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Abstract

The main aim of this article is to raise questions with wars seen as part of cultural history
attempting, thus, to provide a cultural reading. As such, I attempt to show operatic responses to
war, to the meaning of violence, and to the ways they illustrate emotions that are at the core of
such destructive activities (that is, patriotism, heroism and so forth) and depict wartime
ideologies, practices, values and symbols. This paper is a critical and selective overview of images
of war in opera mainly up to the twentieth century. There is no aspect in human activities which
is not related, more or less, with the issue of war. War has been part of the total human
experience. Subsequently, my paper is about the various ways of projecting images of war in
opera. In more detail, it is about the ways that opera, since the era of its birth, responds to human
conflicts, named wars, and bring on stage an interpretation: an illustration of a hero, a context of
values related to the necessity or the avoidance of war, a message to humanity to make us look at
our civilization in either positive or negative ways. A cultural contemplation is not about “truths”
of the war but raises the question as to how different “truths” inhabit the political and cultural
Western European world by means of the total work of art of opera. Opera has had a fundamental
role in privileging some ideals of “truths” from others. The main aim is to raise questions with
wars seen as part of cultural history attempting, thus, to provide a cultural reading. As such, I
attempt to show operatic responses to war, to the meaning of violence, and to the ways they
illustrate emotions that are at the core of such destructive activities (that is, patriotism, heroism
and so forth) and depict wartime ideologies, practices, values and symbols.

Keywords: opera, war, culture, heroism, patriotism.

1. Introduction

There is no aspect in human activities which is not related, more or less, with the issue
of war. War has been part of the total human experience.

Subsequently, this paper is about the various ways of projecting images of war in
opera. In more detail, it is about the ways that opera, since the era of its birth, responds to human
conflicts, named wars, and bring on stage an interpretation: an illustration of a hero, a context of
values related to the necessity or the avoidance of war, a message to humanity to make us look at
our civilization in either positive or negative ways. A cultural contemplation is not about “truths”
of the war but raises the question as to how different “truths” inhabit the political and cultural
Western European world by means of the total work of art of opera. Opera has had a fundamental
role in privileging some ideals of “truths” from others.
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Thus, my paper is not just an overview of operas related to war since is raises questions
with wars seen as part of cultural history attempting, thus, to provide a cultural reading. As such,
I attempt to show operatic responses to war, to the meaning of violence, and to the ways they
illustrate emotions that are at the core of such destructive activities (that is, patriotism, heroism
and so forth) and depict wartime ideologies, practices, values and symbols. This is a very broad
issue to be dealt with in detail within the limited extent of an article. So, I choose to present a
critical and selective overview of images of war in opera mainly up to the twentieth century.

2. Baroque era

During the baroque era, royal authority is more than evidently established. There are
dominant rulers who rule regardless any other authority, for example, Louis the fourteenth (XIV)
in France, known as Louis the Great (Louis le Grand) or the Sun King (Roi Soleil). So, Machiavelli’s
famous phrase “war is fair when is necessary” meant that necessity is decided by the ruler, that is,
the King: “Salvation of the princes is the supreme law” (“Salus principis suprema lex”), as he says.

At this era, the images of war itself in opera are rare. Claudio Monteverdi’s Il
combattimento di Tancredi e Clorinda (1624)! is one of them. The Combattimento sets an
extended passage from Torquato Tasso’s epic poem Gerusalemme liberata. Tasso’s text, set in the
time of the first crusade, is about the combat between the Christian knight Tancredi and the
Saracen maiden Clorinda. They are lovers, but their faces are hidden by armour when they meet
in battle. Tancredi deals Clorinda a mortal blow and recognizes her after removing her helmet. In
Clorinda’s dying moments Tancredi baptizes her. The finale of this opera has an expressive
passage in which she sees heaven opening to receive her.2 Religious faith here is the most
important value to be supported since it justifies the crusade.

It is worth mentioning that in order to convey the sounds of battle, Monteverdi
includes other musical gestures—the trotting of a horse (motto del cavallo), trumpet fanfares,
instrumental passages representing the two warriors circling each other and the sounds of their
swords clashing, and the first ever example of written-out pizzicato to illustrate Tancredi and
Clorinda hitting each other with the pommels of their swords.3

The second example that projects an image of war at the baroque era is Henry Purcell’s
King Arthur (1692) which is an original semi-opera. It was written in collaboration with John
Dryden who wrote the libretto. Dryden was forced to make several changes to his initial
conception4 because courtly allegory had to fit the monarchy of the moment. Purcell was limited

1 In the Combattimento Monteverdi claimed to have recreated the ‘agitated’ (concitato) genus “described by
Plato in the third book of his Rhetoric [Republic] in these words: ‘Take that harmony that would fittingly
imitate the utterances of a brave man who is engaged in warfare’.” In its purest form, Monteverdi’s genere
concitato involves dividing a semibreve into sixteen semiquavers repeated rapidly one after the other, a
technique that can be heard most clearly in the passage where the narrator begins ‘L’onta irrita lo sdegno a
la vendetta’. (14. John Whenham, “Introduction”, Combattimento di Tancredi e Clorinda, SVi53,
https://www.hyperion-records.co.uk/dw.asp?dc=W633_GBAJY1401905. “Introduction”, Combattimento
di Tancredi e Clorinda, SV153, https://www.hyperion-records.co.uk/dw.asp?dc=W633 GBAJY1401905
(14/5/2019)).

2 Ibid.

3 Ibid.

4 As we are informed, it was conceived as a libretto by John Dryden as early as 1684 but since it conveyed
extreme partiality to Charles II, the King’s death a year later determined its quick demise, if indeed the text
ever saw the light of day. Seven years later it re-emerged when Purcell collaborated with Dryden in an
original semi-opera. (See “Purcell King Arthur” (Gramophone, the world’s best classical music reviews),
https://www.gramophone.co.uk/review/purcell-king-arthur (14/5/2019))
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to a historical patriotic fantasy and was left with little space for the expression of magic and pathos.
Yet, in this opera Purcell’s music shines through strongly.s

So, these are the two most known baroque operas which articulate images of war.
However, the values related to war, for example heroism and honor, are represented in a number
of operas during this period.

It makes sense that at the era of monarchy in most European countries, with opera
mainly addressed to the ruling class, concepts related to war were transformed and personified in
heroes who were idealized. This is particularly evident in the lyric tragedies of Jean-Baptiste Lully
in which music plays an equal role with the text and very often includes positive references to royal
authority. Operas were often dealing with allegorical and mythical subjects, in which heroism and
the sense of duty towards one’s country supersedes any sentiment of love. Of course, country is
meant to be the monarch. Jean-Baptiste Lully’s Armide (1786) is a characteristic example towards
that end. Similarly, to the previously mentioned opera of Monteverdi, it is based on Torquato
Tasso’s poem Gerusalemme liberata. Much of the libretto of Armide is taken right out of the
Tasso’s original, but Philippe Quinault, the librettist, supplied Lully with a happy resolution of
classical demands and baroque lavishness.

The values which are brought forth from the very beginning, that is, the prologue of
the opera, are Wisdom and Glory. I should mention that the prologues, in Lully’s operas, not only
introduce the courtly entertainment to the audience, they also pay homage to the King. So, the
opening is usually an allegorical prologue praising a “hero”, while the referenced “hero” suggests
Lully’s patron, Louis the fourteenth.

In the plot of this opera, Armide is a seductive sorceress who falls in love with the
irresistible and infallible Christian knight Renaud the moment she tries to murder him after
capturing the rest of the Crusaders in her homeland. At a deeper level, as Kylie Harwell-Sturgill
rightly observes, “the opera depicts an allegory which meets the taste of late-seventeenth century
Parisians by means of an exoticized woman’s internal struggle with love and war”.¢

3. The era of Enlightenment

The era of Enlightenment brings forth universal values and faith in progress of
humanity. Conflict in action might point to the new social order with the bourgeois class as the
ruler. As musicologist David Charlton observes, “a general impulse was felt towards portrayal of
the whole of society in a sympathetic and unifying light”.7

At this era triumphs in France the so-called “resque opera”, which according to
Charlton is “an inauthentic term of convenience applied to those French operas of the Revolution
period (and before) in which, as a climax, a leading character is delivered by another, or by several
others, from moral and/or physical danger”s. The rescue opera comes out in response to the
French Revolution and a new genre that grows out of the opéra comique, or comedy opera. Rescue

It is worth mentioning that the final scene brings on a tableau of Britannia and various celebrations of
Britain, ending with a hymn to St George and the British state (See Ibid.).

5 Ibid.

6 See Kylie Harwell-Sturgill, The Momentum of Lully’s “Armide” and Opera Columbus,
https://radio.wosu.org/post/momentum-lullys-armide-and-opera-columbus#stream/o (14/5/2019).

7 David Charlton, Music and the French Revolution, Cambridge, Cambridge University Press, 1992, 173.

8 David Charlton, Rescue opera. In Grove Music Online,
http://www.oxfordmusiconline.com/grovemusic/view/10.1093/gmo/9781561592630.001.0001/0mo-
9781561592630-e-0000023227 (14/5/2019).
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opera has a certain relationship to reality through its portrayal of actual events. Combination of
realism with happy endings is, more or less, in line with the acceptance of current social change
and the idea of progress. Heroic spirit is dignified. André Grétry’s Richard the Lionheart (1784) —
the story based on King Richard I and the time he was held captive in Austria — is one of the most
known examples of this kind.

4. Nineteenth century: The age of nationalism and romanticism

This era, since the end of eighteenth century, also brings forth the emotion of
patriotism since state is not perceived as a “property” of the dynastic rulers; it becomes a tool of
powerful groups of people who are devoted to the abstract notions of freedom, or nation, or
revolution. Nineteenth century becomes the age of nationalism and romanticism. The spirit of
romantic heroism inspires a lot the art of this period.

The most important changes, concerning the notions and values related to human
conflict, can be named as (1) the shift of focus from “oneness” to “collectiveness”, (2) the
reconstruction of the notion of “heroism” through adoption of a more supporting, or sympathizing,
view of the ones that are treated with injustice and the ones that are not the winners, AND (3) the
projection of the emotion of patriotism, or loving one’s country, which corresponds to the creation
of nations at that century.

(1) The notion of “community”, or “the collective being”, is evident in Meyerbeer’s
grand operas. His opera entitled Les Huguenots (1836), where a love story takes place during a
religious war, is such a characteristic example. Historical “reading” is in harmony with history’s
philosophy of that time, according to which it is not the person that matters in a historical process
but the social forces. Correspondingly, historic opera at that era demands a new dramatic style
capable of expressing the autonomous forces of the social movements, abandoning thus the
practice of presenting a plot centered upon the fate of persons/soloists. Such a shift towards
‘collectiveness’ is reflected upon this opera.

Examples of other significant operas of this era, in which the community spirit
replaces, or becomes equal in importance with, the separate heroes are the operas Die
Meistersinger (1867) by Richard Wagner, Aida (1871) by Giuseppe Verdi, and Boris Godunov
(1873) by Modest Mussorgsky.

(2) In nineteenth century cultural values express a more supporting, or sympathizing
view of the ones that are treated with injustice and the ones that are not the winners. In other
words, at the romantic nineteenth century, the approach to the victims in art is not always
negative. A good early and well-known example in art, in this respect, is Francisco Goya’s painting
The third of May 1808 (1814).

In contrast to most war paintings which serve commemorative purposes, Goya’s
portrait of war is a blunter, contemporary take on war. The work illustrates the martyrdom that
occurred in 1808 when 21,000 Spanish troops attempted to protect the city of Medina del Rio Seco
from Napoleon’s invasion. In this painting, for the first time, victims are illustrated as the ‘good’
ones, and the conquerors (the army of Napoleon) as cold and emotionless warriors. As it is
characteristically written, “there are no heroes in the painting, only victims; there are no brave
deeds to marvel at, only bloody executions; and there is no noble cause being commemorated, only
revolt and suppression”.9

9 Analysis of The Third of May, 1808, http://www.visual-arts-cork.com/paintings-analysis/third-of-may-
goya.htm, 14/5/2019.
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Picture 1. Francisco Jose de Goya, The Third of May 1808 (1814)

So, opposition to the heroic tradition of the winners is growing. French revolution,
embodying the idea of freedom of the nations is reflected in nineteenth-century opera were
sympathy for the occupied nations is articulated. In this respect, it is worth mentioning that there
is also a growing sympathy and support of the cause for Greek independence. Gioachino Antonio
Rossini’s opera The Siege of Corinth (Le Siege de Corinthe, 1826) is such an example. It is
important to mention that for the French revision, Rossini hired two literati, Balocchi and Soumet,
who rewrote the libretto. They kept the original story line but changed the setting: it is not Venice
anymore but the Greek city of Corinth to which the Turks are laying siege. The Greeks are fighting
for their survival. The ending is tragic: Corinth is dramatically razed to the ground and Pamira
kills herself instead of marrying the Turkish sultan. As Rita Laurence observes, feelings in France
ran high for the cause of Greek independence at the time, and the librettists were able to capitalize
on those emotions. Rossini additionally conducted a benefit concert for the Greek cause and raised
quite a sum.°

(3) Nations in conflict bring forth the idea of patriotism, of loving one’s country, as I
mentioned before. Verdi’s Aida is such an example and one of the most popular works in the
operatic repertoire. Aida combines the heroic quality and spectacle of grand opera with the
composer’s preference for vivid character portrayal and rich harmonic and orchestral color. At the
core of this opera there is a tragic love story, as individuals try to balance their love and duty for
their nation with their wish for personal happiness. As Harley Schlanger observes, the conflicting
emotions of patriotism and betrayal, love and rejection, family loyalty versus national duty, give
Verdi a rich field from which to produce a variety of recognizable human strengths and
weaknesses. !

Verdi lived at the era of Italy’s Austrian occupation which caused political resistance
all over the country. French revolution influenced the Italians who fought for a united Italy against
the might of Austria in the name of the ideas of patriotism and independence. The composer was
himself an impassioned patriot and backer of unification, and one can see and hear, in the appeals

1o See Rita Laurance, Gioachino Rossini “Le siége de Corinthe” (The Siege of Corinth) opera,
https://www.allmusic.com/composition/le-si%C3%A8ge-de-corinthe-the-siege-of-corinth-opera-

mc0002377532, 14/5/2019.

1 See Harley Schlanger, Houston Grand Opera presents a spectacular “AIDA” (April-May 2007). The
Schiller Institute, https://archive.schillerinstitute.com/educ/reviews/aida _hou.html (14/5/2019).
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to patriotism in the opera, his personal commitment to the ideal of a united nation. We could even
say that his music provided the soundtrack to the Italians’ desire for independence.

Thus Verdi reflected, and even shaped, the struggle for Italian unification; in 1848,
after revolution broke out in Milan, he wrote from Paris to his librettist Francesco Piave: “Honour
to these heroes! Honour to all Italy, which in this moment is truly great! The hour of her liberation
has sounded.” He also added: “You speak to me of music! What’s got into you?... Do you believe I
want to concern myself now with notes, with sounds?... There must be only one music welcome to
the ears of Italians in 1848. The music of the cannon!”:2

Quite a few of Verdi’s early operas (for example, Nabucco (1842), Ernani (1846) and
Attila (1846)), became powerful vehicles for his political beliefs and the nationalist cause in Italy.

Richard Wagner’s nationalism, on the other hand, is expressed in a quite complex and
philosophical manner, not always the same throughout his creativity, by using archetypes taken
from mythology and mainly illustrating German spirit by means of music. I will need at least one
more paper to explain briefly how the notion of “Germaness” can be interpreted in his music
dramas and the possible answers will lead us away from the main purpose of this study which is
to critically present images of war in opera. However, Wagner’s ideas and works are at the heart
of romanticism and romanticism is at the heart of nineteenth-century music and, of course,
opera.3

5. Realism in nineteenth century

Romanticism, at least the part of romantic ideas referring to society, includes some of
the earliest ideas to criticize our cultural values and the growth of industrialization in society which
started at the closing of eighteenth century; the same cultural values which appeared almost
perfect through the looking glass of Enlightenment. Romanticism is against modernity. But the
belief in goodness of humankind brings forth emotion. Art has to articulate emotion, the triumph
of love, the ideal human state of compassion, all of them clearly reflected on nineteenth-century
opera. Art is still, as Friedrich Nietzsche puts it, ‘the means to escape from the sufferings of life’.
Thus, most images of war on stage do not suggest any critiques or protests of the act of war; they
rather stretch ideas of heroism, of loving one’s nation, or they refer to historical moments of
conflict where a fateful love story might develop.

On the other hand, realistic movements (realism, naturalism and verismo) which
appear from mid-nineteenth century, influence operatic writing (starting with the libretto of
Verdi’s La Traviata), attempting to construct a critique to society and the established order.

12 See Verdi’s quotations in “How Giuseppe Verdi’s music helped bring Italy together” (BBC-culture)
http://www.bbc.com/culture/story/20131002-verdi-when-music-meets-politics, (14/5/2019).

13 Starting with my PhD thesis entitled “Richard Wagner’s Der Ring des Nibemungen: The reforging of the
sword, or, towards a reconstruction of the people’s consciousness”, UK, 1996, I have dealt quite extensively
with the issue of how ‘Germaness’ could be interpreted as expressed in Wagner’s theory and praxis in my
book On the 200th year of Richard Wagner’s anniversary (1813-1883): Essays on the aesthetics of his
theory and work [Greek], Athens, Greek Musicological Publications, Music Publishing House
Papagrigoriou-Nakas, 2013; also in several chapters, essays, papers. A few of them related to this issue, in
English, are as follows: (1) “Theorizing ‘Death’: The Meaning of Negation as a Hegelian Inheritance in
Richard Wagner’s Musik als Idee”, international musicological journal Nineteenth-Century Music Review,
4, 1, July 2007, 31-52, (2) “On the notion of Community: A comparative study between the early romantics
and Wagner”, international musicological journal International Review of the Aesthetics and Sociology of
Music, 42/2, December 2011, 285-315, (3) “Spirit’ as ‘flames’: visualizing the end of Richard Wagner’s ‘Der
Ring”, 17t International Conference of Association RIdIM (Research Centre for Music Iconography),
entitled Music and Dance in Visual Culture, 5-7 October 2017, Music Library of Greece of the Friends of
Music Society, Athens (has been selected to be included in a collective volume, forthcoming publication).
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Realism in the Russian national school of music is expressed mainly by the ideas and
work of Mussorgksy. In his masterpiece, Boris Godunov (1873), the composer, with the help of
Alexander Pushkin’s reading of seventeenth-century Russian history, attempts to create a critique
of the established order of the Tsar.

It is interesting to compare this opera, in this respect, with Mikhail Ivanovich Glinka’s
opera A life for the Tsar (1836). Glinka’s opera, which is based on a historical episode that gave it
a natural, patriotic appeal in Tsarist Russia, is about a courageous peasant, Ivan Susanin, who
gave his life to protect the Tsar in the early seventeenth century. However, the nationalistic theme
of loyalty to the tsar is challenged in Boris Godunov where the Russian people appear to be in
conflict with the Tsar due to their poverty. The most important idea of this opera is the expression
of the tragedy of the Russian people who were doomed to be ruled by cruel tyrants.

Finally, Giacomo Puccini’s Tosca (1900), a representative opera of the Italian
movement of “verismo”, is about political intrigue and romance in the days of the Napoleonic wars.
Here one of the conquerors, Baron Scarpia, Chief of Police, appears hateful and sadist as he does
everything in order to sustain his power, and satisfy his desires. At the end, when he attempts to
rape Tosca she murders him and then kills herself.

6. Twentieth century

Realistic movements in art, as we have seen, produce a more objective approach to
war. They make sure we understand that the tragedy war produces is ugly; it reduces life’s value
to zero and spreads death creating fear, panic, even hysteria; also, war makes us reflect at, and
reconsider, our cultural values. It is not a coincidence that this approach to war is at the core of
important movements of twentieth-century art (for example, Expressionism and Dadaism), since
this is a century of two World Wars and, therefore, of continuous apocalypse of the faults of our
civilization and continuous reflection upon all these in art. Respectively, there is a complexity of
articulating contemporary images of war in opera since they go far beyond merely witnessing
conflict or representing it: they also judge it, expressing ‘truths’ against reality, against war. The
tragic experience of the two World Wars, and not only, is transferred mainly as images of fear,
terror and alienation in the work of art.

Composers at the first decades of the twentieth century might have experienced war
themselves. This is the case of the composer Alban Berg. The most characteristic opera which
reflects the ultimate fear of the 15t World War, or the war in general, is his opera Wozzeck (1922),
a work which is considered to be the most representative example of expressionism. Wozzeck was
composed at the period 1914-1922 and performed in 1925.

Alban Berg’s Wozzeck is the story of a lowly conscript so abused and degraded that he
is alienated from almost everyone and murders the mother of his child. This opera can be seen as
evocative of all war even though it is based on an 1837 play by Georg Biichner. The plot depicts the
everyday life of soldiers and the townspeople of a rural German-speaking town. Prominent themes
of militarism, callousness, social exploitation, and casual sadism are presented in a brutal and
uncompromised way. In this opera there are quite a few autobiographical references due to the
challenges Berg faced from his induction as a soldier in World War I. For example, the scene of
snoring soldiers in the barracks during Act 2, Scene 5, was influenced by Berg’s similar such
experience. Berg employed, although not only, atonality and “Sprechgesang” to express intense
emotions and even the thought processes of the characters on stage. The expression of madness
and alienation was amplified with atonal music.

14 See, for more detail on the aesthetics of expressionism in music and painting and their reflection of World
War I, Anastasia Siopsi, The alienated individual unable to connect with the world: On the paradox of
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Another important opera related to war is Prokofiev’s War and Peace (1941-43), based
on Leo Tolstoy’s nineteenth-century novel, a response to the sufferings of the Soviet Union. The
libretto was written by Sergei Prokofiev and Myra Mendelson.

It has to be mentioned that scenes in Act II, where armies are marching, were
composed by Prokofiev after he scored films for Eisenstein. Not coincidentally, while he
composed, the Germans had Moscow under siege, so, the intended audience knew the experience
of war.

According to John Yohalem,

...the battle scenes and the terrible scenes of what goes on around the battle reach
fever pitch — the terrorism, the looting, the ravaging, the brutalization, the untold
petty heroisms of ordinary people — we reach the grandeur of the burning of
Moscow...15

7. Craving for peace

In fact, operas have long expressed criticism of war and conflict. The hero of Mozart’s
La clemenza di Tito (1791) is determined to avoid tyranny at all cost. Verdi gives the title character
in Simon Boccanegra (1857, rev. 1881) an ardent plea for peace, while in Aida (1871) Verdi
portrays the Egyptians as brutal warmongers in contrast to the peaceful Ethiopians. Richard
Strauss’s Friedenstag (1938), also, had such a clear anti-war message that the Nazis banned it.1

A very important case of a pacifist composer is Benjiamin Britten, whose musical
works, especially his War Requiem (1961), are powerful means of communicating to his fellow
men the great wound of war. Britten's statement to the War Board gives us a picture of his
convictions at twenty-nine years old; for example, we read: “The whole of my life has been devoted
to acts of creation (being by profession a composer) and I cannot take part in acts of destruction”.?

His most characteristic “pacifist” opera, Owen Wingrave was written in late 1960s,
while war was at the forefront of people’s minds, mainly due to the Vietnam War.

It is a fact that following the horrors of World War II, opera increasingly became a way
in which composers — including the dedicated pacifists Michael Kemp Tippett and Benjiamin
Britten — could explore their political and moral convictions. There is an explanation in this
respect. Pre-war nationalistic ideologies were more or less in agreement with the ideals of the
French revolution: liberty, equality and fraternity. The nations, respectively, demanded dedication
of the citizens to a great extent in the name of these ideals. Fascism appeared and grew in a direct
confrontation to all these by supporting authority and obedience against liberty, and racial

expressionism in music and painting around the era of the First World War, in International conference
entitled The Birth of Contemporary Europe: World War I, Music and the Arts, 9-11 November 2018, Athens
(Organized by Ministry of Culture and Sports, Directorate of Modern Cultural Heritage, Music Library of
Greece of the Friends of Music Society, National Library of Greece, National Historical Museum,
Department of Musical Studies, National and Kapodistrian University of Athens, Megaron- The Athens
Concert Hall, forthcoming publication of the annuals in the website of Music Library of Greece of the Friends
of Music Society). See also A. Siopsi, Aural and visual manifestations of the scream in art, beginning with
Edvard Munch’s (1863-1944) “Der Schrei der Natur” (1893), New Sound International Magazine, 50,
Autumn 2017.

15 John Yohalem, Prokofiev’s War and Peace at the Met,
http://www.operatoday.com/content/2007/12/prokofievs war.php, 13/5/2019.

16 Kate Hopkins, Operatic pacifism, https: //www.roh.org.uk/news/operatic-pacifism, 13/5/2019.

17 Mitchell, D. and Reed, P., (Eds.), Letters from a Life: Selected Letters and Diaries of Benjamin Britten,
Berkeley, University of California Press, 2, 1991, 1046.
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superiority against fraternity. Thus, World War II was a conflict in which humanity felt its whole
system of values to be threatened, even its own survival.

To stretch even more this point, it is especially after the experience of World War 11,
after the experience of Auschwitz and Hiroshima, that revivals of ancient tragedy, some of them
in the form of opera, prefer Euripides plots that bring forth lost human values for us to remember
our mortality, that we are only humans. Euripides' anti-war and anti-heroic messages prevail in
modern times over those of Aeschylus and Sophocles.

Marianne McDonald rightly argues as follows:

[Twentieth century is] the century that greatly appreciated the authenticity of the
classical works. Ancient myths are vehicles for expressing contemporary problems.
We observe a return to tragic issues and texts of the 5t century: they appeal to people
who had the experience of Auschwitz and Hiroshima. At this century we become
aware of the horror of mass murders and the crowds of people that can die in one
moment because of the “advanced” technology. 18

Examples of choices of ancient works for operas in the twentieth century, based on
contemporary problems, are as follows: Lysistrata (anti-war subject), Bacchae (productions that
probably reflect the contemporary fear of a charismatic and powerful leader who exceeds the limits
or a dictator), Prometheus (the other kind of leader, a strong and revolutionary who serves
people), Antigone (turn to human rights), Medea (women’s rights) and so forth.»

8. Epilogue

As an epilogue, since 1945 (the bombing of Hirosima), nothing happened that could
give enough evidence that war, or the threat of war, could not continue being a very effective means
of performing foreign policies. Subsequently, images of war as depicted in twentieth century
operas matter a lot in the context of our current realities and in the context of who we are as human
beings. Images of war not only in opera, but in art as a total, continue to occupy a central position
in both shaping and unsettling the shifting parameters of how the truths of a conflict are defined
in the twenty-first century. Technology, different aesthetic approaches, might change the means
and the way of showing and contemplating upon the same unanswered questions of humanity
which always reach a culminating point during wars.

As a final observation, in this article I presented as critically as possible an overview,
or, a brief cultural reading of images of war in opera up to the first decades of the twentieth
century. As I attempted to demonstrate, opera, as a total work of art, can contextualize questions
related to war and thus reflect upon them in a most complex manner by bringing on stage outer
and, mainly, inner reflections of war in unique ways which can enrich our understanding of our
troubled world and our tragic existence within it.

18 Marianne McDonald, Greek Mythology in Classic Opera [Greek], Greek transl. (original title: SING
SORROW: Classics, History and Heroines in Opera), Athens, Periplous Publishing House, 2005 (published
in English in 2001), 241.

19 See, for more detail, Idid., 241-242.
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Abstract

This paper focuses on the formation and dynamic of the Asia Minor refugee association in Lesvos
island (in Greece), during two historical periods: the period known as the First Persecution
(Protos Diogmos, in Greek) (1914-1918) and the interwar period (1922-1936). Collectivities of
first refugee generation are transformed into communities, unions and associations at the host
country (Lesvos), trying to integrate into society and constitute their social reality, structuring
new collective identities, collective memories and historical conscience. The present case study
relies on primary sources and archival material. It provides us the possibility of both comparative
study and exploration/analysis of Asia Minor’s refugee association development, since it
constitutes part of an ongoing research regarding the Asia Minor Refugee Memory, resulting
through genealogical succession within the Asia Minor’s Refugee Associations institutional
context, in Lesvos.

Keywords: Asia Minor, Refugee Associations, Lesvos, collective identity, historical conscience,
collective memory, transformation, generation, First Persecution, interwar.

1. Introduction

The present paper aims to the emergence of Asia Minor refugee association in Lesvos,
through which the refugees’ efforts are drown to respond to the difficulties they confronted during
the two periods of their settlement on the island, the hopes and actions of returning to their place
of origin and finally the efforts to maintain the Asia Minor conscience and memory of the lost
homeland. It is dated on both the First Persecution period (1914-1918), since the first refugees’
arrival in Lesvos until their repatriation and the interwar period (1922-1936), since the second
refugees’ arrival until Metaxas’ dictatorship.

The loss of homeland, the traumatic experience of expulsion, the lack of property and
means of livelihood, the cautious (if not hostile) attitude of the locals and the weakness of
financially exhausted and politically divided Greek state to directly confront their needs, forced
Lesvos refugees to self-organize. Since the beginning of their settlement, this first refugee
generation created associations, which turned into vehicles of solidarity, philanthropy, social
networking, refugee representation, spiritual cultivation and carriers of the Asia Minor memory
and conscience.

Although Greek literature and research have been extensively involved with the Asia
Minor refugee association in Greece, the absence of Lesvos case study is felt, even though the

© Authors. Terms and conditions of Creative Commons Attribution 4.0 International (CC BY 4.0) apply.
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island, as a geographical border between Greece and Asia Minor, received large refugee flows in
1914 and 1922, through which significant refugee associations were subsequently formed.

The present case study relies on archival findings. The Refugee Associations Archive
at Greek State Archives (Department of Lesvos), the local press of the time, the refugee
communities’ books in Mytilene and the Ministry of Healthcare book provides invaluable
information for the topic.

2. Lesvos as part of the homogenized national space, border between East
and West and carrier of the past to the present

Since the 19t century Asia Minor had been celebrated in the Greek national narrative
as part of the imagined homogenization of the national space, since it comprised the physical
territory (in which resided for centuries) hundreds of thousands Greek — speaking Orthodox
Christians, until they were forced to abandon their homeland in 1922-1923. Asia’s Minor idea was
deeply intergraded in the structure of Modern Greek identity, occupying a significant place to the
contemporary Greek imaginary, while the Great Catastrophe [the compulsory movement of the
Greek-Turkish population, as a result of the Greek-Turkish War (1919-1922)] is widely considered
as a central turning point in Greek history.* The Greek-Turkish Exchange of Population and the
Treaty of Lausanne, which were signed respectively on the 30t of January and on the 24t of July
in Switzerland, sealed the last tragic chapter of the Asia Minor Campaign. As a result, 1.3 million
Orthodox Greek refugees arrived in Greece,2 who were uprooted from the coast of Asia Minor and
the inner region of Anatolia, while 350.000 Muslins, mostly from Macedonia and Thrace, followed
the opposite direction.3

Eventually, the signing of the Treaty of Friendship (1930) in Ankara, between Greece
and Turkey, was the last act of Asia Minor Hellenism drama, since it signaled the final fee of the
return to homeland.4

The period between 1915 and 1936, known as National Schism, was stained from the
deep clash between Royalists (King Constantine I) and Liberalists (Prime Minister Eleftherios
Venizelos), regarding Greece’s participation in World War I. Although both political poles
theoretically shared the same passion for the Great Idea (Megali Idea in Greek), they differed on
how it should be executed. While Venizelos declared his commitment to irredentism from the very
beginning of his national political career, the Royalists were not willing to fight for this nationalist
vision.5

1 Exertzoglou, Haris (2016). Children of Memory: Narratives of the Asia Minor Catastrophe and the Making
of Refugee Identity in Interwar Greece. Journal of Modern Greek Studies, 34(2), pp. 343-366, p. 343.
https://doi.org/10.1353/mgs.2016.0030.

2 Apostolopoulos, F. D. (AmootoAdmoviog, @. A.) (1980). Ewoaywyn. O EAMnviouodg mg Mikpag Aciag
[Introduction. The Hellenism of Asia Minor]. Zto: H 'E€odog. Maptvpieg ano tig Emapyieg twv Avtikdv
Hapaiiwv ¢ Mixpaoiag (A" -n8") [In: The Exodus. Testimonies from the Provinces of the Asia Minor
West Coasts (pp.A{' -6 )], F. D. Apostolopoulos (Ed.). Athens: Centre of Asia Minor Studies, Vol. A", p.7ta ' -
np’.

3 Pentzopoulos, Dimitris (1962). The Balkan Exchange of Populations and Its Impact on Greece, Paris:
Muton, p. 69.

4 Mavrogordatos, George (Mavpoyopdatog, T'wpyog) (2017). Meta to 1922: H mapataon tov Siyaouov
[After 1922: The prolongation of the National Schism]. Athens: Patakis, p. 165-166.

5 Mavrogordatos, George (1983). Stillborn Republic: Social Coalitions and Party Strategies in Greece,
1922-1936. Berkeley: University of California Press, pp. 25-101.
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Lesvos is the third largest Greek island and is located northeast of the Aegean Sea,
facing Ayvalik, on the Turkish coast. Its annexation to Greek State (1912) transformed it, from
undivided geographical territory with Asia Minor coast and central strategic point of the
commercial network of the Ottoman Empire, into alienated border of the Modern Greek State.
The Treaty of Lausanne and the Greek-Turkish Exchange of Population (1923) permanently cut
off the relations between Asia Minor and Lesvos, while the displacement of Asia Minor Hellenism
from homeland (1913-1914 and 1922-1923) turned the island into a host of large number of
refugees.

Today, Lesvos stands as a “border” between Europe and Asia. Traces and remains from
Ottoman and Asia Minor refugee past are still scattered in the streets of Mytilene, the capital city
of the island, designating it into a carrier of “historical past” to the present.® This “historical past”,
almost stable and unchangeable as a whole, is supplemented with Asia Minor post-memory”
(transgenerational transmission of memory), which is still defused to families and communities
with Asia Minor place of origin, while the embodiment of refugee memory to “invented traditions”
(mnemonic practices and representations) and to artificial memory substitutes (Asia Minor
Refugee Associations, monuments and museums) transforms the island into “site of memory™?,
maintaining a sense of historical continuity.

Almost a hundred years later, Lesvos has, become again place of reception (since 2015)
of large migration flows from Asia and Africa, a fact which makes it an example of repeating history
within a different historical context.

3. Asia Minor refugee association at First Persecution period in Lesvos
(1914-1918)

The first major refugee crisis which Lesvos faced in the 20t century, known as the First
Persecution (Protos Diogmos in Greek) (1913-1914), a result of the tension in Greco-Turkish
relations, transformed Mytilene into a “refugee city”.® About 100.000 Christian refugees from
Asia Minor arrived on Lesvos," so it was deemed necessary to transfer them to other parts of
Greece. Refugees often refused to leave the island with the hope of a short repatriation, since the
political evolutions in Greece (Venizelos victories, the territories’ annexations etc.) encouraged the
hope of returning home, while the proximity and the visual contact with the Asia Minor coast made
easier the adaptation to the host place.*2

Refugees’ arrival created many problems like illegitimacies between refugees,*3 their
registration by region of origin to the refugee lists, the housing, the alimentation, the hygiene and

6 White, Hayden (2014). The Practical Past. Evanston: Northwestern University Press; White, Hayden
(2010). The Practical Past. Historein, 10, pp. 10-19. https://doi.org/10.12681/historein.2.

7 Hirsch, Marianne (2008). The Generation of Postmemory. Poetics Today, 29(1), pp. 101-128.
https://doi.org/10.1215/03335372-2007-019.

8 Hobsbawm, Eric & Ranger, Trenece (Eds.) (2010). H Emvonon g ITapadoong [The Invention of the
Tradition]. Athens: Themelio, p. 9-10.

9 Nora, Pierre (1989). Between Memory and History: Les Lieux de Mémoire. Representations, 26, pp. 7-24.

10 Data obtained from Mytilene’s Sorority School, Register of pupils 1914-1915 and 1915-1916. Greek State
Archives, Department of Lesvos.

11 Ministry of Healthcare (Ynovpyeiov ITepiBdiypewg) (edit.) (1920). H ITepiBaiyic Twv ITpoopvywv (1917-
1920) [The Refugees Healthcare (1917-1920)]. Athens, p. 171-172.

2 Ibid., p. 173-174.

13 Tata Arcel, Libby [Tata Apog, Aipmv] (2014), Me 10 Siwyuo oty woxn [The Persecution in the Soul].
Athens: Kedros, p. 164.

37


https://doi.org/10.12681/historein.2
https://doi.org/10.1215/03335372-2007-019

A. Pelteki— Asia Minor Refugee Associations in Lesvos (1914-1936)

their dilution to the island’s countryside or to other territories of Greece. The charity of the local
Lesbian society, the Greek State through both the local authorities and the Ministry of Healthcare
(The Central Committee for Refugee Care in Mytilene) and the local press, were the first aids at
the beginning of those chaotic conditions.5

The enforcement of an immediate solution impelled refugees of Mytilene to self-
organize, grouped by regions — communities of origin and forming “Sections”. Their committees
were recognized by the General Administration.?® Their aim was both the protection and the
support of refugee personal needs and issues, in a climate of legitimacy and national discipline,
keeping distance from political competitions.”” The repatriation itself was one of the main
purposes.:8

Meanwhile, the Central Committee for Refugee Care (established in 1914 and
consisted (among others) of the finest refugee social class), divided Lesvos Refugee Prefecture into
fifteen sub-refugee regions.

The region of Mytilene consisted of ten refugee “Sections” by region — community of
origin. Every “Section” had:

(1) Its own resister.

(2) Its own official recognized committee by the Central Committee for Refugee Care,
consisted of each region’s trusted refugees, having the responsibility of the certification of refugee
identity, the refugees’ financial state and the provision of information to the Central Committee.

(3) The committees’ responsibilities were extended to fellows refugees where resided
on Lesvos villages.

(4) The committees’ members constituted the plenary session of the “Pan-Asia Minor
and Thracian Union” (Pammikrasitiki and Thrakiki Enosi in Greek).

At Lesvos villages, which belonged to other sub-refugee regions, there were sub-
committees, composed of reputable refugees or locals, having the responsibility of reporting
refugee issues to the Refugee Care Committee.9

14 Lesvos (1914). “H Apaiwoig twv ITpoo@Uywv” [The Dilution of Refugees]. 27 August.

15 Indicative press articles: Lesvos. (1914). “Meydain Anuooioypagikr 'Epevva tg AéoPov. TTpayupata kat
Yxépeig, Avaykn Xvoottiov” [Big Journalese Research of Lesvos. Thinks and Thoughts, Need for Food
Rations]. 05 June; Lesvos. (1914). “Emtpornn Sia v Yyeiav mg IToAewg” [City Health Committee]. 03 June;
Lesvos. (1914). “H IlepiBadyig twv IIpoopUywv. Ta AauPavopeva Metpa” [Refugees Healthcare. The
Received Measures]. 18 June; Lesvos. (1914). “Métpa 51 tovg IIpdopuyag” [Measures for Refugees]. 24
June; Lesvos. (1914). “Ynép twv [IpoopUywv” [In Favor of Refugees], “O1 IIpookomot vitep twv IIpooplywv”
[The Scouts in Favor of Refugees]; “Awpea €1¢ touvg [Ipoopuyag” [Donation to Refugees]. 27 June.

16 Refugee. (1914). “Tranotikn TV ev TN mOAel MUuTIAN VY S1aUeVOVTOV TPOCOUY®DV KATA Kowvotntag”
[Statistics of refugee’s communities living in the city of Mytilene]. 04 August.

17 The Commutity of Pergamos in Mytilene (H Kowotng ITepyauov MutiAtjvng) (1929). Xovdpovikng I,
Onpaomoviog A. (Hondronikis, G., Thiveopoulos, A.) (edit.), TIEPTAMOZX (1300 n.X. — 1922) [PERGAMOS
(1300 B.C. — 1922)], Mytilene: Melissa, p. 108-109.

18 Ministry of Healthcare, Op. cit., p. 173-174; The Committees of Asia Minor Refugees in Mytilene (Y716 twv
Emtponav twv ev MutiAnvn Mikpaciatov Ipoopuywv) (edit.) (1915). Ot Atwyuoi twv EAMNvewv ev Opakn
xat Mixpa Acia [The Greek’s Persecutions in Thrace and Asia Minor]. Athens: Panhellenic State, p.208.

19 Ministry of Healthcare, Op. cit., p. 156-159; Lesvos. (1916). “Emtpont IepiB@dhpewg ITpooplywv”
[Refugee Healthcare Committee]. 30 May.
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The Refugee Sections of Mytilene, forming special committees, protested and
submitted memoranda of their sufferings to local and state authorities and published books.2°
These were conscious practices through which they seek to promote the Greekness of their place
of origin, their justification from the Turkish persecution and their return to their homeland.

During their first settlement in Mytilene, refugees continued to set up official
recognized refugee committees by place of origin by the General Administration of Mytilene,
aiming at the union between them, the acquisition of respect of the Greek State Administration
and the legal mediation between the refugees and the state agencies. The process was initiated by
the committee of each refugee community, convening an assembly of its members. When the
members of the Governing Council were elected, they presented themselves to the supervisory
local authority, in order to announce the committee’s recognition. At the beginning of each year,
each committee was obliged to update the activities of the previous one, to submit an annual
balance sheet and to elect a new committee.2

The 281/1914 law was a milestone to Greek association.22 In 1916 was officially
recognized, by the First Instance Court of Mytilene, the “Pan-Asia Minor and Thracian Union”. It
consisted of the local refugee committees, which were functioned as coordinating association
bodies officially recognized by the General Administration. After being closed for many years, it
was officially dissolved by a decision of the Court of First Instance in 1957.23

At the period 1918-1919 the coveted repatriation was achieved. Many refugees
returned back to their homeland (approximately 10.000), while many of them began much earlier
secretly their departure, due to the slowness of the legal formulations.24

4. Asia Minor refugee association in interwar Lesvos (1922-1936)

The second and greatest crisis was the result of the Greek’s army defeat by the Kemalist
forces in 1922, incentivized the execution and persecution of the Orthodox Christian Greek
population. Until 1923, it is estimated that about 1.3 million Orthodox Christian refugees arrived
and permanent settled in Greece from the Turkish cost and inner Anatolia.2s

The years that followed found Greece in a state of constant political turmoil. The
country continued being divided between Liberals and Royalists and experienced government
changes and political instability, which eventually led to the Republic toppling, the restoration of
the Monarchy in 1935 and the Metaxas dictatorship in 1936.26

20 Lesvos. (1914). “Evépyeian IlpoopUywv” [Refugee Actions]. 14 June; Lesvos. (1914). “H Emtponn twv
IIpoopUywv Evamov tov k. PemtovAn” [Refugee Committee Before Mr. Repoulis]. 17 July; Scrip. (1914). “To
Méya EOvikov Znmmua: H EEoviwoig tov EMnviopod M. Aciag & @pdakng” [The Big National Issue: The
Extermination of Hellenism in Central Asia & Thrace]. 09 October.

21 Lesvos. (1915). “Spvpvaiot — Bovphotar” [Smyrniotes — Vourliotes (in Greek)], “H X0eowr Zuveéievoig
v Tpupvainv kol Bovphwtov” [Yesterday's assembly of Smyrniotes and Vourliotes]. 16 March; Lesvos.
(1915). “H Emtpont) twv Zpvpvaiov kal Bovphiwtov” [The Committee of Smirniotes and Vourliotes]. 17
March; Lesvos. (1914). “Avayvopioig Emtpornrg” [Committee Recognition]. 03 August; Lesvos. (1914).
“Emtpomnn [IpoopUywv” [Refugees Committee]. 13 June.

22 The law 281/1914 “about associations”, Government’s Newspaper 171 (1914), pp. 893-899, regulates for
the first time the status of associations.

23 Refugee Associations Archive, Greek State Archives, Department of Lesvos.

24 Ministry of Healthcare, Op. cit., p. 201-203.

25 Apostolopoulos, F.D. (1980), Op. cit., p. ma ' -nf3".

26 Exertzoglou, Haris (2016), Op. cit., p. 344.
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The flow of the refugees and the exchangeables had a great impact in social, financial
and political life of Greek State, a fact which affected Lesvos also. It became both bridge for the
passage to Greece and shelter for a new start and better life. Thousands of people arriving to the
island by any vessel, while the image of chaos and madness was transmitted from the local press.2”

According to the official census in 1923, it is estimated that the settled refugees in
Mytilene were 21,515, while the sum of Lesvos population was raised to 57,508. The census of 1928
shows that Mytilene came to accommodate refugee inhabitants that comprised almost half of its
population, while at the same time, compared to other islands, it gathered the largest percentage
of refugees (46.6%).28 The bourgeois refugees were settled mainly in Mytilene and urban
environments, while the farmers were absorbed by the Lesbian countryside.29

The impending social and economic upheaval cultivated insecurity and suspicion in
the society of Mytilene, while the state financially destroyed and politically divided, was unable to
face the magnitude of the disaster and insufficient to face the refugee needs.

Since the beginning of the refugee settlement on the island, invitations are registered
in the local press for gathering refugees of local origin for the election of new members and the
organization of the Committees, while the General Administration of Mytilene reactivated the
refugee committees from the First Prosecution, whose representatives were called upon to form
the Pan-Asia Minor Refugee Committee.3° Their aim was to find solutions to the primary and
immediate problems of refugee feeding, housing and caring. The Committees cooperated with the
General Administration of the prefecture of Lesvos and the Pan-Lesbian Refugee Committee
(Pallesviaki in Greek) to defend the refugee interests, the issue certificates for benefits and the
compensation.s!

Subsequently, the committees by place of origin were transformed into communities
by geographical region and acquired legal status, as the period between 1923-1936 were officially
recognized as associations by the Court of First Instance based in Mytilene. At the Greek State

27 Eleftheros Logos. (1922). “Tomka: Ot mpmtor mpoopuyeg” [Locally: The first Refugees]. 24 August;
Eleftheros Logos. (1922). “Tomka: H Exkévwoilg g Mikpag Aclag” [Locally: The Evacuation of Asia
Minor]. 25 August; Eleftheros Logos. (1922). “An6 v Tpaywdia g Avatoing” [From the Tragedy of
Anatolia]. 26 August; Eleftheros Logos. (1922). “IIpooguyeg” [Refugees]. 25 August; Eleftheros Logos.
(1922). “IIpooguyikn Kivnoig: Api&ig Atpomhoiwv” [Refugee Movement: Arrival of Steamships]. 27 August;
Eleftheros Logos. (1922). “To TéAog g Tpaywdiag” [The End of the Tragedy]. 29 August.

28 Anagnostopoulou, Maria (Avayvwotomoviov, Mapia) (2008). Aravw Txara n MvtiAnvia. H yeitovia tov
oveipov [Apano Skala in Mytilene. The Neighborhood of the Dream]. Mytilene: Entelehia, pp. 38-50.

29 Anagnostopoulou, Maria (Avayvwotomoviov, Mapia) (1984). H mpoopuyoyeitovia uov [My Refugee
Neighborhood]. Mytilene: Petras (Nikos Christopoulos), pp. 1-26; Panagiotarea, Anna (Ilavaywwtapéa,
Avva) (1993). Kvdwviateg Aotoi kat ITpoogpuyeg [Kydoniates Metropolitans and Refugees]. AiSaktopix)
Atatp1in) [Doctoral Dissertation]. Aristotle University of Thessaloniki.

30 Paraskevaides, Panagiotis (ITapaokevidng, ITavayiwtng) (2006). Ot Noudapyeg tov Nopov Aéofov 1912-
2006 [The Prefects of Prefecture of Lesvos]. Mytilene: Prefecture of Lesvos, pp. 28-29; Salpigx. (1922).
“IIpookAnoig MpoopUywv epyapov” [Invitation for Pergamos Refugees]. 14 September; Salpigx. (1922).
“On ev ToavtapAi IIpoopuyeg” [From Tsantarli Refugees]. 13 September; Salpigx. (1922). “IIpookinoig”
[Invitation]. 22 September; Salpigx. (1922). “Exhoyny Emtposnng” [Committee Election]. 27 September;
Eleftheros Logos. (1922). “IlIpookAnoic” [Invitation]. 05 & 23 October; Eleftheros Logos. (1922).
“TIIpoopuyikd” [Refugee Issues]. 16 October; Eleftheros Logos. (1922). “Aid tovg ITpoo@uyag KuSwvimv,
Mooyovnoiwv kot Tevitoapoywpiov” [(Invitation) For the Refugees from Kydonies, Moshonisia and
Genitsarohori]. 23 September; Salpigx. (1922). “Meydin Mappkpaociatkr Emtpont)” [Big Pan-Asia Minor
(Pammikrasiatiki in Greek) Committee]. 24 September.

3t Eleftheros Logos. (1922). “Mépiuva vrep twv IIpoopiuywv” [Care for Refugees]. 29 October; Eleftheros
Logos. (1922). “IIpookinoig Emtponawv IIpoopiywv” [Invitation for Refugee Committees]. 07 November.
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Archives were recorded 14 officially recognized refugee associations by place of origin, which
according to their statutes, their aim was charitable, spiritual and not political. Their presidents
formed “Lesvos Refugee Union” (Enosi Prosfigon Lesvou in Greek), which according to the statute
(1924), had sections in all the villages and refugee settlements of Lesvos. Next to the associations
by place of origin in Mytilene, showed up for the first time 17 officially recognized refugee
settlements / housing associations, professional associations, political and sports associations,
while in the Lesbian countryside showed up 12 officially recognized refugee associations based on
the regional community, which they belong.32

The term “association” [somatio (cwuarteio) in Greek], required by law, was officially
used in the documents by the Court of First Instance, however in the titles of those organizations,
it was usually chosen by the members to use the terms Enosis/Union (‘Evwon), Syndesmos
(Zvvdeauog) or Syllogos (XvAroyog).

According to their statutes and depending on the type of association, they aimed: to
provide moral and material assistance to the poor refugees of their community, at solidarity with
refugees from other communities and peaceful coexistence with indigenous peoples, in the pursuit
of refugee rehabilitation and compensation, in improving members' housing, in the establishment
of state settlements for the housing of the homeless, in the pursuance of public utility projects, in
the pursuit of acquaintance and fellowship between members, so that develop solidarity and
address their interests, to collect and publish history material on refugee activities before the Asia
Minor Catastrophe, so that preserve the conscience of origin and the sacred memory of those
slaughtered in 1922, the establishment of a purely refugee library and the erection of monuments
in memory of the lost homelands and the massacre of 1922.33

The majority of the associations, became inactive or self-dissolved during Metaxas
dictatorship period (1936-1941) and German Occupation in Greece (1941-1944), while it was
officially dissolved by the Court of First Instance of Mytilene in the 1950s.34

5. Epilogue / Conclusions

The formation of the Asia Minor refugee associations was a result of the refugee crisis,
which was faced by the Lesbian society and consequently the Greek State in 1914 and 1922, which
is part of a broader historical context, the First World War and the Greek-Turkish War.

The formation of Asia Minor refugee association in Lesvos was the beginning of the
formation of new social identities. The term “refugee”ss didn’t just function as an autonomous
distinct entity, but also as a member of a wider social group, collectivity or “imagined
community”,3¢ in which were participated and interacted individuals with common origins,

32 Refugee Associations Archive, Greek State Archives, Department of Lesvos.
33 Ibid.
34 Ibid.

35 The term “refugee” is significantly wide and refers to those who are forced to abandon their homes, both
because they are forcibly expelled or their residency poses a threat to their lives and prosperity. Violent or
forced refugee displacement might be linked to religious, ideological, political, economic, national and
cultural causes. q.v.: Laliotou, Ioanna (Aakiotov, Inavva) (2007). IIpdo@uyeg Kat Tpoo@UYIKO JTHUa 0TOV
20% acuwva [Refugees and Refugee Issue at 20t Century]. Eto: IIépa and mv Kataotpopn. Mikpaotdteg
apoopuyeg omv EAMada tov MeoomoAéuov (175-184) [In: Beyond Catastrophe. Asia Minor Refugees in
Interwar Greece (pp. 175-184). Tsedopoulos, George (edit). Foundation of the Hellenic Word. Athens: 2nd
Edition, p. 175.

36 The term belongs to Benedict Anderson, who employs the term “imagined political community” to define
the nation. In the case of the refugees there is not an issue of nation-building. The application of the term is
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experiences, memories, goals, aspirations, expectations, building the basis of a new “collective
identity and conscience”, a “refugee discourse” and the context of a “public sociality”. A process
which “the individuals who were involved enter into relations in the public sphere in the name of
a culturally defined relevance, develop various forms of collective action and they invest them with
cultural meanings, on the basis of which they form collective identities and subjectivities”.37 At the
same time, they constitute their social reality, manage their daily life and become active aiming at
their integration into Greek society, constructing a refugee public discourse and the rebirth of the
refugee memory, which they intend to maintain and reproduce.

Nevertheless, the construction and reproduction of a uniform refugee identity was
extremely complex. On the one hand, internal differences and distinct local identities could not
provide a common ground for creating a homogenized group; on the other hand, the traumatic
experiences of the Greeks of Asia Minor were not of the same quality and intensity for the refugee
population as a whole.38

The emergence of a specific refugee ideology was necessary in dealing with these
difficulties. The nostalgia for the “lost paradise” and the idealization of life in Asia Minor became
an essential element of this ideology and served as a defensive psychological response to the
frustration, the poor living conditions, the social racism, the mistreatment by the natives and the
inability of the state to solve their problems. In other words the “Unforgettable Homelands”
narrative laid the foundations for building a unique refugee identity, utterly different from the
Palaioelladitiki (ITadatoeAAabitikn), the old Greek one.39 As a result in their private accounts the
refugees stress their local origin (Pergaminoi, Kydoniates, Smyrniotes, Vourliotes etc.), whereas
in public sphere they fall under the more general category of “refugee Hellenism”. The registration
of the Greek refugee narrative into the national narrative, led to the gradual refugee integration in
the Greek nation and eventually the refugee identity became an integral part of the Greek national
identity.4° Since 1930 the terms of social integration have led to the formation of a distinct, diverse,
non-politicized refugee identity, which communicates with the national as an organic part.

Until the 1980s, the final awareness of non-return gave the “lost homelands” a
symbolic and nostalgic tone, through songs, novels and the cultivation of the Asia Minor cultural

used in order to set the boundaries of the reconstruction of their social network in Greece-Lesvos. q.v.:
Anderson, Benedict (1991). Imagined Communities: Reflections on the Origin and Spread of Nationalism.
London: Verso Books.

37 Avdela, Efi (ABSeAd, 'E@n) (2015). Eloaywyr): ZuAhoyikr Spdon kal mapaywyn dnuooiag KotvovikoOTnTag
otmv EAMdSa tov eikooto anmva [Introduction: Collective Action and Production of Public Sociality of 20t
Century Greece]. Zto: Moppég Anuootag Korvwvikotntag tov 20° aiova (11-38) [Form of Public Sociality
in 20t Century Urban Greece (pp.11-38)]. Avdela, Efi, Exertzoglou, Haris, Liritzis, Christos (edit). Athens:
Anagramma, p. 22.

38 Exertzoglou, Haris (E€ept{oyAov, Xapng) (2011). H Iotopia tng IIpoopuykng Mvrjung [The History of
the Refugee Memory]. Xto: To 1922 kat ot ITpoopuyeg (191-201) [In: 1922 and Refugees (pp. 191-201)].
Liakos, Antonis (edit). Athens: Nefeli, p. 132.

39 Kitromilides, Pashalis (Kitpouniidng, ITaoxding) (2006). IS£0AOYIKEG TTUXEC TOU ITPOCPUYIKOD
pawvopévov [Ideological Aspects of Refugee Issue]. Zto: H artikn yn vioSExetatl Tovg Ipoo@uUyeg ToU 22
[In: Attica Land Welcomes Refugees of ° 22]. Karapanou, Anna (edit). Athens: The Hellenic Parliament
Foundation, pp. 42-43; Hirschon, Rene (1989). Heirs of the Greek Catastrophe. The Social Life of Asia
Minor Refugees in Piraeus. Oxford: Clarendon Press, p. 17; Kamouzis, Dimitris (2016). Collective
Representation, Memory and Refugee Identity: Asia Minor Greeks After 1923, Athens: Center for Asia
Minor Studies, p.8. Published in Turkish: Kamouzis, D. (2016). KOLEKTIF TEMSIL, HAFIZA VE
MUBADIL KIMLIGI: 1923° TEN SONRA KUCUK ASYALI RUMLAR. Yilinda Tiirk-Yunan Zorunlu Niifus
Miibadelesi Yeni Yaklagimlar. Istanbul: Yeni Bulgular.

40 Kamouzis, Dimitris (2016), Op. cit., p. 8-9; Exertzoglou, Haris (E€eptl{oyAov, Xdapng) (2011), Op. cit., p.
196.
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“tradition”, while in the 1960s and the Political Changeover (Metapolitefsi in Greek) the presence
of Asia Minor becomes felt in cinema, music and literature.4

At the same time, the collective refugee organization experienced great growth, as a
number of new associations were created throughout Greece and in Greek communities abroad.
These associations usually have a reference point of specific places of origin, which are imagined
connected the second and third refugee generation, cultivating distant culture aspects through
dance, music and other cultural events.42

In Lesvos, the formation such as refugee associations concerns the period since 1980s
onwards therefore is initiative of the second and third refugee generation.
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Abstract

The cult of Athena as Itonia is today almost completely unknown. Even in antiquity it was limited
to specific areas as a local cult of the Aeolian tribe of the Boeotians, where, however, it had
universal currency. Known places of her cult are in Thessaly, Boeotia and the island of Amorgos.
At the Boeotian city of Koroneia, although the sanctuary of Itonia Athena is referring by the
ancient writers (Pausanias and Strabo), its location has not been securely identified and the
character of her cult is not well known. The available evidence (literary testimonies, mythological
reports and archaeological data) suggest that her worship in Koroneia was a peculiar kind of
mystery cult, which had accepted the influence of Orphism. This article highlights the properties
of the forms involved in this secret cult and interpret the content of her worship in a philosophical
context, with reference mainly to Aristotle’s work “On Memory and Remembrance”. The view
supported by the present article is that her worship was oriented towards the achievement of self-
awareness, to the Delphic oracular maxim “know thyself” (yvw6t oavtdv). That was considered
essential for the formation of the cultural consciousness of the societies of ancient Greece. This
is a parameter of knowledge that in our modern societies has been forgotten, leading
consequently to the misinterpretation of cultural development and a completely different
perception of cultural memory and consciousness.

Keywords: Athena Itonia, Koroneia, mystic cults, self-consciousness, syneideses, memory,
Aristotle.

1. Literary, mythological and archaeological indications of the cult
1.1 Cult regions of Itonia

According to the ancient literary tradition, sanctuaries of Itonia are known in Thessaly
and Boeotian Koroneia (Figure 1). In ancient Athens, the well-known “Itoniai gates” in its walls
that led to the port of Faliron, are considered to be associated with an undiscovered eponymous
sanctuary. Inscriptions indicate another Itonia sanctuary on the island of Amorgos (Figure 1),
which according to Marangou is located at “Psilos Trafos”, on the road between the island’s two
cities, Arkesini and Minoa, which together worshiped Athena as Itonia (Graninger, 2010;
Vaiopoulou, 2012; Lalonde 2019: 204-254).
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e Previous proposals about the location of the sanctuary of Itonia Athena in ancient Koroneia are
examined in the view of recent researches in combination with archaeological evidence.

e Previous interpretations of the character of Itonias cult do not take into consideration all the
beings involved in her mystery cult and the correlations between them. This is attempted in this
article taking into consideration iconographic representations of the worship.

o Although theories of the Greek ancient philosophers are not usually used as interpretational
tools for the content of ancient Greek mystery cults, this is attempted in this article. The
Aristotelian theory about “Memory and Remembrance” is used as a guiding rule, in combination
with platonic theories and orphic philosophy, in order to decrypt the cult myths associated with
Ttonia Athena worship.

Figure 1.

In Thessaly it is argued (Vaiopoulou, 2012) that according to literary reports there
should have been more than one sanctuary of Itonia. Excavations, however, have found only one,
at Filia near Karditsa (Figure 1). It is considered to be the temple of Itonia mentioned by Strabo as
being in the Thessalian city of Iton, on the river Kouralios. This is equated with today’s river
Sophodite, which flows into the river Pinios. Worship at the site is documented from the Early
Geometric to the Late Roman period but until the archaic period (6t century B.C.) it is thought to
have been conducted in the open air in a grove, where offerings were hung on trees or other
wooden structures. The sanctuary of Itonia at Filia is claimed to have been pan-Thessalian and
from the 3 century B.C. is considered to have been federal. Ancient sources also report that in
Thessaly both festivals, named “Itonia”, and games were held in honor of the goddess. Moreover,
there was a Thessalian month “Itonios” named in her honor, coinciding approximately with
August. From ancient literary and epigraphic sources it can be concluded that Athena Itonia was
a goddess and protector of all Thessalians (Graninger, 2010; Nikolaou, Vaiopoulou, 2012;
Lalonde, 2019: 57-85).
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1.2 The establishment of the cult of Itonia in Koroneia

While I have briefly established that worship of Itonia Athena occurred in several
places in ancient Greece, in this article I will focus on her worship in Koroneia in Boeotia. The
main sources of information for the Boeotian cult of Itonia are the geographer Strabo (15t century
B.C) and the traveler Pausanias (2" century AD), who both visited her sanctuary (Strabo, 9.2.29,
Pausanias, 9.34.1-2).

@

Aspect of ancient Koroneia from West

Figure 2.

According to these writers, ancient Koroneia was founded by Koronos, the brother of
Aliartos. He, according to the myths, is considered either the son of Athamas, like many other
settlers of Boeotia (Buck, 1979: 58), or the son of Thersander and grandson of Sisyphus
(Christopoulos & Kakridis, 1986, I11: 121, 251). Other legends also link Koronos with Thessaly and
claim him to be the son of Kaineas, king of the Lapiths, father of Leon and captain of a fleet of 22
ships (Polymeri, 2019: 388).

The first two myth variants connect the founder of Koroneia with the ancestors of
Orchomenos and via them with the ancestors of the Greek tribe who come from a line linking back
to Prometheus. Athamas, the king of Orchomenos, was the son of Aeolus and the grandson of
Hellinas (who was the grandson of Prometheus), while Thersander, whom Athamas adopted, was
his nephew. Through the legends, also, the region of Boeotia is connected with Thessaly and the
Peloponnesus as well. Athamas, the legendary father of Frixos and Helle, is said to have come
from, and reigned in, the Thessalian city of Halos (Buck, 1979: 58; Christopoulos & Kakridis, 3,
1986: 100, 121), near which it is mentioned by ancient authors that there was one of the
(unidentified) sanctuaries of Itonia on the river Kouarius (Graninger, 2010; Vaiopouloou, 2012).
Sisyphus, on the other hand, was the legendary king of Corinth. He was the symbol of human
destiny, because he revealed a divine secret and deceived Hades three times. He was therefore
horribly punished, eternally carrying a stone to the top of a mountain, from where it rolled back
down so he had to begin his struggle all over again (Christopoulos & Kakridis, 1986, III: 117, 121,
124, 249-251, Lex. Myth: 279). From Corinth, the descendants of Sisyphus spread to the islands,
even reaching Lycia in Asia Minor (Christopoulos & Kakridis, 1986, I11: 252). We cannot exclude
the possibility of underlying hints in these traditions for the spread of the cult of Itonia as far as
Amorgos.

The sanctuary of Koroneia was, like the Thessalian, pan-Boeotian and the center of the
federation of the “Voiotikon Koinon” (Pausanias 9.34.1-2). From the 34 cent. B.C. emerges as a
federal sanctuary of the Boeotians, being their national sanctuary (Schachter, 1981: 112, 119, 122).
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The cult of Itonia was brought by the Boeotians from the Thessalian city of Arne (Strabo, 9.2.29),
when 60 years after the Trojan War (Thoukidides, A.12), they were expelled due to the intrusion
of the Thessalian tribes. They settled near Orchomenos, which they controlled. Therefore it seems
that the cult of Itonia was established in the Early Iron Age (Buck, 1979: 76-78). The mythical
founder of it is said to have been Iton the son of Amphictyon (Pausanias, 9.34.1), whose name is
reminiscent of “amphictyonies” (Burkert, 1993: 523), the tribal associations of cities, religious as
well as political in character (Lalonde, 2019: 5-6, 138-9). The new sanctuary had the same name
as the Thessalian (homonymon) and was created next to a river which also had the same name
(homophonous) as the Thessalian one, Kouarios, or according to Alcaeus Koralios. There the great
celebration of the Pamvoiotia (Strabo, 9.2.29) was held once a year, in the month of “Pamvoiotion”
(September or October), with athletic games, horse races (hippikous agones) and music
competitions, as we know from literary sources and epigraphic evidence (Schachter, 1981: 123-4;
Lalonde, 2019: 151-165). In the museum of Thebes there are votive inscriptions of the classical
period from the sanctuary, while others were found re-used, built into churches of the surrounding
villages (Alalkomenes / Mamoura and Agios Dimitrios) (Papachatzis, 1992: 216). This was the
open, public side of the worship of Itonia Athena.

e
Figure 3.

But in Itonia’s cult at Koroneia we have an element that is not mentioned for Thessaly,
although we find it at Amorgos (IG XII 7.241, see Lalonde, 2019: 120, ft. 120). Itonia is co-
worshipped and her consort is Hades according to Strabo, or Zeus according to Pausanias. In other
words, her cult is mystical. Strabo’s phrase (9.2.29) “karta tiva, o¢ paoiv, pvotikny aitiav”, means
that there was a “sacred word”. Lalonde (2019: 121-4, 126-131) misinterprets the meaning of
Strabo’s words and rejects, somewhat superficially in my opinion, the mystery, and consequently
the chronic, side of the cult of Itonia Athena. Strabo’s note “o¢ @aoiv” indicates that he was not
initiated into the secret worship of Itonia, and not, as Lalonde wrongfully concludes, that he did
not personally visit the sanctuary and for that reason he had misunderstood the nature of her
worship. On the contrary, the omission of the same phrase by Pausanias, who was objective and
reliable according to Lalonde, rather indicates his initiation to Itonias’ mystery cult. The “sacred
word” (uvotiknv aitiav), was an unspeakable, secret, and it was communicated only to those who
had been initiated, because only the initiates could understand the deeper meaning of her worship.
According to it Athena was the mistress of the Underworld, companion of the chthonic Zeus-
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Hades. This is how the bronze cult statue that Pausanias (9.34.2) saw in the temple represented
her, a work of the famous sculptor Agoracritus, student and collaborator of Pheidias in the
Parthenon.

Most of the works attributed to Agoracritus have not survived, but copies have been
preserved. One such Roman copy of a classical bronze statue, dating approximately to 430-420
B.C.,, is considered to be of Itonia Athena attributed to Agoracritus (Boardman, 1989: 201 (Athena
Albani); Despinis, 1971), because of the unusual cap she wears on her head (Figure 3). This cap is
interpreted as “ASov kvvrv” that is, the dog skin cap that Hades wore which made him invisible
(eAc. Dic.).

1.3 The location of the Itonion sanctuary in Koroneia

The ancient city of Koroneia was located west of Lake Kopais, at the foot of Mount
Helikon, on a hill surrounded by two rivers, Falaros and Kouarios (present-day Potza and Kakari
respectively). The location of the ancient city has been identified (Leake, 1835) and investigated
mainly by surface researches (Binliff et al., 2009; Bintliff et al., 2013; Farinetti, 2011) according to
which there is uninterrupted occupation from 10t century B.C. to 14t century A.D.
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Figure 4.

The location of Itonion, according to the topographic information of Strabo and
Pausanias, was in a flat area in front of the city, which someone coming from the ancient
settlement of Alalkomenae came to before reaching Koroneia’s Agora. Various proposals have
been made for the location of the sanctuary (Pritchett, 1969: 85-89; Spyropoulos, 1975; Fossey,
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1988: 330-332; Lauffer, 1986: 58) which are examined in detail by recent topographic
archaeological research of the area (Farinetti, 2011: 5-9). The latest research data agree with the
topographic indications of the ancient sources and conclude that the Pamvoiotion sanctuary of
Itonia (Figure 4: no. 7, 10) occupied a very large area (no 10 estimated according to Lauffer at
700m by 700 m) at the entrance of the plain defined by the rivers Falaros and Kouarious North —
East of the hill of ancient Koroneia. In this wider area there are other places of worship (Figure 4:
no. 4, 5) and one of them (no. 4) was excavated by Spyropoulos (Farinetti, 2011: 5-9). The huge
area which the sanctuary is considered to have occupied is explicable by the needs of the
Pamvoiotia festival. Moreover, we cannot rule out the case that the worship of Itonia in some
periods was in the open air in a sacred grove, as in the case of the Thessalian sanctuary and the
neighboring (Bonanno-Aravantou, 2008: 266; Papachatzis, 1992: 179-180, 201) ancient sanctuary
of Poseidon Onchestos close to Aliartos.

1.4 Archaeological evidence for the cult

In the 1970s Spyropoulos (1972: 317; 1973: 285-392; 1975: 392-414; Papachatzis,
1992: 215-217), revealed three buildings in immediate proximity to each other, two of which were
characterized as temples and one as a treasury. He located an extensive layer of the geometric
period with evidence of burning on which the two temple buildings were built. The first (A) is
dated in the archaic period, the other (B) to the 4th century BC, and both of them, after Roman
repairs, were used until the late Roman period. On the floor of building A there was a geometric
cremation pit containing a burnt cremation urn and grave offerings. According to the excavator,
these buildings belong to the sanctuary of Itonia, which is considered to have occupied a large area
(no. 4 of Figure 4 estimated as being 200 m on the North-South axis and 400 m on the East-West
axis).

His view, however, has not been generally accepted (Fossey, 1988: 330-2), mainly due
to the absence of epigraphic evidence, and one of the buildings he excavated has been proposed
(Bonanno-Aravantinou, 2008: 265) as being either the temple of Hera mentioned by Pausanias
(9.34.3) in the Agora of the city, or some important public building (see also Lalonde 2019: 108-
110, 130). However, as mentioned above, the latest research shows that Spyropoulos’s excavation
area is possibly part of the wider area that could contain the Itonio and is outside the city. In this
case the cult buildings he excavated should be in close relation with the worship of Itonia. It cannot
be ruled out that, in the wider cult area of Itonio, there were ancillary buildings for worship or
other religious monuments and buildings relevant to the cult, such as the statues of Charites which
show Pausanias. In this case, and having in mind that ancient Greeks used to respect their
ancestors and not disturb earlier burials, the cremation pit with the burnt urn in the floor of
building A, which Spyropoulos excavated, could possibly be associated with hero worship such as
that of Koronos, the founder of the city, or even lodama. In both cases it could logically be
combined with the worship of Itonia and integrated in her sanctuary. Koronos’ worship is known
epigraphically (I.G. VII 2873.), as well as the cults of Thesmophoros Demeter (IG VII 2874-2876),
Dioscuri and the Egyptian deities Sarapis, Isis and Anubis (Papadakis, 1916: 220; Fossey 1988:
328), but the location of their shrines has not been identified. However, the verification of this
hypothesis would be possible only after the complete publication of the excavation data and the
continuation of the investigation. While Spyropoulos’ limited excavation remains incomplete and
the excavation material not fully published, we can’t form a more complete picture of the cult.

The epigraphic material, although scattered, gives us enough information about the
“panygeres”, the festival of Pamvoiotia (Schachter, 1981: 122-3; Lalonde, 2019: 151-165), but it is
not very enlightening about the mystic worship of Itonia. An inscription of the 3 century A.D.
mentions the animals sacrificed to the goddess certifying its chthonic character (Spyropoulos,
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1975: 410; Despinis, 1971: 145), but in general the archaeological data are rather poor on this issue,
except for a few depictions of worship.

1.5 Representations of worship

Regarding the nature of worship of Itonia, we draw some evidence from a few
iconographic representations. A small clay seal from Roman times, found in Spyropoulos’s
excavation (1975: 408-9, no image available) with a representation of a female figure is an
important example. She is wearing a three-plumed helmet and is framed by two snakes. In the
background a plant design links with the top of her head. The figure is considered to be Itonia
Athena as she was represented to the Agoracritus complex. By Spyropoulos were also found two
Hermetic columns, one of which bears the inscription “Nike” (Spyropoulos, 1975: pl. 295). On a
black-figured vessel of the 6t century B.C. at the Louvre, we see a warlike Athena, surrounded by
snake heads, addressing Hermes (Louvre, CA 1446). A black figured lekanis in the British Museum
(B80), dated circa to 550 B.C., depicts (Figure 5) a bull sacrifice procession to a burning altar on
which a bird stands. Athena as Promachos and the serpent which is depicted behind her, stand
between the altar and a pillar (British Museum Reg. Num. 1879, 1004, 1, LIMC ad. 42439, Lalonde,
2019: 127). The pillar is often considered as a symbol of a temple, and in many cases indicates the
Great Goddess of Mother Earth (Goula, 2012). The innterior scene of lekanis B80 (Figure 7) is
probably associated with initiation ceremonies. It depicts three figures. On the left a tall naked
man leaning to the right stands calmly holding by the arm a smaller sized dressed figure — which
wears a cap. This figure has a raised sword threating the tall standing man and runs to the right
with another naked male figure. The two running figures have their faces turned backwards
looking at the standing tall man, behind whom a plant branch is depicted, obviously indicating
that the ceremony takes place in an open space, in nature.

Lekanis of the British Museum B.80, exterior scene

Sacred procession, possibly from the worship of Itonia Athena at Koroneia
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Figure 5.

In a representation of a ring stone in Florence (Figure 6), Athena is depicted as the
Lady (Despoina) of the Underworld, standing near an altar and having next to her the chthonic
Zeus-Hades, at whose feet stands the three-headed Cerberus, the terrible dog that guarded the
doors of Hades (Christou, 2002: 11, 13; Christopoulos & Kakridis, 1986, I: 230; Lalonde, 2019: 130
ft. 171). The altar is associated with Iodama. She, according to Pausanias (Paus. 9.34.2), is the
priestess of Itonia Athena and invaded the sacred precinct (temenos) of the Goddess at night. She
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suddenly saw the head of the Gorgon Medusa embroidered in the tunic (chiton) of the goddess
and was turned to stone. She was transformed into an altar, on which an inextinguishable fire
burned. This was to be maintained every day by a woman who, at the time of rekindling it, shouted
three times in the Boeotian dialect that “lodama lived and asked for fire”. This figure is symbolized
by the altar on the Florentine ring stone and on the lekanis of the British Museum B8o.

Ring stone of Florence

Figure 6.

Cerberus connects Itonia with another cult that is reported in the area of Koroneia,
that of Herakles Haropos (Paus. 9.34.5), or Charops, Palaimon or Kallinikos (Papachatzis, 1992:
215, 216-7, 219-220). At the source of the holy river Falaros, according to a local legend mentioned
by Pausanias, Herakles raised Cerberus from the underworld. The sanctuary is also known from
more than 15 slave emancipation inscriptions of the 3rd and 2nd century B.C. -most of them
engraved on a pair of door pillasters (parastadhes) which possibly come from the sanctuary- that
have been built into churches in the surrounding area (Papadakis, 1916; Schachter, 1986; 7 ft. 3;
Papachatzis, 1992: 218-220). The freed slave was dedicated with an oath to Herakles Charops,
and in most of the emancipation decrees the priestess acted as guarantor. Both the oath and the
unusual element — for the cult of Heracles — of the priestess, are associated with local traditions.
The deity is referred to as a child or adolescent (youth) and the priestess may represent a surrogate
mother or nurturer. The name “Charops” or “Charopas” is documented from the 6t century B.C.,
but we find it also in later inscriptions from Thespiae and Thisbe, which are considered to be
associated with the worship of Herakles, although this is not confirmed epigraphically as in
Koroneia. It is claimed that in Boeotia there was a tradition to worship the birth and youth of
Herakles. Especially on Mount Elikonas is considered to be honored as a young hero hunter, who
merged with and absorbed the local hero Aktaion, the one who was devoured by his dogs. He was
brought back to life by the centaur Chiron making his image in his cave (Schachter, 1986:10-11).

The snake, which we have in the above three representations is considered as a symbol
of the inevitable cycle of life (Schuré, 2016: 243). It has also been claimed that in the worship of
Itonia it indicates the chthonic Zeus-Hades. It is assumed that it was represented initially as
serpentine and only when the Itonion became a federal sanctuary it named Zeus Karaios/ Akraios,
and possibly Agoracritus was the first who depicted it anthropomorphically (Schachter, 1981: 120-
121; 1994: 104-106).

Chtonios Zeus in the worship of Itonia is considered a more refined form of Lafistios
Zeus, a name that means “devourer”, whose worship is also found in Thessalian Halos
(Papachatzis, 1992: 219; Schachter, 1994: 104-6, Lalonde, 2019: 127). In his shrine Athamas tried
to sacrifice his children Frixos and Elle, who were finally saved by flying away with the golden ram,
which is considered (Cook, 1964, I: 403-5) to symbolize the bliss (eudaimonia) of a ruler, the sun,
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as well as soul. It has been argued that the areas of Boeotian Koroneia and Thessalian Halos
shared the same type of worship of Zeus, in which the god has two distinct but opposite sides, as
overlord of the sky and of the underworld. To his first quality, as ruler of the mountain peaks,
corresponds his cult epithet “Karaios / Akraios” with which Zeus was widely worshiped in Boeotia
(Schachter, 1986: 104-6).

In Koroneia, probably the feast of “Akraia”, which is testified in an emancipation
inscription with an oath to Herakles Charops, was celebrated in honor of Akraios Zeus. It is
speculated that during this feast, which probably took place in the middle of summer or as part of
Pamvoiotia, there was a ritual procession, perhaps to the top of Mount Lafistio, and possibly this
procession is represented in the vase of the British Museum B80. In relation to the worship of
Akraios Zeus in Pelion, where the god shared his shrine with the chthonic Chiron, it is claimed
that in Koroneia, at least from the 5t century B.C., Zeus, as Lafistios and Akraios, was co-
worshiped with Herakles Charops sharing the same sanctuary, which should also have had a cave
in addition to the temple (Schachter, 1994: 104-108).

The location of the sanctuary has not been identified epigraphically, but it has been
suggested that it may have been located either at the Monastery of Agios Ioannis (Papadakis, 1916,
Schachter, 1986: 10-116) at the foot of Mount Lafistios (Figure 4, no. 39) or at the chapel of Agioi
Taxiarches (Papachatzis, 1992: 219-220; Spyropoulos, 1972; Papadopoulos, 2010) at the foot of
the hill on which Koroneia stood, in the place where the source of the river Potza rises (Figure 4,
no. 22). In both places there are springs with abundant running water, which could be associated
with the mouth of the underworld. Recent archaeological research (Farinetti, 2011: 16-18) has
shown that cult activity is not documented in the first of these two places and the second option is
more likely for a shrine of Herakles Charops.

In this place (no. 22 of Figure 4), a few meters from the source of the holy Phalaros,
the post medieval church of Agioi Taxiarches, built incorporating ancient inscriptions, is
considered (Papachatzis, 1992: 219-20) to have probably occupied the site of an ancient temple of
Charops. Also, in that place has been excavated a Roman portico, a standard feature in a sanctuary
(Spyropoulos, 1972: 316), and an inscription from the imperial period (IG VII 2882) referring
specifically to the city of Koroneia has been found (Fossey, 1988: 329). Finally, the spatial
proximity of Agioi Taxiarches to the cult place of Itonio makes the correlation of the two cults
feasible, so as to explain the depiction of Cerberus together with Itonia and Zeus-Hades on the
ring stone in Florence. The site, which is at a distance from ancient Koroneia of about 4 kilometers
corresponding to the 20 stadia mentioned by Pausanias for the distance of the sanctuary of
Laphystios Zeus, is located between Mount Livithrion and Laphystion, at the foot of the latter.
Therefore, the sacral procession of the B.80 vase, which may represent the feast of “Akraia”,
should probably be assumed to have followed a route from the sanctuary of Itonia Athena to that
of Laphystios Zeus, who probably was co-worshipped with Charops Herakles in the same temenos.

In the neighboring village of Agios Georgios, has been found, incorporated in the old
church of Agios Ioannis, a dedication inscription (IG VII 2874) to Herakles Palaimon
(Papachatzis, 1992: 218). This cult epithet of Herakles is found in several literary sources, but also
in his Pangrateion sanctuary on the banks of the Ilissos river. The figure Pangratis, depicted as a
head emerging from the ground, was a chthonic deity, who was probably identified with the
Coroneian Charops Herakles and both shared the epithet “Palaimon” (Schachter, 1986: 10-11).

Therefore, six beings are associated with the mystical cult in Itonio: Itonia, Iodama,
Zeus-Hades, Herakles, Cerberus and the Gorgon Medusa, because of the magical properties of her
image. To understand the content of this sacramental worship, then, we must decode the
symbolism of these forms and the relationship between them.
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1.6 Given interpretations for Itonia

As discussed, Pausanias attributes the establishment of the cult of Itonia to Itonos, but
without dealing with its origin and the etymology of the name of the goddess. According to a
tradition, the cult epithet “Itonia” indicates the Thessalian origin of Athena. She was named after
her father Iton, the son of Amfiktion (grandson of Deucalion), and came from the Thessalian city
of Iton, the third oldest city in Greece (Vaiopoulou, 2012: 154, Lalonde, 2019: 22-23). This
tradition is based on Byzantine sources of the 12t century (Tzetzou comments on Lycophrnon,
1811: 554-5) and the 15t century (Etymologicum Magnum, 1499: 239 col. 480) which preserve
older mythical narratives of genealogist Simonides and Apollonius Rhodius. According to this
tradition, Iton had two daughters, Athena and Iodama, who got involved in a battle and Athena
(Ttonia) killed Iodama (Kerenyi, 1966: 122; Wikipedia: Itonia). The source of this mythical
tradition, as Apollonius Rhodius (1.551a) himself informs us, is the book of ancient author
Armenidas, “Thevaika”, which means stories about Thebes.

According to the prevailing view, Itonia, the cult of which the Boeotians brought from
Thessaly, is consider to be a pre-Hellenic local deity of the Bronze Age who later merged with the
Olympic deity of Athena, but was not completely absorbed by it. Itonia Athena as a goddess of
vegetation and nature sent people the fruits of the earth, like Hades by the name of Pluto. Iodama,
the figure who accompanies Itonia, is also considered to be a personification of the vegetation, as
well as the goddesses Charites (Graces), whose statues were erected in the sanctuary in Koroneia
during the time of Pausanias (Christopoulos & Kakridis, 1986, I: 230-231, II: 105, III: 216;
Vaiopoulou, 2012; Spyropoulos, 1975; Wikipedia Itonia).

Most scholars recognize that the fertility and the martial quality of Itonia are
combined, but some argue that the latter is dominant (Papadakis, 2012; Lalonde, 2019: 86-87,
131-2). Her warlike nature is emphasized in poetry of the 6t and 5% century B.C. Alkaios describes
her as “moAeuadoxe” (she who brings the war or she who gives fights), Bacchylides as
“Xpvoatyidog” (she with the gold aigis), and with all her armour she is represented in three archaic
vessels. Athena Itonia is considered as the protector of warriors (Schachter, 1981: 118-119). Also,
the etymology of the name “Itonia” is considered to refer to warfare, as the word “/twv” — from the
verb “efur” which means go and come — is translated as aggressive, adventurous. Therefore, as a

goddess of war, she fed Hades with the dead (Papachatzis, 1992: 217-8).

Spyropoulos (1975) is categorically opposed to the consideration that the main
character of Boeotian Itonia is warlike. Relying on the representation of the small Roman clay seal,
as well as on other related elements of the surrounding area (mouth of Hades at Charopeio, cult
of Demeter Thesmoforos), he claims that her cult is related to a deity of vegetation, of life and
death. Her chthonic and mystic character bears similarities to the cult of Demeter and Kore, but
over time merged with the qualities of Athena Promachos. Many scholars recognize analogies
between Persephone and Iodama who fell asleep in the winter months waiting for the fire to light
in the spring in order to come to life again, and the parallel between the worship of Itonia and the
mystical worship of Eleusinian Demeter has not been disputed (Christou, 2002: 12-13;
Christopoulos & Kakridis, I: 230-231, III: 216. Vaiopoulou, 2012; Yovi, 2017). Only Lalonde (2019:
126-131) categorically rejects all views on the chthonic character of Itonia Athena in Koroneia,
because he considers them to be contradictory and inconsistent with the warlike character of the
Thessalian goddess introduced to Boeotia, as he tries to substantiate.

Nevertheless, water and vegetation, often associated with chthonic deities, are
considered to be the two main elements of the worship of Itonia Athena in both Thessaly and
Boeotia. In both areas the sanctuaries were next to rivers bearing the same name (Kouarios), and
at least in Thessaly it is confirmed that they were in a sacred grove (alsos). Because of this, Ileana
Chirassi has suggested that the name “Itonia” comes from “Itea”, meaning the willow tree (itia)
found beside of water, thus denoting Athena “of the Iteon” or “of the Iteona” (Vaiopoulou 2012).
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The name of the river Kouarios is also considered to come from the word “kouri” (= daughter) or
“koura” and has been associated with coming of — age — ceremonies (rites of passages), during
which young men and women dedicated their hair to the goddess (Spyropoulos, 1975; Vaiopoulou,
2012).

Vaiopoulou considers Itonia as a Thessalian deity, or more correctly as a general type
of Mediterranean vegetation deity, which at some point passed through Thessaly, matched the
myths and traditions there and from there spread to Boeotia and Attica. She observes that Itonia
is primarly a wider Mediterranean deity, rather than a local or even purely Greek one, who took
on some of the characteristics of Athena when she entered mainland Greece from Crete
(Vaiopoulou, 2012). On the contrary, according to Spyropoulos (1975) the chthonic character of
the mystical cult of Itonia is purely Boeotian and dates back to the Minoan past. It should be noted
that the title “Thevaika”, which is the source of the “Thessalian” version of the myth, leads us to
the cycle of Boeotian myths. It is also worth noting that behind Deucalion hides his father
Prometheus. It was who deceived the gods and stole the art of Hephaestus and the wisdom of
Athena to give them to humans, who were in danger of extinction (Plato, Protagoras), and finally
the origin of Itonia, Iodama and Koronos goes back to him.

From what has been displayed so far, two main questions arise regarding the mystical
cult of Itonia: the origin of her cult and the character of the main deities, as well as the beings that
accompany them, which as we have seen are not considered in combination. In this article we will
focus on the second issue concerning the content of her sacramental worship.

2. Interpreting the cult

In order to understand the mystery character of the worship of Itonia, perhaps the
myths and philosophy reveal more to us than the literary testimonies and archaeological data.

The interpretations given to the qualities of the deity focus mainly on Itonia’s
relationship with Iodama without placing emphasis on the mysterious character of the worship.
Nor do they consider the role of other figures: The Gorgon Medusa, Zeus-Hades, and Cerberus
who is associated with Heracles. In order to understand the relationship of these figures, to decode
the symbolisms and to interpret the character of this mysterious local cult, I consider the
contribution of ancient Greek philosophers, mainly Aristotle, to be especially useful.

2.1 The interpreting frame according to the Aristotle’s theory

Aristotle’s treatise “On Memory and Remembrance”, from his book “Metaphysics”,
examines the relationship between memory and conscience and explains that memory contributes
to the conquest of “knowing oneself”. Although this text has been translated and commented on
by English speakers (Sorabji, 1972; Bloch, 2007; King, 2009), I have chosen to rely on the
translation and interpretation given by G. Charalampidis (2018), because I believe that his
interpretation helps us better to understand the cult background that concerns us. Besides, the
mystical cults in ancient Greece were “sacred tales” that applied, on a ritual level, the philosophical
worldview of the time, and Orphism is considered (Schuré, 2016: 225-7) to have played an
important role in this connection between ritual and philosophy.

Aristotle distinguishes two types of memory that both fall under the domain of
Mnemosyne (Memory, Remembrance), the mythical daughter of Heaven and Earth with whom
Zeus coupled and gave birth to the Muses. They were worshiped on the sacred mountain of
Helikon as guardians of civilization (of epic, tragedy, lyric poetry, music, dance, history,
astronomy). According to Strabo (59.9.2.25/C410) the Thracians brought the worship of the
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Muses on Helikon, which is another aspect of the Orphic worship that we know (Platritis, 2017)
was particularly widespread in Boeotia from the 6t century B.C. onwards.

According to Aristotle, humans have two types of memory: simple mental Memory
(uéuvnoBar), and Remembrance/ Anamneses, the memory of the soul (dvauiuvnoxeofar). Simple
memory is a process that concerns the Mind, which is based in the brain, and has to do with the
process of accumulating and storing knowledge and the experiences of our daily lives. On the other
hand, the function of Anamneses is a process that concerns the soul, which is based on the heart
and concerns the memories from our previous lives, that is, it characterizes the possibility of
retrieving our prenatal knowledge through mental processes. Simple memory, which involves the
accumulation and processing of information and knowledge, works at a relatively slow pace in the
brain (dpyoSovovuevn), in contrast to the memory of the soul, which is related to mental
cultivation and therefore works faster (tayvéovovuevn). Those who deal with the latter, the
“memorabilia” (avauvnortikol), in contrast to the “mnemonic” (uvnuovixoi), increase the speed of
operation of their Remembrance/Anamneses, become quick-witted, and gain the opportunity to
evolve more and more, because they begin to realize their divine origin (Charalampidis, 2018).

In other words, these are two different qualities of memory, whose natural control
instruments are found in the human body. The mental memory is controlled by the Mind — Zeus,
which is located in the brain and is manifested by electricity, whose symbol is the thunderbolt of
Jove, while the mental memory is controlled by the Hera-Soul, which rests on the heart and is
manifested by magnetism, which is considered to symbolize the liquid element of water. These
two qualities of memory, which correspond in modern terms to emotional intelligence (EQ) and
mental intelligence (IQ), complement each other, but they do not always work together, because
their function is bipolar, that is, when one pole works, the other is switched off, and vice versa.
The two forms of memory have parallel and unconnected functions. As a result, a fundamental
bipolar division prevails in the internal mode of operation of the human hypostasis (the underlying
state or underlying substance which is the fundamental reality that supports all else). Due to the
disconnected function of the two poles of memory, an inner conflict is created in humans between
emotions (heart) and logic (mind). As a result, the person who works in this way is constantly in a
chaotic and indecisive state, in a constant inner turmoil and conflict. This division of the
individual's personality does not allow its development, and additionally can cause serious
psychosomatic problems (Charalampidis, 2018).

This Aristotelian theory is also substantiated by modern scientific research
(Vythoulka-Muresanu, 2014) which identifies two types of “syneideses” that interact with each
other in order to form a single coherent system that governs our experience and decision-making
process, the operating mode of which has a decisive impact on human health. One concerns the
awareness of the environment and is defined as “consciousness” or “consciousness of information”
(see Liddell & Scott, 1994: 1704), while the other is used in the moral sense and is defined as
“conscience” (an inner feeling or voice viewed as acting as a guide to the rightness or wrongness
of one’s behavior). In the present article we adopt the aforementioned differentiation of two
meanings for the Greek word “syneideses”. The latter is considered to have a decisive effect on
humans’ emotional and mental balance, and it is found that many psychosomatic problems are
caused when it is low or non-functional. That is what Aristotle identifies as the disconnection of
the mental and psychic memory. However, for modern science it remains a key issue to discuss
and investigate whether conscience is within the brain, whether it is just the result of a chemical
compound, or whether it is beyond the structure of the brain in a transcendental state. For
Aristotle this question had been answered.

According to Aristotle, because these two poles of memory are part of a system, their
cooperation and collaboration is not only not impossible, on the contrary it is the desirable goal.
This is because the harmonization of Mind and Soul, logic and emotion, will allow the fully
conscious function of our brain and will make possible the knowledge of oneself (yvw0: ocavtov),
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that is, the knowledge of the human soul and the human destination. This was the main goal of
ancient Greek philosophy and the secret initiation rites. This is achieved by a process that Aristotle
calls “Technosis of Mind” (Téxvwon tov Nov) while from Hesiod it is also known as sacred
marriage (Hieros Gamos) (Charalampidis, 2018).

2.2 Zeus-Hades

In the sanctuary of Itonia is worshiped the Hieros Gamos of goddess with Zeus-Hades,
while her birth is celebrated in the neighboring sanctuary of Athena Alalkomenia (Kerenyi, 1966:
122; Christopoulos & Kakridis, 1986, II: 101; Schachter 1981: 111-113), to which Itonia seems to be
connected and identified. These two elements, birth and Hieros Gamos of a goddess, in some cults
are combined in the same sanctuary, as in the Heraion of Samos (Figure 1) (Tsakos & Viglaki-
Sofianou, 2012: 69). A common structural element of the two cults of Athena is the presence of a
river beside which the two sanctuaries are located. Water is considered (Charalampidis, 2018) to
symbolize the unstructured soul that carries its incurable wounds (tylefeia traumata). Through
this element, however, the transition from the state of unconsciousness to one of consciousness
will take place.

In the cult of Itonia her consort, Zeus-Hades, has been associated with the Orphic cult
(Vaiopoulou, 2012), which is known to be of Thracian origin. We learn from Strabo (9.2.4/ C.401-
2, 9.2.25/C410) that a Thracian tribe, the Pierians, had inhabited Boeotia and had spread the cult
of the Muses and the Livithrian Nymphs, but were later expelled by the Boeotians. With the
Thracian cult Strabo associates the sanctuary of the Muses on Helikon, the fountain of the Horse
(Hippokrene) and the cave of the Livithridiadian Nymphs. This last one, according to Pausanias
(9.34.4) was on Mount Livithrio, 40 stadia distance from Koroneia, and there were two springs in
the shape of a female breast, the Livithriada and the Petra. According to this, Papachatzis (1992:
181a, 219a) has deduced that Thracian tribes had inhabited Mount Livithrio, which is identified
with the slopes of Helikon that rise above ancient Koroneia and the chthonic cult of Itonia Athena.
Also, as can be deduced (Cook, 1964) from Nonnos’ reports, the Orphic tradition is probably traced
to Thebes, where the Kabeiria (Goula, 2012; Schachter, 2003) were also present.

In the Orphic myth (Orf. Frag., 41, 47) Orpheus is identified with Zeus, who dies and
is reborn as Zagreas. This rebirth takes place through two successive congresses of Zeus in the
form of a serpent: first with his mother Rhea or Demeter and then with the fruit of this union, his
monstrous progeny Persephone, a horned child with two faces and four eyes, two in the normal
position and two on her rear face. From this union was born the chthonic Dionysus or Zagreas. He
is represented (Nonn. Dion., 6, 155ff) as a baby with horns, who took over the throne of Zeus
himself and sat on it, taking the thunderbolt in his tiny hands. The attack of the Titans follows,
which was motivated by Hera. With their faces smeared with plaster, they attack Dionysus when
he looks at himself in the mirror. Dionysus tries to escape them through successive
metamorphoses: he took the form of the young Zeus who brandished the Aegis, the old Kronos
who made rain to fall, a shape-changing baby, a fierce youth (Kouros), a lion, a horse, a snake with
horns, a tiger and a bull. In this final transformation he was cut by the knives of the Titans. The
ram, the bull, the snake and the lion are also combined in the face of Orphic Fanis (Cook, 1964, I:
398-401).

The Orphic Zeus is also considered to be worshiped as a sun-god, based on the
analogies with Sabazios in Thracian-Phrygian worship and with Ammon in Egypt, with whom they
seem to be identified. Common elements are recognizable: the snake, the sacred oak tree, the
consort (paredros) wife associated with Mother Earth. It is also claimed that these two cults
influenced the Cretan cult of Idaios Zeus, in whose name sacraments were performed in the Idean
Cave where Pythagoras was initiated (Cook, 1964, I: 400-403, 645-650). After he had been
purified he descended into the Idean Cave three times, where he stayed for 9 days each time,
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offered a sacrifice to the dead Zeus and saw his throne. He also left an epigram entitled “Pythagoras
to Zeus” which begins with the strange phrase “here lieth the dead Zan, whom humans call Zeus”
(Porph. v. Pyth., 17). According to Cook, the throne was prepared for the dead Zeus who would be
coming back to life, and Dionysos Zagreus is in a sense the reborn Zeus (Cook, 1964, I: 646, ft. 3).

This strange connection between “Zen” and “Zeus” could possibly be explained if “Zen”
be associated with “Zan”, which is considered to be a Doric expression of an older Zeus,
comparable to Ianos, whose cult is clearly traced in Crete (Cook, 1965, II: 341-344, ft. 3). The
connection of Zen-Zeus is also found (in presocratic philosophers and especially in Heraclitus.
“Zen” is considered to mean the cosmic substance described by various names, such as Creative
Fire, Aether and Zeus. Thales the Milesian stated that all things are full of god and have life and
the Stoics established that it is encountered to a greater or lesser degree in all things (Cook, 1964,
I: 29-31; Danezis-Theodosiou, 2013), something that has been documented by today’s
astrophysics (Danezis 2017a). The pseudo-Hippocratic work “On Diet” states: “all things are the
same and are not. Light is the same as Hades, darkness is like Zen” (“mavta tasta xai o ta
asta - paog Znvi, okotog Aidy, paog Aidy, oxotog Znvi”, Hippocr. De victu 1. 5, see Cook, 1964, I:
29 ft. 1).

Consequently, according to ancient Greek philosophy and Orphic mythology, all things
and situations have two aspects that seem opposites (such as the Orphic Persephone with two
faces, such as Itonia and Iodama, such as the celestial and the chthonic Zeus of Koroneia). The
cosmic substance, which is represented by Zeus, can be regenerated through death. Zeus is the
cosmic (sympandikos) mind, Zagreus the renewed form of this universal substance through death,
the recycling of life. Perhaps we could compare Zagreus with the human soul that has come in
contact with the universal substance.

“The human Soul came from the Divine Mind. Part of it, as it mixes with the passions
of matter, is altered, but another wonderful part of it holds our head high, so that we
can breathe the fresh air, like an airway of communications with the scuba of
someone who has dived to the bottom. The part that is in the underwater body is
called the Soul. However, for what is not altered, many, seeing it as a reflection on a
mirror (esoptron), believe that it is inside them. But those who sense correctly know
that this is outside of them and call it a Daemon.” (Plutarch, On Soctrates’
Daimonium, 590B)

Itonia as the consort (paredros) of Zeus is an aspect of Mother Earth who knows the
secrets of world creation and the final destination of human souls. According to Plato (Politeia, 1.
614b), when human souls die and until their judgment — whether they will be reincarnated or
whether they will go to higher levels — remain in her palaces, in the sacred meadows (leimones) of
Persephone (Charalampidis, 2019: 58, 61-2).

The snakes which we see surrounding her in the clay seal from Koroneia, possibly
indicate her union with Zeus-Hades, while the floral motif, in which she seems to be floating, refers
to the sacred tree of life, to the cosmic essence, in Zen. This, as depicted, is united with the divine
figure through the intellect of the brain, which itself is protected by the helmet with the three
plumes. Therefore, the power of the Itonia-Zeus couple is not limited to nature alone, but it also
has the power consciously to transform a person, and this is achieved through the processes of
memory.

According to Aristotle, the Meditation process, through which the Technosis of the
Mind is achieved, has to do with the position of the Sun and is an electrical process, in opposition
to dreams, which have to do with the position of the moon and are a magnetic process.
(Charalampidis, 2018). We can assume that the same was true for self-knowledge, through the
initiation rites of the Holy Marriage (Hieros Gamos). This explains why in Orphic worship Zeus
was identified with the Sun. However, it is worth noting that in the oracle of the neighboring

60



Open Journal for Studies in History, 2020, 3(2), 47-72.

Trophonius, which was “autophono”, meaning that the answer was given by the god himself,
(Papachatzis, 1992: 236-241; Bonnescere, 2003; Varouxi-Badila, 2010) it seems that electricity
played a role in both the oracle’s prophesy and the therapeutic procedures (Platritis, 2017). There,
as is inferred from the descriptions of ancient sources (Schachter, 1994: 68-89), especially of
Pausanias (9.39.5-11), the process of oracular prophesy is a process of gaining knowledge of
oneself through death and rebirth, to which the initiate is led by uniting the memory of the mind
with the memory of the soul.

Aristotle in his Metaphysics believes that of the three basic substances which are
responsible for the creation of the universe, the Mind of Zeus is the original substance that acts
and moves the other two, he Continuous Essence (Zvveyn Odvoia) and the Divisible Essence
(Meptot Odotia). The Mind of Zeus is in abundance (stAgiovog apyiic) and is primarily responsible
for the evolutionary course of the creation of the entire universe, because he it is who sets it in
motion. Due to the original essence of Zeus, the process of Anamneses is set in motion, as it follows
the natural laws of motion and takes place with the appearance of Emotion (ovykivnorg).
According to Aristotle, the effect of the natural laws of motion on memories is “forced” (¢§
avayxng). The ancient term of Necessity (Anage) is considered (Charalampidis, 2018: 49)
identical with the modern term of Entropy in physics, which is recognized as the driving force
behind the creation of the universe. The Mind of Zeus, the original substance, is the first of the
three substances which necessarily bears the effect of Need/Entropy, resulting in its movement.
Then this Mind sets in motion the two qualities of memory. Entropy, then, is the pre-eminent
driving force that moves our Mind, a fact absolutely necessary for our spiritual evolution
(Charalampidis, 2018). These views of Aristotle seem to be confirmed by modern science.
According to a very recent research in 2020 (Physicsqu Weblog), our brain can produce
consciousness as a side effect of the increasing entropy of the universe. That is, human
consciousness emerges due to increasing universalist entropy.

2.3 Athena

If Zeus-Hades is the Mind of Zeus, that is, the driving force that sets in motion human
consciousness, we understand why in the worship of Itonia his associate is Athena.

The very myth of her birth from the head of Zeus suggests that she is the one who
comes from the supreme divine mind. If we accept that the noun “Theos” (@edg), the Greek word
for God, comes from “0¢w” (theo) which means run (Charalampidis, 2018: 19), it could denote the
perfectly evolved mind, which derives from the universal Mind of Zeus. Plato (Kratylos 407b)
defines Athena as “s Ocovoa éotiv attn”, the one who comprehends (noousa) the divine (ta theia),
the mind (noeses) of the god (imperative “a” — theos — noa, are the components of the name given
by Polymeri 2018: 28). Although Plato’s interpretation is characterized as para-etymological
(Wikipedia, Athena), he nevertheless gives us the essence of the meaning of Athena’s name, as
well as the deeper meaning of mystical knowledge, for which Plato in many parts of his work gives
us evidence and hints.

Athena is the goddess of Wisdom and Circumspection (Fronises). If we accept the view
(Charalampidis, 2018: 24; 2019: 37-39) that the word “fronisi” indicates the direction (popa) of
the mind (vov), then we realize that Athena is directly connected with free will; that means the
choice of the direction of our mind.

Athena contributes to human mental and phsychic/emotional development. It offers
both of the virtues that are necessary for the evolution of the mind: the mental virtue of Wisdom
(accumulation of knowledge) and the moral, psychic virtue of Soundness of mind (Sofrosyne) that
allows the development of free will, so that the human mind from “akon” (é¢xwv), which works
only with the mental virtue of wisdom, to become “ekon” (¢éxwv), to function additionally with the
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accompaniment of the mental virtue of soundness of mind, with a developed free will. Mental
virtue is taught, it is an object of learning, but moral virtue is cultivated through the mystic life
and transmitted through tradition and culture (Charalampidis, 2019: 25-28, 30). Thus, we can
explain the connection of Athena with the mystical cult, such as that of Itonia in the Boeotian
Koroneia.

2.4 Medusa-Perseas

Although Medusa is absent from the “Thessalian” version of the myth -according to
which Iodama is the goddess’ sister who dies by the deity herself-, in the Boeotian cult of Itonia
she plays a key role. In the variant of the myth that Pausanias follows, Iodama has become a
priestess of Athena and is petrified by the head of the Gorgon Medusa. Her face was either
embroidered on the tunic, or, according to other versions, depicted on the shield of the goddess,
or even the goddess herself had the face of Medusa. The cap of Hades (46ov xvvijv), which Athena
is represented as wearing on the cult statue of Agoracritus, is a characteristic symbol associated
with Medusa.

Athena, along with Hermes, helped Perseus kill Medusa. After giving him all the
necessary paraphernalia (the hat that made him invisible, winged sandals, gold sword, shiny shield
and the magic bag that deactivated the properties of Medusa), Athena advised him, while
beheading Medusa, to look into the shield reflecting the figure of the Gorgon in order to avoid her
terrible face that has the force to turn people to stone. From the head of Medusa, cut off by Perseus,
jumped the giant Chrysaor and Pegasus, the winged horse of Perseus. Athena put on Medusa’s
skin and put the gorgoneion, that is, the apotropaic mask of Medusa’s head, on her shield for
protection (Kerenyi, 1966: 60; Christopoulos & Kakridis, 1986, I11: 182-4).

This myth seems to have a special significance in the region of Helikon. According to
the legend, Pegasus, the winged horse of Perseus, left his footprints on the Mount Helicon and
from them jumped the mountain spring of Ippokrene (7zrmoxpnvn), dedicated to the Perseus’
horse (Strabo 8.6.21, Christopoulos & Kakridis, 1986, III: 252). This spring, which as we have seen
is connected by Strabo with the Thracian worship, according to one view, has been identifiable in
the place “Kryo Pigadi” above the valley of the Muses (Douson, 2010: 92). Additionally, above the
sanctuary of Itonia, on the slopes of Helikon that reach the highest peak of Paliovouna, in the place
where the settlement of Koukoura / Agia Anna is today (Figure 4), there was the ancient village
called “Hippotai” (Fossey, 1988: 339-340; Farinetti, 2011: 23, no 31), whose name derived from
“Hippos”, meaning “horse”.

According to the interpretive approach of Charalambides (2020), the three Graies (the
three sisters of Gorgones), which Perseus had to face first in order to meet Medusa (Kerenyi, 1966:
59), symbolize mortality, material corporeality. In this situation, according to the Platonic theory
(Plato, Phaedrus) for the three parts of the soul (Charalampidis, 2019: 59), out of the three parts
only 2 parts work, but they are also bipolar, that is, when one works the other is deactivated, as
well as in the state of the unconscious man. This symbolizes the one eye and the one tooth shared
by the Graies, which is why they are slow-witted “vradinoes”, in contrast to their sisters the
Gorgons who, as their name implies (gorgo = fast), are quick-witted “tachinoes” and symbolize
immortality. But our immortality is covered by the head of Medusa the Gorgon which symbolizes
the selfishness and evil that each of us has inside them, which is capable of killing us, of petrifying
us, as happened with Iodama.

Perseus in order to conquer immortality and become the ruler of himself, wants,
according to the platonic theory about the soul’s tripartite (trimereia), to activate the third part of
his soul, (which named Logistikon/Voulitikon by Plato and Aristotle respectively and I translate
as accounting and volitional). That means that Perseus had to coordinate the two other parts of

62



Open Journal for Studies in History, 2020, 3(2), 47-72.

his soul (named as Epithimitikon and Thymoeides, which I translate respectively as desirable and
passion-thymoid). This presupposes that Medusa must be beheaded, that is, the selfishness and
evil that every person hides inside, because only in this way will they have a crisis and will rise to
higher levels. Therefore, Perseus, in his attempt to kill Gorgon-Medusa, completes the initiation
process of the Technosis of the Mind, unites the two poles of his memory, the Mind and the Soul,
puts the two contradictory parts of his soul under control, and becomes master of himself
(Charalampidis, 2020). This is symbolized by the fact that he rides the winged horse Pegasus. That
is why he is under the protection of the equestrian “Hippelateira” Athena (Orphic Hymn to
Athena), who knows how tame the two “aloga” (lacking logic) parts of the soul. The priestess
Iodama, however, had not evolved to this level.

In some myths Medusa is also associated with Persephone and Gorgon’s head appears
in the Underworld as her self-defense (Kerenyi, 1996: 60). Accordingly, it also functions as a
symbol of human terror in front of death, when a mortal is not ready to face it.

Medusa, Cerberus, the serpent, as well as other magical objects that have monstrous
deterrent power and are used by Athena for shielding, have been associated with the original, pre-
Olympic chthonic attribute of Athena as goddess of the Underworld (Christopoulos & Kakridis,
vol. 1: 228-232, vol. 3: 105). Thus, Medusa has the power to deter, to protect the world of the
goddess from those who want to invade it, from those who do not meet the conditions to become
members of it, the uninitiated. Medusa defends the sacred space of knowledge possessed by the
goddess, either as Athena or Persephone.

But Athena, with the beheading of Medusa, gained an extra terrible power, the one
that had the blood of the Gorgon (Apoll., 3.120): what flowed from the left could kill, while what
flowed from the right could heal, even to raise the dead.

According to the principle that only the one who causes the trauma can heal it (¢
pwoag kai iacetatr), Athena can Kkill, can give or save life. If we associate this power with the
human soul we understand the deeper symbolism of the myth: only a person who knows the
incurable wounds “teilephia traumata” of their soul, which their incarnate soul has unknowingly
caused, can heal them (Charalampidis, 2018). The healed soul is considered (Charalampidis, 2018:
146) to be symbolized by the golden ram associated with Lafistios Zeus, as well as the golden fleece,
which was sought by the Argonauts. It has been argued that from the original nature of Athena as
goddess of the Underworld derive the majority of her other qualities, as a deity of vegetation,
warfare and health (Christopoulos & Kakridis, 1986, I: 231). Because of Medusa, I believe that the
Boeotian Itonia Athena is a goddess of health to the same degree as she is a goddess of war

Medusa symbolizes the power of the goddess to transform the material world by
incorporating its menacing dimensions and modifying the direction of its movement. With the
blood of Medusa Gorgon, Athena acquired the supplies and the power to heal those in need. Those
who try to heal the “teilephia traumata” and tame that parts of their soul which have no logic
(aloga).

2.5 Athena Promachos and the stages of human evolution

In this difficult course of human, Athena supports as Promachos. Athena had the
epithet Promachos because she helped people in all kinds of battles and supported them in their
difficult times in general (Christopoulos & Kakridis, 1986, II: 100; Burkert, 1993: 430-431). That
is why she is the goddess who above all supports heroes. He is next to Perseus, as well as to
Herakles, Theseus, Odysseus, Jason and the Argonauts, Velerefontis, but also to every person who
seeks to give his battles and perform his feats in order to be able to coordinate the three parts of
his soul and to become master of himself, to ascend to higher levels and to apply the concept of
Justice (Dikaio).
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Ancient Greek philosophy recognizes three stages of human evolution, which are
related to the three stages of Technosis of mind according to Aristotle: the Dipod or Andrapodos,
the Man and the Self-Man. In the first stage, that of Dipodos, or Andrapodos according to
Pythagoras, the human mind is unconscienced and “akon”, it works without its will, automatically.
Because he is in an instinctive state, he constantly produces unconscious and unconnected
thoughts, without guidance. That is why he is undeveloped, without making any substantial
progress, as he lacks any form of moral virtue.

At this stage man must, as Aristotle emphasizes, learn to control his unbridled
imagination, which is an inherent element of the functioning of his brain, his mental memory, and
the illusions caused by it, as the two these elements do not allow him to make an objective
judgment. That is why he is taught, he learns Wisdom (Sofia), Circumspection (Fronisi) and
Prudence (Synesi). He acquires knowledge, techniques and practices which he learns to manage
based on his logic, in order to decide the most appropriate way to use them. However, at this stage
man has not reached the point of being master of himself, nor has he conquered free will, on the
contrary he is a prisoner of his fantasies and illusions, leaving his logic to lead him without a
rudder. The memory of his soul is lethargic. Man has mental ability, but is characterized by
emotional disability. It is at the level that could correspond to Prometheus Captive (IIpoun6evg
Aeouwg) (Charalampidis, 2018, 2019: 40).

In the second stage of evolution, man, according to Aristotle, is called upon to identify
the bad habits (exeis/éEeic) and the fears that have been caused by bad experiences. These
elements, together with all the negative consequences that they imply, according to Aristotle, are
described as seals that have been imprinted, engraved on the malleable material of our soul,
shaping our character (from engrave and Hera, which means soul). In order man be able to face
the bad “exeis” and change his character, he must deal with the nine Muses, that is, the arts that
they represent, and cultivate through initiation the twelve moral virtues (Nemesis, Andreia,
Eutrapelia, Aidos, Magaloprepeia, Sofrosini, Aletheia, Eleftheriotis, Praotis, Philotimia,
Megalopsychia, Filia), in order to enable him to exercise Justice and to be Just.

At this stage man gains control of himself. Logic cooperates with morality and man
conquers Free Will. This is what marks the transition from the first to the second stage. The
acquisition of mental and psychic ability is the precondition for releasing man from the program
of the autopilot of fate in order to become master of himself. This is achieved through the psychic
function of Memory, which makes it possible to access the memory of the soul, the recollection of
its “teilephia traumata” from previous lives. A painful and difficult process, which is achieved
initially through the five senses, while then, as Aristotle implies, the senses of far-hearingness /
in-hearing (Diakoe) and far-sightness/ insight (Diorast) are activated. This stage can be assigned
to the he Unraveled (Lyomenos) Prometheus (ITpounBev¢ Avouevog) (Charalampidis, 2018).

In the third stage of the Self-man (Autanthropos), man achieves his self-realization,
the completion of his human destiny and reaches the level of assimilation with God. This is made
possible through the psychic function of Memory which allows the transfer and recording of all,
the bad habits (exeis) and the psychic traumas that they have caused, in his present mental
memory, in order to heal them with the help of the already conquered logic and ethics.

This stage can be matched to the level of Prometheus Pyrphorus (IIpoun6evg
ITvppopog). The union of mind and soul has been achieved. The soul has been healed from its
“teilephia traumata’, it has regained its health and strength. It has been achieved what Apollo’s
Delphic motto defines as “knowing ones’ shelf” and was a prominent goal of ancient Greek
philosophy and the initiation rite of the mystical cults (Charalampidis, 2018). It is the stage
conquered by the heroes, whose souls have become powerfull, strong (alkimos) (Charalampidis,
2019: 32).
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Lekanis of the British Museum B80, the interior scene
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Figure 7.

I believe that this process is symbolized by the interior representation of the B8o
lekanis of the British Museum. The male figure that runs is the unconscious baser self, the one
that is separated from his higher self. The higher self is represented by the other figure who is
standing calmy: this is the one who has managed to control the “aloga” parts of his soul, the desire,
the fears, the egoism, the illusions and so on. These elements is symbolised by the sword as they
can become very dangerous when they are out of control. The soul is therefore represented by the
small figure that carries the sword, which the calm conscious figure has captured by the shoulder
controlling it. The visual contact which have the running figures with the standing man underlines
the bond between the lower and higher self, between the soul and the mind.

Therefore, as Aristotle teaches us, the question of memory predominates in terms of
our raison d’étre and the way our psyche evolves, because it is connected with consciousness, a
deeper understanding of ourselves, of who we are and how we act. Modern science also recognizes
three types of human syneideses: the individual, the social and the global (Danezis, 2017b: 39.10).
The currently established term “syneideses” (in English translated as consciousness and
conscience) comes from the ancient Greek verb “ovveidévar”. Is a Greek expression meaning to
share (syn =ovv) knowledge (eidenai = eibévat) with oneself (¢éavt®), as stated by the dative
personal pronoun that accompanies the verb (Liddell & Scott 1994: 1704). It, therefore, refers
(Sorabji, 2015: 18-22) to knowledge shared with oneself, as if one has been divided in two.
According to Danezis (2017b: 25.33-34.21) it is the path to the Truth that refers to us, the union
(ovv-¢vwon) of Knowledge’s information, of what has already happened.

2.6 Itonia and Iodama

Itonia’s relationship with the Iodama has analogies with other mythical pairs of
mortals and gods and in these relationships it is considered (Kerenyi, 1966: 122) that we see the
two sides of the same goddess with different names. It has been stated (Burkert, 1993; 394-5, 422;
Schachter, 1981, vol. 1: 120) that Iodama, like other mortals, is presented as the mortal alter ego
of the goddess, but the destruction by God seems to be a divine predetermination and then the
victim is honored in worship as a god. Thus Iodama “lives” as an altar of Athena, bearing the
eternal fire. The mortal who dies in this way remains in the divine realm as a dark reflection of the
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god. Another interpretive point of view (Yiovi, 2017) advances this train of thought and relates it
to the journey in search of the self, the eternal journey of “knowing oneself”. In this journey of self-
knowledge, what is required is the unquenchable fire of knowledge and that is why the fire of the
mind must be rekindled daily, as in the altar of lodama. Humans, as reflections of the gods, are
perceived as their mortal look-alikes who remain in the divine realm and seek fire to illuminate all
their darkness. Starting from the bases laid down by the above views, my own interpretation goes
a little further.

Cunning suggests that the name Iodama (from the pronoun “i610¢”, meaning “autos”
and the verb “Sauvour”) is the equivalent of “Autodama”, which means “the one who controls
herself (Lalonde, 2019: 136-7, sb. 197). More precisely, according to my view Iodama denotes the
unstructured soul that is finally tamed (from “Ios” (iog) which means fluid, liquid and
“dameo/dammymi” (bauéw/Sauvour) which means tame, see Stamatakou, 1972: 470). In other
words, it is the incarnate soul that has forgotten its origin and its possibilities, it is our lower self
that functions only with the memory of the brain, logic, it is the soul that is trapped in the eternal
cycle of reincarnations until it manages to heal. That is why in the representation of the vase B.80
on the altar, which is identified with Iodama, stands a bird, which is considered to be a symbol of
the soul.

In the founding myth of Itonia we have two variants of Iodama, as a sister and as a
priestess of the goddess Athena. The first version I consider to symbolize the relationship between
the upper and lower self, where the sister Jodama is the lower self that dies and is reincarnated.
In the second version, where Jodama has evolved into a priestess of the goddess who dies facing
Medusa, symbolizes the uninitiated, the unconscious facing her lower self and petrified to be
reborn by initiating.

Itonia, on the other hand, is our higher self that functions with emotional intelligence
and preserves the memory of the soul, the universe, the total knowledge we have acquired in all
our reincarnations. In this soul are engraved all the wounds that the incarnate self has caused with
its ignorance and as we have seen only the one who caused them can heal them, purify the soul,
heal it in order to be renewed. Iodama asks for fire every year to be reincarnated, but also to be
purified. The purpose of each incarnation (Charalampidis, 2019) is the mind to become conscious,
to acquire the ability to intervene and to determine its course according to its mental and psychic
needs.

Iodama and Itonia, then, are the two aspects of the same self, that represent the
different qualities of memory and consciousness. Only the flame of knowledge (altar of Iodama)
will allow the union of the two memories, the healing of the wounds of the soul and its deification.
The unhealed soul (Iodama) is constantly seeking incarnation, because only through it can its
healing take place, if the embodied self (the rebirth of Jodama) remembers the previous
incarnations and the mistakes it has made in them and corrected them. Each time she dies, returns
to the kingdom of Hades waiting for its next rebirth.

The name of Itonia, etymologically, comes from the root “-it” of the verb “eimi” (ei),
as Papachatzis observes, but in my opinion, it is not related to the war, but mainly refers to a
course, a transition. The adjective “itd¢” means passable and the verb adjective “itéog” states that
one must go somewhere, get somewhere (Stamatakou, 1972: 417). To make the transition from the
state of ignorance, of the unconscious, to the state of consciousness and knowledge of the Truth
found in the realm of Hades or Pluto, which is considered (Charalampidis, 2018) to symbolize the
realm of the wealth of ideas, the universal wisdom.

Athena as goddess of wisdom, as a Tritogeneia (representing the union of the desirable
/ epithimitikon, the passion-thymoid / thymoeides and the accounting / logistikon or volitional /
voulitikon part of the soul) is the ruler in this kingdom, assistant of the Orphic Zeus-Hades, who
dies and reborn every year refreshed to sit on his throne. Person must be led to this universal
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wisdom in order to remember the memory of his soul and to truly know himself, as dictate the
Delphic order of knowing oneself (gnothi sauton) so that he can be reborn renewed and be in
harmony with the universal spirit of Zeus. There only Itonia can lead him and only Athena, the
one that emanates from the universal mind, can support him.

The process is painful, because the soul with its incarnation forgets all the wisdom it
has acquired from its previous lives. In the chthonic kingdom of knowledge the ordinary person,
the uninitiated, has no access, as it is guarded by the terrible Cerberus and Medusa Gorgon.
Contact with the memory of our soul is not easy. Cerberus symbolizes (Charalampidis, 2018: 138)
exactly what prevents the memory of the mind from meeting the memory of the soul.

This sacred space is inaccessible to the living and the common mortals. This path can
be crossed only by an initiate with the help of Athena. Such were Orpheus, Odysseus, Herakles
who managed to descend to the nether world and returned victorious. Athena supports and helps
heroes who have managed to gain control of their minds, those who have strategy and intelligence
as expressions of free will.

2.7 Kerveros, Heracles, Charops and Palaimon

In the neighboring sanctuary of Herakles Charops, by the sacred river Falaros, the hero
returns victorious from the descent to Hades. He defeated Cerberus, the obstacles that did not
allow him to unite with the memory of his soul. He managed to heal his wounds and returns
liberated, happy, victorious, renewed. This is also stated by the adjectives attributed to him. The
name "Charops" (or “Charopas”) has been proposed denoting the one whose eyes sparkle with
savagery, and is associated (Papadakis, 1916) with Charon (another name of Hades), he who ferries
the souls to the underworld. More likely, according to my opinion, means him who has eyes full
of joy “6 exwv opOaiuovg mAnpeig xapag” (from chara = joy and opa = optic) (see Stamatakou,
1972: 1103). It therefore describes the one whose soul has been opened to light and joy, the one
who has gained the wisdom of Athena, as protected by Itonia: the free individual who has broken
the bonds of materiality and has gained universal wisdom. The adjective “Kallinikos” also denotes
the gloriously (xaAn) triumphant (vikn) (Stamatakou, 1972: 489), the one who has achieved the
victory of the good, the conquest of knowing themselves (yva61 cavtov).

The epithet “Palaimon”, attributed to Herakles, connects us with the Dionysian cycle,
through the myths of Orchomenos and Thebes. Palaimon is the other name of Melikertes, the son
of Athamas and Ino, who is sister of Semele and aunt of Dionysus. Because she took care of the
baby of her lightning-stricken sister, Hera punished her and her husband with madness, and so
Athamas devoured his son Leagros, while Ino fell into the sea with her son Melikertes. Ino was
transformed into the sea deity Leukothea (white goddess), worshiped throughout the
Mediterranean (Burkert, 1993: 363), and Melikertes into Palaimon, who protected sailors
(Kerenyi, 1966: 249, Christopoulos & Kakridis, 1986, III: 74, 122). Palaimon is considered to
appear as another Dionysus (Kerenyi 1966:249). In the Isthmus of Corinth, where his dead body
came out, he was honored as a hero. It is a cult of a child hero with epitaph ceremonies, games of
an initiatory nature, and possibly a night-time mystical ritual (Kerenyi, 1966; Burkert, 1993: 236-
7, 295, 431).

In Boeotian Koroneia the combination of Palaimon with Herakles, who succeeded in
descending to Hades, is not accidental. Therefore, Herakles Palaimon, as well as Pangrateios
perhaps, seems to symbolize the reborn child within us, the reborn soul after the testing of its self-
knowledge, after the healing of its “teilephia traumata”. The soul is incorruptible and immortal, so
the goal of initiation is to develop a healthy soul. We now understand why Charops or Palaimon
Herakles is the protector of freed slaves, who were dedicated to him. He is a terrible god because
enslavement of all kinds is cruel and brutal. But he is also a comforting god, because he promises
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and gives freedom, with the help of the neighboring Athena Itonia, under whose protection he is.
And it is because of Itonia that in the service of Herakles Charops we find a priestess instead of a
priest.

The interpretive framework presented above allows an interpretation of the meaning
of the word “Nike” engraved on the Hermetic column. It also helps us understand why in some
vases, related to the worship of Itonia in Koroneia, Athena is depicted conversing with Hermes,
the “psychopompos”, the one who accompanies the souls to Hades.

3. Conclusions

Boeotian Itonia seems to combine many qualities. In her common worship, the one
that was open, she has a fertility aspect as a deity of vegetation, who simultaneously, as Promachos,
helps and protects anyone in need and especially the fighters, the warriors. The festivities and the
pleasant atmosphere they created were, moreover, a prerequisite for the inception of the initiation
process (Charalampidis, 2018). In her mystical cult, which received the influences of Orphism,
Itonia possesses the universal wisdom of Zeus hidden in the kingdom of Hades, so only she can
lead the initiator and seeker of Truth to this knowledge. Athena as a goddess of circumspection,
who controls the direction of the mind, and as a goddess who comes directly from the universal
mind of Zeus is the one who can guide people how to harmonize their mental with their psychic
memory and to dominate the irrational (aloga) parts of their soul. Itonia is associated with the
memory of the soul. She possesses the knowledge of how the soul will avoid the fate of Sisyphus
and will move from the unconscious to the conscious level. The purpose of the mystery worship
was for the faithful to acquire, through initiation rites, this knowledge of self-consciousness via
contact with the memories of his soul. That is why the founders of its cult are connected with the
family line of Prometheus.

The concept of conscience is an important aspect of human existence, which, although
it has been employed in many scientific disciplines, is considered nowadays to remain largely
unknown. It is usually perceived as an almost transcendental aspect of the human mind. The
degree of integration of Aristotelian mental and psychic memory is now defined (Vythoulkas &
Muresanu, 2014) as the “degree” or quality of conscience, which indicates how close the individual
is to the realization of Truth, and is considered to be determined by two factors: (a) the evaluation
of information received, and (b) the free will of the individual to decide whether or not to abandon
his human instincts. It is argued that the more human beings succeed in dominating their passions
and basic instincts, the more their conscience evolves and with an inevitable rule the common
good is placed above private interest. However, modern humanity is governed by mental ease but
also by psychic distress, and either it is not interested or unaware how to upgrade the quality of
“conscience” by coordinating the two qualities of memory, as was done in the mystic worship of
Itonia.

Carl Yung has pointed out that the spirit of culture can only be renewed with a change
in the attitude of the individual. The goal of cultural progress in ancient Greece was the
development of individuals from the state of Andrapodo to that of Autoanthropo, the human being
as an integrated entity, with the acquisition of the supreme moral virtue of Justice. The underlying
view was that a lack of morality and justice destroyed any notion of culture. How inconsistent is
modern rationalization society with these teachings?
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