, Vishnu, being a deity in itself, called Sri, 
symbolizing the powers maintaining existences, purity, and even the powerful 
wisdom of Nirvana (Ward 1952). 

6. CONCLUSIONS 

This study tried to visualize transitions in the motif of the divine child by 
merging insights from different epochs and disciplines in order to establish a 
feeling for the histoire de longue durée and the transitions in time and space. 

Trying to systemize the manifold aspects of child gods42 three main functions 
of the image of the divine child can be distinguished: The endangered child, 
sometimes even representing the dead (cf. 3.5), who at the same time is the 
healing deity; the saving child who embodies a new, just dynasty; and the cosmic 
child, representing the radiant new light of the day and the sun. Each type is 
associated with main iconographic elements and was visualized with suitable 
media (cf. Tab. 5). However, it should be kept in mind that the images 
sometimes were multifunctional, depending of the context of their setting or use. 

 
41 Morenz and Schubert 1954 following Foucher 1905, Le Coq 1926 and Ippel 1940; Jung and 

Kerényi (1951) in their often reprinted study on the divine child speculate about connections be-
tween Greek and Far Eastern child myths while they strangely neglect the Egyptian (and Levantine) 
impact on the theme. 

42 According to Dagmar Budde (2010: 4–5) they are providers of life and food, guarantors of 
fertility, eternal renewal, and the continuity of legitimate royal and hereditary succession, protectors 
against enemies, diseases, and other dangers, guarantors of a successful birth, regeneration, and 
victory over death. They were consulted in oracular procedures, for they were believed to have 
wisdom about the future. Last not least they were a source of joy, especially as musicians. 
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The image of the divine child is attested in Egypt since prehistoric times and 
seems to be connected with the need for magic protection of children (1). In the 
New Kingdom the theological icon of the sun-child on the lotus was developed, 
representing at the same time the regenerated sun and the regenerated king (2). 
The motif gained popularity with the Libyan dynasties and spread over the whole 
Mediterranean. In this study I tried to demonstrate that the Levant and the Nile 
Delta, where many Levantines settled, were the centers for the vulgarization 
(3.1–7) and the transformations of the image (4.1–6).43 Whether the image was 
influencing Hindu and Buddhist iconography as well, remains an open question 
at the moment (4.7). 

main aspects The endangered/ 
healing child 
(medicine) 

The savior-child 
(politics) 

The cosmic child 
(theology) 

associated main 
iconographic ele-
ments 

−�crocodiles 
−�scorpions 
−� lions 
−�snakes 
−�donkey 
−�mother / (father) 

−� crowns 
−� flagellum 
−�pedestal 

−� sun-disc 
−� lotus 

main media −�amulets 
−�magical texts 
−�bronze-figures 
−�coins 
−�Horus-stela 

−� temple reliefs 
−�memorial-stela 
−�bronze-figures 
−�gems 

−� ivories 
−� silver bowls 
−� stamp seals 
−� gems 
−� frescos 

Christian 
adaptions 

Coptic icon Christmas-icon birth of Christ on 
24th of December 

Tab. 5: The image of the godly child: 
Aspects, associated iconems, media and Christian adaptions. 

Important places of transformation were the healing centers of the region 
where the image was propagated with new media and fused with older images 
of healing deities such as Reshef, Eshmun, and Shed (3.4; Excursus; 3.6; 4.1). 
With the reign of the Lagids in Egypt the Hellenized Egyptians and the Egyp-
tianized Greeks transformed the motif of the child-god aesthetically and in re-
gard of his concepts as has been researched in many studies (4.2). It was fused 
with Greek deities like Dionysos and Eros, the gesture of the finger on the mouth 
 

43 The crucial role of the Levantines in the development and the distribution of the image of 
God as a child is not mirrored in important Egyptological studies on the subject. See for instance 
Budde, Sandri, and Verhoeven 2003. A reason for this is the lack of the study of mass media (am-
ulets), another one the narrow focus of disciplines. 
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acquired a new meaning, and his function as savior and god of the Dynasty was 
more important than ever before. At the same time Egypt was the favored land 
for Jewish migrants. Alexandria was a place where the Jews lived in close prox-
imity with Greeks and Egyptians. Probably here, in a context of magic specula-
tive theology the divine child was fused with IAÔ, a Jewish re-interpretation of 
the Canaanite god Baal-Seth (4.3–4). It was in this context of cultural permea-
bility that the Christian religion, itself of Jewish origins, emerged. We find the 
imprints of the divine child prominently in the symbol-system of the new reli-
gion (4.5–6). The endangered child stands in the focus of the gospel of Matthew 
and was visualized in the tradition of the Horus-child in the Coptic icon of the 
coming of the Lord to the safe harbor of Egypt. The savior-child, pronounced in 
the gospels of Luke and Matthew, venerated by shepherds and wise men, became 
the center of the Western Christmas-icon. The Eastern Christmas-icon merged 
Christ in the manger with Christ in the coffin, thus connecting the child with the 
dead and resurrected Christ in the tradition of Horus and Osiris. The cosmic child 
was monumentalized in the Christian calendar by placing its birth shortly after 
the longest night, thus eternalizing its light-nature as sol invictus. 
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access: 1 June 2024). 
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(22nd Dynasty), British Museum, London EA 14594-5 (Meeks 2010: Nr. 
194).47 
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740 BCE, Louvre E 10943 (Schroer 2018: Nr. 1431). 

Fig. 5 Ivories from Samaria, ca. 800–722 BCE. 
a.  Ivory, 6.2 x 5.4 cm, Samaria, ca. 800–722 BCE, Jerusalem, Israel 

Museum IAA 1933-2574 (Crowfoot and Crowfoot 1938: Pl. I,1*). 
b.  Ivory, Samaria, ca. 800–722 BCE (Crowfoot and Crowfoot 1938: Pl. 

I,2*). 
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1885: Fig. 36; Markoe 1985: 274). 
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45 http://www.bible-orient-museum.ch/bodo/search_einfach.php?id=60f19924a3f4d#&bomid=19078 

(last access: 1 June 2024). 
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[photo] and 320, Fig. 4 [drawing]; Schmitz 2002: 818, fig 1*). (My 
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Schmitz.) 

Fig. 8 The divine child on amulets. 
a.  Dan, 884–525 BCE, Beth-Shemesh IAA 68-1344 (Keel 2010: Dan 

Nr. 21). 
b.  Naukratis, 600–570 BCE, British Museum EA66500.50 
c.  Akko, 750–525 BCE, current repository unknown (Keel 1997: Akko 

Nr. 197). 
d.  Akko, 728–525 BCE, Jerusalem IAA 73-175 (Keel 1997: Akko Nr. 
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e.  Amrit, 664–525 BCE, British Museum E48227.51 
f.  Israel/Juda, 8th century BCE, Israel Museum 68.35.197 (Avigad and 

Sass 1997: Nr. 126). 
g.  Steatite scaraboid, Revadim, 7th century BCE (Avigad and Sass 

1997: Nr. 1067). 
h.  Amrit, 664–525 BCE, British Museum E48218.52 
i.  Akko, 664–525 BCE, Jerusalem IAA 73-143 (Keel 1997: Akko Nr. 

71). 
j.  Akko, 664–525 BCE, Jerusalem IAA 73-171 (Keel 1997: Akko Nr. 

106). 
k.  Amrit, 664–525 BCE, British Museum E48235.53 
l.  Levant, 664–525 BCE, private collection. 
m.  Levant, 664–525 BCE (Schroer 2018: Nr. 1796). 

Fig. 9  Bronze statuettes from Egypt/Phoenicia. 
a.� 6th–4th century BCE, 26.82 cm high, British Museum ANE 132908 

(Barnett 1963–64: Pl. 41a).54 
b.� 2nd half of 6th century BCE, 26 cm high (without pedestal), Madrid, 

Museo Arqueologico National 2150 (Ferron 1971: lamina I–IV; id. 
1974: tav. XXV; Amadasi Guzzo 1996: IV,1 [but note that the pho-
tograph has been placed erroneously with legend IV,2!]). 

Fig. 10  Fragment of Sculptor’s model, limestone, 15.3 x 13.2 x 3.0 cm, Tell 
Nabasha, early 3rd century BCE (Nielsen, Gasperini, and Mamedow 
2016: 72, Fig. 9; drawing by the author). 

 
50 https://www.britishmuseum.org/collection/object/Y_EA66500 (last access: 1 June 2024). 
51 https://www.britishmuseum.org/collection/object/W_1884-0714-213 (last acc.: 1 June 2024). 
52 https://www.britishmuseum.org/collection/object/W_1884-0714-204 (last acc.: 1 June 2024). 
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54 https://www.britishmuseum.org/collection/object/W_1960-1210-1 (last access: 1 June 2024). 
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Fig. 11  Upper part of stela, limestone, 52.1 x 32.4 x 6.4 cm, Mendes, 22nd year 
of Shoshenq III, ca. 804 BCE, Brooklyn Museum 67.118 (drawing by 
the author).55 

Fig. 12  The so called “Mendes stela”. Stela, Mendes, 147 cm high, 257 BCE, 
Cairo CG 22181 (Clarysse 2007; Skuse 2017: 95). 

Fig. 13 Cultic acknowledgement of divine kingship of Ptolemy VIII. Detail of 
the mammisi of Edfu (Chassinat 1939: Pl. 13). 

Fig. 14  Stela, limestone, 15.6 x 5.8 x 3 cm, Egypt, ca. 250–50 BCE, Bible+ 
Orient Museum, Fribourg ÄFig 2001.2 (Bickel 2004: 74, Abb. 19a; 
drawing by the author). 

Fig. 15  Detail from the Metternich stela (after Golenischeff 1877). The nine-
faced, Bes headed god of the universe, walking (like the Horus child) 
over seven dangers. The importance of the magical number seven is also 
evident from the seven wings of the deity and the seven powers hold in 
each hand of the upper pair of arms (to knifes, two snakes, Djed, Ankh, 
and Was-scepter). The signs of the seven gods to the left and to the right 
of the Djed-pillar on the god’s head. The eighth god, in the position of 
Heh/Shu (Horus) over the ram horns, protected by eight knifes. 

Fig. 16 Magical gems displaying the godly child. 
a.  Gem, lapislazuli, 15 x 11 mm, 2nd–3rd century CE, Bern, Merz  

Collection 193.3 (Willers and Raselli-Nydegger 2003: 184.187). 
b.  Gem, green to black jasper, Egypt, 3rd century CE, British Museum, 

London EA 56257 (Michel 2001: 78f, No. 120).56  
c.  Gem, haematite, Egypt, 2nd–3rd century CE, Kelsey Museum 26109; 

(Bonner 1950: No. 210).57 
d.  Gem, jasper, 1.5 cm high, Egypt, 3rd–4th century CE, Corpus Christi 

College, Cambridge (GB) C 18 (Henig 1975: 59, No. 244).58 
e.  Pendant, serpentine, 2.6 cm high, Egypt, 3rd–4th century CE, Fitz-

william Museum, Cambridge (GB) B 320 (CM) (Henig 1994: No. 
498; Michel 2004: No. 19.4.f_1).59 

f . Gem, black haematite, 1.77 cm high, Egypt, 150–250 CE, Institut 
für Altertumskunde, Köln 25 (Zwierlein-Diehl 1992: 86, No. 23).60 

 
55 https://www.brooklynmuseum.org/opencollection/objects/3762 (last access: 1 June 2024). 
56 http://cbd.mfab.hu/cbd/520/?sid=7355 (last access: 1 June 2024). 
57 http://cbd.mfab.hu/cbd/1401/?sid=7354 (last access: 1 June 2024). 
58 http://cbd.mfab.hu/cbd/145/?sid=7353 (last access: 1 June 2024). 
59 http://cbd.mfab.hu/cbd/102/?sid=7352 (last access: 1 June 2024). 
60 http://cbd.mfab.hu/cbd/233/?sid=7351 (last access: 1 June 2024). 
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g.  Gem, brownish-black haematite, 2.30 cm high, Egypt, 150–250 CE, 
Institut für Altertumskunde, Köln 23 (formerly F.S. Matouk collec-
tion); Zwierlein-Diehl 1992: 86, No. 23.61 

h.  Gem, brown steatite (?), 4.12 cm high, Paphos, 5th century CE; 
(Śliwa 2013: Pl. 1). 

i. Gem, black magnetite, 1.55 cm high, Egypt, 3rd–4th century CE, 
Fitzwilliam Museum, Cambridge (GB) B 326 (CM) (Henig 1994: 
231, No. 508; Michel 2004: 3.+.3.a_10).62 

Fig. 17  Icon of the coming of the Lord to Egypt, date and provenience unknown, 
Coptic Museum, Cairo.63 

Fig. 18 Vignettes from Horus-stelae. 
a.  Fribourg, Collections Bible+Orient ÄFig 2001.12 (Bickel 2004: 75, 

Abb. 19b; drawing by the author). 
b.  Uppsala VM 145 (Sternberg-El Hotabi 1999: Abb. 88a; Bd. II,8). 
c.  Berlin, Ägyptisches Museum Inv.-Nr. 10.264 (Sternberg-El Hotabi 

1999: Abb. 88b; Bd. II,90).  
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ON HEADGEARS, BEARDS, AND CLOTHES: 
REEVALUATING TYPOLOGICAL INDICATORS IN THE CASE OF 

SOUTHERN LEVANTINE FIGURINES FROM PERSIAN AND EARLY 
HELLENISTIC TIMES 

 
Christian Frevel and Katharina Pyschny1 

This paper focuses on two kinds of terracotta figurines, the so-called bearded 
man and the woman and child figurines, with special emphasis on the intersec-
tion of regional variances and typological indicators. By challenging the East-
West paradigm, the interpretation opens up for regional and temporal continu-
ities or discontinuities. In discussing the notion of Hellenization against the 
background of the concept of hybridity, this paper aims at a more appropriate 
typological approach beyond dichotomies. Hoards from the coastal region, the 
Shephelah, and the region of Idumea, as well as their parallels from Phoenician 
sites such as Achzib and Kharayeb, attest to a rather transitional character of 
the evidence in temporal and iconographical respect. The variance in typology, 
style, motif, and material production demonstrates a certain amount of “hybrid-
ization” driven by contact, trade, fashion, and cultural influence. 

1. INTRODUCTORY AND METHODOLOGICAL REMARKS 

Following the most influential book on the material culture of the Persian period 
of the late Ephraim Stern, terracotta figurines are categorized not only in regard 
to their techniques of manufacture,2 but predominantly on the basis of their style. 
“Stylistically the figurines fall into two main classes which present men and 

 
1 This essay is based on a paper given in 2017 at a conference at the University of Bern. We 

would like to thank Silvia Schroer and Patrick Wyssmann for the invitation to this conference and 
all their editorial efforts linked to the present volume. This essay benefited a lot from a research 
stay in Jerusalem and we would like to express our gratitidue to the École biblique et archéologique 
française de Jérusalem for granting us access to the library. Many thanks are due to Christopher 
Ryan Jones and Johannes Bergmann for their support in editing this essay. 

2 Based on the finds from Tel Ẓippor, Stern distinguished three groups in accordance with 
Negbi 1966: (1) hollow terracottas, (2) solid terracottas, and (3) partly hollow, partly solid terracot-
tas (see Stern 1982: 165). As will be discussed below, the techniques of manufacture also play a 
certain role for the West-East paradigm. From the perspective of research history, Negbi’s study on 
the assemblage of terracotta figurines from Tel Ẓippor was – and to some degree still is – crucial 
for establishing this paradigm. 
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women in Eastern or Western style.”3 While the figurines of the Western group 
are rather uniform in style and predominantly characterized by a Greek dress or 
style,4 the Eastern group is marked by numerous stylistic influences – Phoeni-
cian, Egyptian, Persian, or Babylonian. This basic distinction between the two 
groups, which has been adopted by many scholars in the field,5 bears (more or 
less explicitly) some significant assumptions and implications on different lev-
els. Let us highlight four important aspects:  

(a) Although the West-East paradigm6 is applied to the evidence from the 
Iron Age IIB onwards, it draws upon a diametrical dichotomy between Phoeni-
cian and Hellenistic traditions in cultural-historical respect. It follows or presup-
poses a rather problematic reconstruction of Greek-Phoenician contacts,7 which 
does not do justice to evidence like, for instance, the seals from ‛Atlit depicting 
Heracles in an ancient Near Eastern or Phoenician style (e.g., smiting pose).8 
Also, the Persian period bullae from Wadi ed-Daliyeh9 and the sealings from the 
Hellenistic archive in Tel Kedesh10 (and most recently Maresha11), and even the 
ceramic evidence attest to processes of acculturation and hybridization. As Eric 
M. Meyers states concerning the Persian period, “Greek cultural influence rose 
steadily, as reflected in the import of Greek Attic pottery”12 which was distrib-
uted by lots of traders beginning with the 6th century BCE and was soon imitated 
by local potters.13 Considering the material culture of Persian and early Hellen-
istic times, it becomes evident that the East-West paradigm is far too simple to 
 

3 Stern 1982: 165. See also idem 1984: 104–105; 2001: 490–505. 
4 “All of these figurines are rendered in a pure Greek style, and their subjects as well are gen-

erally taken from the world of Greek religion” (Stern 1982: 172). 
5 To name but a few, see the numerous publications on figurines by Izak Cornelius, Adi Erlich, 

and Eilat Mazar. 
6 In this essay, we use the term “West-East paradigm” as a short reference to Stern’s distinction 

between Eastern and Western figurines.  
7 For new models to conceptualize Hellenization and to reconstruct Greek-Phoenician con-

tacts, see Martin 2007 and Martin 2017. 
8 See Frevel and Pyschny 2016: 117–118. 
9 For the highly pluriform character of the bullae, see Leith 1997; Keel 2010a; Schroer and 

Lippke 2014.  
10 See Herbert 2003. 
11 The large private Hellenistic archive of Maresha was discovered in 2018 by Ian Stern but is 

not published yet. As far as the iconography of the ca. 1000 bullae or sealings is concerned, the 
preliminary reports hint at a similar “hybrid” character as at Tel Kedesh.  

12 Meyers and Chancey 2012: 3.  
13 For a reassessment of Attic imports and their impact on identity discourses in Israel/Pales-

tine, see Nunn 2014. See also the part on Attic pottery in Palestine in Betlyon 2005: 24–25 written 
by S. Rebecca Martin: “So far from the variety of Attic vessels, we can see that Levantine consum-
ers chose what suited their tastes and needs, combining an interest in fine Greek goods – and per-
haps Greek practices – with local traditions” (25). For an emphasis on the cross-cultural transmis-
sion and mutual exchange evaluated based on the archaic Greek pottery, see, e.g., Fletcher 2011: 
36: “Cultures in the Mediterranean learned from the East, but Eastern cultures also learned from 
the West.” 
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draw an adequate picture14 and that such a clear dichotomy underestimates the 
complex cultural interactions between Phoenician and Hellenistic traditions.15 
While the so-called Orientalizing paradigm has undergone trenchant ideological 
critique since Edward W. Said’s initial argument,16 the East-West paradigm in 
regard to Southern Levantine figurines remained mostly unchanged.  

(b) Linked to the figurines’ distribution and parallels,17 the proposed classi-
fication bears a remarkable implication in regard to their origins. Namely, that 
Eastern figurines were made locally, while the Western ones were “either truly 
imported or made locally from imported moulds”18 in imitation of Greek style. 
Especially the latter notion is highly challenged by the finds from Idumea (e.g., 
Maresha), which clearly show that Eastern style figurines might have been in-
fluenced by Western traditions in regard to general iconography, but remained 
local in style and technique (e.g., standing woman with child seated on the left 
shoulder, see below).19 The transitional period between the late Persian and early 
Hellenistic period is rather characterized by hybridization in terms of style as is 
evidenced, for instance, by the figurine repertoire of Kharayeb,20 where the as-
semblage from the Persian period consists of local types like horsemen or preg-
nant women and at the same time of figurines influenced by Oriental Greek style 
(e.g., figurines dressed in a chiton). “In the Persian period the figurines with 
Greek iconography are inserted in a context where the local tradition of style and 
iconography are still alive.”21 Thus, Greek (and Egyptian) elements have been 

 
14 Interestingly enough, Ephraim Stern himself seems to be aware of the problem when he 

states in regard to a group of male deities in Greek style from Dor, “the ‘Greek’ style of these 
figures … should not mislead us for they also display many details that are absent in the Greek and 
Cypriot prototypes and, in our opinion, it would not be an exaggeration to assume that these are 
also of Phoenician origin. It is therefore possible that these blessing figurines, represent a ‘Western’ 
version of the Eastern ‘ruling god,’ like the ‘warrior god’ horsemen … – both the Eastern and the 
Western” (Stern 2010: 8).   

15 See Çakmak 2009, especially the conclusion, in which she states that the bullae or seals 
“cannot simply be taken as purely Greek or purely indigenous, but rather as an entirely ‘new whole’ 
that reflects the varied nature of the people living in and around Tel Kedesh in the late Hellenistic 
period. These ‘new’ or hybrid images themselves, reflect the identities of the individual users and 
the community of Kedesh at large” (171). 

16 See, e.g., Feldman 2019: 373–374. 
17 While Eastern style figurines are found in almost all regions of the Southern Levant, but not 

on the Aegean Islands or in Greece, the Western group resembles characteristic types and styles of 
the Aegean or Greek world (see Stern 1984: 104). 

18 Stern 1982: 105 in reference to the figurines from Tel Ẓippor. Negbi 1966: 6: “The style and 
distribution of the terracottas and statuettes of both groups appear to indicate that those belonging 
to the western group are imported, while those belonging to the eastern group are local”. 

19 See Erlich 2006: 54.  
20 The rural shrine of Kharayeb is located in the hinterland of Tyre (approximately 15 km to 

the north). A favissa yielded more than 1100 figurines dating from the 7th/5th to the 1st century BCE 
(see Oggiano 2015b; Castiglione 2019). 

21 Oggiano 2015b: 516–517.   
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integrated into local traditions, indicating a slow gradual process of cultural 
change (“hybrid art”). As stated by Marianna Castiglione, “Greek and Egyptian 
influences became more and more visible, due to their polysemic values which 
made them immediately accessible to different social or ethnic groups, but at the 
same time the Phoenician traditions maintained their strength.”22 Although style 
and iconography changed remarkably during the Hellenistic period in Kharayeb 
– inasmuch that depictions of commoners in Greek style become predominant – 
the evidence attests to standardization rather than cultural othering. These kinds 
of mixed phenomena and varying complexity in origin, style, and iconography 
cannot be described adequately by the East-West paradigm. 

(c) When it comes to processes of cultural transformation, innovation, 
change, and synthesis, terminology is still a sensitive issue since almost every 
term to describe these processes has been questioned in cultural studies. This 
holds especially true when the issue at hand is related to ethnicity, culture, or 
identity. In regard to figurines, the discussion can be considered a sub-type of 
the “pots and people” discourse on ethnicity and material culture.23  

Many terms have been suggested to describe processes of cultural 
transformation, however, we will only mention a selection of them, such as 
mixture, ambiguity, heterogeneity, pastiche, hybridity, creolization, mestizaje, 
métissage, amalgam, fusion, conglomerate, transculturality, and syncretism. 
These terms are often coined in the context of conceptualizing modernity or 
modern plurality and are therefore often biased. Hence, Claudia Radermacher 
considers them ambivalently “magic words of global postmodernism” 
(“Zauberwörter der globalen Postmoderne”).24 It is not by chance that so many 
different terms are used to describe cultural flux, cultural entanglement, and the 
result of cultural encounter. Epistemic oscillation is no surprise in postmodern 
contexts, which are characterized by the avoidance of fixed meanings, by 
unhistorical essentializations, or by the defining power of discourses. Each and 
every concept has its fallacies as well as its advantages. To give only some 
examples, while “mixture” seems to assume that the entities brought together do 
not merge and keep their original belonging, “ambiguity” in contrast marks the 
indecisiveness of the new and the problem of assigning it properly. However, 
the term “fusion” denotes a created “new” that no longer allows for the 
identifying of the origin, since they are completely merged into something new. 
“Heterogeneity” stresses disunity and inconsistency; it emphasizes otherness 
and addresses something “beyond,” yet it is always in need of something to 
which the “new” is heterogenous. “Hybridity” is something in between and one 

 
22 Castiglione 2019: 368. See also Bisi 1990: 80.  
23 See McInerney 2014. 
24 Radermacher 1999: 258. 



166 CHRISTIAN FREVEL & KATHARINA PYSCHNY 

of the critical aspects is its problematic relation to the ideal counterpart “purity.” 
“Syncretism” is a loaded term particularly in religious contexts because it 
presumes (in a way comparable to “hybridization”) a “pure” paradigm in the 
background, which is often associated with a concept of orthodoxy or ortho-
praxy. As previously stated, any of these terms has disadvantages which cannot 
be completely avoided, but it is much more important to be aware of this than to 
search for a neutral non-biased term.  

The critique of these terms has one common ground, namely that any attempt 
to essentialize the “new” is met with deep skepticism. The fluidity and the abo-
lition of clear-cut boundaries is characteristic of these concepts because they 
long for alternatives to unilinear models of acculturation. The description of ma-
terial culture has profited a lot from the concept of hybridity, which was intro-
duced or, more precisely, prominently discussed in Homi Bhabha’s seminal 
work on globalization “The Location of Culture.”25 While this concept has a 
certain relation to the post-colonial approach, it was often questioned especially 
when it was applied to other fields of study.26 However, by stressing the over-
lapping and entanglement of cultures, rather than their diametrical opposition, 
the term has clear advantages27 and might be helpful in describing the encounter 
of East and West in Persian and early Hellenistic times. The idea of Helleniza-
tion, which always lurks behind this issue, is also relativized by the use of “hy-
bridization,” if one is aware of the pitfalls provided by the related counter con-
cept of “purity.”28  

(d) Even though Stern developed his distinction on the basis of Persian period 
figurines alone, it also bears a significant implication in chronological respect. 
It stresses the assumed clear-cut break between Persian and early Hellenistic 
times. While the Eastern type is explained in continuity to the Iron Age figurines 
and cultural contexts, the Western type is interpreted as disruptive towards the 
local style or proleptic in terms of Hellenistic culture. Such a notion is highly 
disputed on the basis of the material culture which reveals this time frame as a 
period of transition rather than radical change. Let us emphasize one relevant 
aspect in terms of chronology. The East-West paradigm draws on a presumably 
clear chronology, as evidenced by the following statement given by Ephraim 
Stern: 

 
25 See Bhabha 1994. 
26 See Stockhammer 2012. 
27 See Mackenthun 2010. 
28 This long preliminary remark on terminology was not intended to address the conceptual 

debate on globalization and post-colonial approaches in general. It was also not intended to settle 
the terminological questions, but rather to demonstrate that the discussion about the West-East 
paradigm in the classification of figurines and its criticism has a broader background in recent 
discussions within cultural studies. 
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“Comparison of the western type of figurines with their parallels in the lands of 
origin (that is, Rhodos, Cyprus and Greece) reveals that, like the stone statuettes, 
most are to be dated to the end of the sixth century and the fifth century B.C.E. 
alone. Only a few types continue into the first half of the fourth century B.C.E. 
The dates of the eastern group, most of whose types are found only in Palestine 
and Phoenicia, are less firmly established. The chronological range determined 
for most of them is from the end of the sixth century down to the fourth century 
B.C.E. Since, however, they were found together with Cypriot and western figu-
rines, it is evident that they are all of the same period, though their production in 
Palestine may have continued later into the fourth century B.C.E., down to the 
end of the Persian period.”29 

However, the differences in style do not appear sequentially in the sense of 
the Western figurines always being the later ones. Especially in late Persian and 
early Hellenistic times, Eastern and Western styled figurines are contemporane-
ous, made from the same (local) clay and most probably produced by the same 
craftsmen. Further, as indicated by pottery30 and figurines (e.g., Maresha),31 
Persian period types of figurines most likely remained in use in early Hellenistic 
times.32 

In light of these insights, Stern’s distinction between two groups of figurines 
seems far too simple to describe the material culture of the late Persian and early 
Hellenistic period. There are no clear-cut lines between Eastern and Western 
groups, neither in typological nor iconographic respect. Instead, we face a 
complex situation of various regional trends including processes of typological 
and iconographic adaptations, intersections, innovations, etc. Against this 
background, our paper aims to reevaluate typological indicators using Persian 
and early Hellenistic terracotta figurines as a case study. After a rough overview 
on quantity, distribution, and types, we will give two examples of typological or 
iconographic intersections between East and West, examining the bearded man 
figurines on the one hand and the woman and child figurines33 on the other. 
Finally, this essay will end with some synthesizing remarks and broader 
conclusions highlighting the rather transitional character of Persian and early 
Hellenistic figurines in chronological, typological, and iconographic respect as 
well as their link to processes of hybridization driven by contact, trade, and 
cultural influences. 

 
29 Stern 1984: 104. 
30 We would like to thank Débora Sandhaus-Reem for the dicussion on Persian and (early) 

Hellenistic pottery. 
31 See Erlich 2006: 46. 
32 Ibid. 
33 In this essay, we prefer the term “woman and child” over “mother and child figurine” in 

order to avoid a premature interpretation of the female figure as the child’s mother (see below).  
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2. TERRACOTTA FIGURINES IN PERSIAN (AND EARLY HELLENISTIC) 
ISRAEL/PALESTINE: SOME NOTES ON TYPES, QUANTITY, AND DISTRIBUTION 

The attempt to paint an adequate picture of the highly complex state of affairs 
concerning the quantity and distribution of Persian and early Hellenistic figu-
rines in Israel/Palestine is without doubt a Herculean effort. Due to the restricted 
frame of an essay, the following remarks should not be considered an all-encom-
passing description of the find situation but rather a rough mapping of the most 
important sites with special emphasis on hoards and assemblages of figurines.34 
The following overview is structured according to regional rather than political 
“borders,”35 proceeding from North to South and from West to East.36 Focusing 
on figurines dating to the time frame of the 6th to the 3rd century BCE, the re-
marks stick foremost to the simple typological differentiation between male and 
female figurines in order to avoid a premature determination in regard to typol-
ogy.37 For the same reason they are presented in a rather descriptive way and 
refrain from interpretation. 
Although we are aware of the creeping processes of homogenization, if not to 
say standardization, of the Southern Levant and the Phoenician heartland,38 our 
interest is rather in regionalization within these processes. Leaving aside Phoe-
nician sites such as Achzib, Kharayeb, or the hoards from the sea near Shavei 
Ẓion and Tyre, we would like to highlight three sites from the coastal region 
which yielded remarkable assemblages of figurines from Persian and early Hel-
lenistic times. One of the most important hoard findings stems from Dor, where 
most of the figurines were discovered in two large groups – both of which were 
found in pits (area B and area C).39 Though no traces of a sanctuary survived, 

 
34 Due to the topic of this essay, special interest is given to sites in which bearded man and 

woman and child figurines have been found and which yielded assemblages of figurines including 
both Eastern and Western types. The following overview includes only finds from (published) ex-
cavations. Only in some exceptional cases do we refer to (published) objects from museums stem-
ming from the antiquities market.  

35 Regional names like Idumea or the like are used as a heuristic tool in full awareness of the 
fluidity of borders in geographical, topographical, and especially political respect. For the distribu-
tion of figurines, see the map below and the groundbreaking remarks by Stern 1982: 158–182.  

36 The area of Transjordan is left out due to pragmatic reasons and to the restricted space of 
this essay. However, there can be no doubt that a more thorough analysis would need to include the 
Transjordanian evidence as well as a comparative perspective (esp. Cyprus).  

37 For the sake of our argument we comment on whether the figurines are Western or Eastern 
types according to Stern’s East-West paradigm.  

38 See Bisi 1990: 76–77: “Cette standardisation n’interdit pas, toutefois, la caractérisation ré-
gionale de certains types” (76). 

39 For more details, see most recently Straßburger 2018: 241–260.  



 ON HEADGEARS, BEARDS, AND CLOTHES 169 

these pits are interpreted as favissae.40 While the assemblage of area B consists 
of Eastern style figurines and plaques only,41 the assemblage of the favissa in 
area C, dating to the end of the 5th century BCE, includes mostly figurines in 
archaic Greek style (male heads – either bareheaded or wearing headgear – with 
pointed beards, an “archaic smile,” and a young maiden). However, with one 
object depicting a nude female holding her breasts, the assemblage attests also 
to Eastern traditions.42  

In Apollonia-Arsuf, fragments of male and female figurines are of particular 
interest. Located in the northwestern part of the modern city of Herzliya, the 
Persian period occupation is mainly represented by four phases of settlement and 
a large deposit of pottery. Of special interest are the fragments of male and fe-
male figurines found in area H and in the refuse pit.43 At least two of them depict 
bearded men, one with an atef-crown and the other with a flat hat and a bent 
down mustache.44 Together with these figurines, a naked torso, perhaps related 
to Apollo, has been found. Some fragments of Western style female figurines 
complement the finds, such as a torso of a chiton-wrapped female, a Western 
head and upper body, and a figurine in Egyptian style with swollen cheeks. 

Another remarkable hoard of figurines (and statuettes) stems from Makmish. 
The objects date between the 5th and the 4th centuries BCE and were found in the 
remains of a sanctuary.45 They vary in typological and stylistic respect including 
Western (e.g., Heracles figurine, crowned heads) and Eastern types (bearded 
man, pregnant woman, woman and child, nude female, etc.). 

In comparison to the coastal plain and especially to the Shephelah and 
Idumea (see below), the quantity of Persian period figurines is significantly 
lower in the Galilee region, the province of Samaria and the province of Yehud. 
Hoards of terracotta figurines, comparable to, for instance, Dor, Tel Ẓippor, Tel 
Ḥalif, and Maresha46 are not known from these regions. Instead, there are only a 
few sites in which terracotta figurines have been found. 

In regard to the Galilee region,47 we would like to mention some figurines 
from Dan, including “a woman carrying a child, a horse and rider, a Horus tem-
ple boy, two bronze representations of Osiris, … and the head of a goddess.”48 
 

40 In this paper, we distinguish between favissae (pits with a more or less clear cultic character 
in which ritual objects have been buried) and deposits (pits without clear signs of cultic or ritual 
activity). For further discussion, see Martin 2007 and Straßburger 2018: 11–21. 

41 See Stern 1995. 
42 See ibid. 
43 See Roll and Tal 1999: 190. 
44 See Roll and Tal 1999: 191, Fig. 4.51. 
45 See Stern 1982: 158. 
46 For a recent discussion of the repertoires from Tel Ẓippor, Tel Ḥalif, and Maresha, see Erlich 

2019a. 
47 For the history of settlement in the Persian period Galilee region, see Zwickel 2017.  
48 Biran 1994: 214.  
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The figurines, which typologically consist of Eastern and Western types, are be-
lieved to stem from a repository or a favissa. However, not much can be said 
about the nature of the sacred precinct in Persian times except that it continued 
to exist.49 Leaving aside the hoard of bronzes from the hill sanctuary of Miẓpe 
Yammim and moving further south, we have to mention the terracotta figurines 
from Bethsaida (et-Tell),50 which consist predominantly of nude and pregnant 
women. A tendency towards Eastern types was suggested by Stern addressing a 
number of (female) pillar figurines from Megiddo, which were discovered scat-
tered on the mound and attributed to a Persian period stratum (525–332 BCE).51 
However, the date is not certain and the typological comparison to figurines from 
Idumea (e.g., Tel Ẓippor, Tel ‛Erani) remains open for discussion. Furthermore, 
a small assemblage of figurines was found in Beth-Shean consisting of bearded 
men, pregnant women, and female nudes.52 The exact findspot as well as the 
stratigraphic contexts are not certain. Ephraim Stern dated the figurines to the 
Persian period and considers them the content of a favissa.53  

Following the trend of the late Iron Age, Persian period figurines are very 
rare in the provincial region of Samaria in general. A similar find situation can 
be detected in the provincial region of Yehud. Fragments from the City of David 
might hint at horse and rider figurines.54 In addition, a few figurines are known 
from En-Gedi (pregnant woman and an Astarte in Greek style), Gibeon (horse-
man and female in Greek style), Jericho (horseman), Tell en-Naṣbeh (horseman) 
and Ramat Raḥel (horseman).55 As far as the Galilee region, Samaria, and Yehud 
are concerned, the evidence is too scarce to provide significant insights for re-
evaluating the typology of Persian and early Hellenistic terracotta figures. The 
situation changes immediately once we turn to the Shephelah and Idumea, where 
several sites yielded a remarkable amount of Persian period figurines including 
Tel Ẓafit, Tel Ẓippor, Tel ‛Erani, Maresha, Lachish, Tel Ḥalif, and Beersheba. 
Each site has a broad typological range and almost all of them attest to both 

 
49 See ibid.  
50 See Skupinska-Løvset 2014 for the nude and pregnant women and Fortner 2008: 29–32 for 

the Hellenistic-Roman terracottas. 
51 See Stern 1982: 162. 
52 See Fitzgerald 1932: Plate XXIV. 

53 See Stern 1982: 158. Also see the new analysis of the female figurines by Skupinska-Løvset 
2014.  

54 Although we cannot discuss this in detail here, we remain rather skeptical about the idea of 
a new type of figurine based on the evidence from the City of David, as argued by de Hulster 2017. 

55 See de Hulster 2017 building on Schmitt 2003. 
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Western and Eastern types.56 The following remarks focus on the four most im-
portant hoards.57  

A pit or deposit at Tel Ẓippor58 revealed more than 200 terracotta figurines, 
of which only 118 have been published, depicting women (53), men (34), riders 
(23), and other types such as pillar figurines, woman and child figurines, and 
depictions of Hermes (8 in total).59 The figurines have been dated to the Persian 
period (530–350 BCE) on the basis of technical and typological criteria.60  
All figurines are broken and the pit they were found in is often interpreted as a 
dump or a favissa.61 Of the 107 items, 53 depict women. The types include nude 
women, pregnant women, woman and child figurines, bearded man figurines, 
horse and riders, and some Western style terracottas.  

In Tel Ẓafit (Tell eṣ-Ṣafi/Gath)62, around 100 fragments of terracotta figu-
rines were found in the early excavations by Bliss and Macalister in a “rubbish 
heap” usually interpreted as a favissa. On the basis of the other objects found in 
the dump, the figurines have been dated to the span of 500–350 BCE.63 Taken 
together, the stylistic and typological range of these objects is quite similar to 
the aforementioned finds from Tel Ẓippor including distinctive Eastern (e.g., fe-
male nude, pregnant women, horsemen, woman and child, bearded men) and 
Western (e.g., Aphrodite, Heracles, Greek warrior) style figurines as well as the 
combination of both.64 

The ancient city of Maresha yielded hundreds of terracotta figurines, includ-
ing approximately 600 Hellenistic, 100 Persian, and even fewer Iron Age ones.65 
They were found in the rich fills in the underground complexes so that their 
primary context and function is not certain but assumed to be domestic.66 Since 
most figurines were found in mixed archaeological contexts, they are dated 
typologically rather than archaeologically. The types from the Persian period 
consist of Persian riders (55%), standing men with beard and cap (10–15%), and 
 

56 According to Erlich 2006, Maresha is the only exception since the Persian period figurines 
lack Greek types. However, Cornelius 2014 notes that some of the Persian period figurines from 
Maresha look rather Hellenistic.  

57 On Tel ‛Erani, see Straßburger 2018: 233–236.  
58 For more details, see most recently Straßburger 2018: 229–233, who considers the deposit 

a (possible) favissa.  
59 See Negbi 1966: 3. 
60 Some of the figurines could be dated to the Iron Age and might have been linked to an earlier 

temple.  
61 Negbi 1966: 1: “… refuse pit or a favissa of some nearby sanctuary which has unfortunately 

disappeared as a result of the ploughing …”. 
62 See also Straßburger 2018: 260–268.  
63 See Stern 1982: 158.   
64 See the table in Avissar, Uziel, and Maeir 2007.  
65 See Erlich 2006.  
66 This is drawn from the fact that the subterranean complexes are connected to the Hellenistic 

period houses above them (see Erlich 2006: 46). 
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females (predominantly woman and child, 15%).67 As pointed out by Adi Erlich, 
certain types could have spanned more than one period, “… types which are 
considered to be from Persian period most likely remained in use at the 
beginning of the Hellenistic period”.68  

Finally, we have to mention Tel Ḥalif, where 794 fragments of terracotta fig-
urines have been recovered from the western edge of the site. The terracottas 
date mostly to the Persian and Hellenistic periods and have been discovered in 
tertiary deposits of topsoil, construction fills, and backfills within trenches.69 Ex-
cept for eleven figurines found in primary context, the dating of the objects is 
grounded completely on typological indicators. Females predominantly include 
the Astarte type, pillar figurines, the dea gravida, and several variations of the 
woman and child figurine, etc. Male figurines appear, among others, in the types 
of bearded man and horse and rider figurines. Hellenistic motifs also occur, as 
evidenced by representations of Aphrodite, Heracles (or Perseus), and the 
woman with a raised torch.70 
 
Based on this very rough and undoubtedly incomplete overview, we would like 
to comment on a few aspects which are particularly relevant for assessing Stern’s 
East-West paradigm. It became evident that the distribution of figurines is 
simply not congruent with the regionally differentiated “Judaisms” we find in 
the 6th to the 3rd century BCE in Israel/Palestine.71 As far as terracotta figurines 
are concerned, there is a clear concentration in the coastal area as well as the 
Shephelah and the region of Idumea. In addition, it is noteworthy that the sites 
differ drastically in regard to quantity and composition of figurines. This holds 
true even if one focuses exclusively on hoards,72 but all the more if one considers 
the lower quantities of figurines from other sites as well (e.g., Apollonia-Arsuf). 
Without insinuating that the complex find distribution could be explained in a 
monocausal way, one cannot escape the impression that the find situation in 
terms of quantity, typological variety, and quality of production might be linked 
to economic factors. The coastal area, the Shephelah, and the region of Idumea 
are well integrated into ancient trade routes and as such these regions could eas-
ily establish and maintain connections with other countries, regions, cities, etc. 
However, it remains striking that other geographically well-connected places 
such as, for instance, Tell Jemmeh or Samaria, did not yield significant quantities 

 
67 See Erlich 2006: 46.  
68 Ibid.  
69 See Jacobs 2015: 4.  
70 See Jacobs 2015: 78.  
71 For tendencies of regionalization in Persian times and various “Judaisms” during this period, 

see Frevel, Pyschny, and Cornelius 2014. 
72 See, for instance, the difference in quantity between Makmish and Tel Ḥalif.  
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of figurines. In addition, compared to the Iron Age II, we face a growing signif-
icance of hoards and alleged cultic contexts of figurines.73 Certainly, the general 
trend of increasing votive practice, which can be associated with the individual-
ization of religious practice, might come into play here as well. However, the 
impression that the find contexts are almost exclusively restricted to temples, 
favissae, or other cultic contexts is not entirely true. Based on the given over-
view, at least some figurines hint at a private or domestic context of usage. This 
holds particularly true for the finds from Maresha and might be considered for 
the figurines from Apollonia-Arsuf as well.  

When linking the given overview with Stern’s East-West paradigm, it be-
comes noteworthy that Stern’s classification of figurines is not reflected in the 
regional distribution (there are almost no sites with either Eastern or Western 
figurines exclusively) or the find contexts (there are no Western or Eastern spe-
cific find contexts). The latter aspect is difficult to assess, since most of the finds 
stem from pits or deposits and thus their primary use cannot be determined with 
certainty. However, Eastern and Western types are attested in these pits or de-
posits and thus have been used in similar contexts. The notion that Western (or 
mixed) types are restricted to cultic contexts exclusively, while Eastern types are 
more linked to domestic contexts,74 is rather misleading.75  

In conclusion: The great amount of variance in quantity, distribution, and 
style cannot be merged into a simple dichotomy. Also, the important phenome-
non of regionalization cannot be captured by an East-West paradigm. First, the 
figurines from the Persian and early Hellenistic times share typological and icon-
ographic features with their predecessors from the Iron Age. There is a stronger 
typological continuity than Stern’s paradigm is able to capture. Second, the icon-
ographic repertoire of the figurines includes Egyptian motifs, whose presence 
cannot be explained simply by a Phoenician ecumene or the East-West paradigm. 
Third, since the Greek influence on figurines is not restricted to the second half 
of the 4th century BCE, it has nothing or little to do with the military campaign 
of Alexander. Instead, it has to be considered a “cultural flow,” whose starting 
point and endpoint are almost impossible to determine.   

 
73 Both aspects are in some way related because favissae usually include a rather high quantity 

of finds.  
74 See the table in Stern 1982: 179 and Erlich 2006: 55: “Hence, it could be that local Oriental 

types are to be found in private contexts, religious or other, and employed a rather conservative 
attitude. While mixed types are to be found in shrines and their favissae, where formal cult under 
priesthood control was more progressive and tended to absorb new forms (although the progressive 
attitude was probably restricted to form, not substance).”  

75 It is interesting to note that figurines are almost completely lacking at sites with a more or 
less predominant administrative character (e.g., Sepphoris, Samaria, Makkedah, Tell Jemmeh, and 
Ramat Raḥel). However, one should not put too much emphasis on the absence of evidence. 
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In the following, we would like to substantiate the notion that the distribution, 
typology, style, and iconography of Persian and early Hellenistic figurines can-
not be explained by a linear hypothesis (like the West-East paradigm). Using the 
bearded man and the woman and child figurines as case studies, we will show 
that both types of figurines highlight chronological, regional, typological, and 
iconographic continuities or intersections in different ways. But before dealing 
with the material itself, one preliminary remark on the concept of Hellenization 
as hybridization is in order. 

3. TYPOLOGICAL AND ICONOGRAPHICAL INTERSECTIONS BETWEEN EAST 
AND WEST: THE BEARDED MAN AND THE WOMAN AND CHILD FIGURINES 

3.1. Preliminary Remark: The Concept of Hellenization as Hybridization 

Let us begin with a short methodological remark. The concept of Hellenization 
has its hazards as has any “-ization.” The term has its origin in Philo (Leg. Gai. 
147), but was introduced to describe the expansion of Greek culture following 
the subjugation of the “East” by Alexander the Great, or more precisely in regard 
to the Southern Levant, the following Ptolemaic and then Seleucid dominion.76 
Hellenization comprises all areas of life (education, culture, architecture, lan-
guage, attitude, fashion, religion, literature, and social organization). In earlier 
scholarship, Greek imports, in particular, were seen as material indicators of the 
acculturation of the Southern Levant, but were believed to appear only after  
Alexander’s conquest. Nowadays, “Hellenization” is described as a “complex 
acculturation phenomenon,”77 which started centuries before Alexander, insofar 
as Greek imports antedate the Macedonian conquest, for example.78 The Greek 
world and the Southern Levant were interconnected in various exchange areas 
such as economics, politics, and also religion.79 Thus, several approaches in-
tended to avoid either the essentialism of “Hellenism” or to avoid a dichotomy 
between Jerusalem and Athens in thinking, living, and acting, all of which has 
influenced the understanding of the 3rd and 2nd century BCE so much. There was 
neither a truly unbroken pre-Greek tradition nor a dichotomous “clash of civili-
zations” in antiquity.80 Here also the concept of hybridization has some ad-
vantages, particularly when it is employed with the (Bakhtinian) notion of an 

 
76 See Hengel 2003.  
77 Gerber 2006. 
78 See Nunn 2014; Ambar-Armon 2007; Martin 2007. 
79 See Bonnet 2019: 104–105. 
80 See Gerber 2006 and the remarks on persistence by Finkielsztejn 2005: 187. 
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unconscious, unintentional, and organic hybridity.81 It does not seem advisable 
to draw sharp lines in terms of time, space, emergence, distribution, technology, 
etc.  

Let us briefly comment on the aspect of technology. It is often emphasized 
that the Eastern and Western figurines differ in regard to manufacturing. While 
figurines of Hellenistic times, particularly the Western figurines, had a hollow 
body and were made in at least one, sometimes even in two molds82 – a technique 
allegedly introduced from Greece – the Eastern figurines were only partly mold 
made and often solid. However, there are no clear-cut lines in technology as Adi 
Erlich has shown in her study on the Maresha figurines.83 The techniques used 
for manufacturing Western and Eastern figurines overlap and are not a reliable 
distinct marker to separate the objects into dichotomous groups. It demonstrates 
the level of exchange (in different degrees of intensity) even in terms of technol-
ogy rather than giving proof to a complete change of manufacturing technique. 

It is not necessary to go into the discussion of Hellenization in more detail 
here, but we would like to highlight that we try to differentiate between influ-
ences from the Aegean world, starting with contacts and then gaining independ-
ence, and processes of Hellenization as a change of paradigm. While it is not 
helpful to construct dichotomies, we rather look at the flow of transition. Thus, 
for our more detailed case studies we chose two types of figurines whose typol-
ogy and iconography reflect intersections between East and West. While the sec-
ond will show continuity and altered emulation in comparison to the Iron Age, 
the first has no clear forerunners in the Iron Age typologies and marks change 
rather than continuity. 

3.2. Bearded Man Figurines (Tab. 1) 

Besides the horse and rider figurines, often referred to as the Persian riders84 
(Fig. 1), the bearded man figurines constitute the most popular and varied male 
type of figurine in Persian times. They are a comparatively widespread type of 
figurine found within the Persian period, not necessarily in regard to quantity, 
but in regard to transregional distribution (see map below). The characteristics 
of the bearded man figurines are similar but not identical to the horse and rider 
figurines. In the Southern Levant, the latter most often wear a Persian or 
Phrygian pointed cap and a cloak or cape which is sometimes open at the front. 

 
81 See Mackenthun 2010: 130. For a thorough study of figurines from Hellenistic Babylonia in 

light of miniaturization and cultural hybridity, see Langin-Hooper 2020.  
82 See Ambar-Armon 2007: 10–12; Press 2012: 179. 
83 See Erlich 2006: 47–48; 2009: 19, 26; 2014: 46–47, 54. 
84 See Stern 1982: 165–168; Nunn 2000: 42–44; Erlich 2014: 40–50; Moorey 2000; Pruß 2013: 610. 
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 A 

Headdress 

B 

Beard 

C 

Clothing 

D 

Gesture 

E 

Symbols 

1 Phrygian cap full beard long robe seated trident 

2 pointed hat full long beard 

pointed/goatee 

cloak/coat  standing ears of corn? 

3 kidaris? full beard with 

mustache bent up 

girdle, belt, or 

torus 

right elbow bent bow?/weapon/ 

throw-stick 

4 cylindrical 

hat/polos 

(with torus or 

brim)  

full beard with 

mustache bent 

down 

“veil” falling 

on the back 

left elbow bent arrows? 

5 conical hat Dutch-style rolled collar hand lying on 

thigh/lap 

whip?, lotus? 

6 turban/ 

headscarf/ 

kerchief 

beardless wrinkled  hand lying on 

chest 

atef-crown, 

feathers 

7 atef-crown/tall 

knobbed hat 

ceremonial beard scarf/sash  hand fondling or 

clasping beard 

crook and 

flail 

8 no headgear mustache cape hand holding sym-

bol or object 

headband 

Tab. 1: Matrix of characteristics of the bearded man figurine. 

Fig. 1: Terracotta figurine of a so-called Persian Rider, Tel ‘Erani 
(Keel and Küchler 1982: Fig. 625). 
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They are bearded but have neither an accentuated mustache nor a bushy full 
beard. Sometimes they appear to wear an (Aegean) Dutch-style full beard. Usu-
ally they do not carry any insignia or symbols.85 However, the bearded man fig-
urines sometimes reveal characteristic gestures and are at least in some cases 
accompanied by symbols. Although some of them wear a Phrygian cap, their 
headgear varies significantly. Hence, the bearded man figurines are one of the 
most varied groups of terracottas from the Persian period, thus making them the 
perfect test case for reevaluating typological indicators. The bearded man figu-
rines have been discovered throughout almost all regions of Israel/Palestine, in-
cluding sites from the coastal plain (Achzib,86 Dor,87 Ramat ha-Nadiv,88 Apol-
lonia-Arsuf,89 Makmish,90 and perhaps Jaffa91), the Shephelah (Tel Ẓafit92), 

 
85 See Erlich 2014: 39–50. 
86 See Karlin and Mazar 2013. Only the figurine’s front was made with a mold. The figurine, 

which was found in a great pit in the Northern cemetery in a large pit (L04-11), is seated (the chair 
is broken off). The left hand is resting on the lap while the right hand is perhaps fondling the pointed 
full beard (=A7-B2-C2-D1-D3-D5-D7-E6). Another complete seated figurine wearing an atef-
crown and clasping its beard with the right hand was published earlier, see Bisi 1990: 77, Pl. I. 2. 

87 See Stern 2010: 5–7 for the fragments of five hollow painted figurines, whose front is made 
in a mold (A4-B4-C2-C4-D4-D7) (cf. Fig. 6). 

88 Brandl 2000: 197 mentions three seated specimens from Ḥorvat ‛Aqaf/Ramat ha-Nadiv. The 
first with an atef-crown, one “with a fez-like hat,” of which only a small fragment of the lower part 
of the feet is preserved (see 197, Fig. 12), and a bearded man figurine with a conical tiara. Due to 
lacking photography we do not give the matrix here. 

89 See Roll and Tal 1999: 190–191 for the two terracotta heads of which one wears a polos-
like hat and a full beard with a mustache bent down (A4-B4-C4) (see Fig. 7) and the other with an 
atef-crown (A7-B1-E6) (see Fig. 3). 

90 See Avigad 1960: 93, Pl. 9, 10AB for the terracotta head of a bearded male wearing an atef-
crown (A7, B2, E6) and almost complete seated figurines dressed with long cloaks. The first has a 
pointed hat resembling an atef-crown (see the specimens from Kharayeb in Bisi 1990: Pl. IV) and 
a long pointed beard which he is fondling with his right (A2-B2-C1-D1-D3-D7) (see Fig. 4). The 
second wears a kidaris-like hat and is fondling his full beard with a large mustache bent down with 
his left hand (A3-B4-C1-D1-D4-D7) (see Fig. 8). Another similar figurine with a cylindrical hat is 
kept in the Israel Museum (IAA 1958-312) (A4-B4-C1-D1-D4-D7). 

91 See Erlich 2018: 575–577. The heavily worn figurine (Reg. No 79/A/58/0869) is perhaps 
fondling its beard with the left. 

92 See Bliss and Macalister 1902: 141 with Fig. 53; Culican 1969: 44, Pl. VIIA; Avissar, Uziel, 
and Maeir 2007. The objects in question are two well preserved figurines, of which one represents 
a standing rather than seated figurine with a flat conical hat with a veil falling on the back (A4-B4-
C1-C4-D1-D4-D7). The other is clearly seated on a large chair, wearing an atef-crown, and fondling 
its full beard with the right (see Fig. 5). The mustache is bent up (A7-B3-C1-D1-D3-D5-D7-E6). 
The third figurine mentioned by Bliss and Macalister can be determined based on the museum’s 
photo (http://www.antiquities.org.il/t/item_en.aspx?CurrentPageKey=35&rock=6; last access: 1 
June 2024). It reveals a slim figurine head with highlighted eyebrows, wearing a pointed cap, and 
the right clasping the pointed full beard (A2-B2-D3-D7). It should be mentioned that two heads of 
helmeted warriors comparable to the exemplars from Dor, Makmish, and Tel Anafa of a “noble 
man” with Persian cap are also attributed to the Persian period finds and underline Western influ-
ence. See Avissar, Uziel, and Maeir 2007: 90. 
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Northern Israel (Beth-Shean93), and in a remarkable quantity in Idumea 
(Maresha,94 Beit Nir,95 Tel ‛Erani,96 Tel Ḥalif,97 and Beersheba98). Only a few 
specimens do not originate from the mentioned regions, such as the examples 
from Petra,99 Kharayeb,100 Sarepta,101 Tell Sukas,102 or Amargetti in Cyprus.103 
More than 45 figurines have been published so far. 

Although it is often stated that the figurines form two local groups, one of a 
standing man and one of a seated figure, the figurines bear distinctive categories 
  
 

93 See James 1966: 346, Fig. 116 for the two seated figurines obviously from the same type. 
Both wear a long robe with many wrinkles in the chest area. The left hand is fondling the top of the 
long beard. The figure, whose head is preserved, wears a low cylindrical hat with a veil hanging 
down at the back (A4-B4-C1-C4-C6-D1-D4-D7). 

94 Erlich 2006: 47: “Roughly 10–15 % (of about 100 in total) are of the standing man type, 
bearded and wearing a cylindrical tiara or a pointed cap.” Most prominent is the standing figure 
holding a “trident” in the right hand (see below) (B1-C1-C3-C4-D2-D3-D4-E1-E3) (see Fig. 11), 
which has a close parallel (from the same mold!?) in a surface find from Beit Nir (see Fig. 10). 
Some of the figurines are fondling their full beard with the right hand or rather resting it slightly 
below on the chest (A3-B1-C1-C6-D2-D3-D6), others have the left arm bent and wear a girdle or 
belt around the wrist (C1-C3-D4-D6). Vertical folds of the garment are noticeable in several figu-
rines. The gesture of a Hellenistic figurine, which is classified by Erlich 2019b: 376 a “boy wearing 
a kausia” is also very close to figurines of the bearded man and shows the Western influence. 

95 See Erlich 2006: 50 (A4-B1-C2-C3-C4-D2-D3-D4-E1-E3) (see Fig. 10). The figurine was 
found during the Shephelah survey by Yehuda Dagan.  

96 See Ciasca 1963: 46, Pl. XVI, XIX:1 for the standing bearded figurine with cylindrical hat 
with torus and veil, left arm bent, but not fondling the beard, and with the right hand resting on the 
thigh. A cloak bound by a thick belt or girdle around over the hips (A4-B1-B4-C1-C3-C4-D2-D3-
D4-D5-D6). 

97 See Jacobs 2015: 89. At least eight specimens were found at Tel Ḥalif which form three 
groups. Three are clearly similar to the type described in the foregoing footnote with the figurine 
from Tel ‛Erani. Characteristics are the strong belt, the torus around the cylindrical hat, and the left 
hand not fondling the pointed full beard (see Fig. 2). Three other fragmented heads/torsos represent 
a male with a thin face wearing a distinctive mustache bent down (A4-B4-C2-C3-C5). One of them 
wears a conical hat, the other perhaps a Persian cap, and the third a turban-like headgear (A4/A5/ 
A6-B4-C2-C3-C5). Finally, two figurines, which are also standing, show a male wearing a Persian 
cap or a hooded cloak. Other discernable characteristics are a distinct bulge of the robe and the left 
hand holding an object which ends on the left shoulder (A1/2-B3-C2-C5-D2-D4-D8-E3/E5) (see 
Fig. 14). This object is identified by Jacobs as a bow (see discussion below). 

98 See Stern 1975: 92–93; 1982: 160, 165, Fig. 282. The figurine is of the Southern type with 
a cylindrical headgear with veil on the back, a prominent belt, and the left hand on the chest (A4-
B1-C2-C3-C4-D2-D4-D5-D6). 

99 See Parlasca 1990: Taf. VI, 21; El-Khouri 2002: Nr. 111, Fig. 30 (= Jordan Archaeological 
Museum J 5924). Standing male figurine with a pointed cap or hooded cape; strikingly, both hands 
put on the beard’s end. 

100 See Oggiano 2015a: 242, 258 (seated figurine with atef-crown). 
101 See Pritchard 1988: 47, 268, Fig. 13:60 (head of figurine with atef-crown). 
102 See Riis 1979: 40, Fig. 122–125. The two figurines only resemble the bearded man in the 

style of the headdress while the beard is different. The figurines seem to carry an animal with cross-
wise placed feet. 

103 See Ulbrich 2019: 154–155 (AN1888.1511) (bearded man with Persian cap and coat with 
collar). 
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Tab. 2: Map of the Southern Levant showing the distribution of terracotta figurines 

from the Persian and early Hellenistic period. 
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of style including headdress, beard, clothing, and gesture. They reveal a far 
higher degree of variability than acknowledged so far. Interestingly enough, the 
features vary significantly across the two main types of standing and seated fig-
ures. Nevertheless, Adi Erlich is right in assuming significant regional differ-
ences in typological and stylistic regard. The standing variant with the belted 
coat and the veiled polos (Fig. 2) is prominent at the Idumean sites south of Tel 
Ẓafit and Tel Ẓippor. It is attested in Maresha, Tel ‛Erani, Tel Ḥalif, and Beer-
sheba. The coastal sites, including Tel Ẓippor and Tel Ẓafit, reveal the seated 
variant that is fondling its beard. This latter group is further divided into the 
variant with atef-crown (Kharayeb,104 Achzib, Apollonia-Arsuf, Makmish, Tel 
Ẓippor, and Tel Ẓafit; Fig. 3, 4, 5)105, and the polos/kidaris type (Dor, Apollonia-
Arsuf, Beth-Shean, Makmish, Tel Ẓippor, and Tel Ẓafit; Fig. 6, 7, 8). Apart from 
that, it is noteworthy that at least one figurine of each sub-type is documented at 
Apollonia-Arsuf, but the two sub-groups are accompanied by another type of 
male figurine (forming a triad?) at Ramat ha-Nadiv, Makmish, Tel Ẓafit, and 
Tel Ẓippor. It is difficult to decide whether this is a coincidence or not. Be that 
as it may, Tel Ẓafit and Tel Ẓippor mark a transition zone between Northern and 
Southern types.106 The fondling gesture is sometimes performed with the right 
hand (Tel Ẓafit, Tel Ẓippor, Makmish; Fig. 4, 5), but more often with the left 
hand (Dor, Beth-Shean, Makmish; Fig. 6, 7, 8) which fingers the men’s beard. 
Finally, it is striking that only the Southern variants bear additional symbols not-
withstanding their interpretation. Although there are no clear signs of Hellenistic 
influence, some of the Northern variants show pleated robes or coats which may 
be lightly influenced by Greek terracottas or growing Greek convention (see be-
low). We cannot go into greater detail here, but it is worth noting that the pro-
duction technique reveals some Western crossover in the one-side mold-made 
hollow body figurines.  

Do the Southern variants represent the same deity as the coastal and Northern 
variants? This is an intriguing question which leads us to the difficult and dis-
puted question of identification. Many suggestions have been made and most of 
them are informed by the East-West paradigm on the one hand and the assump-
tion of a Phoenician ecumene on the other. They oscillate between locality and 
globality. Ephraim Stern, who assumes that both types depict the same deity,107 
  

 
104 See Bisi 1990: Pl. IV. 
105 For the alleged figurine with Egyptian dress from the Yavneh depository mentioned by 

Stern 1982: 159 and Bisi 1990: 77, see Kletter, Ziffer, and Zwickel 2010: 9. 
106 Cf. Erlich 2006: 49. 
107  “This is indicated by the identical beard and mustache and especially by the seated attitude” 

(Stern 2001: 493).  
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Fig. 3 (left): Terracotta head with an atef-crown, Apollonia-Arsuf (by courtesy of the Apol-
lonia-Arsuf Excavation Project; drawing by R. Pinchas). Fig. 4 (center): Terracotta figurine 
of a seated bearded man fondling his beard, Makmish (Avigad 1960: Pl. 10:A, by courtesy of 
the Israel Exploration Society). Fig. 5 (right): Terracotta figurine of a seated bearded man 
with an atef-crown fondling his beard, Tel Ẓafit (Culican 1969: 44, Pl. VII:A; by courtesy of 
the Israel Antiquities Authority). 

Fig. 2: Terracotta figurine of a standing bearded man with a belted coat and a veiled polos, 
Tel Ḥalif (Jacobs 2015: Nr. 2112; by courtesy of the Lahav Archaeological Project). 



182 CHRISTIAN FREVEL & KATHARINA PYSCHNY 

  

Fig. 6 (left): Terracotta figurine (fragment) of a bearded man with a polos fondling his beard, 
Dor (Stern 2010: 44, Fig. 2:1; by courtesy of Tel Dor Archaeological Project). Fig. 7 (center): 
Terracotta head with a polos, Appolonia-Arsuf (by courtesy of the Apollonia-Arsuf Excava-
tion Project; drawing by R. Pinchas). Fig. 8 (right): Terracotta figurine of a seated bearded 
man fondling his beard, Makmish (Avigad 1960: Pl. 10:B; by courtesy of the Israel Explora-
tion Society). 

Fig. 9 (left): Bronze of Osiris, el-Ğib/Gibeon (Keel and Uehlinger 1998: Nr. 403). Fig. 10 
(center): Terracotta figurine (fragment) of a standing bearded man, near Beit Nir (by cour-
tesy of Yehuda Dagan, Israel Antiquities Authority). Fig. 11 (right): Terracotta figurine 
(fragment) of a standing bearded man, Maresha (by courtesy of Adi Erlich, Maresha Exca-
vations, Israel Antiquities Authority; photo by Paul Jacobs). 
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rejects an association with Osiris, since beard and mustache are not distinct fea-
tures of original Egyptian Osiris iconography, which is undisputedly correct 
(Fig. 9). 

As an alternative, he argues in favor of Baal, a god common in both Phoeni-
cian and Palestine cult (Fig. 12, 13). The Phoenician [l]b‛lšmm inscription on a 
sherd of a crater from Makmish108 may perhaps foster this identification, as was 
argued already by Anson Rainey.109  

But does the Phoenician Baal share features with the bearded man figurines? 
This raises the question of a distinctive Baal iconography in the Persian period, 
which cannot be discussed here. There is ample evidence for a pluriform worship 
of Baal at least by plenty of theophoric names. However, when it comes to the 
Persian period, any distinctive shape or features of the heavenly storm and 
weather god Baal remains obscure in iconographic respect. There are no canon-
ical features of Baal terracottas for the Persian period or for the Hellenistic pe-
riod. Apart from some terracotta figurines, one has to rely on the evidence of 
seals110 and early coins depicting a deity sitting on a throne or on a winged wheel. 
Whether these represent Baal-Ḥammon, Baal-Shamem, any other local Baal or 
even Melqart (before his amalgamation with Heracles) is not easy (if at all pos-
sible) to assess.111 Figurines associated with Baal-Ḥammon show him “as an 
aged and fatherly deity”112 seated on a throne or a sphinx and only rarely as a 
standing figure. Nevertheless, it is far too simple to subsume all male figurines 
under one passe-partout and their representational function to a koinè triad, as 
was already pointed out among others by Michael Press. “Stern’s view of Phoe-
nician figurines as representing a divine triad relies on the reduction of all adult 
male and female figurines, with their variety of poses, gestures, and symbols, to 
a single pair of deities.”113 In sum, there is not very much likeness between the 
Phoenician Baal and the bearded man figurines. 
 

 
108 See Rainey 1989: 381; Niehr 2003: 53, 75 for the suggestion that the crater was part of a 

(votive) cult dedicated to Baal-Shamem in the Persian-Hellenistic sanctuary of Tel Michal. How-
ever, he remains rather reluctant in regard to the terracottas and their attribution to the same cult. 
For the few clues on the iconography of Baal-Shamem, see Niehr 2010. 

109 See Rainey 1989: 381. The alternative name of the site Makmish, which was noted by J. 
Ory 1922, is usually derived from Dharat Maklish (Makmish ← Maklish ← Amyklaios) and thus 
related to the God Apollo Amyklaios (https://www.penn.museum/sites/expedition/tel-michal/; last 
access: 1 June 2024). An attribution of the figurines to Apollo remains shaky but may be corrobo-
rated by the specimen from the sanctuary of Amargetti in Cyprus (see below). For Apollon 
Amyklaios, see Simon 2007: 174. 

110 See Culican 1968. 
111 See Bonnet 2007; 1988. 
112 Niehr 2008. 
113 Press 2012: 180. 
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Fig. 12 (left): Basalt stele of a weather god from the 9th century BCE, Til Barsip (Schroer 
2018: Nr. 1313). Fig. 13 (right): Basalt statue of a weather god (reconstruction) from the 9th 
century BCE, Guzana (Schroer 2018: Nr. 1318). 

Fig. 14 (left): Terracotta figurine (fragment) of a bearded man with a Persian cap and a cloak 
with thick collar, Tel Ḥalif (Jacobs 2015: Nr. 2391; by courtesy of the Lahav Archaeological 
Project). Fig. 15 (right): Terracotta figurine (fragment) of a bearded man with a Persian cap 
and a cloak with thick collar (Ustinow Collection UT 2139791B; © Museum of Cultural 
History, University of Oslo, Norway). 
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Adi Erlich proposed a different interpretation based on a particular specimen 
from Maresha (and its close parallel from a surface find from Beit Nir) repre-
senting a standing bearded man (Fig. 10, 11). According to Erlich, these figu-
rines present the “originals of a series, for they bear the entirety of attributes of 
the assumed type.”114 Although a tripartite object can be interpreted in manifold 
ways (for instance, as ears of corn, a bunch of arrows, a lotus flower, etc.), the 
object in the right hand of the Maresha type strongly resembles a trident (sym-
bolizing a thunderbolt) as it is often represented on depictions of the so-called 
Syrian weather god in the Bronze and Iron Ages (Fig. 12).115 The object held in 
the left hand is even more difficult to interpret. Considering the fact that the 
weather god often carries a weapon, particularly an axe or mace in his upheld 
hand, the elongated object could best be interpreted as a bow. However, the con-
tinuation of the lower part below the hand is not quite clear; it may also be a 
throw stick held upright. The interpretation as a weapon is tempting, particularly 
if this object is compared to the object held in the same posture by two bearded 
man figurines from Tel Ḥalif (Fig. 14). This can either be a whip or a throw stick 
(Fig. 13), which is also an attribute of the weather god on Anatolian and Syrian 
cylinder seals.116 As an alternative it could be considered a bow. However, a 
bowstring is not visible, therefore, the bow would not be stretched. Due to the 
fragmentary character, it is difficult to examine the continuation of the object 
under the left hand. The view that it is a throw stick can be corroborated by a 
very similar terracotta figurine from the Ustinow collection (Fig. 15).117 Alt-
hough heavily worn, the continuation of the object below the man’s left hand is 
different from the upper part, which does not fit the representation of a bow. 
Anyway, there is some consensus in interpreting the objects in the hand of the 
figure as weapons. Accordingly, it is often identified as the Edomite god Qos. 
But even if it is a bow, does the bearded man really represent Qos?   

The problem of the iconography of Qos is in some aspects comparable to the 
problems we discussed above in regard to Baal. Predominantly, the attribution 
of images to Qos builds on two assumptions. First, the image allegedly stems 
from the region where the worship of Qos is assumed, and second, the iconogra-
phy is not a characteristic of any other known deity. Although he supposedly 
“was supremely en vogue among the Idumeans under Persian rule,”118 there is 
no genuine Qos iconography in the Persian period, and in the Hellenistic period 
Qos is “hellenized” and usually depicted as Zeus. “Hadad, Qos, Zeus and even 

 
114 Erlich 2006: 50.  
115 E.g., Arslan Tash, Sam’al, etc. See Schroer 2018: Nr. 1311, 1313, 1316, 1319, 1608, 1610, 

1611, 1613, 1615, et al. 
116 See Uehlinger 1992: 343. 
117 See Skupinska-Løvset 1978: 40–41, 71, Pl. V.   
118 Knauf 1998: 677. 
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Dushara all more or less share the same iconographic type of weather and fertil-
ity deities.”119 If this holds true then two conclusions can be drawn. First, it is 
not possible to attribute unspecific specimens to Qos on the one hand, and it is 
even not possible to exclude Qos as the background of any figurines from the 
region. From this angle, the amazement of Erlich and Kloner that Qos is missing 
in the figurines of Maresha120 becomes questionable. On the one hand, they are 
totally right that there is no object explicitly related to Qos, although his worship 
is plausible from other sources in Maresha and from a comparative perspective 
in Maresha, Idumea, and beyond in the Roman period.121 On the other hand, it 
cannot be excluded that the bearded man was identified with Qos. The only piece 
of evidence that Erlich brings forward to support this identification is the bow 
and bunch of arrows the figurines from Maresha and the fragment of Beit Nir 
supposedly hold in their hands.122 The bow as a symbol of Qos is drawn from 
the fact that the name means “bow” and is understood as the hypostatization of 
Qos.123 But the attribution of a bow is by no means an unambiguous attribute of 
Qos, as can be demonstrated by the 7th century BCE Western Wall Plaza seal of 
Hagab124 or a seal from Tell Jemmeh,125 or Assyrian archers such as represented 
on the bulla of the governor of the city, which is mentioned by Adi Erlich.126 
Even if the trident symbol in the right hand is a thunderbolt, the identification 
with Qos cannot be excluded, as evinced by the 1st century CE Hadad-Qos statue 
in the Nabatean temple from Khirbet et-Tannur.127 The seated Zeus-Hadad lime-
stone statue (1.15 m high and 0.57 m wide) holding a thunderbolt in his right 
hand (Fig. 16) is wearing a chiton with a himation draped over his shoulder, both 
reflecting Greek influence. While the attribute of the thunderbolt is usually taken 
as a sign for the Syrian storm god Hadad, the only inscription from the site is the 
Nabatean inscription reading, “(The stele) which Qosmalak made for Qos, the 
god of hwrw.”128 The toponym Ḥūrawā may represent the ancient name of the 

 
119 Wenning 2009: 581. 
120 See Erlich and Kloner 2008: 126. 
121 See Teixidor 1977: 89–91. For an overview of the epigraphic evidence and on Gerasa in 

the Imperial Age, see Lichtenberger 2003: 230. 
122 See Erlich 2006: 50–52.  
123 See Knauf 1998: 676. 
124 See Keel 2017: 430–431, Nr. 340. 
125 See Keel 2013: 7, Nr. 12. 
126 See Avigad and Sass 1997: Nr. 402A–B. For this type, see also Keel 2017: 452–453, Nr. 

385. Cf. Schroer 2018: Nr. 1940–1941. 
127 See McKenzie 2013: 72, 74, 77; McKenzie et al. 2002: 74, 76 with Fig. 23a. For the male 

figurine depicted on the frieze with a thunderbolt behind his left shoulder, see Wenning 2009: 580. 
The iconography is again a hybrid mixture between Syrian Hadad and Greek Zeus. 

128 Teixidor 1977: 89. See also Whiting and Wellman 2016: 27–28. 
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site. Thus, it can be concluded that “Qōs was very prominent at Tannūr.”129 If 
so, one may draw a line between the cult statue and the symbol of the thunderbolt 
to Qos. However, whether this makes the figurines in Maresha and Beit Nir also 
a Hellenized Qos remains uncertain and is still open for discussion.  

Let us finally discuss another feature of the bearded man figurines, particu-
larly of the group of figurines in the coastal strip and Beth-Shean. A striking 
detail of some of these figurines is the atef-crown.130 The Egyptian �tf-crown on 
figurine heads is a common feature known from Iron Age figurines from 
Transjordan, e.g. the mold-made head from Tell Jawa or the terracotta head from 
Bethsaida (et-Tell) (Fig. 17).131 While it is often related to royal power and thus 
rendered as an attribute of El, the atef-crown has its origin clearly in Egypt where 
it is at firsthand a symbol of Osiris. Outside of Egypt, the headgear combining 
the crown of Upper Egypt with two ostrich feathers is not clearly a feature iden-
tifying a figurine as Osiris, particularly in the Late Bronze or Iron Ages, but this 
is more securely attested in the Persian period.132 Not having a ceremonial beard, 
but rather a beard and a mustache, the small terracotta heads differ from the 
Egyptian(izing) Osiris statues. The Ammonite specimens from the Iron Age 

 
129 Healey 2001: 61. 
130 See Bisi 1990: 77–79. Bisi suggests a development from the atef-crown to the kidaris, but 

this may be too straightforward in bringing the different types into connection.  
131 See Daviau 2002: 66, Fig. 2:33; Daviau 2014: 6; Schroer 2018: Nr. 1779 (cf. Nr. 1511). For 

the “Ammonite” statuary, see Burnett 2016; Daviau and Dion 1994. 
132 See Daviau and Dion 1994: 160–161. 

Fig. 16: Relief of a male deity from around the 1st century CE, 
Khirbet et-Tannur (Cincinnati Art Museum 1939.224). 
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Fig. 17: Terracotta head with an atef-crown, Bethsaida 
(Schroer 2018: Nr. 1779). 

 
 

 
 

probably depict the El-like god of the Ammonites Milkom,133 but does this have 
consequences for the identification of the crowned bearded man figurines 
wearing an atef-crown from Achzib, Apollonia-Arsuf, Beth-Shean, Tel Ẓippor, 
Tel Ẓafit, and Makmish? Is the crown an insignia of a royal figure? Does it hint 
at a royal El-like deity or does it bring this group of bearded man figurines close 
to Osiris? Michèle Daviau emphasizes the parallelism of the Iron Age figurines 
with those of the Persian period and points particularly at the specimens from 
Kharayeb stating, “Examples of this style of male figurine were present in both 
the Iron Age, as an Osiris figure, and in the Persian period, as a seated male with 
a long beard, respectively.”134 While Ephraim Stern rejected any resemblance to 
Osiris due to the mustache, from our point of view the affinity of the figurine to 
Osiris has certain validity.135  

There is ample evidence for Osiris and his cult in the Southern Levant, par-
ticularly in the Persian, Hellenistic, and early Roman periods. Originally stem-
ming from the Delta region, Osiris became the local deity in Upper Egypt. The 
myth narrates that he was killed by his brother Seth and avenged by his son 
Horus, who was born by his sister-wife Isis. The myth is related to death and 
resurrection and thus Osiris is mostly connected to his existence as mummy and 
as the ruler of the afterlife. His divine duty is to preside over the judgement of 
the dead. Associated with life, vitality, fertility, and abundance, he is promi-
nently identified with the deceased king, but also with commoners (every de-
ceased person can be referred to as “Osiris-X.X.”).136 Osiris is mostly depicted 
in the form of a standing mummy, but there are also sitting statues from Egypt. 

 
133 See Daviau and Dion 1994: 164; Tyson 2019: 5–6. 
134 Daviau 2002: 66. 
135 See Nunn 2000: 81. 
136 See von Lieven 2006. 
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In general, Osiris is easily recognizable due to the atef-crown and the ceremonial 
beard as well as two further attributes, such as the crooked staff and a scourge 
(crook and flail) held upright in his arms which are folded right over left in front 
of his upper abdomen. The great popularity of Osiris in the Persian period is 
attested in the very common Osiris ex-voto statues, e.g. in the sanctuary of ‛Ain 
Manawir, which revealed 370 bronze (votive) statuettes of Osiris from the 5th/4th 
century BCE with an average height of 7–11 cm.137 Apparently, the cult of Osiris 
was disseminated along trade routes from Egypt.138 An inscription from the 2nd 
century BCE attests the dedication of a figurine to Osiris as votive from Umm 
el-‛Amad.139  

Osiris’ popularity in Israel/Palestine during the Persian period is evidenced 
by various objects and object classes – statuettes, amulets, seals, etc. We cannot 
give a full record here in regard to Isis (who is often accompanied by Osiris) and 
the Horus child, the offspring of this prominent couple, but let us mention some 
of the proper Osiris finds and start with the sanctuary of Miẓpe Yammim, located 
in the Meiron massif northwest of the Sea of Galilee. The excavations revealed 
a statue of green schist (13.5 cm high)140 which depicts a Hathor-like Isis, the 
son Horus, and the god Osiris, in the center. It was found near the altar alongside 
four precious bronze objects – a bronze situla, an Apis bull, a prancing lion cub, 
and a recumbent ram.141 The two-room sanctuary was built in the Persian period 
and continued as an open sanctuary in the Hellenistic period to which the stone 
votive statue supposedly belongs.142 The sanctuary was probably desecrated in 
the Hasmonean period. There are clear indications that the worshippers of this 
sanctuary, perhaps Sidonians, came from the Phoenician coast, since the bronze 
situla with Egyptian motifs (which had probably been manufactured in Egypt) 
bore a votive inscription (added secondarily) to Astarte by a certain ‛Akbor Bod 
’Ešmun. During the excavation, an additional bronze Osiris statuette (10.2 cm 
high) with crook and flail was found; it was dated to the 26th Dynasty (664–525 
BCE) by Andrea M. Berlin and Rafael Frankel based on Egyptian parallels.143 
Due to the stratigraphy, the Osiris statue can be attributed clearly to the Persian 
period.144 According to Berlin and Frankel, the statue “is essentially identical to 
one found at Gibeon (Pritchard 1964: Fig. 50.1), very close to one found in the 
High Place at Dan (Biran 1994: Fig. 39), and is similar to one of the seven Osiris 
 

137 See Wuttmann, Coulon, and Gombert 2007: 167–173. 
138 See Sulimani 2015. For the ‘Byblos connection,’ see Griffiths 1980: 28–34 and for the 

Roman period, see Quack 2017. 
139 See Nunn 2000: 20. 
140 See Frankel and Ventura 1998; Berlin and Frankel 2012: 43–44. 
141 See Frankel and Ventura 1998; Berlin and Frankel 2012. 
142 See Kamlah 1999: 169. 
143 See Berlin and Frankel 2012: 43, Fig. 28. 
144 See Kamlah 1999: 169. 
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figurines found in a cache of bronze figurines at Ashkelon (Iliffe 1935: Pl. 
30:1).”145 To the mentioned statues from Dan and Gibeon we may add the bronze 
statue from Tell Deir ‛Alla (7.5 cm high), which also has the small loop on the 
lower left hand side and which is stylistically close.146 Ashkelon has evinced in 
sum eight Osiris bronzes; seven in the well-known 1936 hoard147 and one found 
in a winery (Room 402) in the excavations of Lawrence Stager.148 Dan has 
brought two of them to light and both are related as votives to the sanctuary.149 
The popularity of Osiris is further corroborated by some Osiris amulets150 and 
seals,151 some of them attesting personal names mentioning Osiris (and we may 
add the personal name רהצי  in the genealogy of Kehat Exod 6:18). One of the 
Ashkelon figurines bears a votive inscription that Osiris shall give life.152  

Evidently, the cult of Osiris was (perhaps even well) known alongside the 
Phoenician coast and the sanctuaries alongside the main trade routes to the 
north.153 Taking the popularity of Osiris as point of departure, it may indeed be 
possible that even some of the terracotta figurines are local variants of Osiris. 
This includes not only the atef-crowned variant but perhaps also the Southern 
“Qos”-related specimens.  

Bringing Osiris into play is all the more tempting if we take into account that 
Qos was later on identified with Apollo and Apollo in turn with Osiris154 (note 
that also the consort of Qos was identified with Isis or Atargatis/Aphrodite in the 
Romanized world155). Although these later transformations may not be easily 
transposed onto the Hellenistic era, they may indicate the transforming potential 
in processes of hybridization of the traditional gods. The variant of the bearded 
man figurine uncovered in an Apollo sanctuary at Amargetti in Cyprus may cor-
roborate the suggestion of more or less fluid identities in the late Persian and 
early Hellenistic period. If the archer Apollo has something to do with the en-
throned deity as the highest god El-Elyon-Baal-Shamem-Zeus,156 then the 

 
145 Berlin and Frankel 2012: 43. 
146 See van der Kooij and Ibrahim 1989: 108. 
147 See Iliffe 1935. 
148 See Stager, Master, and Schloen 2008: 281 with Fig. 1557. 
149 See Biran 1994: 216. 
150 See Herrmann 2016: 85 with Pl. XXI. 
151 See, e.g., Aschkelon Nr. 61, Tell el-‛Aǧul Nr. 338, Akko Nr. 64, Achzib Nr. 154, Tell el-

Far‛a-Süd Nr. 756, Tell el-Hesi Nr. 4, Gezer Nr. 674 in Keel 2010a; 2010b; 2013. 
152 See Iliffe 1935: 66–67 and Pl. 33:2. For parallels, see Nunn 2000. 
153 On Isa 10:4 and its possible connection to Osiris, see Lippke 2013. 
154 See Teixidor 1977: 89–90; Healey 2001: 123. 
155 See Healey 2001: 107, 127, 182. 
156 See the argument of Rośoł 2007, who derives Apollo from an epithet *ʼab ‛eliōn related to 

Baal-Shamim. However, this derivation remains disputed (see Graf and Ley 2006). For the recep-
tion of the seated Apollo on Seleucid coins, see Erickson and Wright 2011. In terms of cultic and 
symbolic continuity, we can add here the fine carnelian gemstone from the 1st century CE from 
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argument seems to come full circle. Thus, it is neither wrong to relate the bearded 
man to Baal-Shamem nor to Qos or Osiris; at the end it will be impossible to 
discern because the divine identities transform, crossfade, and dissolve into 
“types.” It is particularly this argument which reinforces our reluctance to sepa-
rate East and West too easily. Furthermore, it should be noted that within the 
process of “Hellenization” (and already earlier), those kinds of identification 
processes were a common practice “for the sake of ritual efficacy” and for the 
integration of the “local” into the “global,” that is, to “incorporate them into in-
ternational networks.”157 Figurines will often not represent a “name” (such as 
only Baal, Osiris, Apollo, or Qos), but rather a “figure” or “type.” If no epi-
graphic clues are available or a clear context of use can be determined, a clear 
identification and assignment will only be possible from an emic perspective. 
Taking now into account that (a) the woman and child figurines do not differ 
significantly between the Phoenician coast and Idumea (see below) and (b) ac-
cepting the proposal below that the woman and child figurines may have some-
thing to do with the growing prominence of Isis and (c) considering the growing 
prominence of Harpocrates as child, which has been demonstrated by Thomas 
Staubli,158 the obvious identification of the bearded man figurines with Qos be-
comes more fluid and open to an identification as a local variant of Osiris. Per-
haps it is even possible that the symbols of the prominent standing bearded man 
figurines in Tel Ḥalif, Maresha, and Beit Nir are not a bow and arrows but local 
forms reminiscent of the crook and flail. It is then perhaps acceptable that the 
figurines may have also been seen as local representations of Osiris or have even 
been identified with representations of the popular Egyptian god. A decision ei-
ther for bow and arrow, thunderbolt, and throw stick, or for crook and flail re-
mains impossible. The crux of hybridizations is that they dissolve rigid form 
patterns so that identifications are more open.  

In sum: (a) It became evident that the rather simplistic East or Oriental cate-
gorization does not do justice to the complexity of the various influences and 
hybrid forms of the bearded man figurines and their attributes. (b) The variety 
of bearded men types is, moreover, greater than their identification as either 
“Baal” or “Qos” would do justice to. The types connect several regions and are 
neither restricted to the coast nor to Idumea. (c) While some of the figurines 
reveal a continuation of the iconography of the weather god, the bearded man 
figurines with atef-crown are, at the very least, open for an interpretation as Osi-
ris. Thus, they may provide yet more evidence for the prominence of Osiris (and 
Isis) in the Southern Levant from the 5th century BCE onwards.  
 
Ramat ha-Nadiv (for the bearded man figurines from this site, see above) which depicts oddly 
enough an Apollo-like figurine with a trident (see Hirschfeld and Peleg 2005). 

157 Bonnet 2019: 105, 106. 
158 See his contribution to the present volume. 



192 CHRISTIAN FREVEL & KATHARINA PYSCHNY 

These particular aspects can also be shown in discussing the woman and child 
terracottas, which will be dealt with now. 

3.3. Woman and Child Figurines (Tab. 3)159 

In contrast to the bearded man figurines, the woman and child figurines do not 
emerge in Persian times, but can be linked to longstanding traditions in the an-
cient Near East and the Southern Levant in particular.160 This type of figurine 
goes back to the Late Bronze and Iron Age I, and continued throughout the Iron 
Age II until Persian and early Hellenistic times. In their most basic form, these 
figurines show a female adult carrying, holding, or nursing a child161 and, thus, 
might be considered kourotrophic iconography.162 However, the typological and 
stylistic variety of these figurines is much more complex than this denomination 
and minimalistic description suggests. Based on the material from Persian and 
early Hellenistic times, the figurines differ in regard to the posture of the woman, 
her clothing, the age of the child, its position, and, as a consequence of the latter, 
its arm gesture. 

Taking these varieties into consideration, the woman and child figurines can 
be divided into four sub-types: 1. a standing woman holding a child at her left 
hip, 2. a seated or standing woman nursing a child, 3. a seated woman with a 
child on her lap, 4. a standing woman with a child seated on her left shoulder. 

The first sub-type, a woman holding a child at her left hip, is known from Tel 
Ḥalif (Fig. 18), Tel Ẓippor (Fig. 19),163 Beersheba, and the Ashkelon region 
(Fig. 20).164 The molded figurines show a standing woman in frontal pose with 

 
159 Parts of the following case study have been published in Pyschny 2021.  
160 For a thorough study on images of woman and child from the Bronze Age, see Budin 2011. 
161 In contrast to Nakhai 2014, who divides the woman and child figurines into three classes 

(women pregnant or in the process of child birth, women holding children, and women nursing 
children), we do not count figurines showing pregnant women into this type of figurines. However, 
as will be shown below, the so-called dea gravida figurines play a crucial role for understanding 
the typology and iconography of the woman and child figurines.   

162 As was pointed out by Budin 2011: 29, to use this term “is both an anachronism and an 
imposition. The word itself comes from the Greek kouros, meaning ‘child’ or ‘boy,’ and trophos, 
‘feader, rearer, nurse.’” As the title of a function, kourotrophos is the name or epiclesis of several 
Greek gods and goddesses concerned with helping children safely achieve adulthood (e.g., Artemis, 
Hekate, Gaia, Demeter, Aphrodite). However, Budin (2011: 30) has good reasons to use this term 
for images of woman and child in the Bronze Age: “To use the term ‘kourotrophos,’ then, desig-
nates exactly what the images portray: an adult (mortal or divine) who nourishes and/or protects a 
child, regardless of whether or not that adult is to be understood as the child’s parent. In this way, 
the terminology allows for issues of wet nurses, adoption, and caretakers without automatically 
implying the concept of ‘mother.’” This kind of descriptive usage of terms is to be distinguished 
from referring to kourotrophos as a more or less specific iconographic motif in the Greek world. 

163 See Negbi 1966: Pl. 1:2.  
164 See Stern 1982: 169, Fig. 286:8.  
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 A  
posture of the 
woman 

B  
clothing of the 
woman 

C 
age of the child 

D 
position of the 
child 

E 
arm/hand 
gesture of the 
child  

1 seated  Egypto-Phoeni-
cian wig 

baby or infant  on the lap (be-
ing nursed) 

left hand on 
the woman’s 
left breast 

2 standing  headdress small child on the belly 
(being nursed/ 
held) 

right arm put 
around the 
woman’s 
shoulder 

3 left arm put 
around the child  

hairband  child old enough 
to sit stable at 
the shoulder 

on the left side 
(being held in 
a seated or ly-
ing position) 

right hand 
rests on the 
woman’s 
right shoulder 

4 left arm holds 
the child and 
rests on its 
shoulder 

necklace pendant    on the left 
shoulder 
(seated) 

left hand on 
left knee 

5 left hand on 
child’s ankle 

(veil-like) himat-
ion 

  right hand on 
the woman’s 
head 

6 left hand on her 
left breast 

robe   hands/arms 
not visible at 
all 

7 right hand 
touching her 
right breast 

upper body is 
nude 

   

8 right hand rests 
on her belly 

nude   
  

9 right hand rests 
on the child 

    

10 right hand rest-
ing on her waist   

    

11 both hands rest-
ing on her waist 

 
 

  

Tab. 3: Matrix of characteristics of the woman and child figurines. 

her hair down. In some cases, she wears some kind of headdress (see Fig. 19) or 
hairband (see Fig. 18). Details like eyes, nose, and sometimes even the mouth 
are clearly visible. The woman is portrayed either nude (see Fig. 18165) or semi-
nude (see Fig. 19 and 20) with clothing from the waist down while the breasts 
remain exposed. She holds the child by putting her left arm around him or her. 
The right arm either supports the child’s ankles or rests at the woman’s waist. 

 
165 On one specimen from Tel Ḥalif, the nude woman wears a pendant necklace (see Jacobs 

2015: 61).  
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The children linked to the female figures are of different ages (Tel Ẓippor and 
Beersheba: baby or infant; Tel Ḥalif: small child) and it is almost impossible to 
discern their gender. In the cases of babies or infants, genitalia are not visible at 
all, and even when small children are depicted nude, the focus of the composition 
is not on the child’s genitalia. The only examples that show more or less visible 
(male) genitalia are known so far from Tel Ḥalif. However, on most specimens 
the child faces the front and his or her body is draped around the woman’s left 
side in a sitting/lying or, less frequently, a more standing position (see Fig. 18). 
Very often the child touches the woman’s left breast with his or her left hand 
while his or her right arm is put around the woman’s neck and his or her hand 
rests on her shoulder.  

Figurines showing a woman with child on her left hip or side are also known 
from Dor and Maresha, but these specimens differ from the described icono-
graphic composition. The figurines from Dor depict a woman wearing a different 
(head-)dress and a baby or infant completely wrapped up in this clothing with 
only its face visible (Fig. 21). The specimens are completely solid and modeled 
on the front. Even though Stern lists these figurines in his Eastern group, he 
admits that they “show Greek influence in their dress and hair style”166 and in-
terprets the (head-)dress as a himation.167 In Hellenistic art, the himation is usu-
ally wrapped around a woman’s body. “Even though there are variations on how 
the himation falls or is wrapped around the arms …, the bulk of the fabric is 
shown either covering her completely or wrapped around her waist. … Further-
more, in statues of women, sometimes the himation is pulled over the head, like 
a veil … .”168 

Even though the figurines of Dor do not show any wrinkles in the garment, a 
certain Greek influence is evident. This impression is supported by the somehow 
similar figurines from Maresha169 with the same veil-like himation. Thus, al-
ready this sub-type attests to a certain fluidity or hybridity within the East-West 
paradigm. This impression is supported by two figurines from Hilalia,170 which 
show similarities to both the abovementioned figurine from Tel Ẓippor and the  

 
166 Stern 2010: 14.  
167 See Stern 2010: 12.  
168 Bobou 2015: 50.  
169 On the Maresha figurines, the himation corresponds more to Hellenistic conventions. Fur-

thermore, the child is not an infant but rather a small child. Also, the position of the child is not 
completely similar with the child being closer to the woman’s head than in the figurines from Dor. 
See Erlich and Kloner 2008.  

170 See Nunn 2000: 49 and Pl. 19,39.   
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Fig. 18 (left): Terracotta figurine of a woman holding a child at her left hip, Tel Ḥalif (Cor-
nelius 2014: Fig. 3; by courtesy of the Lahav Archaeological Project). Fig. 19 (center): Ter-
racotta figurine of a woman holding a child at her left hip, Tel Ẓippor (Negbi 1966: pl. 1:2; 
by courtesy of the Israel Antiquities Authority). Fig. 20 (right): Terracotta figurine of a 
woman holding a child at her left hip, Ashkelon region (by courtesy of the Israel Antiquities 
Authority). 

Fig. 21 (left): Terracotta figurine of a woman with child completely wrapped up in her dress, 
Dor (Stern 2010: 63, Fig. 13:4; by courtesy of Tel Dor Archaeological Project). Fig. 22 (right): 
Terracotta figurine of a woman with child completely wrapped up in her dress, Dor (Stern 
2010: 63, Fig. 13:5; by courtesy of Tel Dor Archaeological Project). 
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rather Greek style figurines from Dor (Fig. 22). While the posture and gesture 
of the child are in line with the example from Tel Ẓippor, the veil-like dress, 
which falls from her head, nestles around the pointed headgear of the child, and 
runs under her right arm, resembles somehow the figurines from Dor.171 As  
Astrid Nunn points out, “Haltung und Art, nicht aber die Details, wie Gesichts-
züge oder Faltenwurf, ähneln ionischen Terrakotten des beginnenden 4. Jahr-
hunderts v. Chr.”172  

The second sub-type of woman and child figurines shows a seated or standing 
woman nursing a child. A complete example of this type was found in Dor 
(Fig. 23) and several parallels are known from other sites in Israel/Palestine like, 
for instance, Makmish (Fig. 24). The figurines are hollow with a front made in 
a mold. Most of these figurines depict a (nude) woman standing on a pedestal 
nursing a child with her left breast. The woman’s right hand rests either on her 
belly or is put softly on the infant. The woman wears a long Egypto-Phoenician 
wig falling to the shoulders in the front. Because of the distribution of these fig-
urines, which is restricted to Palestine, Cyprus, and Phoenicia, and of the wig, 
which he considers Phoenician rather than Egyptian, Stern assumes that the fig-
urines have been produced by Phoenician craftsmen.173 The similarities of this 
figurine to the so-called dea gravida figurines are striking not only in regard to 
the headdress but even more so in regard to the technique of manufacture and 
style (Fig. 25). The dea gravida figurines that emerged in the late Iron Age II 
and became very popular throughout the Persian period show a goddess seated, 
pregnant, and wearing a long robe and headdress. Based on the finest examples 
from Achzib (see Fig. 25), the figurines can be described as follows: “The figure 
sits on a narrow, high-backed chair, her body inclined slightly forward and her 
face downcast. She draws her right hand above her prominent abdomen and rests 
the left hand along her knee. She wears a long dress, without folds, and a veil 
over her head. This covers two projections on the side of the head, most probably 
the side-coils of hair …, thus giving her a distinctive hooded appearance …”174 
These figurines are typically, but not necessarily accurately, identified as a god-
dess and have been found at Phoenician sites in the Levant like Achzib, Mak-
mish, Dor, Tel Ẓippor, Tell es-Sa‛idiyeh, Tell Abu Ḥawam, Kharayeb, Byblos, 
Tyre, and many more including Cyprus. The figurines are hollow, mold made, 
and were often found in favissae buried with other objects. Interestingly enough, 
this “blending” of woman and child and dea gravida figurines or, in other words, 
a kourotrophic dea gravida is also present in the Cypriote figurine assemblage, 

 
171 Nunn 2000: 49 herself mentions the stylistic parallels to one of the figurines from Dor (see 

Stern 2000: 167). 
172 Nunn 2000: 49.  
173 See Stern 2010: 13.  
174 Culican 1969: 35, 37. 
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such as from Kition for instance.175 Thus, it could be even a mix with the later 
kourotrophos type.176 While the figure on the bent arm is usually an infant, two  
figurines from Kition-Bamboula (BM 1880,0710.31–32) offer a striking variant 
where the child looks rather old and is wearing a beard and a Persian cap com-
parable to the Persian riders (Fig. 26).177 This particularity has a striking parallel 
in a dea gravida kourotropha from the Ustinow Collection in Oslo (Nr. 39802.1) 
which is said to have its origin in Palestine (Fig. 27).178 

The typological similarities between the dea gravida and woman and child 
figurines might have significant consequences for the understanding of the latter, 
since it makes an interpretation of the woman as goddess more likely and at least 
opens up the possibility to link these figurines with the Isis and Horus motif. 
Interestingly enough, this line of interpretation was carefully proposed for the 
figurines from Achzib,179 but not seriously considered for the overall material in 
Persian period Israel/Palestine. 

Among others, this is due to the fact that the woman and child figurines do 
not attest to the well-known Egyptian Isis and Horus iconography showing Isis 
in a hieratic pose seated on a throne and holding Horus the child in her lap 
(Fig. 28). The goddess is portrayed reaching with her right hand to her left breast 
in order to nurse the child whose head she supports with the other hand. This 
imagery symbolizing the importance of nourishment as a source of life is present 
in Egyptian iconography from the Old Kingdom onwards and is closely related 
to the theology of royal power.180 

Even though the genesis of Isis is a story that largely remains to be written, 
it is safe to say that Isis becomes very much a goddess of the family starting from 
the first quarter of the 1st millennium BCE. Her functions are predominantly de-
fined as those of a wife (to Osiris) and a mother (to Horus). “As a result of this 
Isis was venerated everywhere in Egypt around 500 BCE; for the Mediterranean 
  

 
175 See Maillard 2019, Vol. I: 85, 89 with Vol. II: Nr. 6–13, Pl. 3–5; Karageorghis 1999: Pl. 

LXX, Nr. 25; Yon and Caubet 2010: 64, Fig. 32. 
176 For the transition, see the figurine from the Cesnola Collection (Karageorghis 1999: 

Nr. 212), where the child is wearing a conical cap and the posture of the women resembles the dea 
gravida type. Also, see Karageorghis 1999: 255–256, Nr. 26–32, esp. Nr. 26 on Pl. LXVI:3. The 
example from Dor contests the assumption that the dea gravida type with a child is “une invention 
des artisans coroplastes kitiens qui semblent ainsi avoir découplé les attributs liés à la fécondité” 
(Maillard 2019, Vol. I: 86). For ties between Cyprus and the Southern Levant in terms of figurines, 
see most recently Erlich 2019b. 

177 See Fourrier and Kiely 2012: 289. 
178 See Skupinska-Løvset 2014: 77, Fig. 4; 1978: 22–24, 66, PI. II. 
179 See Stern 2010: 14: “Similar figurines … should probably be regarded as Canaanite ver-

sions of Isis and Horus”.  
180 See Bricault and Versluys 2014.  
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Fig. 23 (left): Terracotta figurine of a woman nursing a child, Dor (Stern 2010: 63, Fig. 13:1; 
by courtesy of Tel Dor Archaeological Project). Fig. 24 (center): Terracotta figurine of a 
woman nursing a child, Makmish (Avigad 1960: Pl. 11:C; by courtesy of the Israel Explora-
tion Society). Fig. 25 (right): Terracotta figurine of a dea gravida, Achzib (Winter 1983: Fig. 
381). 

Fig. 26 (left): Terracotta figurine of a dea gravida holding a child with a Persian cap, Kition-
Bamboula (BM 1880,0710.32; © The Trustees of the British Museum). Fig. 27 (right): Ter-
racotta figurine of a dea gravida holding a child with a Persian cap, Palestine (UT 39802.1; © 
Museum of Cultural History, University of Oslo, Norway; photo by Lill-Ann Chepstow-Lusty). 
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she represented the quintessential Egyptian goddess.”181 Starting in the Iron Age 
IIC,182 the motif of Isis lactans becomes very popular in Persian and (early) Hel-
lenistic Israel/Palestine. “Clearly the most commonly represented deity was Isis 
… She is the goddess par excellence on the scarabs.”183 Considering that the 
pluriform imagery (e.g., showing Isis in a standing or seated posture) in Persian 
period Israel/Palestine reflects a somehow canonized, but at the same time 
strongly symbolic understanding of Egyptian culture and iconography, the 
woman and child figurines might be considered a local variant of the Isis and 
Horus motif or are at least open for this interpretation.   

The possible link to the iconography of Isis and Horus is even stronger in the 
third sub-type, a seated woman with a child on her lap. This sub-type obviously 
adheres to the canonized Isis and Horus iconography but is only attested at two 
sites in Israel/Palestine, Maresha (Fig. 29) and Tel Ḥalif.184 The figurine from 
Tel Ḥalif is in a rather fragmentary state providing us with the middle part of the 
figurines only. Luckily, the evidence from Maresha provides us with a basically 
intact figurine. It is safe to say, that the figurines show a seated woman (probably 
on a throne) holding an infant on her lap and nursing it with her left breast. This 
motif may likely represent the Egyptian goddess Isis and her son Horus185 as was 
also pointed out by Stephanie M. Langin-Hooper in regard to some figurines 
from Hellenistic Babylonia. “The particular motif of the enthroned mother has 
strong parallels in representations of the goddess Isis suckling the god Horus 
(also known as Harpocrates in the Hellenistic period) – imagery that was widely 
popular throughout the Mediterranean in the Hellenistic period …”186 In fact, 
similar iconography was quite popular on Hellenistic figurines from Kharayeb 
and is also interpreted as Isis and Horus iconography. “Isis lactans is associated 
with at least five rather similar figurines … . The goddess, enthroned with naked 
Harpocrates seated on her left thigh, has corkscrew curls and wears a long chiton 
and a fringed himation with the Isiac knot between her breasts.”187 As an alter-
native, this sub-type could be considered a representation of Aphrodite and Eros, 
as was shown by Adi Erlich with reference to the specimens from Maresha.188    

 

 
181 Bricault and Versluys 2014: 31.  
182 See, for instance, a figurine from Lachish showing a standing woman in an Egyptian dress 

nursing a child in Keel and Uehlinger 1998: 334, Nr. 328. This figurine and two terracotta molds 
from Samaria showing an enthroned goddess with a child on her lap (Keel and Uehlinger 1998: 
334, Nr. 327a–b) are explicitly considered “a local adaptation of the Isis-Horus motif” (333). 

183 Keel and Uehlinger 1998: 378.  
184 See Jacobs 2015: 61. For a close late Hellenistic parallel from Dor, see Erlich 2010: Fig. 11.  
185 See Jacobs 2015: 61. 
186 Langin-Hooper 2020: 109.  
187 Castiglione 2019: 362.  
188 See Erlich and Kloner 2008: 18–20.  
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 The fourth sub-type, a standing woman with a child seated on the left 
shoulder, is most prominently attested in Maresha (Fig. 30)189 (around 22 
figurines) but has parallels in Tel Ẓafit,190 Beersheba, Tel Ẓippor,191 Tel 
‛Erani,192 Tel Ḥalif,193 and possibly Lachish.194 Erlich notes that this specific 
type is restricted to Idumea.  

Based on the well-preserved material from Maresha, this type can be de-
scribed as follows: The figurines are made either with one mold (mold-made 
front, while the back is not modeled but roughly smoothed and scratched instead) 
or with two molds.195 In both cases, only a few details have been cast in the mold. 
Some figurines show traces of red and black paint. “The child is made of thin 
wall for the front, and thick wall for the back, which is sometimes made of two 

 
189 Erlich 2006: 52 (Pl. III, 7–8).  
190 See Bliss and Macalister 1902: Pl. 70 (for a drawing) and Stern 1982: 169, Fig.  289, Nr. 7 

(for a photo).   
191 See Negbi 1966: 10, Pl. 1.  
192 See Ciasca 1963: 50–52, Pl. XV:1, 3.  
193 Jacobs 2015: 60 lists fourteen figurines of this type.  
194 For the post-exilic figurines from Lachish, see Tufnell 1953: Pl. 33. However, due to the 

rather poor state of preservation it is difficult to decide whether Tufnell 1953: Pl. 33, Fig. 15 repre-
sents a woman and child figurine. 

195 See Erlich 2014: 51. 

Fig. 28 (left): Bronze of Isis nursing Horus, Egypt (Keel and Schroer 2004: 235). Fig. 29 
(right): Terracotta figurine of a seated woman with a child on her lap, Maresha (by courtesy 
of Adi Erlich, Maresha Excavations, Israel Antiquities Authority; photo by Clara Amit). 
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thick coils of clay joined in the middle of the back.”196 The figurines can be up 
to 12.5 cm high197 and up to 4.5 cm wide. The woman is in a frontal pose. She 
is portrayed with her hair down, some kind of band on her forehead, and large 
eyes. She appears to be semi-nude198 with her breasts exposed. The position of 
her hands varies. She either rests both hands on her waist underneath the navel 
or holds the child’s ankles with her left, while the right rests along her body. The 
child, whose gender cannot be discerned with certainty,199 has grown to a size 
that allows him or her to be stable on the female’s shoulder. Sometimes he or 
she has unusually long legs, which hang over the left shoulder of the woman. 
According to Adi Erlich, this type is based on a Greek-Ionian type, which is 
much more plastic and three-dimensional. As noted by her, this sub-type is in-
fluenced by the kourotrophos and is probably of Greek-Ionian origin, even 
though its style is without doubt local. “Although the source of the type is Ionian, 
the result is Eastern and basically local.”200 Thus, this sub-type clearly attests to 
a mixing of Western motifs and Eastern style, a phenomenon that is best de-
scribed as hybridization.   

In terms of interpretation, we face a somewhat similar debate as in the case 
of the bearded man figurines. Once again, the million-dollar question is, do the 
woman and child figurines portray a goddess or a mortal woman? In the case of 
the woman and child figurines, this question is almost impossible to resolve 
since the figurines predominantly lack clear divine attributes. Stern seems to be 
well aware of this dilemma when he proposes an interpretation as fertility god-
dess201 but states immediately afterwards: “It is also possible, on the other hand, 
that these figurines should be interpreted as votive objects dedicated by women 
when making supplications to the gods.”202 Stern’s interpretation as a fertility 
goddess is based on two rather problematic aspects: first, the postulate that the 
majority of woman and child figurines depict nude females with emphasized and 
exaggerated sexual organs and, second, the straight linkage and exclusive re-
striction of nudity to aspects of fertility.203 While her identification as a goddess 
cannot be supported by either of these arguments, it is supported by the typo-
logical and stylistic similarities between the dea gravida and woman and child 

 
196 Ibid. 
197 See the table provided by Erlich 2014. 
198 It is difficult and sometimes even impossible to assess the degree of nudity due to the state 

of preservation. Furthermore, it is not clear whether the paint should insinuate a form of clothing.   
199 Jacobs 2015 considers the child a boy. 
200 Erlich 2006: 52.   
201 It is interesting to note that Negbi 1966: 4 proposed an interpretation as Demeter and Kore 

for at least one of the woman and child figurines from Tel Ẓippor.  
202 Stern 2010: 13.  
203 For the various understandings of nudity in Southern Levantine iconography, see Pyschny 

2019.  
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figurines. If the dea gravida can be considered a goddess (without showing any 
clear divine attributes!), there is no reason to exclude this line of interpretation 
in the case of the woman and child figurines. But let us take a closer look at the 
iconography of these figurines in order to gain some insights for the question of 
interpretation.  

Although it is extremely popular, even in recent studies, to link the woman 
and child figurines with aspects of motherhood, we find this term rather 
misleading.204 It is by no means (self-)evident that the woman represented is the 
child’s (biological) mother. Thus, the relationship portrayed here is not one of 
actual maternity but rather of nourishing and caretaking. The (mortal or divine) 
woman can be understood as a biological mother, wet nurse, adoptive mother, 
or another kind of caretaker. In fact, the actual identity or social role of the 
woman is not decisive for the meaning(s) of the figurine. It is important to note 
that the figurine is not a simple portrayal of a (concrete) everyday scene but has 
a rather symbolic meaning. Typical scenes from everyday life like nursing, 
holding, or caring for a child are used to present the relationship between and 
the relatedness of woman and child. The figurines present (literary embodied) 
connections.205 Parallel to the depictions of children on Neo-Assyrian reliefs, 

 
204 Langin-Hooper 2020 distinguishes between biological and social mother.  
205 Budin 2011: 329. 

Fig. 30: Terracotta figurines of a standing woman with a child seated 
on her shoulder, Maresha (by courtesy of Adi Erlich, Maresha Exca-

vations, Israel Antiquities Authority; photo by Clara Amit). 
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taking care of children is almost exclusively linked to women. They do not only 
nourish the babies or infants but also take care of older girls and boys.206 Even 
though “women were probably the primary caregivers of infants in the ancient 
world, they were most certainly not exclusively so, nor did they have to be. … 
Fathers, grandparents, older siblings, and members of the more extended family 
can, did, and still do contribute to the rearing of small children. Nevertheless, 
they are not shown acting in these capacities. The exclusive female sex of 
kourotrophos is at least partially ideological, but that ideology is wholly 
consistent. 100% of the time, people happen to conceive of children’s caretakers 
as female. By extension, child care itself is gendered female, regardless of 
historical (or contemporary) practical realities.”207 

The woman and child figurines show a remarkable typological variety espe-
cially in regard to the woman-child relationship indicated by the different pos-
tures. Their interpretation should take into account these differences. Taking all 
sub-types of the woman and child figurines together, there are significant 
changes or developments in regard to the displayed relationship between woman 
and child. The smallest children, babies and infants, are being held close to the 
woman’s body and strongly supported by both her hands and/or being placed on 
her lap (sub-types 2 and 3). This constellation is the only case in which the child 
does not face the front, as if he or she is unaware of the outside world and solely 
focused on and content within his or her relation to the woman. In the case of 
sub-type 1, the child is not a baby anymore. It can be held at the side by the 
woman’s left hand only, and sits a little bit upright and faces the front. Further-
more, the child is in a way more “active” within the relationship by placing his 
or her hand on the woman’s breast and/or shoulder. Both gestures intend to por-
tray the close relationship and relatedness between woman and child. Consider-
ing the lack of visual interaction, the scenery is not so much about shared (per-
sonal) intimacy, but rather about the acts of feeding, nursing, and caring in the 
context of the bond between woman and child. Finally, sub-type 4 shows an even 
older child sitting on the woman’s shoulder. While the child is still dependent 
on his or her caretaker (the woman holds the child’s ankles and the child touches 
the woman’s head), he or she is old enough to sit stable on the woman’s shoulder. 
Thus, this image constellation reflects the child’s lasting dependence on his or 
her caretaker while at the same time showing the child’s growing “independ-
ence.” Evidently, the woman and child figurines present a dynamic relationship 
between woman and child and different degrees of (in)dependence between 
them. The notion that “his [that is, the child’s] attachment to his mother is purely 

 
206 See Schwyn 2000. For a general overview on children and childhood in the ancient Near 

East, see Meyer 2001 and Kunz-Lübcke 2007.  
207 Budin 2011: 333–334. 
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iconographical, as to allow his identification as a child”208 is in light of these 
insights too simplistic and does not do justice to the variety of the figurines. 

Considering the substantial responsibility and labor-intensive nature of care-
taking (continuous physical and emotional demands, getting acquainted with 
breastfeeding, etc.), the imagery of the woman and child figurines seems more 
idealistic than realistic. “Indeed, the women depicted in these figurines seem 
immune to the whole host of chores and challenges that even mothers who 
breastfeed easily must deal with … . Often placed literally on a pedestal, this 
mother is both symbol and impossible standard, her openness to spectatorship 
implying that this perfect maternal ideal should be witnessed, understood, and 
emulated.”209 In the ancient world, lactation and nursing competency was crucial 
to child survival and embedded into a network of social and economic connec-
tions. The commodification of childbearing and nursing was conceptually and 
maybe even physically situated in the public sphere (be it only the extended fam-
ily). Thus, the figurines do not only portray a physical and emotional bond be-
tween two individuals, but also the social space allotted to the woman and child 
relationship and their social roles therein. In accordance with Stephanie M. 
Langin-Hooper, this imagery could be understood as an iconography of service 
(to society). “Her body’s ideal – even superlative – ability is available to serve 
not just the child, but everyone, just as the child too is nurtured primarily in 
service of peopling the community and facilitating future social connections.”210 
It is interesting to note that within all sub-types of the woman and child figurines, 
the child is held or carried on the woman’s left side, thus exposing the woman’s 
right side to the eyes of the viewers. While a left-side preference on this kind of 
figurine is already visible in former times, it is by no means as exclusive as in 
Persian and early Hellenistic times. Thus, it cannot be simply explained by tra-
dition history. In Mesopotamian art, it is the king’s right side that is presented to 
the direct sight of the viewer in order to demonstrate his physical or political 
power.211 Maybe a similar logic was at play in the case of woman and child 
figurines. By exposing the woman’s (perfect and unblemished) right side to 
view, she is envisioned as a strong, powerful, and proactive caretaker and pro-
tector of the child.212 

Even though Stern somehow overestimated the aspect of nudity by exclu-
sively linking it to fertility, the aspect of nudity plays a significant role in the 
 

208 Erlich 2006: 53. 
209 Langin-Hopper 2020: 106–107.  
210 Langin-Hopper 2020: 110. 
211 Winter 1995: 2578.   
212 See Langin-Hooper 2020: 112. Based on recent psychological studies, she proposes another 

reason for the left-side preference: “Psychologically and neurologically, left-side placement of a 
child is ideal: for maternal health, for infant development, and – crucially – for enabling the child 
to develop successful relationships later in his or her social life.”  
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iconography of the woman and child figurines. In methodological regard, it is 
important to first assess the degree of nudity and second assess the potential 
meanings linked to it. Usually, it is only the upper body of the woman, namely 
her breasts, that are nude and somehow accentuated. In cases where the figure is 
completely nude, there is no remarkable emphasis on, for instance, the pubic 
area. The exposed and sometimes supported (by the woman herself and/or the 
child) breasts are to be understood in continuity of female figurines (e.g., the 
Judean pillar figurines), representing the aspect of nursing and blessing (dea  
nutrix aspect).213 Thus, the nudity of the woman and child figurines has nothing 
or only little to do with fertility, sexuality, and eroticism. In reference to the 
figurines from Maresha, which show clothing, Adi Erlich argues that the 
woman’s sexual components are concealed and thus she is portrayed in an asex-
ual manner.214 For Erlich, the woman remains modest and hidden (underneath 
her cloth), which reflects an emphasis of motherhood over fertility and is caused 
by Greek influence.215 By employing a Western approach to Eastern figurines in 
terms of general iconography, while they remained local in technique and style, 
this phenomenon can also be considered an excellent example of processes of 
hybridization.  

Coming back to the question of interpretation, we have to admit that the ico-
nography of the figurines cannot provide a clear-cut answer either. However, the 
results support an interpretation as a goddess by tendency. Considering the 
highly symbolic and idealized portrayal of the woman and child, it is not exactly 
clear what these kinds of votive offerings are supposed to aim at. Especially if 
the notion is true that the iconography does not focus on fertility and maternity 
as such it becomes harder to consider the figurines “as votive offerings presented 
to the deity in a request for divine assistance.”216 Also, the idea that the “figurines 
were presented to the deity by women applying for help or thanking the deity in 
an expressive way”217 becomes rather doubtful.   

On the other hand, the highly symbolic and idealized portrayal of woman and 
child (especially sub-types 1–3) fits a representation of a goddess (independent 
of her exact identification!). Furthermore, by highlighting aspects like life, vital-
ity, nourishing, caretaking, and blessing, the image constellation is closely 

 
213 See Frevel 1994: 771 and Pyschny 2019: 139.  
214 Erlich 2006: 54.  
215 Ibid. See also the statement on the same page: “The frontal and prominent display of the 

child high above his mother is a new practice in the figurines of the region, and it might imply a 
shift from concern about potential for children, i.e. fertility, towards a concern for children them-
selves.” 

216 Stern 2010: 443.  
217 Lipiński 2003: 301. He elaborates further: “Such votive offerings may record a ceremony 

of thanksgiving on the part of the mother shortly after the birth of her child or her ritual cleansing 
in the sanctuary after childbirth, as prescribed in Leviticus 12” (302).  
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linked to the divine sphere. Considering the typological continuity to the dea 
gravida figurines and the analogy to the Isis and Horus iconography, the inter-
pretation as a goddess seems plausible.218    

In sum: (a) The woman and child figurines present an excellent example for 
the mixture of Western motif and Eastern style. This holds true in typological, 
stylistic, and iconographic respect. (b) In addition, they also have typological 
continuities within Israel/Palestine going back to the late Bronze Age. These 
typological continuities also include certain similarities to the dea gravida 
figurines (see, for instance, the headdress and the rather seated posture). (c) 
Based on two sub-types of woman and child figurines, we established a link to 
the Isis and Horus iconography (see the example from Tel Ḥalif and the tendency 
towards seating in the case of the dea gravida figurines) which “transitions” in 
early Hellenistic times into the Aphrodite-Eros figurines. Of course, the degree 
of connection to Egyptian iconography varies from case to case and only single 
examples resemble Egyptian iconography in a narrow sense. However, there can 
be no doubt that the woman and child figurines are at least open for an Egyptian 
reception even though an identification as Isis is neither imperative nor 
necessary. This brings us finally to the necessary methodological remark or 
disclaimer. The discussion on identification was not aiming at nailing down the 
divine identity of the figurines. It rather aimed at opening up the field of 
possibilities. Often, it is not possible and sometimes not even useful to look for 
the identification of figurines. These identifications can be local and hard to 
uncover without the emic perspective. More important are the regional shifts in 
iconography and the description of continuities and discontinuities. However, 
the “game” of identifications can also be meaningful here. 

4. CONCLUDING REMARKS AND PROSPECTS 

One of the most persistent classification schemes for the corpus of (late) Persian 
figurines from the Southern Levant is the dichotomous differentiation between 
East and West. It was formed into an argumentative pattern in the groundbreak-
ing work of Ephraim Stern, whose description of the evidence still has an in-
credible degree of accuracy. Nevertheless, his approach was highly driven by 

 
218 This does not mean that this kind of interpretation is imperative or should be applied to all 

sub-types alike. In fact, one cannot escape the impression that the oscillating between mortal ico-
nography (e.g., the lack of clear divine attributes) and divine iconography (e.g., typological conti-
nuity to dea gravida figurines, seated posture, analogy to Isis and Horus iconography) is deeply 
embedded into the imagery of the woman and child figurines and is part of a sophisticated icono-
graphic play of interpretation linked to aspects of feeding, nursing, and caring, which are considered 
the fields of competence of both goddesses and women.    
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the idea that Hellenization was superimposed onto local traditions which were 
deeply rooted in “Canaan.” By challenging the underlying paradigm, we have 
tried to get one step ahead. For the sake of a more appropriate typological ap-
proach beyond dichotomies and towards a balanced relation between continuity 
and discontinuity, we first discussed the notion of Hellenization, second, re-
flected upon the concept of hybridity in mutual processes of cultural contact, and 
third, presented the degree of variance, East-West mixture, and regional partic-
ularities in regard to the hoards of figurines in the Persian and early Hellenistic 
period. Instead of first a Phoenician and then a Hellenized ecumene, we have 
emphasized regional aspects and mixed forms. In addition, we have tried to bring 
the East-West paradigm into limbo through a stronger influence of Egyptian ico-
nography.  

It became evident that a clear-cut distinction or differentiation between Per-
sian and early Hellenistic figurines does not do justice to the material. Hoards 
from the coastal region, the Shephelah, and the region of Idumea, as well as their 
parallels from Phoenician sites such as Achzib and Kharayeb, attest to a rather 
transitional character in temporal and iconographical respect. The figurines re-
flect a certain amount of “hybridization” driven by contact, trade, fashion, and 
cultural influence.  

In both test cases (the bearded man and the woman and child figurines), we 
have put emphasis on the particular iconographic details which characterized 
even the single figurine (and not necessarily the whole groups as such). By doing 
this, the following truism came up in the argument: Figurines can be read from 
different angles depending on the focus on certain characteristics within a com-
position of aspects. The atef-crown, for instance, can be read as a sign for an 
Egyptian background, and the himation may be understood as Western style, 
indicating that a type of figurine as such could be interpreted from various per-
spectives.  

In this essay, we suggested to heuristically differentiate between typology, 
style, motif, and material production. On the one hand, we traced an influence 
supposedly moving from North to South; on the other hand, we realized an  
influence running counter-clockwise within Israel/Palestine. Motifs from the 
Late Bronze and Iron Age continued into the Persian and early Hellenistic peri-
ods including moments of continuity and discontinuity. 

In a way, the difference between Hellenistic influence – or more precisely, 
influence from the Cyprian and Aegean material culture – and processes of Hel-
lenization are self-evident. However, the balanced relation between continuity 
and discontinuity advises against the understanding of the (imported) figurines 
as a marker of a Hellenistic mindset. The evidence for Apollo, Osiris, or Isis, 
and all the more Heracles within the set of figurines attests to a broader temporal 
framework of influence. These figurines, which show local characteristics as 
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well as identification markers from the imported motifs, reflect the blurred cat-
egories of Hellenistic influences, local adaption, and processes of Hellenization. 
Playing the “game” of identification, it was striking that the female figurines are 
conceded much more to be a “type” than to depict a certain goddess. In contrast, 
the discussion on the bearded man figurines was much more obsessed with the 
attribution of names to the figurines’ type. 

Besides the great amount of continuity, the variants and variety of types, mo-
tifs, and style in the figurines from the Persian period was striking, as was the 
typological conformity around the province of Yehud in the West, North, and 
with certain emphasis in the South. Although the variance allows for the assump-
tion of a regional development, to our understanding it does not seem appropriate 
to draw a clear-cut line between North and South, coast and inland, etc. In view 
of the various influences, it seems more appropriate to speak of the regions’ con-
nectivity and networking rather than of a dichotomy with a single point of geo-
graphical orientation.  

If we accept the interpretation of Patrick Wyssmann219 for the Samarian 
Coinage and Silvia Schroer and Florian Lippke220 for the Wadi ed-Daliyeh 
bullae, we see parallels in regard to the transition from the Persian to the early 
Hellenistic period. It is remarkable that the same tendency – standardization on 
the one hand and “hybridization” on the other – evinces a more fluid or fuzzy 
understanding of “transition” into this period. We believe that this very aspect 
can be discussed also in regard to other object classes and even on the basis of 
the literary record.  

We made two separate cases in which Egyptian influence may have played a 
greater role than commonly assumed in scholarship.221 In light of the evidence 
for an Osiris cult attested by bronzes etc., the Egyptian character of certain ele-
ments within a type of figurines seems undervalued in recent debate. The atef-
crown has to be explained against the background of the rise of Osiris even if 
one does not identify the examples in question with Osiris. We did not propose 
a single explanation for this phenomenon but rather hinted at the striking fact 
that most often the bearded man figurines with atef-crown were accompanied by 
the type(s) with Persian headdress.  

Within the group of woman and child figurines, we suggested to evaluate the 
great variants of this motif as well as the continuity from the late Bronze Age 
onwards until the early Hellenistic period. Similar to the bearded men, there was 
a particular influence of or rather a connection to Egyptian iconography (Isis-
Horus motif). Furthermore, we pointed out certain aspects of anthropological 
 

219 See Wyssmann 2014; 2019.  
220 See Schroer and Lippke 2014. 
221 The emphasis on the Egyptian influence is in accordance with some groundbreaking notes 

made by Bisi 1990: 80. 
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relations between woman and child expressed by the position of the child and 
hand/arm gestures. Despite the typological variety, even this particular aspect 
gives evidence for a great continuity within female terracotta figurines through 
the ages.  

In sum: We applied a regional perspective alongside longue durée aspects to 
reevaluate elements of typology which are often taken as a given within schol-
arly debate. This volume’s introduction pointed out gaps within the chronologi-
cal framework which, interestingly enough, concern transition centuries, the 5th 
and the 3rd centuries in particular – the Babylonian and Persian period on the one 
hand and Persian and Hellenistic times on the other. In our opinion, this is part 
of the problem. This holds true especially in regard to figurines because the finds 
are pushed on typological grounds to one category or the other, due to a clear-
cut separation in mind between the periods and a typological differentiation 
which sets the figurines apart. 

In applying the term “hybridity” to our material in order to question the clear-
cut borders between East and West in iconographic typology, we are aware of 
the most problematic implicitness of these borders. “Every aim to transcend bor-
ders starts with the acknowledgement of those borders, confirming the existence 
of what needs to be overcome.”222 This holds true not only in regard to the study 
of material culture, but also in regard to the scientific paradigms of the giants on 
whose shoulders we stand. 
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TRADE, CHARM, OR CULT? BES VASES IN THE SOUTHERN LEVANT 
DURING THE PERSIAN PERIOD 

Ulrich Hofeditz 

Like images objects can be in transition too. Images can be analyzed by their 
iconography, their composition and their context. Changes in style, new compo-
sition of single motifs or the missing of specific motifs in a defined corpus of 
cultural art can indicate changes in meaning or highlight specific aspects 
through cross-cultural use. 

In the following article I will analyze the so called Bes vases, which were 
found in the Southern Levant1, and their known context, and then compare them 
with those found in Egypt. The main focus, however, will be on their particular 
iconography and their possible use derived from the context they were found in. 
 
Bes vases are jugs or juglets. The body of the vases is often impressed to model 
eye holes; incisions often depict the hair of the beard. Eyes, nose, and ears are 
attached with additional clay. Eyebrows, if shown at all, are sometimes incised 
and sometimes modeled.2 

In Egypt, Bes vases occur in the time of the New Kingdom and again in the 
Late Period, which corresponds to the Persian period, until the Graeco-Roman 
period. In the Southern Levant they are mainly found in contexts that relate to 
the time of the reign of the Achaemenids.3 

1. THE CORPUS 

So far a total of 16 Bes vases have been found in the Southern Levant. Most of 
them were found in regular excavations and only very few were bought on the 
antiquities market, the latter being those that raise the most questions. 

 
1 The area includes the countries of Israel, Jordan, and Palestine.  
2 The phenomenon of vessels in form of a human body is not seldom cf. Kipfer and 

Schroer 2015. 
3 A complete catalogue of known Bes vases from Egypt and other countries until 2003 

was compiled by Kevin R. Kaiser (Kaiser 2003). He points out that 274 examples of Bes vases 
were from the Persian time, 59 from the New Kingdom and 51 examples from Graeco-Roman 
times (Kaiser 2003: 350). Cf. now also Rees et al. 2024 publishing a further fragment of an 
anthropomorphic vessel that was found in the Giv‛ati Parking Lot excavations in Jerusalem. 
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The first vase known from the Southern Levant was excavated by George A. 
Reisner and others during the Samaria Excavations between 1908 and 1910.4 
The first publication shows just a small drawing with few details. The first pho-
tographs were published by Ephraim Stern around fifty years later.5 A second 
vase mentioned by Reisner and others were never published and the object’s 
present location is unknown.6 

At the same time, between 1911 and 1913, another vase was found during 
the excavations of an ancient cemetery at Deve Hüyük in Northern Syria. It was 
first published by Charles L. Woolley7 and later the excavation results were re-
published and more precisely dated to the 5th century BCE by P.R.S. Moorey. 
He thought that the deceased were various members of the Iranian army, who 
were buried with some of their weapons and personal goods.8 

At least seven Bes vases were found by Flinders Petrie in his excavation at 
Tell Jemmeh between 1927 and 1928. Petrie published a few small drawings 
with very few details of the vases.9 Some of the vessels were photographically 
republished by Stern, the remaining by Jeffrey A. Blakely and Fred L. Horton.10 
Even if there is no clear archaeological context mentioned, the level in which 
the objects had been found dates to the Persian period.11 

Tell Jemmeh is the place, where the Bes vases from the Southern Levant have 
been found closest to the Egyptian border. Only a few kilometers to the north-
east lies Tell el-Ḥesi. This area was first excavated by Petrie and Frederick J. 
Bliss between 1890 and 1892. A renewed excavation between 1970 and 1983 by 
G. Ernest Wright discovered two Bes vases in the Persian period strata. Sherds 
of the first vase were found in a pit (Pit 12.249; Bennett and Blakely 1989: 31 
Fig. 23) and a reconstruction was possible. Just one sherd is known from the 
second one. Its archaeological context is not clear. The sherd from the body has 
traces of eyes and a nose, which seems to depict a Bes face.12 

 
4 Reisner et al. 1924: 281, III 2. 
5 Stern 1976b: 70 (top right). 
6 Reisner et al. 1924: 286, Stern 1976a: 182, Fn. 4; Kaiser 2003: 39, Fn. 87. 
7 Woolley 1914–1916: 126. Few further notes of this excavation were published in Wool-

ley 1914. 
8 Moorey 1975: 115–116. 
9 Petrie 1928: 22ff, PI. LIX. 
10 Stern 1976a: Blakely and Horton 1986. Since vase (V76) is lost, only the drawing by 

Petrie’s publication does exist. 
11 Petrie dated the two phases A-B between 650 and 500 BCE (Petrie 1928: 24). His re-

sults have been widely discussed. After the re-examination of Petrie’s conclusions, scholars 
assert that there are three phases at Tell el-Ḥesi, which date from the late 6th to the 4th century 
BCE, cf. Stern 2001: 413. 

12 Blakely and Horton 1986; Bennett and Blakely 1989: 217f. 
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In the course of his excavations at Tel Mevorakh between 1973 and 1974 

Stern discovered sherds of a Bes vase between Stratum IV and V.13 Later on he 
found another Bes vase during his excavations at Tel Dor. The sherds were dis-
covered under the floor in an area where supposedly a storehouse was located 
during the Persian period (Area D2, Locus 15092).14 In 1991 one last Bes vase 
was found in a grave at Tel Haror, which has been excavated by Eliezer Oren 
and others.15 

If not mentioned otherwise there is no clear archaeological context of the Bes 
vases presented in this paper. 

There are two more Bes vases known from the Southern Levant, which were 
bought on the antiquities market. One, in the Carmen and Louis Warschaw Col-
lection in Los Angeles, was first published by Stern, having supposedly been 
found in the Samaria region.16 A second vase, also first published by Stern, is 
part of the Moshe Dayan Collection, which now belongs to the Israel Museum 
in Jerusalem. According to Stern the vase was discovered on a site in southern 
Palestine and dates back to the 7th or 6th century BCE.17 

2. TYPOLOGY OF THE VASES 

The general outline of the iconography of the Bes vases has been shown above. 
In my analysis I only included those which can be reconstructed, i.e. two from 
Tell Jemmeh (Cat. �o. 5, Cat. �o. 6), a vase from Tel Dor (Cat. �o. 1), one 
from Tel Haror (Cat. �o. 2), one from Deve Hüyük (Cat. �o. 4), and two vases, 
which were bought on the antiquities market (Cat. �o. 8, Cat. �o. 9). 

All vases which are found in regular excavations are typical jugs or juglets. 
Stern distinguishes those “with a low ring base, a piriform body and a distinctive 
angular shoulder” (Cat. �o. 4; Cat. �o. 5) from those with “rounded, globular 
body and sloping shoulders” (Cat. �o. 6, Cat. �o. 9).18  

In contrast, the classification by Blakely and Horton is based on the icono-
graphic details. They suggest three different types: Type 1 “The Bes juglet” com-
prises “small, coarse juglets” (no picture). Type 2 “The Large Bes Vessel” 
 

13 Stern 1976a; Stern 1976b; Stern 1978: 43. 
14 Area D2 (02.06.2014), Stern and Sharon 1995: 30f; Stern 2010: 30–32. The publication 

of the two vases, especially the one from Dor, poses some questions, because Stern published 
the reconstruction without highlighting the reconstructed parts. The difference becomes clear 
in comparison to the published pictures in the preliminary report, which shows only the orig-
inal sherds glued together. 

15 Oren et al. 1991: 18. 
16 Stern 1976a: 183, Pl. 33:A. 
17 Stern 1976a: 187, Pl. 32:D; Ornan 1986: 40f. 
18 Stern 1976a: 185. 
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includes only the fragments of Tell Mevorakh (Cat. �o. 7), which “appears to 
be […] large wheel-made” and has the most significant decoration. Type 3 is 
called “The Fine Bes Jug,” because their clay is not coarse as it is in the other 
groups. This last group is subdivided into “vessels having faces of relatively 
simple features [type 3a] … and those having more involved features and a 
standardized form [type 3b].” Type 3 is the one found most frequently in the 
Southern Levant (Cat. �o. 5 and Cat. �o. 6 belong to Type 3a, while Cat. �o. 
4 and Cat. �o. 3 belong to Type 3b).19 

It is noteworthy, that both systems mainly differ in the classification of Cat. 
�o. 5. Blakely and Horton as well as Stern try to identify the vessel in the local 
pottery typology. Blakely and Horton link them with Idumite Pottery.20 Stern 
however identifies it as Iron Age II C Phoenician water decanter from Northern 
Israel and the Phoenician coast. Both identifications are unlikely.21 

Stern’s observation is correct that there have been similar forms in the Phoe-
nician Iron Age Pottery.22 Especially the double rim is a strong connection. But 
an important argument is the chronological distance. There is no reason to be-
lieve that the type was only used for Bes vases in the Persian period and mundane 
usage stopped. 

Since a higher number of Bes vases was found in Egypt, it is necessary to 
analyze the connection of the specimens found in the Southern Levant and 
Egypt. 

3. THE PLACE OF PRODUCTION 

In 2015 Ephraim Stern still suggested that the Bes vases from the Southern  
Levant are in fact Phoenician copies of the ones from Egypt.23 Lisa Kuchman 
Sabbahy, who initially discussed the connection between the vases found in the 
Southern Levant and those from Egypt, also considered the Levantine vessels to 
be imitations. She argued that the form of the ware is the same, “but the facial 
representation is not carefully reproduced” since details especially on the vases 
from Tell Jemmeh are not clear and arms are missing.24 

 
19 Blakely and Horton 1986: 115. 
20 Blakely and Horton 1986: 118. 
21 Stern 1976a: 185; cf. Stern 2010: 30. 
22 Stern 2015a: Plate 4.1.21 No. 7 & 8. 
23 Stern 2015b: 578. Long before Stern Woolley suggested that the Bes vases were imi-

tations; Woolley 1914–1916: 126. 
24 Kuchman Sabbahy 1982: 148. 
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Many Egyptologists like Kaiser never made a distinction between those vases 

found in Egypt und those found in the Southern Levant.25 Kaiser is rather sur-
prised by Kuchman Shabahy’s arguments, since she described the vases from 
Tell Jemmeh as made from marl clay, which can only be found in the Fayyum 
and in the Memphite area, but not in the Levant.26 

Next to form and material there is a third argument for the import theory: the 
geographic distribution. Most of the objects were found in places close to the 
Egyptian border. Furthermore Tell el-Ḥesi as well as Tell Jemmeh can be de-
scribed as military centers27 and also the graveyard at Deve Hüyük is closely 
connected with military personnel. Since soldiers are – like merchants – a highly 
mobile group, it is no wonder to find individual items in the context described 
above without having to argue for local production.28 
 
For the Bes vases from Egypt it is possible to distinguish between two very 
similar classifications. The first was published by David and Barbara Aston. It 
was later on republished and extended by Kevin Kaiser. 

They distinguish six different types. Types 1 to 4 are not relevant here  
because they do not occur in the Southern Levant. Just the three small vessels 
may belong to type 4. It is noteworthy that they are made of Nile silt and have a 
coarse quality. All small vessels found in the Southern Levant belong to the 
fourth group. 

More important for our discussion are groups 5 and 6. This fine ware is made 
of marl 2 and 3 clay. Type 5 has a “ledge rim,” and “one or more ‘collar’ ridges 
may appear on the neck and/or at the base of the neck. The eyes, nose, mouth, 
eyebrows, ears, and arms – which do not appear in the Southern Levant – are 
usually modeled from applied lumps of clay; secondarily the eyes are impressed 
with an annular implement or pricked with a tool. A small circular impression 
may also appear in the center of the forehead. Incised moustaches and beards are 
common, headdresses rare.”29 The specimens from Deve Hüyük (Cat. �o. 4) 
and Tell el-Ḥesi (Cat. �o. 3) belong to type 5. 

Type 6 is very similar to type 5. Those vases “rarely have a ring base; bases 
are round, or flattened with a pointed centre, and the facial features are sche-
matic; the mouth usually lacking, the eyes, nose and ears are simply applied 
lumps of clay, though a slit is sometimes incised in the eyes.”30 This group does 

 
25 Guidotti 1983: 48; Aston and Aston 2003: 102–106; Kaiser 2003: 40. 
26 Kuchman Sabbahy 1982: 147; Kaiser 2003: 47. 
27 Stern 2001: 411f. 
28 Catherine Defernez presents the idea, that the vases were imitations of metal vessels, 

which could only apply though to those found in Egypt. Defernez 2010: 115ff. 
29 Aston and Aston 2003: 103. 
30 Aston and Aston 2003: 106. 
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not contain many finds in Egypt. But most of the objects found in the Southern 
Levant can be classified as type 6. This resembles the proposal of Blakely and 
Horton. 

Very important will be the publication of the recent excavations at Tell el-
Herr. The excavators found 92 Bes vases in a fortified place dated to the time of 
the Achaemenids. The preliminary publications of Catherine Defernez show a 
reworked classification system and specific dates for the development of specific 
forms. Especially the fine ware vessels, defined as type C and type J, show a 
development from the third quarter of the 5th century BCE to the third quarter of 
the 4th century BCE.31 

Defernez’ analysis also confirms the date of the Bes vases from the Southern 
Levant. Moorey dated the cemetery of Deve Hüyük to the 5th century BCE. The 
vessel found there is one of the earliest pieces. The fine ware types from Tell 
Jemmeh, dated by Blakely and Horton to “possibly before … 350 BCE,”32 rep-
resent the younger group. 
 
Contrary to what Kuchman Shabahy suggested the Bes vases found in the South-
ern Levant are in fact not unusual among type 6 of Astons’ and Kaiser’s typol-
ogy. It is noteworthy that the arms are missing on all finds from the Southern 
Levant. Furthermore, the strict use of a form similar to the Phoenician water 
decanter does not closely resemble the broad variety of vases found in Egypt. 

The discussion of form and material shows the high probability of a produc-
tion area in Egypt and not in the Southern Levant. Therefore, we can assume that 
those objects were imports. A petrographic examination of the Bes vases would 
be necessary to confirm this conclusion.33 

4. ICONOGRAPHICAL ANALYSIS 

As we have seen most types of vessels used for the Bes vases are jugs or decant-
ers: a large, round body, a thin long neck and at the top a convex opening of the 
mouth. This form resembles the depiction of Bes in iconography. The form itself 
represents the head and feather-crown of Bes, similar to a faience pendant found 

 
31 Defernez 2009; Defernez 2010. Even more Bes vases are being discovered during on-

going excavations as in Saqqara (Lecuyot 2009) and Memphis (Yarmolovich 2015). 
32 Blakely and Horton 1986: 117. 
33 As Kaiser concludes all vessels are made from silt 1 of the type, which is not found in 

the Southern Levant. Stern describes the specimens found at Samaria as made of local pinkish 
clay and the one from Tel Mevorakh as made from local pinkish-brown clay (Stern 1976a: 
183). 
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in Persepolis (Fig. 1). Other vessels used in Egypt such as ovoid or bag-shaped 
jars or goblets do not resemble the form of Bes.34 

The determining elements of the dwarf-god Bes in Egyptian art are his de-
piction as a “frontal figure with bandy legs, his arms bent and his hands resting 
on his legs. He normally wears a feather crown, and the tail of a lion-skin is often 
visible between his legs.”35 His square cut beard varies in the Saitic period and 
sometimes includes spirals.36 

It is not possible to include most of 
these elements in the representation as a 
vase, so his bent arms are added on the 
vases in Egypt. Futhermore, Bes shows 
characteristics of a lion.37 His roaring 
grimace with typical round ears, wild 
eyebrows, a snout with whiskers, and the 
beard, reminiscent of a mane, make this 
particularly clear – also on Egyptian Bes 
vases.38 

As in Egypt, Bes was also popular in 
the Southern Levant and in Mesopotamia. 
The frontal depiction of Bes suggests that 
his origin is the East and not Egypt. Even 
the name Bes occurs there earlier.39 
During Iron Age in the Southern Levant 
there are a lot of examples of Bes images 
on different material. His iconography is 
manifold, but the elements of the bent legs 
and arms and especially the feather crown 
are very common. The two Bes drawings 
found on a pithos in Kuntillet ‛Ajrud, to 
mention a very prominent example, show 

exactly these elements as well as the lion face and the tail between the legs (oc-
casionally also interpreted as a penis).40 

 
34 Compare types 1–4 in Aston and Aston 2003; Kaiser 2003. 
35 Wilson 1975: 77. 
36 Wilson 1975: 78. 
37 Velde 1999: 330. 
38 The study of Vaelske provides a compilation of the depiction of Bes in the Late Period 

in Egypt (Vaelske 2022: 403–407). 
39 Wilson 1975: 83. 
40 Cf. Schroer 2018: No. 1494. 

Fig. 1: Faience pendant from Persepolis 
(Razmjou 2005: 172) 

Fig. 1: Faience pendant from Persepolis 
(Razmjou 2005: 172). 
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A few small faiences from Gezer and Tell Jemmeh show that even a reduc-
tion of the head of Bes seemed sufficient to those, who wished for protection 
against all kind of evils as Othmar Keel and Christoph Uehlinger noted.41 Note-
worthy is the omission of the beard in many cases, which leaves just the feather 
crown and the somewhat grotesque face as a marker of identification for Bes. 

We have seen that the most common Bes vases from the Southern Levant are 
not that common in Egypt. The missing bent arms and lion’s nose, which is 
mostly a simple blot of clay, and the vase type do not constitute an independent 
tradition of production in the Southern Levant. 

Reducing the depiction of Bes to a vase makes it harder to identify the dwarf 
god. The vases from the Southern Levant omit the bent arms and in most cases 
the beard is reduced to a few scratches in the clay or omitted entirely. The nose 
is still prominent, yet very simplistic. Nearly all examples in Egypt and the 
Southern Levant have pointed ears, which Stern interprets as horns.42 

The basic elements though are given by the form of the vase itself which is 
indicating a head with feather crown. This form is commonly used in the South-
ern Levant as well as in Egypt, so that there is very little variety in the vessels 
from the two regions. Only now and then further elements appear as mentioned 
above. However, all these Bes vases are never as elaborate and rich in detail as 

 
41 Keel 1992: 240.150. 
42 Stern 2001: 509. Very similar is reduction of Bes on Philisto-Arabian coins. The main 

elements are the beard, the ears and the feather crown. The nose is yet prominent but not 
distinctive; see Mildenberg 1995: Pl. I. 

Fig. 2: Faience vase from Samos (Hölbl 2005). 



 BES VASES IN SOUTHERN LEVANT DURING THE PERSIAN PERIOD 229 

 
the beautiful Egyptian faience vase from the 6th century BCE (Fig. 2) found at 
the excavation at Samos. 

5. CULTURAL FUNCTION 

In order to determine the function of the Bes vases in the Southern Levant we 
need to take a closer look at the context where these objects have been found. 

The specific archaeological context of Bes vases found in the Southern 
Levant as well as in Egypt cannot be determined.43  

The vases from Deve Hüyük and Tel Haror were found in graves. Both ob-
jects have no or only very few damaged spots. It is very probable to assume that 
they were intentionally included in the burial. 

The specimen from Tel Dor was shattered in an area of a Persian period store 
house. Since it was found scattered there is no way to explain its function from 
the context. Perhaps it was used as a charm or just a merchandise object. The 
mostly complete vase from Tel el-Ḥesi was found in a pit, which does not indi-
cate a function. The same can be said about the vase from Tel Mevorakh. 

Many of the vases from Egypt were also found in graves.44 
Kaiser initiated a more thorough DNA and protein analysis of the inner side 

of 24 Bes vases to examine the content of the vases. Only four had results at all, 
testing positive for DNA of Bos Taurus (cattle). Just one object tested positive 
for protein residue.45 This strongly suggest, that the vessels contained cow milk. 
Traces of milk of other animals were not found. 

The element of milk and the context of graves fit into the personality of Bes. 
Bes is the protector of the pregnant mother and her child, but also the companion 
of the dead, sometimes cutting out the heart of the deceased, sometimes acting 
as their protector.46 Both aspects allow a connection with milk, since it nourishes 
the newborn and brings back life to the dead.47 

As master of the animals, as Bes is depicted in Phoenicia since the Iron 
Age II,48 he is the protector from chaos, especially wild animals. This symbol is 
not specific. Wild animals as a danger or even a punishment of a god are often 
 

43 Kaiser 2003: 370–376. 
44 Ibid. 
45 Kaiser 2003: 364f. The origin of three objects is unknown, the fourth is from Saqqara 

and has not been published. Even with the test results there is no archaeological context to 
combine the objects with to determine its function or use. 

46 Wilson 1975: 80f. 
47 Guidotti 1983: 35. 
48 The dates differ slightly. Keel and Uehlinger mention a few examples from the begin-

ning of the 10th century BCE and Wilson from the 7th or 6th century BCE. Both agree that most 
items date to a later time in this period. Wilson 1975: 88; Keel 1992: 250f. 
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associated with war or suppression and illness.49 In these cases Bes is a general 
protector.50 

The same is true for the vases from the Southern Levant. Their shape makes 
them a symbol for Bes and thus get an apotropaic function themselves: They 
were a charm protecting their owner. It is not evident whether they had any other 
meaning beyond that (e.g. influenced by Egypt).51 

6. HISTORICAL BACKGROUND 

The archaeological context of the objects points to the 6th and 5th centuries BCE. 
We can assume that in this period there was trade between Egypt and the South-
ern Levant, often pushed by the Phoenicians. 

The inclusion of Egypt in the Achaemenid Empire was never easy. Cam-
byses II was the first who conquered Egypt (525 BCE). In the following years 
different revolts started until (after the death of Darius I) Pharaoh Amyrtaios 
could regain Egypt’s freedom (404 BCE) for the following 60 years. 

In the time of the late 6th and 5th centuries BCE there was a close military 
relationship between the Persian army and Egypt. Possibly it was soldiers that 
bought objects like Bes vases and took them to the grave, as was the case in 
Deve Hüyük. A military context is also possible at Tell el-Ḥesi and Tell Jemmeh 
as mentioned above. 

This historical connection does not explain the story of each and every vessel, 
but it opens a possible explanation of how the Bes vases ended up in the  
Southern Levant: as cargo of merchants and personal luggage of soldiers. 

7. FINAL REMARKS 

Bes vases are objects in transition with pictures in transition. It is likely that they 
have been imported from Egypt in a time with not only intensive mercantile but 
also military contact with the Southern Levant. The form of the vases is icono-
graphically self-explanatory. People could easily recognize Bes and expected 
him to be an apotropaic protector for the living and the dead. 

 
49 We can find a combination of those curses as a literary motive in some passages of the 

Old Testament (Lev 26:22, Jer 28:14, Ezek 14:21) and perhaps as a relict in Rev 6:8. 
50 A similar conclusion was reached by Defernez in her recent study (Defernez 2021: 54). 

Cf. also Gill 2020: 204 and Marchand 2020. 
51 In any case, it is not known whether they were filled with milk. Which symbolic mean-

ing this would have had in the Southern Levant, however, is again another question. 
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The examples from the Southern Levant are mostly of high quality. They are 

made from fine clay and outline with the stern form of Bes and rather poor de-
tails. Only a few vessels depict the lion nose and none shows the bent arms. We 
may conclude that it is not the Egyptian tradition shown by the object, but a 
tradition specific to the Southern Levant. 

Many archaeological objects from the Persian period in the Southern Levant 
show strong influences mainly from Greek and Achaemenid cultures.52 The in-
fluence from Egypt is still there and also the local Iron Age tradition. This may 
explain why new forms and motifs existed in parallel to the old traditions. They 
were melted together and new designs were developed as in the case of the Bes 
vases.  

 

CATALOGUE 

 

 
52 Stern 1982; Stern 2001. 

Cat. No. 1: Tel Dor 
(Stern and Sharon 1995: 31). 

Cat. No. 2: Tel Haror 
(Oren et al. 1991: 18). 



232 ULRICH HOFEDITZ 
 

 
 

Cat. No. 3: Tell el-Ḥesi 
(Blakely and Horton 1986: 116). 

Cat. No. 4: Deve Hüyük 
(Woolley 1914–1916: 128). 

Cat. No. 5: Tell Jemmeh 
(Stern 1976a: Pl. 32C). 

Cat. No. 6: Tell Jemmeh 
(Stern 1976a: Pl. 33B). 
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Cat. No. 7: Tel Mevorakh 
(Stern 1978: Pl. 43:4). 

Cat. No. 8: Moshe Dayan Collection 
(Stern 1976a: Pl. 32D). 

Cat. No. 9: Warschaw Collection  
(Stern 1976a: Pl. 33A). 
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GÖTTER IN DER FREMDE – ÜBERLEGUNGEN ZU  
GRIECHISCHEN MOTIVEN IM HELLENISTISCHEN  

BILDREPERTOIRE DES ANTIKEN ORIENTS 

Philipp Frei 

With the conquest of the Achaemenid Empire by Alexander the Great, a process 
of Hellenization in the ancient Near East began. As a result, Greek deities and 
the values represented by them gained in importance and connected with the 
traditions of the ancient Near East. The result is, among other things, an imagery 
that, while reminiscent of what is given from the motherland of the Greeks, still 
incorporates in some aspects the pictorial traditions of the ancient Near East. 
This small study reflects on images of the Greek goddess Aphrodite: Do motif 
and/or statement correspond to Greek or ancient Near Eastern traditions? Are 
there any new creations? These and further questions shall be clarified by way 
of example. 

1. EINLEITENDE ÜBERLEGUNGEN 

Alexander dem Großen war das scheinbar Unmögliche gelungen, indem er 
das große Reich der achämenidischen Perser endgültig in die Knie gezwungen 
hatte. Zum allerersten Mal in der Geschichte des Vorderen Orients standen die 
altorientalischen Kulturen unter der Fremdherrschaft eines griechischen König-
reiches. Bereits während seines Feldzuges hatte Alexander damit begonnen, die 
von ihm durchreisten Regionen zu prägen, indem auf der gesamten Reisestrecke 
griechische Neugründungen von ihm vorgenommen wurden (bspw. Alexandreia 
ad Aegyptum, Alexandreia ad Issum, Alexandreia ad Caucasum). Damit hob er 
den Prozess der Hellenisierung des Ostens auf ein neues und bislang unerreichtes 
Niveau. Freilich hatten schon in der Vergangenheit griechische Wertvorstellun-
gen, Götter sowie Handwerkskunst die Gestade des Alten Orients erreicht und 
Einfluss auf die altorientalischen Kulturen ausgeübt, gerade zur Zeit der persi-
schen Herrschaft. Doch integrierten die Achämeniden eine Vielzahl an verschie-
densten Einflüssen, bspw. auch jene der Assyrer und Ägypter, in ihre eigene 
Kultur. Unter Alexander dem Großen aber gelangten griechische Vorstellungen 
bis in die entferntesten Ecken der damals bekannten Welt, während seine Nach-
folger, die Diadochen, dafür Sorge trugen, dass unter ihrer teils lang andauern-
den Herrschaft das Griechische Eingang in die regionalen Kulturen fand.  
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Daher verwundert es nicht, in der Bildwelt bzw. in allen relevanten Lebens-
bereichen des hellenistisch geprägten Orients eine Vielzahl bekannter Gesichter 
wiederzuentdecken: Griechische Gottheiten wie die Liebesgöttin Aphrodite, ihr 
treuer Begleiter Eros, der Bogenschütze Apollon oder auch die Städtepatronin 
Tyche waren populär und wurden in verschiedenster Art und Weise reproduziert, 
sei dies als überlebensgroße Marmorstatue, kleinformatige Terrakottafigurine o-
der aber als Darstellung auf Münzen und Siegeln. Doch auch wenn die Repro-
duktion dieser griechischen Gottheiten im Osten offensichtlich ist, stellt sich 
bildanalytisch eine Vielzahl interessanter Fragen: Korrespondieren das Motiv 
und das Thema mit den Traditionen des antiken Griechenlands oder mit denen 
des Alten Orients? Oder handelt es sich gar um Neuschöpfungen, die eigens für 
die griechischen Götter in den fremden Gefilden geschaffen worden sind? Wel-
che Lebensbereiche bzw. Wertvorstellungen werden durch diese göttlichen Ge-
stalten überhaupt repräsentiert?  

Ein Beispiel aus dem ptolemäischen Ägypten mag die Berechtigung dieser 
Fragen veranschaulichen: Es handelt sich dabei um eine aus dem Fajjum stam-
mende, hellenistisch zu datierende Tonfigurine der genuin griechischen Göttin 
Nemesis, die heute in Hildesheim aufbewahrt wird.1 Zu sehen ist eine frontal 
dem Betrachter zugewandte, stehende Frau mit jugendlichen Gesichtszügen, die 
in knöchellange Gewänder gekleidet ist und ihr Haupt bedeckt hält. Während der 
rechte Arm und ein allfälliges Objekt in der rechten Hand nicht erhalten sind, um-
fasst sie mit der linken Armbeuge sowie mit der linken Hand eine lange Fackel. 
Zugleich ruht ihr linker Fuß auf einem Rad mit sechs Speichen, indes der rechte 
Fuß auf festem Grund steht. Neben dem Rad, ausgestreckt auf dem Boden lie-
gend, lässt sich zudem eine weitere weibliche Gestalt mit langem Haar ausma-
chen. Bei der Niedergeworfenen muss es sich – dem Prinzip polar entgegenge-
setzter, aber dennoch miteinander verbundener Kräfte entsprechend – um den 
Gegenpart zu Nemesis handeln: Hybris. In ihrer Bedeutung vermittelt die Grup-
pe somit eine symbolhafte, aber verständliche Botschaft: Die personifizierte 
Hybris im Sinne eines intendiert ehrverletzenden, somit gesellschaftlich untrag-
baren Verhaltens gegenüber einer Person, mit dem Ziel, sich dieser überlegen zu 
fühlen, wird stets besiegt von der strafenden Vergeltung, der Nemesis. Denn das 
Glück eines jeden ist unbeständig und wechselhaft, weshalb niemand seiner ge-
rechten Strafe auf Dauer entgehen kann, wie dies durch das Rad mit den sechs 
Speichen symbolisiert wird.2 Sowohl die übergeordnete Botschaft wie auch die 
involvierten Personifikationen repräsentieren griechisches Gedankengut, wie es 
bereits bei Homer im Konflikt zwischen Agamemnon und Achilles vorzufinden 
 

1 Hildesheim, Roemer- und Pelizaeus-Museum, Inventar-No. 434. Vgl. u.a. Beck et al. 
2005: 582f Katalog-No. 155. 

2 Fisher 1992: 151.174.178; LIMC Nemesis S. 735; Caterina Maderna, in: Beck et al. 
2005: 582f Katalog-No. 155. 
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ist (Hom. Il. 1,171.244.355‒356.412.506‒510). Es wäre nun anzunehmen, dass 
diese Figurengruppe, welche stilistisch sicher als griechisch-hellenistisch zu be-
schreiben ist, auch in der motivischen Umsetzung der griechischen Kultur zuzu-
ordnen sei. Aus dem älteren Bildrepertoire zur Göttin Nemesis ist (bislang) je-
doch kein Vergleichsstück bekannt.3 Handelt es sich also um eine motivische 
Neuschöpfung aus der Zeit des Hellenismus? Dies trifft sicherlich für das Bild-
repertoire der Nemesis zu, aber motivisch reiht sich die Gruppe in eine Jahrtau-
sende alte Bildtradition Ägyptens ein: Es handelt sich um die weit verbreitete 
Darstellung einer Figur (Pharao oder Gottheit), die einen Feind vernichtet bzw. 
unterwirft.4 Dabei kommt die Verschmelzung dieser griechischen Divinität mit 
der durch die ägyptische Bildtradition etablierten Vorstellung nicht von unge-
fähr: „Die allumfassende Macht, mit der sie (Nemesis) über ihre Gegner trium-
phierte, spiegelte sich in der göttlichen Omnipotenz der ägyptischen Pharaonen 
wie in den entsprechenden Eigenschaften der Ptolemäerherrscher auf analoge 
Weise.“5 

Die ptolemäerzeitliche Figurengruppe von Nemesis und Hybris belegt somit 
nachdrücklich, dass die hellenistische Kunst und ihre Bildwelt auch stets im Hin-
blick auf ihre regionalen Bezüge betrachtet werden müssen. Dies gilt freilich 
auch für hellenistische Zeugnisse der Bildkunst, die aus dem Herrschaftsgebiet 
der Seleukiden stammen. Hier gestaltet sich die Ausgangslage jedoch ver-
gleichsweise schwieriger. So ist auch im populären Standardwerk zum Grund-
wissen der Klassischen Archäologie von Tonio Hölscher noch immer zu lesen: 
„Antiochia und der seleukidische Raum ist künstlerisch eine fast unbekannte 
Größe.“6 Diese Forschungslücke hängt mit vielerlei Faktoren zusammen: Zu-
nächst sind natürlich die vielerorts instabilen politischen Umstände im moder-
nen Vorderen Orient zu nennen, die neuere Forschungen zumeist unmöglich ma-
chen, sodass die Forschenden auf ältere, zumeist unvollständige Grabungs- 
publikationen oder, wenn diese vollständig fehlen, auf mehr oder minder detail-
lierte Vorberichte, ebenfalls älteren Datums, angewiesen sind. Ein nicht un- 
wesentliches Problem stellen die modern gesetzten Fächergrenzen dar, weshalb 
der hellenistische Orient von der archäologischen Forschung oft stiefmütterlich 
behandelt wird. So ist der Hellenismus im Orient chronologisch zu jung für die 
Disziplin der Vorderasiatischen Archäologie, während er für den Fachbereich 
der Klassischen Archäologie geographisch zu weit östlich liegt. Außerdem fehlt 

 
3 Vgl. den Kommentar in LIMC Nemesis S. 755–757. Nach LIMC Nemesis S. 758f tritt 

das hier als ‚Erinyentypus‘ bezeichnete Bildmotiv in der römischen Kaiserzeit erstmals in 
Erscheinung. Die Hildesheimer Figurine scheint somit ein bislang singulärer Vertreter des 
Bildmotivs im älteren Hellenismus zu sein. 

4 Caterina Maderna, in: Beck et al. 2005: 583 Katalog-No. 155. 
5 Ebd. 
6 Hölscher 42015: 221. 
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noch immer eine verlässliche relative Chronologie zur hellenistischen Kunst im 
Allgemeinen, weshalb die zwar gut ausformulierten, aber längst nicht mehr auf 
der Höhe der Zeit stehenden Ausführungen von Gerhard Kramer7 für eine stili-
stische Datierung des Materials herangezogen werden müssen.8 Des Weiteren 
spielt der Erhaltungszustand der Objekte eine zentrale Rolle, da er häufig eine 
genauere Analyse der Darstellung auf dem jeweiligen Medium aufgrund von 
externen Einflüssen (Erosion, moderne Zerstörung etc.) verhindert. Umso mehr 
sollte Material, welches interpretiert werden kann – wie bspw. die in ihrer Fund-
anzahl stetig anwachsende Siegelkunst aus dem Herrschaftsgebiet der Seleuki-
den9 – unsere Beachtung finden. Im Rahmen der hier präsentierten Studie wer-
den daher anhand ausgewählter Fallbeispiele allgemeine Beobachtungen und 
weiterführende Überlegungen zur Ikonographie im Reich der Seleukiden zusam-
mengefasst, wobei exemplarisch die griechische Göttin Aphrodite in den Blick 
genommen werden soll.10 Denn zu dieser im hellenistischen Orient populären 
Figur des griechischen Kulturkreises liegt eine einigermaßen aussagekräftige 
Materialmenge vor. 

2. APHRODITE – EINE GRIECHISCHE GÖTTIN IN NEUER GESTALT 

Zur Zeit des Hellenismus existieren von Aphrodite Reproduktionen für alle re-
levanten Bildträger der antiken Kunst, ob groß- oder kleinformatig. Überlebens-
große Marmorplastik wurde ebenso entdeckt wie Figurinen aus Terrakotta, me-
tallene Statuetten oder Siegel bzw. Siegelungen.11 Populär scheinen Darstellun-
gen der Aphrodite gewesen zu sein, die die Göttin nackt oder leicht bekleidet 

 
7 Kramer 1923/24.  
8 Vgl. zur Forschungssituation der hellenistischen Zeit auch Hölscher 42015: 221f. 
9 Diese zählt bei allein vier gefundenen Archiven auf dem Herrschaftsgebiet der Seleuki-

den (Uruk, Seleukia am Tigris, Tel Kedesch und Zeugma) bereits heute angeblich über 
150’000 Exemplare (!), Tendenz steigend (wie bspw. die neuen Siegelfunde aus Marescha 
zeigen, s. Stern/Ariel 2020). 

10 Mein Vortrag an der Konferenz enthielt auch Ausführungen zu den griechischen Göt-
tern Eros und Tyche. Für den vorliegenden Beitrag konzentriere ich mich auf die Göttin Aph-
rodite. 

11 Hierbei ist zu beachten, dass die verschiedenen Bildmedien in ganz unterschiedlicher 
Quantität vorliegen. So ist etwa das gefundene Material zu Aphrodite im Bereich der Glyptik 
ungleich grösser als jenes im Bereich der Terrakotta-Figurinen, wie Adi Erlich in der anschlie-
ßenden Diskussion zum Vortrag des Autors dankenswerterweise angemerkt hat. Auch variiert 
die Materialmenge zu den einzelnen Gottheiten an unterschiedlichen Orten teils stark. Als 
Beispiel sei hier die Glyptik genannt: Während im Archiv von Tel Kedesch Aphrodite eine 
der populärsten Gottheiten im Hinblick auf die bezeugten Siegeldarstellungen ist, muss die 
Materialmenge zu Aphrodite im Archiv von Seleukia am Tigris, der Hauptresidenz der Seleu-
kiden, als eher gering im Kontext des gesamten Archives eingestuft werden. Vgl. hierzu Çak-
mak 2011: 67. Aufschlussreich ist auch die Graphik bei Herbert 2004/05: 70, Fig. 4f. 
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zeigen. Diese noch in klassischer Zeit unübliche Darstellungsweise der Göttin 
gewann zur Zeit des Hellenismus an Relevanz. Den Anfang machte hierbei die 
berühmte Aphrodite von Knidos, welche der Bildhauer Praxiteles ca. 340 v.u.Z. 
im Auftrag für die Stadt Kos erschaffen haben soll.12 Die Plastik zeigt die Göttin 
in einem sehr privatem Moment: Gerade dem Bade entstiegen, steht sie voll-
kommen nackt vor dem Betrachter, wobei sie mit einer Hand ihre Scham be-
deckt, während sie mit der anderen nach einem Handtuch greift, welches auf 
einer direkt daneben stehenden Hydria liegt. Nach Plinius (Plin. nat. 36,20f)  
waren die Einwohner von Kos von dem ungewohnt freizügigen Anblick der Göt-
tin nicht sehr angetan, weshalb die Stadt Knidos das Werk für sich selbst erwarb. 
In der nachfolgenden Zeit wurde das dem privaten Lebensbereich zuzuordnende 
Bildthema der nackten und dem Bad entstiegenen Aphrodite immer beliebter. 
Dieser Umstand lässt sich auch im Material des hellenistischen Orients nachver-
folgen. 

3. DIE GÖTTIN IN DER FREMDE 

Den Anfang meiner Beobachtungen bildet eine tönerne Figurine aus Tarsus 
(Kilikien), deren heutiger Aufbewahrungsort unbekannt zu sein scheint.13 Sie 
reproduziert das berühmte Bildnis der Knidischen Aphrodite im Vergleich mit 
der Venus Colonna14 äußerst detailgetreu. Unterschiede finden sich in der Aus-
richtung des Oberkörpers, welcher sich bei der Terrakotte nach links neigt, sowie 
in der daraus resultierenden Neigung des Kopfes, die nach rechts tendiert. Da-
durch ist auch die Ausrichtung des Gesichtes eine andere als bei der vatikani-
schen Großplastik. Ansonsten unterscheiden sich die Kopien nur in Details: Die 
Hydria der Terrakotte steht auf keinem Sockel, das Handtuch scheint kürzer zu 
sein und wird in anderer Art und Weise von Aphrodite gegriffen. Zudem fehlt 
ein Armreif, welcher bei der Venus Colonna vorhanden ist. Die kilikische Ter-
rakotte ist somit eine detailgetreue und dem Original zeitlich näherstehende 
Nachbildung – ein erstes Indiz dafür, dass auch im hellenistischen Osten durch-
aus Interesse an den genuin griechischen und zur Zeit des Hellenismus gängigen 
Bildmotiven und -themen vorhanden war. 

 
12 LIMC Aphrodite S. 49; Herbert 2004/05: 72; Smith 2014: 79f. Das originale Bildnis 

von Praxiteles ist nicht erhalten geblieben, jedoch eine Vielzahl an römischen Kopien. Eine 
der am besterhaltenen und wohl detailgetreuesten Kopien der Knidischen Aphrodite ist die 
sogenannte Venus Colonna, welche heute in den Musei Vaticani (Inventar-No. 812) zu sehen 
ist. Vgl. hierzu LIMC Aphrodite 391; Havelock 1995: Fig. 18; Smith 2014: 92, Fig. 98,1–2.  

13 LIMC Aphrodite 403; Keel/Schroer 2004: 226, Fig. 210b. 
14 LIMC Aphrodite 391; Smith 2014: 92, Fig. 98,1–2.  
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Weitere, sehr interessante Figurinen aus Ton stammen aus dem hellenistischen 
Babylon.15 Sie alle zeigen in etwa dasselbe Bildmotiv: Eine nackte, kauernde 
Frau scheint sich nach dem Bade mit einem Handtuch abzutrocknen, während 
sie sich mit ihrer linken Hand auf ein (Schmuck-)Kästchen stützt. Direkt neben 
ihr steht – nebst einer Schüssel – zumeist ein kleiner Junge mit Flügeln. Letzterer 
ist als Eros, Gott der Liebe, zu identifizieren, weshalb es sich bei der Kauernden 
um seine Mutter Aphrodite handeln dürfte. Auch wenn die Figurinen bezüglich 
der Haltung, gerade des Oberkörpers, eine abweichende Realisierung aufweisen, 
so berufen sie sich doch auf eine oft rezipierte griechische Großplastik: die beim 
Bade kauernde Aphrodite des Bildhauers Doidalsas von Bythnien, vermutlich 
um die Mitte des 3. Jahrhunderts v.u.Z. geschaffen.16 Erneut kann somit ein In-
teresse am hellenistischen Bildthema des privaten Bades sowie an der nackten 
Gottheit konstatiert werden. 

Im hellenistischen Osten besser belegt ist jedoch ein anderes Bildmotiv der 
griechischen Liebesgöttin, welches ebenfalls dem Thema des privaten Bades zu-
gehörig ist: das Motiv der Aphrodite Anadyomene.17 Das originale Werk war in 
diesem Falle keine Statue, sondern ein Gemälde, welches von Apelles, dem per-
sönlichen Maler von Alexander dem Großen, für das Asklepieion von Kos ge-
schaffen wurde, wie dies spätere römische Schriftquellen berichten (Plin. nat. 
35,91, Strab. Geographica 14,2,19). Dabei gehen die antiken Quellen zumeist 
kaum auf die Pose der Aphrodite von Apelles ein.18 Allein der Epigrammatiker 
Antipatros von Sidon, welcher um 125 v.u.Z. gestorben ist, definiert die Darstel-
lung ein wenig genauer. So schreibt er in einem seiner Epigramme (Anthologia 
Graeca 16,178):19 

τὰν ἀναδυομέναν ἀπὸ ματέρος ἄρτι θαλάσσας 
Κύπριν, Ἀπελλείου μόχθον ὅρα γραφίδος, 

ὡς χερὶ συμμάρψασα διάβροχον ὕδατι χαίταν 
ἐκθλίβει νοτερῶν ἀφρὸν ἀπὸ πλοκάμων.  

 
15 Vgl. Karvonen-Kannas 1995: 143 Nos. 191–194; Pl. 34f Nos. 191–194. 
16 LIMC Aphrodite S. 104; Havelock 1995: 80–83; Smith 2014: 80. Für die das nicht er-

haltene Original am getreusten wiedergebende römische Kopie, vgl. Lullies 1954: Abb. 7; 
LIMC Aphrodite 1018; Havelock 1995: Fig. 23; Andreae 2001: Fig. 32. Eros als Begleitfigur 
ist auch bei späteren römischen Reproduktionen des Bildmotives anzutreffen. Exempli gratia 
für Eros als Begleitfigur der kauernden Aphrodite: Lullies 1954: Abb. 9 und 15; LIMC Aph-
rodite 1019.1020.1022. 

17 Altgriechisch: Ἀναδυομένη (transkribiert: Anadyoméne), zu Deutsch: ‚Die Auftau-
chende‘. 

18 LIMC Aphrodite S. 54; Havelock 1995: 86f; Çakmak 2011: 68. 
19 „Eine Kythere, wie eben dem Schoss sie des Meeres entstiegen, kannst du hier sehen, 

ein Werk, das uns Apelles gemalt. Schau, sie fasst mit der Hand nach den Locken, noch feucht 
von den Wassern, und aus dem tropfenden Haar ringt sie sich drückend den Schaum.“ Origi-
naltext und deutsche Übersetzung aus Beckby 21965: 398f No. 178. Vgl. hierzu auch Have-
lock 1995: 86f; Çakmak 2011: 68 Anm. 13. 
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Apelles hat somit einen Moment für sein Gemälde gewählt, welcher mit der 

ersten Erscheinung der Göttin in Verbindung steht: der Geburt der Göttin. Dieser 
geht die Kastration von Uranos durch seinen Sohn Kronos voraus, wie dies bei 
Hesiod (Hes. theog. 176–202) nachzulesen ist. Das abgehackte Glied fiel dabei 
ins Meer und aus dem Gemisch von Blut, Samen und Salzwasser entstand die 
Göttin der Liebe. Auch wenn es nicht zweifelsfrei konstatiert werden kann, so 
scheint auf dem Gemälde des Apelles die soeben geborene Aphrodite dargestellt 
gewesen zu sein, wie sie den Wellen, die an die Gestade Zyperns brandeten, 
entstieg und sich dabei das Wasser aus den langen Haaren wrang. 

Unabhängig davon, ob Apelles wirklich der Schöpfer des Anadyomene- 
Motivs war oder nicht, ist das Bildmotiv einer nackten oder nur leicht bekleide-
ten Frau,20 welche in leichtem Kontrapost stehend ihre Haare in zwei Strähnen 
trennt, um sie mit beiden Händen auszuwringen, in der gesamten hellenistischen 
Kunst vergleichsweise gut und für die verschiedensten Bildträger – diese zu-
meist der Kleinkunst zugehörig – belegt.21 Anders als bei den bereits besproche-
nen Terrakotten zur Knidischen bzw. zur kauernden Aphrodite lässt diese Mate-
rialmenge es zu, einen genaueren Blick auf die östliche Umsetzung des ur-
sprünglich griechischen Motivs zu werfen. 

Als erstes ist das Augenmerk auf eine Tonfigurine aus dem südlevantinischen 
Marescha zu werfen (Abb. 1).22 Die Figurine ist zwar nur zur Hälfte erhalten. 
Doch glücklicherweise fehlt der Unterkörper und nicht der für die Identifizie-
rung als Aphrodite Anadyomene wichtige Oberkörper. Die Figurine gibt das 
Bildmotiv getreu den großplastischen Kopien der römischen Zeit in naturalisti-
scher Art und Weise wieder: Die nackte Göttin greift mit ihren Händen in die in 
zwei Strähnen aufgetrennten Haare und dreht sie, um so das Wasser auszuwrin-
gen. Dies führt zu einer Armhaltung, bei welcher die rechte Armbeuge höher 
situiert ist als die linke. Zugleich wendet Aphrodite ihren Kopf leicht nach 
rechts, wodurch der frontal auf die Göttin blickende Betrachter keinen Blickkon-
takt zu ihr aufnehmen kann. Es kann deshalb von einer getreuen Wiedergabe des 
griechischen Bildmotivs – zumindest im Hinblick auf die gebräuchlichste Dar-
stellungsweise innerhalb des erhaltenen Materials zur Aphrodite Anadyomene – 
gesprochen werden.  

 
20 Weiterführend zur plastischen Verwirklichung des Themas, vgl. LIMC Aphrodite S. 

55. Ebenfalls zu den zwei verschiedenen Traditionen (nackt vs. halb bekleidet), vgl. Havelock 
1995: 88–92; Çakmak 2011: 69 inkl. Anm. 20. 

21 LIMC Aphrodite S. 54; Havelock 1995: 86f; Erlich/Kloner 2008: 11; Çakmak 2011: 
70. Exempli gratia für (spät-)hellenistische Reproduktionen des Motivs: LIMC Aphrodite 
428–437; LIMC Aphrodite (in peripheria orientali) 40.42.45; Beck et al. 2005: 626f Katalog-
No. 209. Ausführlich zur Belegsituation im Osten, vgl. Çakmak 2011: 68–72. 

22 Erlich/Kloner 2006: Pl. 5:16 
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Dass dies nicht immer der Fall ist, belegen einige andere Beispiele aus der 
Levante, wie dies Lisa A. Çakmak aufgezeigt hat.23 Sie hat einen der aktuellsten 
zusammenfassenden Artikel zur Ausgangssituation bezüglich des Anadyomene-
Motivs im hellenistischen Osten verfasst. Im Zentrum ihrer Ausführungen ste-
hen dabei die insgesamt dreizehn Siegelabdrücke aus dem Archiv von Tel  
Kedesch,24 welche eine Aphrodite des Typus Anadyomene zeigen und erstmals 
von Sharon C. Herbert25 im Kontext des gesamten Archivfundes besprochen 
worden waren (Abb. 2). Da jede der Siegelungen auf einen eigenen Ring zu-
rückzuführen ist, bot sich hier die seltene Möglichkeit an, dreizehn regionale 
Realisierungen des Anadyomene-Motivs miteinander zu vergleichen und im 
überregionalen Kontext zu situieren. Çakmak fasst die Ergebnisse ihrer Unter-
suchung folgendermaßen zusammen:  

„With the exception of KA 11, the Kedesh Anadyomene types are character-
ized by an almost complete absence of torsion through the torso, a jarring 
frontality, a gaze that has been described by Herbert as ‚an almost frightening 
apotropaic stare‘, a consistent absence of anatomical detail, and a level of 
disproportion between the upper and lower bodies.“26  

Diese abweichende Realisierung des Anadyomene-Motivs, die – anders als es in 
der großformatigen Kunst oder auch bei der Terrakotte von Marescha der Fall 
ist – nicht versucht, eine realistische Darstellung des menschlichen Körpers wie-
derzugeben, lässt im ersten Moment den voreiligen Schluss zu, dass dies auf 
 

23 Çakmak 2011. 
24 Vgl. Herbert 2004/05: 74, Fig. 7, Aph 4–9; Çakmak 2011: 73–75, Fig. 8–17. 
25 Herbert 2004/05.  
26 Çakmak 2011: 75. Vgl. hierzu auch die sehr ähnlichen Ausführungen von Herbert 

(2004/05: 75). 

Abb. 1: Figurine einer Aphrodite Anadyomene aus Marescha 
(Erlich/Kloner 2006: Pl. 5:16). 
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fehlende handwerkliche Fertigkeit zurückzuführen sei. Wie Herbert und Çak-
mak aber treffend feststellt haben, kann dies nicht der hauptsächliche Grund 
sein, da viele andere Siegelabdrücke auf den bullae des fundreichen Archivs von 
Tel Kedesch von äußerst qualitätsvoll gearbeiteten Siegeln stammen und die Be-
sitzer der Siegel somit durchaus Zugang zu handwerklichen Meistern der  
Siegelherstellung hatten.27 Zudem lässt sich die als schlaksig zu bezeichnende 
Haltung der Aphrodite Anadyomene auf den Siegel von Tel Kedesch auch bei 
Siegelungen aus dem Archiv von Seleukia am Tigris, der Hauptresidenz der  
Seleukiden, nachweisen, wie dies Ariela Bollati28 getan hat. Sie sieht die von ihr 
als ‚dinoccolate‘ bezeichnete Pose als Resultat kultureller Synthese an, bei wel-
cher die genuin griechische Haltung chiastischer Art im künstlerischen Milieu 
des achämendischen Reiches umgewandelt worden sei.29 In diesem Falle wäre 
das griechische Anadyomene-Motiv in seiner Haltung einer lokalen Gebräuch-
lichkeit angepasst worden. Doch damit nicht genug: Wie sowohl Herbert wie 
auch Çakmak treffend beobachtet haben, ist das Gesicht der Aphrodite Anadyo-
mene auf den Siegeln von Tel Kedesch vollkommen frontal auf den Betrachter 
ausgerichtet. Dies ist eine weitere Abweichung von der großplastischen Reali-
sierung der Aphrodite Anadyomene, bei denen der Kopf der Göttin geringfügig 
nach unten gerichtet sowie meist leicht nach rechts oder links geneigt ist, wo-
durch der Betrachter nicht in das private Geschehen involviert wird.30 Vielmehr 

 
27 Herbert 2004/05: 75; Çakmak 2011: 76. 
28 Bollati 2003. Vgl. hierzu auch Çakmak 2011: 76 Anm. 48. 
29 Bollati 2003: 133. 
30 Herbert 2004/05: 75; Çakmak 2011: 75. Als Beispiel für die Blickausrichtung bei groß-

plastischen Realisierungen, vgl. u.a. LIMC Aphrodite 424; Çakmak 2011: 70, Fig. 5. 

Abb. 2: Aphrodite Anadyomene auf einem Siegel von Tel Kedesch 
(Herbert 2023: 441, APHR 29). 
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erinnert der „almost frightening apotropaic stare“31 an ältere oder auch zeit- 
gleiche Darstellungen der Gorgo Medusa, ohne aber deren Schrecklichkeit zu 
erreichen.32 Welche Absicht verfolgte der Siegelschneider damit? Denkbar  
wäre, dass er das Hauptmerkmal des Anadyomene-Motivs, nämlich das Aus- 
wringen der Haare auch auf dem kleinformatigen Bildträger gut sichtbar machen 
wollte und deshalb auf die unübliche frontale Ausrichtung des Gesichtes zurück-
gegriffen hat. Ein solches Vorgehen ist in römischer Zeit durchaus belegt.33 
Doch scheint eine andere Intention hinter der eigentümlichen Wahl zu stecken. 
So ist die perückenartige Ausgestaltung der Haare Aphrodites auf den Siegeln 
von Tel Kedesch äußerst auffällig. Nach Herbert und Çakmak lassen sich gerade 
die Haare mit lokalen Darstellungen von Isis und Astarte vergleichen und daher 
in die lokale phönizische Bildtradition einbinden.34 Çakmak geht sogar noch 
weiter und vergleicht die frontale Ausrichtung des Gesichtes sowie die relativ 
schematische Erscheinung Aphrodites auf den Siegeln von Tel Kedesch mit den 
stark schematischen Darstellungen der Göttin Tanit.35 Dass diese Vergleiche 
durchaus berechtigt sind und auch in der bildlichen Koine des multi-ethnischen 
bzw. multi-religiösen Orients zur Zeit des Hellenismus Sinn ergeben, soll nach-
folgend durch ein außergewöhnliches Stück bekräftigt werden. 

4. EINE HYBRIDE APHRODITE? 

Die Rede ist von einer ehemals bemalten Reliefstele aus Kalkstein unbekannter 
Provenienz, heute im Museo Egizio in Turin (Abb. 3).36 Darauf dargestellt ist 
ein Naos. Dessen Dachgebälk, welches eine Reihe von frontal dargestellten Ur-
äen mit Sonnenscheiben zeigt, wird von zwei Säulen mit Papyrusdoldenkapitel-
len gestützt. Direkt neben diesen schlanken und nicht kannelierten Säulen steht 
zu beiden Seiten je ein Pfeiler, auf dem jeweils ein einzelnes liegendes Tier 

 
31 Herbert 2004/05: 75. 
32 Vgl. LIMC Gorgo, Gorgones 107–121a. 
33 Bspw. zur Generalisierung bei der Darstellung von Bauten, vgl. Küthmann et al. 1973: 7. 
34 Herbert 2004/05: 75; Çakmak 2011: 77f. Vgl. hierzu auch die bildliche Parallele bei 

Çakmak 2011: 78, Fig. 19. 
35 Çakmak 2011: 78f. Vgl. für eine beispielhafte Darstellung der Tanit u. a. Çakmak 2011: 

79, Fig. 20. 
36 Turin, Museo Egizio, Inventar-No. 20500 (Cat. 1668). Höhe 34 cm; Breite 28 cm. Vgl. 

LIMC Isis 259; Arslan 1997: 66 No. II.37. Die hellenistische Datierung des Reliefs bei Arslan 
(1997: 66 No. II.37) wird durch eine römische Datierung (30 v.u.Z. bis 395 u.Z.) in der  
Online-Datenbank des Museo Egizio kontrastiert, vgl. https://collezioni.museoegizio.it/it-
IT/material/Cat_1668/?description=&inventoryNumber=1668&title=&cgt=&yearFrom=&y
earTo=&materials=&provenance=&acquisition=&epoch=&dynasty=&pharaoh= (letzter Zu-
griff am 1. Juni 2024). 
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auszumachen ist. Eine genauere Identifizierung der Wesen ist aufgrund des Er-
haltungszustandes nicht möglich, aber es dürfte sich um Löwen handeln. Zwi-
schen diesen Pfeilern ist die zentrale Figur dargestellt: Auf zwei Krokodilen – 
eines nach links, das andere nach rechts ausgerichtet – kauert eine vollkommen 
nackte, weibliche Gestalt. Während der Unterkörper mit dem voluminösen 
Bauch im Seitenprofil wiedergegeben ist, präsentieren sich der Oberkörper – mit 
kaum erkennbaren Brüsten – sowie das Gesicht frontal dem Betrachter. Letzteres 
weist mandelförmige Augen, eine relativ breit gestaltete Nase sowie volle Lip-
pen auf und wird von einer perückenartigen, in zwei Strähnen geteilten Frisur 
gerahmt. Dabei umgreift die Frau mit der linken Hand ihre linke Haarsträhne, 
während sie sich mit der rechten Hand an ihre Kopfbedeckung fasst. Ihr Kopf-
schmuck besteht aus einem Kuhgehörn, einer zwischen den Hörnern liegenden 
Sonnenscheibe sowie zwei aufgerichteten Maat-Federn. Direkt über der Frau 
und ihrer Bekrönung, am Gebälk angebracht, ist darüber hinaus eine Sonnen-
scheibe mit zwei herabhängenden Uräen zu sehen.  

Sogleich ist nicht nur die komplexe Ikonographie, sondern auch die Vermi-
schung verschiedener Bildmotive bzw. -traditionen ersichtlich: So hat das Ste-
hen der Götter auf Tieren in Ägypten, in der Levante sowie allgemein im Alten 

Abb. 3: Isis-Aphrodite Anadyomene auf einer bemalten Reliefstele  
aus Kalkstein (Turin, Ägyptisches Museum, Cat. 1668). 
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Orient eine lange Tradition.37 Dabei erinnert das frontal wiedergegebene Stehen 
auf zwei Krokodilen frappant an zeitgleiche Stelen bzw. cippi des Harpokrates.38 
Von zentraler Bedeutung ist aber die weibliche Figur selbst: Die kauernde Hal-
tung der vollends entblößten Frau – gerade in der Wiedergabe der scherenartig 
auseinander strebenden Beine – entspricht dem Motiv der bereits erwähnten ba-
denden Aphrodite des Doidalsas von Bythnien, auch wenn die Realisierung beim 
Turiner Relief eher einem Knien gleicht. Ebenfalls ist die füllige, von Speck-
falten gezeichnete Bauchgegend dem griechischen Vorbilde vergleichbar nach-
gebildet worden, auch wenn der Bauch – wohl absichtlich – sehr voluminös ge-
raten ist. Für den Oberkörper hingegen wurde das Motiv einer weiteren Aphro-
dite herangezogen: der bereits ausführlich besprochenen Anadyomene. Dies 
kann vor allem im Fassen der linken Haarsträhne nachvollzogen werden, wäh-
rend die rechte Seite in ein Greifen nach dem Kopfschmuck umgewandelt wor-
den ist. Die auf den ersten Blick vielleicht ungewöhnliche Verschmelzung der 
beiden Bildmotive zu Aphrodite ist dabei kein Einzelfall, sondern in weiteren 
Beispielen belegt.39 Am getreusten wird die bildmotivische Fusion bei einer 
wohl um 100 v.u.Z. geschaffenen Marmorstatuette von der Insel Rhodos wie-
dergegeben.40 Während der Unterkörper auch hier der kauernden Aphrodite in 
sehr exakter Weise nachempfunden ist, spiegelt der Oberkörper zweifelsfrei das 
Anadyomene-Motiv des Auswringens der Haare wider. Ein weiteres schönes 
Beispiel dieses Zusammenschlusses der beiden genuin griechischen Bildmotive 
ist eine goldene Nadelfigur des späten 2. Jahrhunderts v.u.Z., bei welcher die 
fusionierte Aphrodite überdies von Eroten begleitet wird.41 Dabei wird in der 
Forschung davon ausgegangen, dass diese Kombination der Bildmotive zu Aph-
rodite eine Schöpfung alexandrinischer Handwerker gewesen sei.42  

Das Turiner Relief, dessen Provenienz wohl auf den ägyptischen oder den 
syro-levantinischen Bereich zurückzuführen ist, entwickelt diese somit durchaus 
populäre Verschmelzung alexandrinischer Handwerker weiter: Neben das Kau-
ern und das Auswringen der Haare tritt das frontal auf den Betrachter ausgerich-
tete Gesicht. Während dieses Element bei den kleinformatigen Siegeln von Tel 
Kedesch nur erahnt werden konnte, lässt es sich im Falle des Reliefs klar 

 
37 Exempli gratia: Schroer 2011: Nos. 866–870; Schroer 2018: 1287f. 1319.1322.1560f. 

1610.1616.1626. 
38 Exempli gratia: Bickel 2004: 74–77 Nos. 19f. 
39 Vgl. LIMC Aphrodite (in peripheria orientali) 182–195. 
40 Rhodos, Museum, Inventar-No. 14808. Vgl. LIMC Aphrodite 1027; Havelock 1995: 

Fig. 24. 
41 Athen, Benaki-Museum, Inventar-No. 2062. Vgl. LIMC Aphrodite 1038 = LIMC Aph-

rodite (in peripheria orientali) 189. Die Angaben in den LIMC-Beiträgen, die von unterschied-
lichen Autoren stammen, variieren in der Datierung: spätes 2. Jahrhundert v.u.Z. (LIMC Aph-
rodite) vs. 4./3. Jahrhundert v.u.Z. (LIMC Aphrodite [in peripheria orientali]). 

42 Bspw. nach Lullies 1954: 83–87. Vgl. hierzu auch LIMC Aphrodite S. 104.  
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erkennen: Das Gesicht zeigt keineswegs das Antlitz der griechischen Liebesgöt-
tin. Vielmehr beruft sich der gesamte Kopf inklusive der Ausgestaltung der pe-
rückenartigen Haare auf ägyptische bzw. syro-levantinische Traditionen. Als 
erstes zu nennen sind die Darstellungen des Kopfes der ägyptischen Göttin Ha-
thor. Dieser wird frontal wiedergegeben und zeigt ein Gesicht in der Form eines 
auf die Spitze gedrehten Dreieckes mit abgerundeten Ecken. Während die Spitze 
das Kinn bildet, sind an den beiden anderen Ecken die oftmals tierähnlichen Oh-
ren angebracht. Charakterisiert ist das Gesicht durch die mandelförmigen Au-
gen, die eher breite Nase und die vollen Lippen. Als Rahmung dient eine dichte, 
mit Bändern zusammengebundene Haarpracht, welche zu beiden Seiten in einer 
einzelnen großen Locke endet.43 Die Verbindung eines typischen Bildmotivs der 
Hathor mit der griechischen Göttin Aphrodite ergibt dabei durchaus Sinn, wurde 
doch gerade Hathor wegen ihrer Funktion als ägyptische Göttin der Liebe und 
der Schönheit in der interpretatio graeca mit Aphrodite gleichgesetzt.44 Dieser 
Eindruck wird auch durch die Bekrönung der Göttin auf dem Turiner Relief be-
stärkt. So ist das Kuhgehörn mit Sonnenscheibe die typische Bekrönung der Göt-
tin Hathor, auch wenn im Neuen Reich Hathor eng mit der Muttergöttin Isis 
verbunden wurde und sie sich seither denselben Kopfschmuck teilen.45 Zugleich 
ist das frontal dargestellte Gesicht der Hathor auch bei anderen Göttinnen des 
syro-levantinischen Bereichs anzutreffen, wie bspw. bei den sogenannten nack-
ten Göttinnen, weshalb mit der Wiedergabe des frontalen Gesichts eine Vielzahl 
von weiblichen Gottheiten bzw. Figuren repräsentiert wird.46 In diesem Kontext 
ergeben auch die liegenden Löwen auf den Pfeilern Sinn, da ältere Darstellungen 
aus dem syro-levantinischen Bereich die nackte Göttin auf Löwen stehend zei-
gen.47 Auch die Göttin auf dem Turiner Relief ist auf Tieren situiert, wenn auch 
kniend. Doch handelt es sich hierbei um Krokodile, die sicherlich weder auf 
Aphrodite, noch auf die anderen bereits erwähnten ägyptischen und syro-levan-
tinischen Gottheiten zurückgeführt werden können. Vielmehr verweisen die 
Krokodile auf eine weitere ägyptische Göttin, die Kriegsgöttin Neith. So wurde 
Neith in älterer Zeit oftmals beim Säugen zweier Krokodile dargestellt.48 Ob-
wohl das Kriegerische der Göttin zunächst dem sonstigen Kontext von Schön-
heit, Liebe und Schöpfung (Muttergöttin) zu widersprechen scheint, darf nicht 

 
43 Vgl. bspw. Herrmann 1994: 260 Nos. 232–238; Schroer 2018: Nos. 1112f. 
44 Lurker 1987: 94 s.v. Hathor; Bonnet 32000: 277 s.v. Hathor. 
45 Lurker 1987: 108 s.v. Isis; Bonnet 32000: 328f s.v. Isis.  
46 Vgl. bspw. die sogenannten Astarte-Plaketten bei Çakmak 2011: 78, Fig. 19. Im Helle-

nismus wurde das Hathor-Bildmotiv sogar spezifisch für Gestalten der griechischen Mytho-
logie übernommen: So wird Io, eine Geliebte des Zeus, aufgrund ihrer mythischen Verwand-
lung in eine Kuh auf Buckelschalen in Alexandria mit der Ikonographie der Hathor (frontal 
dargestelltes Gesicht, Kuhohren) wiedergegeben. Vgl. hierzu Pfrommer 1999: 38 Abb. 55. 

47 Vgl. hierzu Schroer 2011: Nos. 859–868. 
48 Herrmann 2002: 124.126 Katalog-No. 106. 
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vergessen werden, dass Neith als Kuh den Re geboren und in derselben Tierform 
auch den Osiris wiederhergestellt haben soll. Dadurch ist nicht nur ein Link zu 
Isis (Muttergöttin) gegeben, sondern auch zur Thematik (Schöpfung) sowie zur 
Ikonographie der Hathor (Kuhgestalt). 

Zusammengefasst präsentiert das Turiner Relief eine komplexe Ikonogra-
phie, die wohl die Aspekte sexuelle Liebe, Schönheit, Schöpfung und Frucht-
barkeit anzusprechen scheint und dies durch die Verschmelzung von Aspekten 
verschiedenster Göttinnen (Aphrodite, Hathor, Isis, Astarte, nackte Göttin, Neith) 
bzw. unter Zuhilfenahme verschiedenster ikonographischer Elemente sowie 
durch die Kombination bekannter Bildmotive realisiert. Damit hat das Turiner 
Relief einen wichtigen Stellenwert innerhalb der Bildwelt des östlichen Helle-
nismus, zeigt es doch einerseits auf, dass bekannte griechische Motive Eingang 
in das Bildrepertoire der lokalen Handwerker gefunden haben, andererseits, dass 
diese griechischen Bildmotive nicht einfach Eins zu Eins reproduziert, sondern 
dass sie durchaus mit den lokalen Traditionen und Vorstellungen verknüpft wor-
den sind. Dadurch bekräftigt das Turiner Relief die Beobachtungen von Herbert 
und Çakmak: Die frontale Gesichtsdarstellungen der Aphrodite Anadyomene 
auf den seleukidischen Siegelabdrücken von Tel Kedesch sind nicht nur gewollt, 
sondern knüpfen an lokale Bildtraditionen an. Somit handelt es sich wirklich um 
eine hybridisierte Aphrodite, bei welcher eines der beliebtesten griechischen 
Bildmotive des Hellenismus mit einer altehrwürdigen Bildtradition des Ostens 
kombiniert wurde. Dadurch wurde es möglich, eine Vielzahl von Betrachtern 
und Verehrer verschiedenster Gottheiten ähnlicher Aufgabenbereiche (Liebe, 
Schönheit, Schöpfung, Fruchtbarkeit) anzusprechen. 

5. FAZIT 

Die eingangs formulierten Fragen zielten auf die konkrete Wiedergabe griechi-
scher Bildmotive im hellenistischen Osten ab. Anhand einiger weniger ausge-
wählter, aber repräsentativer Stücke zur Darstellungsweise der griechischen 
Göttin Aphrodite konnte Folgendes beobachtet werden. 

−� Im Falle der Göttin Aphrodite war ein übergeordnetes Interesse an jenen 
Bildmotiven vorherrschend, die dem Thema des privaten Bades zugehö-
rig sind. Die Darstellung eines solchen Moments war seit der Erschaffung 
der Knidischen Aphrodite durch Praxiteles in der zweiten Hälfte des 4. 
Jh. v.u.Z. in der griechischen Welt en vogue, da das thematische Umfeld 
es erlaubte, die Göttin der Liebe nackt wiederzugeben. So wurden auch 
im hellenistischen Osten zeitgenössisch relevante Bildmotive griechi-
schen Ursprungs (Aphrodite von Knidos, kauernde Aphrodite des 
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Doidalsas, Aphrodite Anadyomene etc.), welche zur Zeit des Hellenismus 
durchaus bekannt waren, rezipiert. Es stellt sich jedoch die berechtigte 
Frage, ob bei der Reproduktion das Bildthema des Badens oder aber das 
Motiv der Nacktheit im Vordergrund stand? So ließ sich die neu geschaf-
fene Nacktheit der griechischen Göttin bspw. in der Levante problemlos 
an die lokale Bildtradition der nackten Göttin anbinden. 

−� Wie die Beispiele der Figurine aus Tarsus, welche die Knidische Aphro-
dite wiedergibt, oder der Anadyomene-Figurine aus Marescha zeigen, 
wurden bekannte griechische Vorbilder in der lokalen Kleinkunst durch-
aus werkgetreu wiedergegeben. Andere Exemplare, wie die Figurinen aus 
Babylon, belegen dagegen, dass auch um weitere Elemente ergänzte Bild-
motive griechischen Ursprungs – in diesem Fall eine beim Bade kauernde 
Aphrodite mit Schüssel, Handtuch, (Schmuck-)Kästchen und begleiten-
den Eroten – im Herrschaftsgebiet der Seleukiden Anklang fanden und 
reproduziert wurden. 

−� Von nicht geringer Relevanz sind jedoch die bildmotivischen Beobach-
tungen zu den Siegeln mit Aphrodite Anadyomene-Darstellungen von Tel 
Kedesch durch Herbert und Çakmak, welche durch das hier präsentierte 
Turiner Relief bekräftigt werden konnten. Bewusste Verschmelzungen 
griechischer Bildmotive mit traditionsreichen Bildmotiven und den damit 
verbundenen Vorstellungen des Alten Orients sind durchaus nachweis-
bar, auch wenn das Format oder der Erhaltungszustand die Identifizierung 
manchmal erheblich erschwert. Nichtsdestotrotz wurden einzelne Ele-
mente griechischer Bildmotive für den lokalen Gebrauch bewusst ange-
passt. Manchmal geschah dies direkt, indem ein östliches Bildmotiv in 
ein griechisches Gewand gekleidet (Figurine der Nemesis), ein Gesicht 
komplett angepasst (Tel Kedesch-Siegel und Turiner Relief) oder ein be-
stimmte Attribut hinzugefügt wurde (Turiner Relief), manchmal jedoch 
auch nur indirekt durch die Schematisierung der Erscheinung (Tanit-Darstel-
lungen als Vorbild für die Anadyomene-Siegelabdrücke von Tel Kedesch49). 

Es konnte damit aufgezeigt werden, dass eine zu voreilig vorgenommene Zu-
weisung zu einem bestimmten Kulturkreis die Analyse der tatsächlich vorhan-
denen Aussage eines Stückes unnötig erschweren kann. Dementsprechend muss 
das vielfältige Bildmaterial aus den hellenistischen Reichen des Ostens stets im 
Hinblick auf die regionalen Kulturen betrachtet und analysiert werden. Für den 
Hellenismus im Osten muss dies großenteils noch geleistet werden. 

 
49Çakmak 2011: 78f. 
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IDENTITY WRIT SMALL: SEAL IMAGERY IN SELEUCID PALESTINE 

Andrea M. Berlin and Sharon C. Herbert 

In the world and time of the classical East, multiple ethnoi lived tightly packed 
within the confined territory of the southern Levant. Tyrians, Judeans, Idumeans 
(among others) differentiated themselves by distinct languages, scripts, gods, 
calendars, and legal precepts. Yet all shared the fate of living under outside 
political dominion – the Achaemenid Persians, Ptolemies, and Seleucids – who 
introduced other alphabets, languages, ways of marking time, gods, rituals, and 
social ranks. People used visual means in part to cope with the cultural 
cacophony, especially objects that allowed the expression of personal and group 
identities. Chief among these were seal rings. Here we discuss the meanings 
conveyed by impressions from three rings, found among more than 2000 such 
impressions from a mid-second century BCE archive at Tel Kedesh, in northern 
Israel. Each conveys a different pictorial mode and channels a distinct cultural 
milieu. We argue that their differences may be read as a kind of call-and-
response, revealing how people in this place and time chose to represent 
themselves individually and collectively.  
 
In this short article we focus on three clay sealings, three of the 2043 found in 
two rooms of a large Seleucid administrative compound at the site of Kedesh, in 
northeastern Israel. Kedesh is an enormous ancient mound, first settled in the 3rd 
millennium BCE, and occupied sporadically until 1948. The administrative 
compound, which sits at the far southern end, was constructed around 500 BCE, 
when this region was under Achaemenid Persian rule. When the site and the 
wider territory passed from the Persians to the Ptolemies around 300 BCE, the 
new rulers appropriated the compound and made substantial changes in floor 
plan and function. They moved the entrance from the building’s eastern side to 
its north, added an elaborately decorated reception room and multiple store-
rooms, and inserted rooms with plastered measuring bins on the south side. After 
197 BCE, when the entire region came into the hands of the Seleucids, the 
building’s new owners made a few more modifications, among which was the 
construction of an archive complex in the northwestern corner.1 It was in two 
rooms here that we discovered the clay sealings, nicely fired thanks to a 
deliberate episode of burning in or shortly after the structure’s almost-final 
abandonment around 143 BCE. 
 

1 For the date of the battle of Paneion and the Seleucid takeover of Coele-Syria and  
Palestine, see now Lorber 2021. 
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From the vantage point of the subject of imagery between Near Eastern and 

Greek pictorial traditions from the later 5th through the early 3rd centuries BCE, 
and especially the relationship of that imagery to religious beliefs and practices, 
these sealings may not seem too relevant. For one thing, they date about a cen-
tury later than the stated end point of the span of investigation; for another, they 
are legal, personal, and administrative in character, rather than religious. Yet we 
believe they are worthy of consideration, for two reasons. First, in their overall 
mass as well as their individual subjects, they represent the largest trove of con-
temporaneous images from a single site yet discovered in the southern Levant. 
And second, the great majority of the legible sealings, something like 98%, are 
un-official. This means that they reveal to us something that is otherwise almost 
impossible to see: the pictorial choices of private individuals in a specific time 
and place. Each sealing displays the one image that somebody decided to use to 
represent him or herself – and since an astounding array of choices existed here, 
we may see in these decisions considered thinking rather than rote habit. 

Before discussing these particular three sealings, it behooves us to consider 
the phenomenon of communicating and self-representing via pictures. In the 
conference call that gave rise to this paper, the organizers used the helpful phrase 
“the processes of interference” as a way to classify Persianization and Helleni-
zation, in opposition to “the expressions of peoples’ own cultural identities.” In 
our opinion, all aspects of interaction are process; they represent new cultural or 
political forces working like heavy wave action on native bedrock, while we, 
from our far remove, try to assess the resulting effects. Images are an especially 
salient mode for investigating such interactions. First, the combination of subject 
and style forms a particular visual amalgam, which may convey a particular mes-
sage. Second, that amalgam transcends language, that most daunting of commu-
nicative hurdles. In today’s highly networked, connected world this last point 
may be readily appreciated. Globalization and the need to cross linguistic divides 
has meant that image-based communication has steadily risen over the past half-
century. The increased use of symbols, icons, and pictures has gone hand-in-
hand with the steady growth of international travel, multinational companies, 
and perhaps most of all the phenomenon of peoples speaking different languages 
settling in new places. 

To return to antiquity and to the “native bedrock” of the southern Levant, we 
see a similar set of circumstances. Over the course of the preceding two centuries 
peoples here witnessed – and also participated in – international travel and 
multinational business operations. They regularly confronted people speaking 
different languages, some of whom also settled in new places. In the Persian and 
Hellenistic periods (and of course others as well) the southern Levant was home 
to multiple ethnoi living in close quarters: Sidonians and Tyrians, Judeans and 
Idumeans, Nabateans and Itureans. They wrote in different scripts, worshipped 
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different gods, and followed their own calendars and legal precepts. They all 
experienced the same “processes of interference,” meaning the dominion of 
Achaemenid Persia, Ptolemaic Egypt, and Seleucid Syria, whose representatives 
introduced still other alphabets and languages, calendars, gods, rituals, and 
social ranks. Just as today, images would have helped people surmount the 
hurdles of differences and represent themselves to others. 

This is borne out by the overwhelmingly pictorial character of seals and seal-
ings, as seen in both the Kedesh archive and also the mid-4th century archive 
found in the Wadi ed-Daliyeh. Both offer a sharp contrast to earlier groups from 
this region, as for example, the bullae from an administrative archive in Jerusa-
lem of the later 7th and early 6th centuries BCE – which all carry writing, solely. 
In her publication of the Wadi ed-Daliyeh bullae, Mary Joan Winn Leith named 
the various influences impinging on peoples’ image selections as “the interna-
tionalist atmosphere of the Persian period … and the subtly compelling factors 
of prestige and/or cultural receptivity.”2 All true – and all resting on the funda-
mental acceptance of pictures as a form of direct, personal communication. 
 
The three sealings from Kedesh that we present here are: 

−� one with a schematic image of the Phoenician lunar deity Tanit, below 
which are two lines in either Phoenician or Aramaic that read “ ץרא לע שא  / 
He who is over the land”; 

−� one with a shaft of wheat and bunch of grapes, belong which is a single 
line of Greek reading “Κυδίσσou/of Kedesh”; 

−� one with a lioness or panther in profile, head frontal, one paw raised and 
holding a javelin. 

Let us first put these sealings into the overall context of the archive at Kedesh. 
Fig. 1 breaks down the archive’s legible sealings according to original seals and 
category. 48% of the seals depict Greek gods, including Olympian deities – 
Zeus, Aphrodite, Apollo, Artemis, Athena, Dionysus, Hermes, and also non-
Olympians – Eros, Helios, Nike, Tyche. 20% depict heroes – Odysseus, Achil-
les, Diomedes, and Herakles – and also humans, in naturalistic style. 17% carry 
realistic portrait heads. This brings the total of human imagery in Greek subjects 
and styles to 85%. 13% bear realistic images of symbols, animals, or plants – 
such as our Kedesh sealing. In other words, 98% of the imagery is Hellenizing 
in subject and/or style. Fantastic animals such as our armed feline comprise 1%, 
and non-Greek deities such as Ashtarte, Harpocrates, and our Tanit appear on a 
fraction of the 1% of inscribed sealings.3 

 
2 Leith 1997: 10. 
3 These figures represent a re-assessment of the total corpus as of August 2019. Cf. now 

Herbert 2023. 
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These numbers reveal a place and time in which almost everybody embraced 
the image-filled world of Greek culture. To return to the concept of “processes 
of interference,” the figures do not reveal those processes themselves, but they 
do reflect hundreds of individuals opting in, riding the heavy waves of the Greek 
aesthetic.4 In contrast, the few eastern subjects and styles are a tiny bit of native 
bedrock jutting out. As in the natural world, we need to consider them parts of a 
single eco-system. 
 
The Tanit sealing (Fig. 2) is one of nine made from the same seal, a ratio that is 
unusual for the Kedesh archive, where the vast majority of sealings are single 
impressions from unique seals. Based on the intact impressions, the seal was 
about 19 mm long. This precise combination of image and inscription is repeated 
on a tenth sealing, which was made from a second seal. 

 
4 Messina 2021 has termed the cultural moment in the Near East at this time as the “Hel-

lenistic mainstream,” which he describes as a specific instantiation of the processes connected 
with network dynamics brought about by globalization. 

Fig. 1: Breakdown of the subjects represented by the seals 
attested in the archive at Tel Kedesh. 
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In their 2003 BASOR publication, Donald Ariel and Joseph Naveh noted that 
the first part of the inscription, “ לע שא /He who is over” is known from two Phoe-
nician inscriptions, one from Carthage and another from the Piraeus, the port of 
Athens.5 The specific full phrase “ ץרא לע  שא  /He who is over the land” is unat-
tested in Phoenician or Hebrew, although very similar formulations occur in both 
languages. From Larnax Lapithos, near Larnaca on Cyprus, comes a stone in-
scribed “ שפל לע  שא  /He who is over Lapithos,” dated to the 4th century BCE on 
paleographic grounds. From Jerusalem the phrase “ תיבה לע רשא /He who is over 
the house (palace or temple)” occurs on two seals, several sealings, and the 
Royal Steward inscription, all dating to the late Iron Age. These parallels suggest 
that while the specific title is unique, the phrasing is common in this regional 
milieu. 

As for the image, some scholars have recently disputed the identification of 
this figure as Tanit, or indeed even as necessarily female. With respect, we dis-
agree; and will continue to refer to this schematic image of triangle body, stick 
arms, and circle head as Tanit, a figure that appears in many media and modes 
in Levantine coastal cities, Carthage, and elsewhere in the Punic sphere. The 
image is remarkably long-lived and stable in its form. Its first known appearance 
dates to the 11th century BCE, in the form of a small copper alloy charm found 
at Megiddo, in Israel’s Jezreel Valley.6 The Megiddo figure is very close to the 
 

5 Ariel and Naveh 2003: 63. 
6 Arie 2017. For earlier studies of the Tanit symbol see Bertrandy 1992: 416–418 and 

Avaliani 1999. For the Tanit symbol in the Levant see Dothan 1974, updated in Bordreuil 
1987. Additional inscriptions and archaeological finds with the Tanit symbol are noted in 

Fig. 2: Impression of the “Tanit” seal 
(Herbert 2023: 544, INS/T 1G). 
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version on the Kedesh sealing, which dates some 900 years later. As Arie notes, 
early on Tanit had a regular epithet – Panei Ba‛al, the face or mouth of Ba‛al, 
and as such stands for, or with, the primary male deity of the Canaanite/Phoeni-
cian heartland. In the 3rd and 2nd centuries BCE, this symbol became common 
on items with official or administrative functions, such as lead weights, coins, 
and seals, primarily from the cities of Aradus, Berytus, and Tyre.7 It’s worth 
noting that this particular development occurs at a time when the Phoenician 
cities were under the overarching dominions of the Ptolemies and the Seleucids, 
imperial regimes with Macedonian roots. If we agree that people chose images 
in order to represent themselves to others, then we would argue that the choice 
to depict an age-old local deity on administrative objects is a fine instance of the 
resilience of this particular outcrop of native bedrock.8 

Another thought about this symbol as affirmation of native authority is 
inspired by an assemblage of impressed jar handles published by Ibrahim 
Kawkabani. The handles, all from large storage jars, were found in the 1972 
excavations of a temple precinct dedicated to Melqart at Jal el-Bahr, on the 
northeastern outskirts of Tyre.9 There are 160 different impressions, and almost 
all are strictly writing, without any images at all. The few images that do appear 
are small and cursory: a caduceus on three impressions; a running animal on one; 
and on one Tanit.10 

The handles are dated to the Seleucid era, and range from 205/4 to 
133/2 BCE, making them largely contemporary with the group of Tanit sealings 
from Kedesh. We are struck by the prevalence of writing, the dearth of images 
overall, and the single depiction of Tanit in particular. We wonder if we might 
regard the Jal el-Bahr handles as an “in-house” assemblage, made by locals for 
their own use in a local place. In other words, these impressions – and their  
owners – were not communicating with the outside world – unlike the Kedesh 
seals and sealings, and the city weights of Aradus and Tyre, which were made 
to convey official authority precisely to outsiders. An additional point is that the 

 
Bordreuil 1987: 81–82. For a group of ceramic tesserae with an inscription dedicated to Tanit 
as well as the Tanit symbol and a dolphin, see Bordreuil and Gubel 1988: 443, No. III.4; 
Wolfe and Sternberg 1989: 10, No. 4. Bordreuil dates the group paleographically to the 3rd–
2nd centuries BCE; see also Stager 1991: 22, 31. In 2015, the Tanit symbol was reported on 
lead scale weights produced in Aradus as well as Tyre: Finkielsztejn 2015: 60–63, Nos. 1–2, 
5, 10–15, 17–41, 43–54. The Aradus weights are undated. The Tanit symbol on these weights 
is ‘defective,’ i.e., without a baseline (Finkielsztejn 2015: 56). Tyre: Finkielsztejn 2015: 89–
91, Nos. 129–146, 150–153. These scale weights are attributed to Tyre only because of the 
Tanit symbol found upon them (Finkielsztejn 2010: 88). 

7 Arie 2017: 67; for Tanit on city weights of Tyre see Finkielsztejn 2014. 
8 For our most current summary of the meaning of this sealing, see Herbert 2003: 374–378. 
9 Kawkabani 2003; Kawkabani 2005: 4; 2008: 2, Fig. 1. 
10 Kawkabani 2005: 61, J-B 140. The date given here is based on a new, independent study 

by Donald Ariel (2019). We thank the author for sharing his results. 
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seal and weights date to a time when their cities were under a foreign admin-
istration. Reading Tanit in this context, we see that she is large and on top, a 
superior entity – at least in design. 
 
The official who owned the Tanit sealing is not the only one represented in the 
Kedesh archive. There is also a single sealing from a seal of the city itself (Fig. 3). 
The sealing, intact and complete, is 14 mm in length, a bit smaller than the Tanit 
sealings. In the upper portion is a central stalk with two leaves growing from it. 
Surmounting the stalk is an ear of wheat, and hanging from the left leaf is a grape 
cluster. A single line below in Greek reads Κυδίσσou. 

As Ariel and Naveh reported in their 2003 publication, Κυδίσσου is the gen-
itive case of Κύδισσος, one of twenty spellings for Kedesh attested over a period 
of five and a half centuries, from the Zenon archive of 259 BCE to the Onomas-
ticon of Eusebius in c. 300 CE. The spelling found here is otherwise known only 
from Eusebius. The remarkable number of variations is a result of the name be-
ing translated from a three-consonant Hebrew original שדק ; the variations are 
the result of having to supply vowels in Greek, and also of disagreement about 
the second and third consonants. What this indicates is that, like the unique title 
of the Tanit seal, here too the seal’s artisan – or whoever commissioned it – was 
starting from scratch, making up the Greek spelling as well as the site’s repre-
sentative imagery. 

Ariel and Naveh noted that this hybrid depiction of wheat and grapes has no 
ancient parallel, but may have been inspired by the regular combination in the 
Hebrew Bible of grain ( ןגד , dgn) and new wine ( שרית , tyrš).11 This has a certain 

 
11 Ariel and Naveh 2003: 74. They note also that the pairing of grain and wine is also 

found in a Phoenician text, but from centuries earlier, and in Cilicia: Gibson 1982: 53, 55. On 

Fig. 3: Impression of the “Kedesh” seal 
(Herbert 2023: 544, INS 5). 
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poetic appeal, but we are not convinced that this image was crafted with a bibli-
cal connection in mind. If that was the intent, then why translate the site’s name 
from Hebrew into Greek? But more to the point, there is no indication that any-
body who worked or visited here had any connection with Judea, or would have 
read the Hebrew Bible. Kedesh was embedded in a market network anchored by 
the coastal cities of Tyre and Akko-Ptolemais; its sphere was southern Phoeni-
cia. We believe instead that this image was intended to convey what somebody 
considered essential about the city. In that regard, one need not travel far: the 
mound is surrounded by all the evidence necessary to understand this depiction. 
The upland valley around Kedesh is today home to some of the best vineyards 
for Cabernet Sauvignon grapes in all of Israel; while in the adjacent Hula Valley, 
experimental cultivars of triticum aestivum, bread wheat, had been introduced 
already in the 3rd century BCE.12 

The Kedesh sealing thus advertises the site’s current cultural affiliations and 
importance: a Hellenized property with a bountiful agricultural pedigree. We 
might compare this manifestation of local interest with the statement sent by the 
Tanit seal: Greek vs. Phoenician in alphabet and language; specific name vs. 
anonymous official; naturalistic rendition of here-and-now commodities vs. 
schematic rendering of a cosmic power. The contrasts show up, and gather force, 
when we imagine these objects – or more properly their users – in dialogue with 
one another. 
 
The last sealing to consider depicts a feline standing in profile on a ground line, 
slender and tautly muscled, with a long, curled tail and frontal head, brandishing 
a javelin in a raised paw (Fig. 4). There is only one such impression, deriving 
from a seal of 11 mm in length. The pose is fantastic, the motif eastern, the origin 
unknown.13 In style and attitude this animal is very similar to several of those 
sculpted on the Tobiad compound known as the Qasr el-‛Abd (Fig. 5), at ‛Iraq 
el-Emir on the outskirts of ancient Philadelphia (modern-day Amman). In fact 
they are so close that we are tempted to suggest that our fantastic feline was a 
symbol of the Tobiad house. 

 
seals and coins similar combinations are represented side by side, or bunched together. See 
two ring bezels in Westenholz 1998: 76, No. 27–28. Both derive from the Wolfe family 
collection, and were reexamined by Ariel. No. 28 is described by Westenholz as an ear of 
barley, but it appears to be an upright ear of wheat. Like the sealing it too has two leaves 
emerging symmetrically from a central stalk. But there the resemblance ends. Both ring bezels 
are anepigraphic, and smaller and cruder in execution than the sealing. On the other hand a 
well-executed stalk of wheat is depicted (alone) on one of the bilingual sealings published by 
Bordreuil (1996: 51, No. IIa). 

12 Berlin et al. 2003. 
13 An impression from Artashat shows a panther moving right and holding thyrsus 

(Khachatrian 1996: Pl. 75, No. 33). 
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The protective felines on the Qasr el-‛Abd’s exterior recall those performing 
the same function in Babylon, on the Ishtar Gate and also along the processional 
way into the city. Just as those, the Qasr’s lions are large three-dimensional 
sculpted beings, promenading on the outside of a building. They are similar to 
the animal on the Kedesh sealing, which is not simply walking but is armed, and 
deliberately confrontational. Whether we read the Kedesh sealing as Tobiad or 
not, both it and the lions on the Qasr send a similar message, an evocation of the 
still powerful glamour of Babylon and other great Mesopotamian cities. 

Fig. 5: One of the feline relief sculptures on the Qasr el-‛Abd, 
‛Iraq el-Emir, Jordan (Photo: Andrea M. Berlin). 

Fig. 4: Impression of the “armed feline” seal 
(Herbert 2023: 531, AQF 2). 
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One way to read these images is as statements of cultural persistence, outcrops 
of the region’s native bedrock.14 In this way they function as other similar phe-
nomena of retention, for example names of settlements. But if we consider the 
larger pictorial context of the era, we can press still more meaning from them. 
Against the backdrop of the Kedesh archive’s overwhelmingly Greek character, 
we may read another dichotomy – not between east and west, between Mesopo-
tamia and the Levant on the one side and Greece on the other, but one even more 
essential: the choice between old and new; between the world of the past and 
that of the present; the choice, in effect, of whether or not to be modern. 

At Kedesh in the 2nd century BCE, most people choose modernity. Why? 
There is, of course, the allure of Greek subjects and styles. But there is more as 
well. This is a new, image-filled world, one with people on the move, getting 
educated and becoming literate. Written communication between regular folks 
is more common. It is these phenomena that are the real “processes of inter-
ference,” the heavy waves washing in. The sealings from Kedesh are reflections 
of people embracing those processes, diving into the water as it were. As always 
and everywhere, a few hold back, unseduced. But these small objects show us 
that for the overwhelming majority, the water is fine. 
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