Aleksandar V. Popovié

DEITIES ON BRONZE RAILING FROM MEDIANA
IN THE LIGHT OF THEOLOGY OF JULIAN THE APOSTATE

In the course of excavations at Mediana, archaeological site in the suburb
of Ni§, was in 2000 discovered a hoard containing fragments of the bronze rail-
ing (Fig. 1). This exceptionally interesting, rare and valuable find is now housed
in the National Museum in Nis.!

The railing consisted of eight cancelli — four to the left and four to the
right of the passage. At each side of the railing were three herms with images
of different gods. To the left were male deities and to the right their female
counterparts. Cancelli were decorated with heads of Medusae and lions. Rear
parts of the cancelli had not been trimmed. Four cancelli damaged to the more
or less extent, two herms with images of Aesculapius and Luna and post of the
third herm of obviously some female deity are preserved. First cancellus at each
end was attached to the wall and all of them together were used as some kind of
altar screen (Fig. 2). According to the opinion of Dr. Miloje Vasi¢, director of
investigations at Mediana, this railing was standing in the apse of triclinium of
the so-called ‘villa with peristyle’ turned into a pagan shrine.2

Perhaps we should say here few words about the term cancelli. The word
cancelli is the diminutive of cancri. They had generally been used as barriers in
theaters and at hippodromes. Later they had also been used to divide space in
the churches. They had usually been made of wood. The railing from Mediana
is hence more interesting and more important find as this is the unique specimen
of metal-made cancelli in the entire territory of the Roman empire. Cancelli
from Mediana are 90 cm high, 71 cm wide and the height of their tops is 20 cm.
Herms are 20 cm wide and 90 cm high. The busts are 20 cm high.3

As we already said, the figures of Luna and Aesculapius are preserved.
Luna is recognizable by the moon crescent on her forehead. M. Vasi¢ is of the
opinion that she has the features of certain historical person, more precisely of

I Miloje Vasi¢, Bronze Railing from Mediana, Ctapunap LIII-LIV (2003-2004),
2004, 79-109.

2 For railing reconstruction see ibid., 82—83.

3 Ibid., 84-85.
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Fig 1. General plan of the site. Taken from
M. Vasié, Bronze Railing from Mediana,

Crapunap LIII-LIV (2003-2004), 2004, 80.

Ca. 1. Oty mnas nokanureTa. [peysero
u3 M. Vasi¢, Bronze Railing from Mediana,

Crapunap LITI-LIV (2003-2004), 2004, 80.

Fausta, wife of  emperor
Constantine.4 The observer is in-
evitably faced with the question
which other four deities had been
represented on the railing. M. Vasi¢
assumes that these are Sol, i.e.
Helios as the male counterpart of
Luna — Greek Selene, then Hygieia
as the counterpart of Aesculapius,
and probably Dionysus or Hercules
and of female deities also possibly
Diana — Artemis.5 If Luna really
has the features of Fausta then it is
logical to assume that Sol — Sun was
the portrait of emperor Constantine
himself.6

The chapel where the rail-
ing was standing, was, as it seems,
dedicated to so-called ‘iatric dei-
ties’, as M. Vasi¢ identifies them,
that is gods — protectors, who pro-
tected mortals from illness and
helped their healing.” In favor of
this it should be remembered that in
1972 in the triclinium of the villa
had been discovered a group of
sculptures and among them were
Aesculapius, Hygieia, Aphrodite,
Dionysus, Heracles and Mercury —
Hermes.8

Considering the question of
origin of this shrine, i.e. some kind
of private small chapel in the villa,

4 Ibid., 97-98. For basic data on Fausta see A.H.M. Jones — J.R. Martindale — J.
Morris, The Prosopography of the Later Roman Empire I, A.D. 260-395, Cambridge 1971,
s.v. Fl. Maxima Fausta, 325-326; Seeck, Fausta (3), Pauly — Wissowa — Kroll, Encyclopddie
der classischen Altertumswissenschaft, neue Bearbeitung, sechster Band, Stuttgart 1909,

2084-2086.
5 M. Vasié, Bronze Railing, 82.

6 [bid., 98. Constantine’s connection to the cult of Sun venerated in Rome since the
time of Aurelian (AD 274) as Sol Invictus, is profound and is a very complex problem
when his ruling and religious ideology is concerned.. We have here neither time nor space
to discuss this problem, which occupies many investigators of the Late Roman period for

decades.
7 Ibid., 82.

8 A. JoBanosuh, Hexu acnexmu npobnema ckyntoe nanasa ckyinmypa ca Meoujane
k00 Huwa, Crapunap XXIV-XXV (1973-1974), 1975, 57-65. M. Vasi¢, Bronze Railing,
103; I1. ITerpoBuh, Meoujana. Pesudenyuja pumckux yapesa, beorpax 1994, 36-38.
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Fig. 2. Reconstruction of bronze railing. Taken from M. Vasi¢, op. cit., 82—83.

Ca. 2. Pexonctpyxkuuja 6ponsane orpaje. [Ipeysero u3 M. Vasic, op. cit., 82-83.

M. Vasi¢ suggests interesting and as we think rather plausible hypothesis.
Namely, he assumes that apse of the villa was turned into the shrine by emperor
Flavius Claudius Iulianus, better known as Julian the Apostate, during his stay
in Naissus in 361. The sculptures had been standing in the apse and railing was
at its entrance.9 As it is well known, Julian, while preparing for the civil war
against Constantius, the legitimate augustus of that time, spent few months in
this town.10 Such an enterprise of construction of private shrine is typical for
Julian. He was going to do the same thing few months later in Constantinople,
where he arranged in the palace his private mithreum — shrine of the Persian Sun
god Mithras.!! This also fits well into the Julian’s general politic of restoration
of cults of pagan deities and construction or reconstruction of their temples.
According to this hypothesis, Julian himself brought the railing and sculp-
tures from the triclinium to Naissus and placed them in the shrine of the villa,
whence they had been removed before the invasion of the Goths after the battle
of Adrianople in 378. It could not be established with certainty whether the rail-
ing had been produced in the West, in Gaul, and brought by Julian on the ship
when he was sailing down the Danube on his campaign against Constantius, or
it had been brought from some of nearby provinces — Thrace or Macedonia.!?
In any case, the railing had been produced much earlier, before AD 324/5.13
Julian did not reinstate and support pagan religion and fight against
Christianity by his practical efforts only. He was also the author of few philo-

9 M. Vasi¢, Bronze Railing, 103—-104; Idem, Mediana — domaine imperial ou bien
privé?, Romische Stidte und Festungen an der Donau. Akten der regionalen Konferenz or-
ganisiert von Alexander von Humboldt — Stiftung, Beograd, 16-19 Oktober 2003, hrsg. von
M. Mirkovi¢, Beograd 2005, 167-176.

10 About Julian’s stay in Naissus see W.E. Kaegi, Jr., Julian at Naissus, L’antiquité
classique XIV (1975), 161-167.We also discussed his literary activity at that time in the work
presented to the last year scientific meeting «Ni§ and Byzantium» («Hwumn u Buzanrtujay):
A. Tlomosuh, Kmuowcesna denamuocm Jynujana Anocmame y Huwry, Huw u Buzanmuja:800
2oouna nocie naoa Koncmanmunonoma 1204-2004, Tpehu nayunu ckyn, Hum, 3-5. jyn
2004, 36opuuk pagosa IlII, ypenank M. Pakoruja, Humr 2005, 79-86.

1], Bidez, La vie de [’empereur Julien, deuxieme tirage, Paris 1930, 219-224.

12 Vasi¢, Bronze Railing, 103—105.

13 Ibid., 98.
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sophical and theological texts of which should be mentioned first of all prose
Hymn to king Helios and also Hymn to the Mother of Gods and text Against the
Galilaeans. In short indications M. Vasi¢ quoted Julian’s texts to support his
hypothesis concerning the origin of the railing.!14 We are going to try to com-
prehend in more details what was the role of each of assumed ‘iatric deities’ in
Julian’s writings and what was their place in his religious concept of cosmos.
Of course, we must emphasize that this discourse of ours has any sense only if
the starting assumption that the railing had been brought to Mediana by Julian
himself is correct.

Pagan religion that Julian tried to establish differed from traditional Greek
and Roman religion. There was conspicuously great influence of Neoplatonism,
first of all of Syrian philosopher Iamblichus as well as the influence of oriental
cults of Mithras and Cybele. Let us look in the first place what was Julian’s idea
about the structure of cosmos.

In accordance with the doctrine of lamblichus, Julian believes in existence
of three parallel worlds. First and the highest form of existence is intelligible
world (vontog kéopog), world of Plato’s ideas, i.e. of intelligible gods (vonrol
Becot). It is followed by intellectual world (voepog kdouog), which has intermedi-
ary role between intelligible and world of sense-perception (xiobntog koouog).
Analogously, all the gods have three aspects: sensory perceptive (planets and
stars), intellectual and intelligible. Supreme deity of the Julian’s pantheon is the
Sun god, Helios, equal to the Persian god Mithras. All the deities emanate from
Helios and fit into the ‘solar chain of beings’, which extends from intelligible
to our world of sense-perception. The entire cosmos is some kind of living be-
ing endowed with soul and intellect and that is an idea originating from Plato’s
Timaeus.!5 This is how in essence looks Julian’s picture of the world.

First deity that we are going to look for in Julian’s texts is the one whose
image is best preserved on the railing from Mediana. This is Luna — Selene,
goddess of Moon (Fig. 3). She is infrequently mentioned in Julian. According
to him, Selene as Moon represents in our world the lowermost of the heavenly
spheres. She, with the help of Athena, beholds the intelligible which is higher
than the heavens, and adorns with its forms the realm of matter that lies be-
low her, and thus she does away with its savagery and confusion and disor-
der16 Selene is also the creator — demiurge of the entire cosmos.17 As the deity
of light, she shares with Helios the kingdom of visible world.!8 Julian relates
Selene to Athena and hence indirectly to himself. Thus in some place he says
that Athena protected him with the help of Helios’ and Selene’s angels.19

However, it should be borne in mind that Selene is the goddess with many
faces, meaning that practically all female deities in the Greek mythology and

14 Jbid., 104-105.

15 Plato, Timaeus, 32 C — 33 A; Iulianus, Oratio IV, 139 B.

16 Tul., Or. IV, 150 A. All quotations from the Julian’s works we cite from The Works
of the Emperor Julian, with an English translation by W.C. Wright, I-1II, The Loeb Classical
Library, London — Cambridge Mass. 1913—-1923.

17Tul., Epistula 47 (ed. Wright), 434 C.

18Tul.,, Or. IV, 154 D.

19 Tul., Epistula ad Athenienses, 275 B.
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religion are equated with her. Just one such goddess, Cybele — Mother of Gods,
an ancient Near East goddess of earth and its fertility, has in Julian an exception-
ally important place together with Helios as his female counterpart. To her, as
we already said, Julian dedicated one of his two philosophical hymns. Cult of
the Mother of Gods was closely related to the cult of Mithras. Cybele stands in
accordance with Helios as on the railing Luna is in accordance with Sol, that
is Fausta with Constantine, i.e. the empress in accordance with the emperor.
Thus, through Cybele as one aspect of lunar deity we can perceive Luna in
Julian’s religion. It is worth mentioning that in the course of earlier excava-
tions at Mediana was discovered a statue initially assumed to represent Demeter
— Cybele.20

Cybele’s role in Julian is multifarious: managing, generative and sote-
riological. She rules together with Zeus, whom Julian in his texts equates to
Helios. She is, at the same time, also Zeus’ mother and his wife.2! He obviously
equates Cybele also with Athena and calls her Pronoia and says for her that she
is the motherless maiden (TapBévoc duntwp).22

The concept of Cybele as goddess — virgin, who is at the same time, wife,
mother and as Pronoia, daughter of Zeus, the supreme god of traditional Hellenic
pantheon irresistibly resembles the Christian idea of Virgin Mary. In the Mother
of Gods Julian obviously saw Hellenic counterpart to the Mother of Jesus.

Equalizing of Cybele and Athena brings this goddess in connection with
Luna — Selena. Namely, Neoplatonists considered Athena to be the lunar de-
ity. Confirmation of this belief could be found in Iamblichus as Julian’s great
role model.23 After all, Athena was also in Julian, as we have seen, related to
Selene.

Soteriological role of Cybele could be best perceived in the final Julian’s
prayer in the Hymn to the Mother of Gods.24 Julian does not connect just his
own fate with her, but the fate of the entire Roman empire.

Aesculapius, whose image on the railing is completely preserved, is the
‘iatric deity’ in the full sense of the word (Fig.4). Son of Apollo and mortal
woman Coronis, he was in traditional Hellenic religion the god of medical skill.
Just Aesculapius was the deity whom Julian had chosen for the pagan equiva-
lent of Christ. As the nature of Christ, the nature of Aesculapius was also dual,
at the same time human and divine. According to the myth, he learned medical
skill from the wise Centaur Chiron and started to restore the dead to life thus
interfering with natural order. Because of that Zeus killed him with thunder-
bolt, but later restored him to life and took him to the Olympus. Like Christ,
Aesculapius is at the same time human and god. He also first died and then was
resurrected and ascended to heaven. Like Christ he was Savior (Zwtnp), who

20 The prevailing opinion nowadays is that it is local, Thracian or Illyrian goddess
(Dea Dardanica). A. JoBanoBuh, Hexu acnexmu npobnema ckynnoez Hanasa, 62; I1. Ilerposuh,
Meoujana, 30.

21Tul., Or. IV, 166 A-B.

221bid., 166 A-B.

23 Jamblichi Chalcidensis In Platonis dialogos commentarorum fragmenta, edited
with translation and commentary by J.M. Dillon, Leiden 1973, In Timaeum, frg. 19.

24Tul.,Or. V, 179 D - 180 C.
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performed miracles by healing the sick and
resurrecting the dead. In Julian’s texts his
soteriological function is much more exten-
sive: he spread his rescuing hand over the
entire Earth and he does not resurrect only
sick bodies, but also the sinful souls.25 Since
the 5th century BC Aesculapius was greatly
venerated in the entire Hellenic world not
only as miraculous physician, but also as
god who is special guardian and savior of
mankind.

Julian deviates from the traditional
Hellenic myth. He quotes as Aesculapius’
father Zeus, whom he identifies with
Helios, and for Helios he says that he took
Aesculapius to the light of the day.26 In the
Hymn to king Helios Aesculapius is one of
Helios’ emanations:

Further Helios, since he comprehends
in himself all the principles of the fairest in-
tellectual synthesis, is himself Apollo the
leader of the Muses. And since he fills the
whole of our life with fair order, he begat
Asclepios in the world, though even before
the beginning of the world he had him by
his side.27

From Aesculapius as the son of Apollo
in the traditional Hellenic myth it was not
difficult to come to Aesculapius as the ema-
nation of Neoplatonic Helios.

Julian’s analogy between Aesculapius
and Christ was not his original idea.
Fig. 3. Herm with bust of Luna. Taken Neol?lat(?nis" Ce.lsu.s ah‘eac.ly in th? 2,nd cen-

from M. Vasié, op. cit., 92. tury in his text aiming against Christians, ti-

Cr. 3. Xepua ca Grctom Jlyre. tled The True Word, put Aesculapius against
[peysero u3z M. Vasié, op. cit., 92. Christ.28

Also, great father of the church,

Clement of Alexandria, contemporary of Celsus, emphasizes the importance

of Aesculapius as a soteriological deity in Greek religion. Clement says that

he was, according to Hellenic (pagan) belief, one of the heroes saviors whom

gods created as a result of their benevolence towards humans. As such heroes

SN
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25 Tul., Contra Galilaeos, 200 A-B.

26 Tbid.

27Tul., Or. 1V, 144 B.

28 Origenes, Contra Celsum, I11,24-25 and VIL53.
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Clement mentions also Dioscuri and Heracles.29
Aesculapius — Savior played also in the ensu-
ing centuries an important role in the works of
Neoplatonic writers as in the Greek East also in
the Latin West.30

Besides the role Aesculapius played in
the Neoplatonic tradition Julian also had po-
litical reasons to choose just Aesculapius as
opposition to Christ. Namely, his panegyrists
praised him as incarnation of Aesculapius who
will save the world.3! Hence, Julian’s aspira-
tion to revive his cult had also purely personal,
practical reasons in reinforcing his own popu-
larity.

Sol, i.c. Helios as male companion to
Luna was without doubt depicted on the railing.
His herm was in central place in the left, so to
say, ‘male’ side of the railing. If Luna really has
the features of the empress Fausta it is certain
that Sol personified Constantine.

Sol or Helios is the supreme deity of
Julian’s pantheon. He is, as we already said,
equated with Persian Mithra whose cult was
exceptionally popular throughout the Empire
in the 4th century and in particular among the
soldiers. To this god Julian dedicated his prose
Hymn to king Helios, the text where he most
completely and most systematically explained
his religious ideas.

In accordance with the belief in the ex-
istence of three worlds, the Sun was also per-
ceived in three ways: as transcendental Sun
identical to the Plato’s supreme idea of Good or

the Neoplatonist One in the intelligible world, Fig. 4. Herm with bust of
then as Helios-Mithra ruler among the gods of Aesculapius. Taken from M. Vasic,
intellectual world and finally as visible Sun - op. cit., 100.

0 ¢avopevog dlokog, as is called by Julian.32 Co1. 3.Xepma ca GrcTom
Julian pays the greatest attention to Helios as Acknemnuja. IIpeysero us M. Vasic,
intellectual deity. He originated from intelli- op. cit., 100.

gible Helios and from him he got the authority
over the gods of intellectual world. As the Good, i.e. intelligible Helios, is the

29 Clemens Alexandrinus, Protrepticus, 2,22.

30For example in Proclus (In Rem publicam, I, p.69 ed. Kroll) and Macrobius
(Saturnalia, 1,20,1-5).

31 Libanius, Oratio XIII, 42.

32ul, Or. 1V, 133 C.
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source of beauty, being and perfection in the intelligible world of ideas thus
intellectual Helios-Mithras is the cause of all blessings in the intellectual world.
The third, visible Sun has analogous role in our world of sense-perception.33

The main characteristic of Helios as deity of intellectual world is middle-
ness (ueo6tng). The nature of this middleness is dual. This Helios is intermedi-
ary between intelligible Helios and the lowermost, visible Sun. At the same time
as the ruler of intellectual world he has the intermediate position between the
intellectual deities.34

The Helios’ deeds in the world of sense-perception are many. He is the
father of the seasons35 and makes the nature, spirit and everything existent per-
fect.36 We are born from him, he brought us up, he liberates our souls from the
body and raise them towards the beings related to god.37

Julian emphasizes few Helios’ functions: mediatory, ruling, generative
and soteriological. His role in all three worlds — sensory perceptive, intellectual
and intelligible — is almost identical so there are no strict boundaries between
acting of intelligible Helios, i.e. supreme Idea of Good and his emanations. The
confusion is even greater as in Julian there are many deities from the classical
Hellenic tradition that are either equated with Helios or considered as his ema-
nations.

The cult of Helios, although only in indications, also occurs as an impor-
tant element of the Julian’s ruling ideology. This god, in the Julian’s opinion,
was the founder of Rome, hence the Empire is under his special protection.38
Julian emphasizes that he himself is also in special mystical relationship with
Helios and that provided additional legality to his imperial authority.39

It is almost certain that Hygieia as Aesculapius’ female counterpart
was also depicted on the railing. Her cult in Mediana is already confirmed by
the mentioned group of sculptures from the triclinium of the villa where her
sculpture was also encountered.40 It is needless to talk about her links with
Aesculapius in the antique mythology and iconography. As personification of
health (Uylewe) she is the ‘iatric deity’sensu stricto. Of all gods to be mentioned
here she is the only one who did not find place in the Julian’s writings, at least
in those, which have been preserved.

Third male deity on the railing, as M. Vasi¢ assumes, could have been
Dionysus or Heracles. We are going to discuss first Dionysus in Julian’s texts.
This god is often mentioned in his philosophical texts. According to Julian,
the main function of Dionysus is creation in the world of sense-perception,
identified by Julian as divided creative function (1 pepirotn dnuiovpyie).4l In
accordance with his tendency to fit all the deities into the picture of cosmos as

33 Ibid., 133 A-C.

341bid., 140 A-D.

351bid., 147 D.

361bid., 149 A.

371bid., 152 A-B

381bid., 153 D.

391bid., 130 B— 131 D.

40 A. Joanosuh, Hexu acnexmu npobrema ckynHoz Haaasd, 56.
41 Tul., Or. V, 179 B.
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solar chain of beings he deviates from traditional Hellenic myth and states in
one passage that Helios is the father of Dionysus.42 He does that perhaps in an
attempt to stress Dionysus’ generative and creative function, which he ascribes
to Helios in the intellectual world. As he is the son of Zeus or Helios and mortal
woman, Dionysus has the lower position than other gods, so Julian ascribed to
him the creation in the lowermost of all worlds — our world of sense-perception.
As well as Aesculapius, Dionysus also has in Julian the role of pagan counter-
part of the Christian idea of the Son of God who descended into this world. If
we remember the Orphic myth of Dionysus-Zagreus, who, dismembered by
Titans was resurrected with the help of Zeus, then this deity really represent
perfect counterpart to Christ.

Dionysus has prominent place in Julian’s writings also for personal, ideo-
logical reasons. Namely, rhetor Themistius declared that god placed Julian in
the same position as he once placed Heracles and Dionysus who were at he
same time philosophers and kings and who cleaned the earth and sea from evil,
which overwhelmed them.43 Julian, in his aspirations to realize Plato’s ideal
of ruler — philosopher, was certainly flattered by this Themistius’ comparison.
Possibly, he himself believed to be incarnation of Dionysus sent by gods to
clean the Earth from the worst of all evils - Christianity. Another important
ideological reason for special observing of the Dionysus’ cult lies in Julian’s
planned campaign against Persia. Namely, it is well-known that all rulers from
the time of Alexander the Great who planned conquering of the East especially
respected the cult of Dionysus, first, mythical conqueror of Asia.

Except direct discourses about Dionysus, we can find in Julian’s texts also
few allegorical interpretations of the myths related to this god whence we can
see how important he considered his role to be.

Hercules, i.e. the Greek Heracles, is along Dionysus and Aesculapius the
third semi-god, son of Zeus and mortal woman whom Julian opposes to Christ.
In this role he has exceptionally important place in Julian’s theology and is
often mentioned in his writings. Heracles is in addition to his many other func-
tions also iatric deity and it is also significant that he was the patron of thermal
mineral springs, which even nowadays exist in the vicinity of Mediana.44

In the speech 7o the Cynic Heracleios Julian emphasizes the duality of
Heracles’ nature, human and divine at the same time, having certainly in mind
the analogy with Christ:

«Nay, my good sir,» said I, «do you not perceive that the myth is obviously
an allegory?» For in what sense do we regard the «birthy of Heracles, yes, and
of Dionysus as well, since in their case birth has superior and surpassing and
distinctive elements, even though it still falls within the limits of human nature,
and up to a certain point resembles our own? Heracles for instance is said to
have been a child, even as we are; his divine body grew gradually; we are in-
formed that he was instructed by teachers, they say that he carried on wars and
defeated all his opponents, but for all that his body had to endure weariness.4>

42Tul., Or. IV, 152 D.

43 Tul., Epistula ad Themistium, 253 C — 254 A.

44 A. Joanosuh, Hexu acnexmu npobrema ckynnoz Haaasd, 60.
45Tul., Or. VII, 219 B-C.
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If we remember that Zeus, Heracles’ father, is in Julian equated with
Helios, we can conclude that Heracles is simply still another emanation of Helios
and therefore incorporated in the idea of cosmos as solar chain of beings.

According to the myth the eleventh labor of Heracles was to go to the
Garden of the Hesperides to bring golden apples growing there. When traveling
through Libya towards the Ocean, i.e. ‘outer sea’, he got from Helios the golden
cup into which he sailed to the opposite coast.46 Julian’s explanation was that
Heracles did not sail but he walked over water as over dry land.47 This irresist-
ibly resembles well-known episode from the Gospels when Christ was walking
over the lake.48 There is no doubt that Julian got the idea for such explanation
of the quoted myth after reading Holy Scripture.

In favor of the thesis that Julian opposes Heracles the Savior to Christ
should be mentioned his notion about unspoiled and pure soul of Heracles that,
as he says, when sent from the Maker to this world put on the body and after
its death returned to the Father.49 The quoted picture really oddly resembles the
Christian idea of the savior.

Heracles plays an important role also in the Julian’s ruling ideology. Julian
wanted his subjects to recognize him as new Heracles — savior of the world, and
as a model of Cynic way of life and an archetype of exemplary ruler Heracles
obviously was also Julian’s personal role model.

All mentioned above indicate that depicting of Heracles on the railing
from Mediana had strong support in the Julian’s works.

Diana, i.e. Artemis has not been mentioned at all in the preserved texts of
Julian the Apostate. However, although it had not been said explicitly, she could
be understood in the Julian’s theological system as goddess equated with Cybele
and hence also with Luna — Selene. This idea for equating these two goddesses
is much earlier than the time of Julian and the most striking confirmation of
this is the cult of Artemis in the famous temple in Ephesus. There she was not
the virgin goddess from the classical Hellenic myth, but goddess of fertility,
venerated from time immemorial on the eastern coasts of the Mediterranean.
If we comprehend her in such a way, equated to the Mother of Gods — Cybele,
then she has the place of utmost importance in the Julian’s restored pagan reli-
gion. We can expect that Diana — Artemis as a soteriological deity whose cult
was very popular in the Balkan provinces had its place also on the railing from
Mediana. In any case, as we said before, her cult at Mediana is corroborated by
archaeological finds.

So, after careful reading of the texts of Julian the Apostate we may say
that iconography of the railing from Mediana suggested by M. Vasi¢ completely
corresponds to the religious ideas of Julian. On the railing were probably stand-
ing, looking from left to right, the statues of following deities:

1) Aesculapius

2) Sol — Helios

3) Dionysus or Heracles

46 Apollodorus, Bibliotheca, I1,5,11.
47Tul., Or. VII, 219 C-D.

48 M., 14,22-34; Mc., 6,45-53.
49ul,, Or. V, 166 D — 167 A.
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4) Diana — Artemis
5) Luna — Selene
6) Hygieia

Certainly, such arrangement is only our assumption, prone to critic and
changes, so we allow possibility that herms were arranged in somewhat differ-
ent way but certainly in symmetric order. Each deity had on the other side of the
railing his counterpart of opposite gender. In any case, we can say that ‘iatric
deities’ on the railing fit perfectly into Julian’s theological system. The railing
had been made some forty years before Julian’s philosophical-theological texts.
Judging by coinciding of its iconography and Julian’s writings, we can conclude
that they both represent the result of identical widely distributed ideas of Late
Roman pagan religion. Therefore, one should be cautious not to over-emphasize
the new elements, which Julian introduced in the pagan religion of his time and
ascribe to his beliefs certain exclusivity as it is sometimes the case.

After reading of Julian’s texts we keep thinking whether these dei-
ties should be at all called ‘iatric’, as M. Vasi¢ suggests. Some of them, as
Aesculapius and Hygieia, had been patrons of medical skills, but other deities
had not been directly related to medicine. ‘latric’ role is segment of ‘soteriologi-
cal’ salvation function,it is inseparable from it and represents one of its mani-
festations.>0 Just the soteriological function is the common denominator of all
the gods we discussed here. Therefore we think that deities on the railing from
Mediana should not be considered as ‘iatric’ but as ‘soteriological’ deities.

Anexcanoap B. Ilonosuh

BOXXAHCTBA HA BPOH3AHOJ OI'PAI CA MEINJAHE
Y CBETJIY TEOJIOI'MIJE JYJIMJAHA AIIOCTATE

TokoM nckomnaBama Ha MeaujaHH, apXeoJIOIIKOM JoKaiauTeTy y npearpahy Huia,
2000. roquHe je OTKpHBEHa O0cTaBa ca (hparMeHTHMa OpoH3aHe orpazne. Orpazna ce cacrojana
071 0OcaM KaHLella — YeTHPHU ca JieBe U 4eTUpH ca aecHe crpaHe. Ca cBake CTpaHe orpaje
cTajaje Cy 110 TpH XepMe ,,jaTpruKkux Ookancrasa‘“. CadyBaHa Cy YeTHPH KaHIENIa, BE XepMe
ca ukoBuMa Ackirenrja u JIyHe, Kao 1 MogHOXKje Tpehe xepme, 04nTO HEKOT )KEeHCKOT OorKa-
HetBa. Kako cmarpa np Munoje Bacuh, pykoBomuan nckonaBama Ha Menujanu, orpaja je
CTajaja Kao oJITapcka Mperpaja y arncuau TPUKIMHEjyMa TaKo3BaHe ,,BHJIE C TIEPUCTIIIOM™,
MIPETBOPEHO] Y MAaraHCKO CBETHIIHIITE.

Hawmehe ce nutame koja Cy ocrana deTHpH O0XKaHCTBA IPE/ICTaB/beHa Ha orpaan. M.
Bacuh npernocrasipa ma cy To Con, oqHocHO Xenuje, Kao MyIIKH NMa"fgaH JlyHH — rpyukoj
Cenenn, 3atuM XWrnja, Kao MaHaaH ACKIENHjy U, BepoBaTHoO, J{nonnc mim Xepaxie, a of
JKEHCKMX OokaHCTBa jomnr Mokaa ujaHa — Apremupa. Kamema y xojoj je orpama crajaia
Omia je, Kako HM3IIena, MocBeheHa Tako3BaHUM ,,jaTpHYKUM OOKaHCTBUMA™, Kako MX M.
Bacuh nasuBa. Y mpuitor oBome Tpeba moAaceTuTH na je y Bwin 1972. romuHe OTKpUBEH
TpYITHH Hajla3 CKynnTypa, meljy kojuMa ce Hanasze Ackienuje, Xuruja, Apremunaa, Jnonuc,
Xepaxne u Mepkyp — Xepmec.

M. Bacuh npernocrasiba fa je ancumy BUJIE y CBETHIMINTE NPETBOPHO MMIIEPATOP
®nasuje Knaynuje Jynujan, mo3Hartuju kao Jynujan Amocrara, 3a Bpeme cBor Oopaska y Ha-

50 A. Josanosuh, Heku acnexmu npobiema ckynnoe naiasa, 60, uses term ‘soterio-
logical-iatric’.
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ucy 361. roqune. CkyanType Ccy crajajie y camoj ancuju, a orpajaa Ha mbeHoM yiasy. [IpBo
00kaHCTBO Koje hemo moTpaxuTu Koz JynujaHa je OHO YHjH je JIMK Ha orpaau ca Menujane
Hajoosbe cauyBad. To je Jlyna — Cenena, 6oruma Mecena. OHa, y3 momoh ATeHe, ykpaiiaBa
Mareprjy obmuumma. CelieHa je M TBOpal — JEMHjypr 4uTaBor ko3Mmoca. Kao cBemiocHo
00XKaHCTBO, OHA ca XelHjeM JeH KpaJbeBCTBO BUJBHBOT cBeTa. Jynmujan Besyje CeneHy 3a
Oorumy ATeHy, a mocpeaHo u cede. Mehytum, Tpeba nmarn Ha ymy na je Cenena Gormma
ca MHOTO JINKOBA, OJHOCHO, /1 CY IPAKTHYHO CBA )KEHCKA O0XKAHCTBA Y IPYKOj MUTOJIOTHjH U
penUruju u3jeiHadeHa ca oM. YIIpaBo jenHa TakBa Oorumwa, Kubera — Majka Bozosa, ctapa
MaJioa3ujcka OOrHIba 3¢MJbe, OTHOCHO HEHE MIOMHOCTH, 3ay3uMa koj JynujaHa, y3 Xemnuja,
Kao HCTrOB JKCHCKHU IMaHJaH, M3y3eTHO BakHO MecTo. Kynt Majke borosa je 6uo TecHO
noBe3ad ca MutpunauM Kyarom. KuGenuna yiora kon JynujaHa je BULIECTpyKa: yIIpaBibadka,
reHepaTHBHA M COTEPUOIIONIKA.

Acknenuje, 9uju je TUK Ha OTPaAH y MOTIYHOCTH CadyBaH, MPEICTaBIba ,,jaTPHIKO
0OOKaHCTBO™ y MPaBOM CMHUCIY peyH. JyiHjaH HarIalIaBa leroBy COTEPUONIOMKY QyHKIHjY U
BH/IM Y leMY IaraHcku ania Xpucry — Cracuressy. Kao Myrku naprwak JlyHu Ha orpau je
HecyMBHBO cTajao Con, omHOCHO Xenuje. Fberosa xepma je Onita ieHTpasHa Ha JIEBO], 1a TAKO
KaxeMo, ,,MyIIKoj“ crpanu orpazae. Coun, wim Xenuje, je BpXOBHO OOKaHCTBO JylujaHOBOT
nanTeona. OH je, kKao MTO cMO Beh pexiy, n3jeqHadeH ca NepcrjckuM MHUTPOM, YHjH je KyiIT
y IV Beky 610 u3y3eTHo nomynapas mupom L{apcrsa, a HapounTto Mely BojHHULIMA. JynujaH
HarjlalmaBa HEKONMKO XenujeBuX (YHKIHMja: MEIUjaToOpcKy, yIpaBJbadKy, T€HEPATHBHY H
coTeproioniKy. Kao AcCkienujeB )KeHCKU MaHIaH F'OTOBO CUTYPHO CE Ha OIpaju Haja3uia
Xueuja. Fben kynT Ha MenijaHu je mocBejo4eH 1 Beh ClIoMEeHyTHM Hasla30M Ipyme CKy/InTypa
y TPUKJIMHUjYMY BHIIE, T/I€ j€ M OHa 3aCTYIJbEHA.

Tpehe o Mymkux GoxxaHcTaBa Ha orpaau Ou, kako npernocrasiba M. Bacuh, morao
ontu Juonuc nmu Xepakie. Jlnonncosa riaBHa QyHKIHja, 0 JyHjaHy, je CTBapambe y TyJTHO-
OMaXkajHOM CBETY, Koje JysujaH Ha3uBa paszidemwenum cmeaparem (T HepLotn dnuLovpyle).
Kao u Acknenuje, nu JAnonnc uma xof JynujaHa yaory maraHCKOT MaHAaHa XpHIThaHCKOj
npencrasu o Cuny Boxxujem koju je cuiao y oBaj cBeT. ¥3 Jluonuca u Ackienuja Xepkyi,
TO ject rpuku Xepaxne je Tpehu mosy0or, OAHOCHO CHH 0Ora W CMpTHHIIEC, Kora JynujaH
CynpoTcTaBba XPUCTY. Y TOj YJIO3M OH 3ay3MMa HM3y3eTHO BAKHO MECTO Y JylHjaHOBOj
TEOJIOTHjU 1 YECTO C€ CIIOMHIbE y FherOBUM CIIMCHMA. Xepakiie je, Iope]] MHOTUX IPYTHX
cBojux (hyHKIIHMja, U jaTpUYKO OOKAHCTBO, a 3HAYAjHO je TO Ja je OMO YIpaBO 3alITUTHUK
JICKOBUTHX TEPMAITHUX W3BOpA, KAKBH H JIaH JIaHAC MTOCTOj¢ y OKOJIMHK MenujaHe.

YV cagyBaHUM TeKCTOBHMA JynujaHa ATIOCTaTe HUTAE Ce HE CIIOMUIbE /[ujana, OTHOCHO
Apmemuoa. MeljyTuM, Hako TO HUTZE HHje SKCIUTMIUTHO pedeHo, oHa Ou ce y JynujanoBom
TEOJIOLIKOM CHCTEMY MOIVIa IIOCMAaTpaTH Kao Ooruma n3jenHadena ca Kubemom, na, cXoaHo
Tome, U ca Jlynom — Cenenom. ITocre maxJpHBOT HITUUTaBamba TeKcToBa Jyianjana Amocrare,
MoxxeMo pehm na mkonorpaduja orpage ca Menunjane, kakBy je mpemroxno M. Bacuh, y
MOTIIYHOCTH OJiroBapa JyJujaHOBHM pelTUrujcKuM npejcrasama. Ha orpanu cy ce, mopehane
¢ JIeBa Ha JIECHO, BEPOBATHO Halla3mIle cTarye cienehux 6oxkaHcTaBa:

1) Ackaenuje 2) Con — Xenuje 3) Juonuc uin Xepakie 4) Jujana — Apremuaa 5)
Jlyna — Cenena 6) Xuruja

HapaBHo, oBakaB pacrope/ je caMo Hallla IIpeTIOCTaBKa, MOJUI0KHA KPUTUIIM U U3Me-
Hama, ra JOIyLITaMo Jia Cy XepMe OHJIe ¥ HEIITO JApyrayuje, ajii CBAKaKO CUMETPHYHO, pa-
cnopehene. CBako OOXKaHCTBO je MMaJIo, HA IPYTOj CTPAHU OTpajie, CBOj MaHIAH CyNPOTHOT
moja. Y CBaKoM ciydajy, MoxkeMo pehu 1a ce ,,jarpudka 00)aHCTBa™ Ha OTpajid CaBPIICHO
yKianajy y JynujaHoB Teosomku cucteM. Ilocne unrama JynujaHOBUX CITHCa HAMETHYIIO
HaM Ce NHTame Ja Ju OBa OOXKAHCTBA yomiiTe Tpeba HA3MBATH ,, JATPUUKUM™, KAKO TO
ypan M. Bacuh. Heka on mux cy, kao Ackiienuje u Xuruja, OWim 3aliITHTHALM JISKAPCKe
BEIITHHE, aJIM OCTaja OOKaHCTBAa HHUCY C FOM JHPEKTHO IOBE3aHa. ,JaTpuuka™ yiora je
JIe0 ,,COTEPHOJIONIKe", crlacuTesbcke (DYHKIMje, HEOABOjUBA je O Hhe U IPEJCTaBsba jeIHY
BeHy MaHH(pecTalujy. YIpaBo je coTeprosomka (QyHKIHja 3ajeJHIYKH MUMEHHTEJb CBUX
00roBa 0 KOjIMa CMO OBJIC TOBOPHJIH. 3aTO CMaTpaMo Ja He Tpeda TOBOPHUTH O ,,jaTPUUKUM
OokaHcTBUMA™, Beh 0 ,,COTepHOIOIIKIM O0KaHCTBIMa Ha orpaau ca Meaujane™.



