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Carney, E. (2000) ‘The Initiation of Cult for Royal Macedonian Women’, Classical Philology, 95(1), pp. 21-43.

In this article Carney aims to promote recognition of the power held by individual women in this ancient world, one that has not been fully understood previously. Most importantly, Carney draws attention to an omission in scholarship regarding the earliest dynastic cults directed at women.[footnoteRef:1] She argues that before the 270s BC and the cult of Arsinoe Philadelphus there has been no scholarly interest for a phenomenon that has existed since the late fourth century BC.[footnoteRef:2] Carney addresses this gap specifically and looks to also provide analysis about the origins and motivation of such cult practices.[footnoteRef:3] Scholarship, she argues, has not paid enough attention to this important aspect of women’s lives in the ancient world. Carney does not explore where this bias comes from, however the world of Classics has been accused of an over emphasis on men’s worlds at the expense of women’s, with scholars such as Scheidel having recognised that there has been a ‘boom’ of scholarship concerning women in the ancient world and Carney’s study would certainly be considered part of this.[footnoteRef:4] It may be that the bias of ancient writers towards the world of men has somehow influenced modern classicists to focus more on their lives than on women’s. [1:  Carney 2000: 21.]  [2:  Carney 2000: 21.]  [3:  Carney 2000: 21.]  [4:  Scheidel 1995: 202.] 


Carney focuses on the reasons why cultic activity for royal Macedonian women came about, and the development of this.[footnoteRef:5] According to Carney, the cultic practices focusing on royal Macedonian women primarily took the form of the placement and dedication of statues and imagery in sacred areas. The promotion of women through these cultic practices occurred in the same period as Macedonian men’s cults did.[footnoteRef:6] In order to do this, Carney discusses the end of the Argead dynasty and the Diadochi period, then considers the ‘early Ptolemaic cult of royal women’. She addresses the important question of how and why female cults came about.[footnoteRef:7] [5:  Carney 2000: 21.]  [6:  Carney 2000: 23-24.]  [7:  Carney 2000: 21.] 


When writing the article, Carney focuses on the origin of the cults for royal Macedonian women during the fourth and early third century BC.[footnoteRef:8] She starts with Philip II’s Philippeum and his dedication to his family, including Olympias and Eurydice, and explores how he used his ‘divine status’ to almost manipulate people into worshipping him like an Olympian.[footnoteRef:9] Carney moves onto the Ptolemaic period, looking at the status royal women had within cults in Egypt, such as Berenice with her husband Ptolemy I.[footnoteRef:10] Here she describes how cults of women, such as Berenice, were often associated with deities, in this case Aphrodite. Carney comes to the conclusion that cultic dedications and practices towards the Greek women started at the end of the fourth century, associating royal women with Aphrodite in both ‘civic and private cult’.[footnoteRef:11] This then led to the women in the third century, who were rulers during this period, to become part of the cults as well.[footnoteRef:12] Other viewpoints are discussed, such as Tondriau’s flattery suggestion, and Neumer-Pfau’s theory of Aphrodite being a model for women during the Hellenistic period. [footnoteRef:13] Carney also briefly looks at the problem of not many scholars looking at the association with Aphrodite primarily within Ptolemaic Egypt rather than the earlier examples outside of Egypt.[footnoteRef:14] The choice of Aphrodite compared to the goddess Hera is discussed,[footnoteRef:15] as well as the male association preferences of Dionysus compared to Zeus.[footnoteRef:16] Carney concludes the article with linking the areas she covered throughout. She determines that the royal women who were promoted in cults were part of an attempt to show leaders, such as Philip II, in a familial context rather than as individuals. In this way, queens and royal family members helped ‘legitimize the newly emergent dynasties’.[footnoteRef:17] [8:  Carney 2000: 21.]  [9:  Carney 2000: 25.]  [10:  Carney 2000: 33.]  [11:  Carney 2000: 33.]  [12:  Carney 2000: 34.]  [13:  Carney 2000: 35.]  [14:  Carney 2000: 35.]  [15:  Carney 2000: 36. ]  [16:  Carney 2000: 37.]  [17:  Carney 2000: 40.] 


Carney identifies that cults for women existed before the end of the fourth century, but only post-mortem. Cults began for living women by the end of the fourth century BC.[footnoteRef:18] The Philippeum has been used as evidence of indirect cultic activity, with the god-like portrayal of Philip II along with his family.[footnoteRef:19] [18:  Carney 2000: 34.]  [19:  Carney 2000: 24.] 


However, the introduction of cults for royal Macedonian women did not occur until Philip II’s dedication to Olympias and Eurydice after the Battle of Chaeronea in 338 BC.[footnoteRef:20] Olympias and Eurydice were royal women who were members of Philip’s family, and statues of them appeared alongside statues of Philip II and other male members of his family in the Philippeum. Using Pausanias as her main source for this information,[footnoteRef:21] Carney explains that these were not simply family portraits but had cultic status due to their purposeful placement at the temple-like Philippeum by Philip, who, according to Carney, was ‘a master of the creation and manipulation of public image’.[footnoteRef:22] Carney does recognise that they may not have been built with cultic intent, as Pausanias refers to the statues of Olympias and Eurydice as an image that did not receive cultic practices, compared to one that did.[footnoteRef:23] However, she also questions the ability of Pausanias to have knowledge of this.[footnoteRef:24] [20:  Palagia 2010: 33. ]  [21:  Paus. 5.17.4]  [22:  Carney 2000: 25.]  [23:  Carney 2000: 29. Paus. 1.40.2.]  [24:  Carney 2000: 24.] 


A very interesting idea that Carney explores about the nature of cults is the Greek distinction between human and divine and how this was not always a clear one.[footnoteRef:25] The blurring of this distinction appears to be at the root of the cult practices according to Carney.[footnoteRef:26] Outside of Carney’s discussion, this can also be seen within Greek religion. Burkert goes against the blurring of the distinction, saying that ‘The wall which separates them is impermeable: no god is a hero, and no hero becomes a god’.[footnoteRef:27] Carney’s arguments however for the blurring and the permeability of these categories, under certain circumstances, are compelling. [footnoteRef:28] [25:  Carney 2000: 22.]  [26:  Carney 2000: 22.]  [27:  Burkert 1985: 205.]  [28:  Carney 2000: 28-29.] 


When looking into this, many scholars that Carney has not used have explored this idea, and it may have been a great way to establish the connection between Egypt and Macedonia. This idea of the blurring of the distinction had been long established in Egypt, whereby Pharaohs were considered divine but lived on Earth as humans.[footnoteRef:29] Their legitimacy came from their divine ancestry, which also came about during their coronation when they, as Morris says in her study of The Pharaoh and Pharaonic Office, infused the two.[footnoteRef:30] Egyptian notions of human and divine may have been understood as distinct categories rather than blurred, but there is clearly an understanding in Egyptian society that, while distinct, these categories were not necessarily fixed. Zinn explains how the Egyptian king would serve as a mediator between humans and the gods during rituals, and throughout these would be considered as and treated as a god.[footnoteRef:31] [29:  University College London 2002.]  [30:  Morris 2010: 207.]  [31:  Zinn 2013: 1.] 


Carney does not digress into the possible connections with Egyptian concepts of divine rulers. This crossover between Macedonian and Egyptian beliefs can also be seen when looking at Zinn’s article, as she explains our understanding of the Egyptian’s gods – which Zinn refers to as netjerw.[footnoteRef:32] Deceased kings are considered as part of the divine cult category.[footnoteRef:33] Using Meeks’ 1988 work, Zinn explains netjerw as not an ‘equivalent to the common understanding of “god”’, but a term that could be applied to both people and objects, as well as deities.[footnoteRef:34] [32:  Zinn 2013: 1.]  [33:  Zinn 2013: 1.]  [34:  Zinn 2013: 1.] 


Carney describes the evidence for Philip’s encouragement of the development of his cult, and that of his female family members.[footnoteRef:35] Carney addresses the reasons why Philip built the Philippeum, and explores the impact of the statues of his family being placed in there.[footnoteRef:36] Carney argues that the Philippeum was not a temple, even though it was built in the image of a temple, and placed where one would expect a temple to be. The statues inside, of Philip and his family, seemed cultic, but this was not their stated purpose.[footnoteRef:37] By giving the image of divinity, people would respond to it as divinity, even though they knew Philip II was a mortal king, and this was his family. The implication that Carney draws from this is clear, that through this installation Philip presented himself as divine, and his family also by association, however he did not proclaim this directly. Other evidence presented by Carney for Philip’s divine self-promotion includes the assertion that he presented himself as a thirteenth god or ‘a man on par with the twelve Olympians’.[footnoteRef:38] Carney omits to reference this, but the account can be found in Diodorus Siculus.[footnoteRef:39] [35:  Carney 2000: 25, note 21.]  [36:  Carney 2000: 24.]  [37:  Carney 2000: 25.]  [38:  Carney 2000: 25.]  [39:  Diod. Sic. XVI 92.5.] 


Carney paints a vivid picture of how Philip clearly exploits the blurring of the distinction of human and divine to promote himself and his family.[footnoteRef:40] She comments that Philip wanted to show his power ‘in familial rather than individual terms’ to show and help the Greeks understand that Macedonian power was dynastic and ‘long-term’.[footnoteRef:41] By including the women, it showed the entire family had the same divine power he had, as well as made a statement because statues and portraits of women, in public places especially, were not common at the time.[footnoteRef:42] Carney also explains that these two statues of Olympias and Eurydice were possibly the first to celebrate women in a political role in mainland Greece, but in her references, she mentions this is a debate among scholars between Olympias and Eurydice, and the statue of Artemisia, which was used to commemorate the Persian War at Sparta, and guides the reader to Rice’s work. Rice briefly mentions the Artemisia, using Pausanias to bring in the Persian Stoa, and talks about the design of the statues of Artemisia and Mardonios, and not much else is said about the statue.[footnoteRef:43] [40:  Carney 2000: 25.]  [41:  Carney 2000: 25.]  [42:  Carney 2000: 26.]  [43:  Rice 1993: 226.] 


When moving onto Ptolemaic Egypt, Carney also introduces Aphrodite, and her part in cultic activity dedicated to women.[footnoteRef:44] Most cults for women that were associated with Aphrodite, also had a connection to Isis.[footnoteRef:45] Carney continues to talk about goddesses in her footnotes, saying that Aphrodite was also seen to be connected with Hathor, and Isis was sometimes associated with Demeter, which has been seen as early as Herodotus.[footnoteRef:46] Looking into this even further is yet another place she misses an opportunity to discuss other goddesses in relation to female cults, as Carney only looks at the reasons behind Aphrodite as a choice and not Hera.[footnoteRef:47]  [44:  Carney 2000: 33.]  [45:  Carney 2000: 33.]  [46:  Carney 2000: 33, note 64.]  [47:  Carney 2000: 36-37.] 


Carney comes to the conclusion that the development of cults dedicated to royal women is related to a need at that time to represent power as both male and female.[footnoteRef:48] She suggests that cults emerged as a way of accessing power, and that the cults focusing on women were a way of gaining access to these very powerful, semi-divine men.[footnoteRef:49] Carney argues this can be seen in the cult honouring royal Macedonian women, by people who were not related to them, such as their husbands or sons.[footnoteRef:50]  [48:  Carney 2000: 40.]  [49:  Carney 2000: 40.]  [50:  Carney 2000: 40.] 


Carney introduces the idea of the Aphrodite equation, as a reason why these women might be seen as more accessible than their god-like men; their sexuality and domesticity was emphasised.[footnoteRef:51] This idea that power was seen as both male and female is confirmed by Carney through the part that female cult plays among a number of other practices that raise the profile of royal women in the late fourth century. These practices include the creation of royal titles and changes in the roles for royal women.[footnoteRef:52] [51:  Carney 2000: 40.]  [52:  Carney 2000: 31.] 


It seems that, although Carney does not enter into a discussion about this, the similarities between gods and elite rulers and their families extend to the fact that, just like gods, they were not readily accessible to ordinary people. They moved in different circles, but in the same way as the gods, rulers were seen to have an effect and impact on the lives of everyday folk through their actions. Carney writes that ‘the relationship between image and cult is complex and critical’.[footnoteRef:53] Carney explains this idea clearly, as ancient authors would often refer to the person and the image in the same way without distinction.[footnoteRef:54] This gives some indication of the power that the statues may have had, and to emphasise this point she includes a discussion of modern public interaction with statuary and memorials, such as the Viet Nam memorial,[footnoteRef:55] and the large statue of Abraham Lincoln in Washington DC.[footnoteRef:56] This phenomenology approach provides a highly effective and personal way of enabling modern readers to understand and appreciate the power and impression of Macedonian cult statues. Casey explains the concept of the ‘lived experience’ in relation to landscape archaeology,[footnoteRef:57] and it is clear how such an approach can help illuminate the powerful effect of the statuary in the Philippeum on ancient Macedonian people. This interesting approach is not often seen in Classics scholarship, and here it brings a refreshing and original form of analysis to this topic.  [53:  Carney 2000: 28.]  [54:  Carney 2000: 28.]  [55:  Carney 2000: 28.]  [56:  Carney 2000: 28.]  [57:  Casey 1996: 18.] 


While the phenomenology approach might be considered a little speculative, Carney bases her study solidly on the work of the scholars who have come before her. She does disclaim at the beginning of her work that she had made an assumption when writing her work, about the ‘general nature of ruler cult in the Hellenic world’,[footnoteRef:58] based on early scholars of the field. [58:  Carney 2000: 21.] 


While Carney uses evidence from temples, statues and iconography to illustrate her argument for the promotion of cults by Philip and Alexander, she does not explicitly make the connection between art and architecture, as a mechanism of propaganda. This is such a big topic and has been covered well by other scholarship, however, that it is understandable why she did not digress into this area.[footnoteRef:59] [59:  Perlman: 1965.
Bosworth: 1971.
Bosworth: 2002.] 


Carney’s article provides an in-depth and fairly detailed study of a neglected area in Classics, in which she draws on a number of theoretical approaches including ones from other disciplines such as landscape archaeology. As such, it provides useful scholarly material for students across disciplines. Carney has written extensively about women in the ancient world,[footnoteRef:60] and this article adds to her considerable contribution to scholarly knowledge of their lives. Within her work, Carney does not use a feminist theory or push an agenda, rather her body of work seeks to address a balance in scholarship that has neglected women.  [60:  Carney: 1991.
Carney: 1992.
Carney: 1996.
Carney: 2000.
Carney: 2005.
Carney: 2006.
Carney: 2013.] 
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