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        A multisensory approach to 
Aphrodite
in the alsos of Sappho’s fr. 2 Voigt:

from Crete to Lesbos

Claudia Lambrugo

At Expo Milano 2015 Feeding the Planet. Energy for life, which represented the largest event 
ever organised on food and nutrition, one of the main thematic macro-areas was food and 
nature: symbolic and ritual representations. 

In connection with this initiative, in 2011 scholars of antiquity at the University of Milan 
“La Statale” started an interdisciplinary study concerning the connections between nature, 
humanity and the divine in the classical world. The project, which included archaeologists, 
philologists, philosophers, linguists and historians of religion, puts a special emphasis on the 
role played by plants, flowers and essences in mediating the relationship between mortal 
and deity. The results of this research have been presented within the framework of several 
initiatives. These include the exhibition Mito e Natura. Dalla Grecia a Pompei (Sena Chiesa 
& Pontrandolfo 2015), which opened on 31st July 2015 at the Palazzo Reale in Milan and 
remained open until 10th January 2016, and the rich programme of collateral events Mito e 
Natura Fuori Mostra, organised by the University of Milan “La Statale” itself, in collaboration 
with the Municipality of Milan and the publisher Electa. Among the initiatives held for the 
Fuori Mostra, a remarkable event was the conference organised on 26th November 2015 at 
the University of Milan: this symposium focussed on the connections that existed between 
Greek deities and some elements of the natural world, such as plants, flowers, fruit-trees and 
perfumed essences. An edited book on the topic has recently been published (Arrigoni 2018). 

Obviously, the research has intersected the field of archaeologies of the senses, whose 
starting point is that sensuous experience is socially and historically specific, thus rendering 
attempts at sensory empathy with past societies problematic, even though intriguing. 
From this point of view, religion and rituals, if seen merely as abstract concepts, remain of 
limited value in fully understanding past human experiences. An archaeology of the senses 
instead goes beyond that and, beginning with the human body itself and the multisensory 
interactions with the material world, attempts to reconstruct Greek rituals as sensuous 
experience (Butler & Purves 2013; Hamilakis 2011).



70 CLAUDIA LAMBRUGo

The present article draws from these premises and focusses on a specific deity, namely 
Aphrodite. In particular, I shall explore the relation between Aphrodite and some flowers 
and plants, namely wild spring blooms, roses and pome-fruit trees, which were used by the 
goddess as a medium for her epiphany. A special emphasis will be placed on the colours, 
forms and scents of these plants and fruits, which played a crucial role in establishing a 
connection between Aphrodite and the Greek worshipper.

It is well known to scholars of the Classical world that an essential marker of identity 
for Greek gods is the good smell, eu˘wdiva in the Greek language, the good smell embodies the 
spontaneous emanation of fragrant perfumes associated with a divine epiphany. Together 
with the height of stature and the shining appearance, the good smell is an unmistakable 
sensory clue to divine manifestation and imminent arrival. In this perspective, the aroma 
acts as a sort of ‘porous border’ through which the divine realm and humanity come into 
contact. It is indeed the propagation of the good smell that allows a human being to perceive 
the presence of a deity, thereby creating a form of empathy that develops between the 
two different worlds, that of the mortals and that of the immortals (Bodiou & Mehl 2008; 
Carannante & D’Acunto 2012; Clements 2015; Detienne 1972; Frère 2006; Lilja 1972: 19; 
Moreau 1998; Prost 2008; Squillace 2010; 2015).

It has been demonstrated that ancient perceivers approached olfaction with a higher level 
of complexity than modern perceivers and that olfaction rivalled other senses in providing a 
unique contribution to the peculiar properties of an individual or object (Bradley 2015: 11). 
By exploring a variety of literary contexts, Clements has clearly shown that the Greeks used 
the symbolic efficacy of smells to construct divine identities, evoke as well as invoke divine 
presence (Clements 2015). As one of the main features of smell is its ‘incompleteness’, “it 
brings with it an indeterminacy that transcends boundaries, permeates bodily limits, and 
effects a unity of perceiver and perceived” (Clements 2015: 46). In other words, it means 
that smell has a unique capacity to bring together corporeal and incorporeal beings. The 
classical sources offer many examples of this phenomenon (Hom. Il. 15, 153; Hymn Hom. 
Dem. 275-280; Hymn Hom. Merc. 237; Aesch. PV 114–5; Eur. Hypp. 1391; Ath. 9, 395, etc.). 

A deeper level of analysis, however, should consider linking cause and effect (with the 
effect being the scented divine epiphany). In particular, it would be interesting to understand 
why the presence of a specific flower or tree (with its distinctive colour and smell) prompted 
the Greek worshipper to associate it with a particular deity or, to be even clearer, why a very 
specific natural element represented the means through which and in which the designated 
deity was expected to appear.

A famous poem written by Sappho (fr. 2 Voigt) offers significant insights into the reasons 
for the association between Aphrodite and both spring flowers, especially the rose, and 
pomaceous fruits, such as the apple. Several scholars before me have already focussed on 
the synaesthetic nature of this poem, which shifts continuously from one sense to another 
(Butler & Purves 2013: 4–5 with references; Clements 2015: 55–6). But what I am interested 
in here, is trying to explain in detail how and why in fr. 2 Voigt roses and pomes become the 
media through which the divine epiphany is supposed to take place. 

In Aphrodite’s alsos on Lesbos

Hither to me from Crete to this holy temple,
where is your delightful grove of apple-trees, and
altars smoking with incense; therein cold water
babbles through apple-branches, and the whole place
is shadowed by roses, and from the shimmering
leaves the sleep of enchantment comes down; there-
in too a meadow, where the horses graze, blossoms with 
spring flowers, and the winds blow gently…;
there, Cypris, take… and pour gracefully into
golden cups nectar that is mingled with our festivities

(Sappho, fr. 2 Voigt, translated by David A. Campbell, Loeb Classical Library 1990)
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The poem is the famous song by Sappho preserved on an ostrakon now stored at the 
Biblioteca Medicea Laureanziana of Florence and published for the first time by Medea 
Norsa in 1937 (Norsa 1937; for a selected bibliography of recent Italian studies see Aloni 
1997; Ferrari 1993; Ferrari 2000; 2007: 143–77; 2011). The poem is a prayer-hymn to 
Aphrodite, in which the goddess might have been addressed directly in an opening stanza 
now lost. From the surviving fragment, we understand that Aphrodite is invoked to take 
part in ceremonies that seem to be initiation rites. These ceremonies are planned to take 
place in an open-air shrine – the alsos mentioned in the poem – that is described by Sappho 
with plenty of details. The poet herself will act as the minister of the rites.    

The beneficiaries of the rite will drink nectar poured into golden cups by Aphrodite herself 
or by Sappho in her role as intermediary between the goddess and the worshippers. It still 
remains unclear whether these worshippers comprised only Sappho’s closest companions or 
a wider public of aristocratic adolescents from Mytilene, or from the island of Lesbos more 
generally, ready to carry out prenuptial rites under the aegis of Aphrodite (for some recent 
contributions to the debate, which is not the main focus of this article, see Ferrari 2007: 
140–2, 146–7; 2011, passim). The persistent invocation to Cypris suggests that the rites were 
intended to initiate the participants into sexual desire. With her powerful sexual instinct 
and staggering beauty, the Cyprian goddess was indeed the most appropriate divine figure 
to oversee the proper arousal of erotic desire and the development of prenuptial initiation 
rituals – whether these rites involved only Sappho’s students or a wider community of 
worshippers (Schlesier 2016, for a discussion of the different use of the names Cypris and 
Aphrodite in Sappho’s poetry).

We can now move our attention to the place where Aphrodite is supposed to appear. 
The sacred precinct is obviously an outdoor space. The poem mentions the presence of 
rose shrubs and a grove, possibly – but not necessarily – an apple orchard, as I shall explain 
later. A meadow covered with blooming spring flowers is also a pasture for horses. From an 
invisible place out of sight comes the sound of running water – a spring or a torrent whose 
murmur echoes in the tree branches. The altars made ready for the goddess are fragrant 
with incense smoke: this is one of the two earliest references we have to frankincense in 
Greek literature (the other is in Sappho fr. 44 Voigt). It is worth underlining that incense, a 
luxurious and exotic product that fits well with the sophisticated elegance and the refined 
imitation of Near Eastern customs by the Lesbian aristocrats (Avanzini 1997; Costantini & 
Biasini Costantini 2003; Verbank-Piérard et al. 2008) plays a special role in the ritual context: 
its smoke as well as smell, invading human bodies and occupying at the same time the 
liminal space between the material and immaterial, provides an olfactory bridge between 
the human and divine worlds (for the incense as a medium in Graeco-Roman religion see 
Bradley et al. (eds), Sensing Divinity: Incense, Religion and the Ancient Sensorium, Proceedings of 
the Conference held in Rome 2017, forthcoming, 2019).

The rose shrubs cast a refreshing shadow and a sweet breeze blows gently on the shrine. 
The rustling of leaves induces in all the participants a drowsiness (in Greek language 
kw§ma) that is not a mere sleep induced by tiredness; rather, we can speak of a progressive 
suspension of all the usual sensory perceptions, a sort of hypnotic state – a sudden silence 
in the natural world induced by the rushing leaves, which heralds the imminent theophany 
of Aphrodite. In a recent contribution on the use of the word kw§ma from Homer to the 
great tragedians, Ferrari writes of a “sonno infuso da un sortilegio, da una volontà esterna” which 
“permette l’aggirarsi della dea nel luogo che le è consacrato” (Ferrari 2011: 453–5). Kw§ma, therefore, 
is a psychic condition that feels unique and extraordinary to those who experience it; it 
is also the only mental state that allows the worshipper to connect directly to the sudden 
appearance of Aphrodite.

It is not necessary to delve deeper into the much debated issue of the nature and 
meaning of divine epiphanies in Greek culture, namely whether they were conceived as pure 
allegories and literary stratagems, or as the recalling of real life experiences. The debate 
is somewhat outdated after notable research by Dodds, who demonstrated that dreams 
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and visions share the same psychological structures and therefore reflect precise “culture-
patterns” (Dodds 1951; Gentili 1984: 110–11; Platt 2015 with references; on the nature of 
dreaming in Greece: Brillante 1991; 2003; Guidorizzi 1988). The issue of reporting visions, 
therefore, may appear as something problematic and unusual to us, but not to ancient 
Greeks, for whom the appearance of a deity – caught in the act of speaking, giving orders or 
forbidding something – was a relatively common experience. 

Certainly, scholars agree that in Sappho’s hymn the place of the epiphany is real, and not 
just imagined or dreamt of (Di Benedetto in Ferrari 1993: 41-2; Ferrari 2011: 460; Gentili 
1984: 116; Irwin 1984: 163–4; Page 1955: 40). The meadow blooming with spring flowers, 
the pome-fruit trees, the roses, the murmuring water and the mild breezes are not a mere 
locus amoenus but represent the most appropriate setting for the divine epiphany, a necessary 
requirement for the mevga qau§ma. In an essay dedicated to the role of roses in Greek poetry, 
Irwin writes “Sappho wishes to make the place as attractive to Aphrodite as possible (...); 
so Sappho reminds Aphrodite of apple-trees, roses, meadows of flowers, all of which may be 
common features of the landscape, but are particularly attractive to this goddess” (Irwin 
1984: 164). The spring flowers, the rose brushes and the grove – together with the gentle 
wind and the flowing water – belong to Aphrodite and are the means through which and in 
which the goddess is expected to appear (Bettinetti 2001: 123, 107–36, 117–23); therefore, 
they represent both the ideal ritual setting and the most appropriate sensory context for 
the theophany. The reasons for the connection between Aphrodite and this specific kind of 
landscape are investigated in the following paragraphs. 

The meadow of spring flowers 

In ancient Greece, the spring-blooming meadow is a field of pansies, lilies, hyacinths, roses, 
narcissi, irises and crocus flowers. Much has been written on this topic: an analytical review 
of the literature has been carried out by the author of this article and by Lorenzo Fabbri, 
both contributors to the already mentioned research group at the University of Milan “La 
Statale” (Fabbri 2018: 221–37; Lambrugo 2018: 332–5). In brief, I can note here that the 
dewy meadow, blooming with spring flowers of extraordinary beauty and fragrance, is a 
place of utmost splendour and powerful allure.  

The most ancient and systematic literary reference to Aphrodite’s spring flowers is in 
a fragment of the Kypria (fr. 4 Bernabé; Ath. 682e-f), which describes the accurate and 
deliberate kósmesis of the goddess: for the Judgement of Paris, Aphrodite wears clothes 
imbued with floral aroma. Several literary traditions have also presented Aphrodite as the 
very same origin of scented flowers: this is certainly the case of the rose, as I shall address in 
more detail later on; but also of lilies – called “delight of Aphrodite” – as their whiteness 
is such to match the beautiful paleness of the goddess’s skin (Nicander, Georgikà 2, 25-29 
= Gow fr. 74); of windflower – the short-lived anemone – that sprung up from the tears 
Cytherea dropped in her grief for Adonis (Bion Id. 1, 64-67); and of lychnis, that was 
generated from the bath taken by the goddess after her union with Hephaestus (Ath. 
681f). In a later epigram from the Garland of Meleager, it is mentioned that all flowers are 
Aphrodite’s domain (Anth. Pal. 12, 256, 11-12; but also Anth. Pal. 9, 586). 

When associated with Aphrodite, therefore, the spring-blooming meadow is a landscape 
of seduction (Menichetti 2012; 2013; 2015; see also Bodiou & Mehl 2008: 143–4; spring-
blooming meadows have also been connected to other deities, such as Kore, but with a 
different symbolic meaning: Fabbri 2018). It is a place that invites visitors to the mixis 
(Pironti 2007: 113-5) and the metaphorical space of love par excellence, where Aphrodite 
exercises her seductive power consciously and deliberately. In conclusion, the meadow 
blooming with spring flowers is a place intrinsically appropriate to the expression of the 
goddess’s natural dynameis.
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The rose

Among Aphrodite’s flowers, I shall now consider the rose (Nava et al. 2007: 267–73; Verbank-
Piérard et. al. 2008; on the association with Aphrodite see Pirenne-Delforge 1994: 412; 
Menichetti 2013; Strazzulla 2013; many interesting thoughts are already in Joret 1892 and 
Murr 1890: 78–83; for an analysis of the literary sources see Goubeau 1994; Irwin 1984).
This beautiful, sweetly scented bloom is the only one whose intense fragrance is explicitly 
mentioned among the spring flowers in which the goddess imbues her clothes; actually the 
rose is already associated with Aphrodite in the fragment of the Kypria mentioned above. 
The chronology of the Kypria largely coincides with the time of Sappho’s life between the 
end of the 7th and the first decades of the 6th century BC. However, the connection between 
the rose and Aphrodite might be more ancient: very well known is the passage in the Iliad 
where the goddess protects Hector’s corpse from decay by anointing it with rose oil (23, 
186–7). Notably, this is the first mention ever in the 1st millennium BC Greek world of a 
specific unguent instead of a generic ambrosia oil or an ambiguous nectar, as was the case 
in Il. 16, 666–75 19, 38–9 (Lambrugo 2013: 324–6; Manco 2012: 85–7).   

Already mentioned in the Linear B clay tablets from Pylos (fr. 1203; Cultraro 2012: 180–1; 
Jasink 2007: 75), rose oil (rhodinon) was a fragrance destined to enduring success in all the 
following centuries up until the Roman period (Squillace 2010: 31, note 30; 213, 214, 216, 219, 
224, 226; Touzé 2008: 54–7). Given its Mycenaean connection, it is has been suggested that 
in the age of Homeric poetry rhodinon was already a recollection of a distant past, a product of 
extraordinary luxury available only to gods (Cultraro 2012: 186). If this is indeed the case, the 
symbolic and ritual implications of the existence of a special therapeia based on rose oil would 
be notable: Pausanias reports that rhodinon was used for the preservation of wooden agalmata, 
probably in view of its disinfectant action against xylophagous insects (Paus. 9, 41, 7; see 
Bettinetti 2001: 144–5; Leka 2012: 282). 

Nonetheless, already at the end of the 8th century BC a prosperous production of rhodinon 
is documented on the island of Rhodes, especially at Ialysos. This manufacture might have 
been stimulated by a similar industry flourishing on Cyprus. Some support for this hypothesis 
is offered by D’Acunto’s suggestion that the aryballoi in the so-called Spaghetti Style group (i.e. 
Rhodian perfume flasks imitating a Cypriot model) were containers for rose oil (D’Acunto 
2012: 200–4; Lambrugo 2013: 344–6). Despite this possible connection to Cyprus, in antiquity 
Rhodes itself was the ‘the island of the roses’ par excellence: the homophony between the 
toponym Rhodos and the Greek word used to name the flower (rhodon: rJvovdon) might have 
originated from the widespread presence of roses on the island (D’Acunto 2012: 203). To be 
sure, at the end of the 6th century BC the reverse of Rhodian coins bore the rose flower. 

The close association between the rose and Aphrodite (including all the spheres overseen 
by the goddess, such as beauty, seduction and erotic love) is frequently mentioned in Archaic 
Greek lyric. Fr. 30 West by Archilochus evokes both an image of fresh and joyful beauty and 
a mischievous allusion to physical pleasure (tevryiı): “she took delight in holding a sprig of 
myrtle and the lovely flower of the rose bush” (translated by D.E. Gerber, Loeb Classical 
Library 1999); the unknown girl may be Neobule or a hetaera. A genuine ‘erotic’ rose garden 
is the one where the Cyprian goddess and Peithò in person metaphorically nurture the lovely 
Euryalos, possibly a favourite of Polycrates, tyrant of Samos; the rose blossoms and the youth 
are both mentioned in a few lines by Ibycus, who was a court poet in Samos (Ibyc. fr. 288 
Davies = 7, 288 Page; also apud Ath. 564f). Even more explicit is the erotic value of the rose in 
an epigram from the Anthologia Palatina, where the blooming flower is compared to the young 
eromenos, while the prickles are associated to the same lover once grown old and unattractive.    

Now you say goodbye, malicious one, when the more than
marble smoothness of your face is gone. Now you tease
me, when you have done away with the ringlets that
strayed onto your haughty neck. Don’t come near me
anymore, lofty one; don’t meet with me! I don’t accept a
bramble for a rose

(Anth. Pal. 5, 28, translated by M.A. Tueller, Loeb Classical Library 2014)
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Finally, we have to mention the frequent references to rose garlands in the Carmina 
anacreontea, a corpus of poetry composed in the Anacreontic vein between the Hellenistic and 
the Byzantine periods (6, 8, 46, and 51). In the Carmina, rose crowns are often used for rites 
held in honour of Aphrodite and Eros or in the context of erotic courtship. In particular, 
two poems (44 and 55) describe the rose as the most delicate among the spring flowers, 
a delight of the gods, a joy of the mortals and an authentic a`qurma ajfrodivsion, thereby a 
joyful toy and entertainment for Aphrodite. 

In relation to the ‘erotic rose’ theme, it is also worth mentioning a terracotta pinax from 
Medma (present day Rosarno in Calabria), now stored in Munich (Fig. 1). The pinax shows 
Aphrodite crowned with flowers, depicted in the act of pointing emphatically to a rose; 
towards the same flower gestures a small Eros, who leans against his mother’s arm. In 
front of the two is Hermes, who can be easily identified from the petasos and the caduceus 
(Delivorrias et al. 1984: 127, n. 1328; see also Lissi Caronna et al. 2007: 670–1; Prückner 
1968: 15-17, tafel 1, 1; 134, note 91). Notably, Aphrodite’s gesture on the Medma pinax is 
not a mere reference to gift giving; rather, the goddess wants to draw the viewer’s attention 
to the beautiful and fragrant setting of her theophany as well as to the nature of her erotic 
dynameis. All these divine prerogatives are necessary to the initiation rites that must have 
taken place in the shrine, which is alluded to on the pinax by the depiction of an incense 
burner. To this aim, a simple allusion to the rose is enough. 

There is no need to say more. It is indeed very explicit. Pausanias in his description of 
a multi-material simulacrum of the Charites, located in their sanctuary in the Elis region: 
“one of them holds a rose, the middle one a die, and the third a small branch of myrtle. The 
reason for their holding these things may be guessed to be this. The rose and the myrtle 
are sacred to Aphrodite and connected with the story of Adonis, while the Graces are of 
all deities the nearest related to Aphrodite” (Paus. 6, 24, 6–7; translated by W.H.S. Jones, 

Fig. 1 Clay pinax from Rosarno (ancient Medma, Reggio Calabria) 460 BC    
  Munich, Staatliche Antikensammlungen         redrawn by author
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Loeb Classical Library 1977). In conclusion, the rose is Aphrodite’s flower. This connection 
is reinforced by another version of the myth of Adonis, which recounts how the careless 
goddess stepped on a rose and injured herself in the dramatic moment of Adonis’ death; the 
blood spilling from her wounded foot gave the flower its vivid colour shade and possibly even 
its fragrant scent (Geoponiká 9, 17).

But which type of rose is the flower associated with Aphrodite in antiquity? We must take 
into account that Rosaceae are among the flowering plants that have undergone the most 
intense human manipulation over the millennia. The ancient botanical reality is difficult 
to reconstruct; however, we know that the ancient flower was certainly very different from 
our modern notion of the rose (Meirano 2003: 160, note 73). According to Baumann (1993: 
77), the rose plant known to the Greeks up until at least the 5th century BC was in most 
cases the dog rose, or Rosa canina, a wild rose species that is occasionally cultivated (Fig. 2a). 
Rosa canina is a deciduous shrub that usually climbs on other plants or supports and tends 
to bloom in June; its simple, five-petalled flowers are of medium size and may grow in 
small clusters; their colour usually ranges from white to pink. originating from Persia, the 
dog rose spread to Greece through Thrace and Asia Minor. From the orientalising period 
onwards, the rose flower became a very common decorative motif (the so-called ‘rosette’) in 
pottery, coroplastic art, jewellery and architecture (Nava et al. 2007: 267–73). A confirmation 
of the fact that the dog rose was the rose species known in ancient Greece comes from the 
writings of Theophrastus, who mentions that most of the roses he knew had five petals: 
while he also heard of flowers with ten, twenty or even a more numerous petals, the flowers 
with five petals are considered the most fragrant (Theophr. Hist. pl. 6, 6, 4, cited in Plin. HN 
21, 16-18 and in Ath. 682b).

Whatever its species, the rose is one of the most cited coronary plants in Greek and 
Latin literary sources (Theophr. Hist. pl. 1, 9, 4; 1, 13, 2 e 5; 6, 1, 1; 6, 1, 3; 6, 6, 4-6; 6, 8, 2; 6, 
8, 5-6; Plin. HN 21, 13-14, 16-18, 38 and passim). The flower is renowned for its powerful or 
very powerful scent: the intensity of the fragrance is linked to the ruggedness of the calyx 
(Theophr. Hist. pl. 6, 6, 5; Plin. HN 21, 18; Ath. 682b). The seeds are noted to reside in a sort 
of pome (mh§lon) located under the bloom (Theophr. Hist. pl. 6, 6, 6).

Among all the botanical characteristics of the rose, one seems to me particularly 
significant to define the special connection between this flower and Aphrodite. Theophrastus 
highlights how, among the spring flowers, the rose is the last to bloom and the first to 
wither. It is therefore characterised by a very intense but short-lived blooming phase, when 
the flower remains richly scented only for a brief period (Theophr. Hist. pl. 6, 8, 2, also 
cited in Plin. HN 21, 65; Theophr. De odoribus 34). Even the oil obtained from the flower 
(rhodinon) has an olfactory peak which is immediately very intense – so intense, actually, as 
to overpower any other perfume – but of very brief duration. In his De odoribus, Theophrastus 
even recalls a stratagem adopted by perfume venders to outsell their competitors (De 
odoribis 45); knowing of rose oil’s characteristics, they would impregnate indecisive clients 
with rhodinon: the powerful fragrance was intended to fill completely and immediately their 
sensory canals, and prevent them from noting the products of the seller’s rivals. In contrast 
to unguents obtained from roots, such as the irinon (Lambrugo 2013: 320–3; Lambrugo 
forthcoming), rose oil was known to exude its scent immediately, only to evaporate easily 
and lose its fragrance very fast (Theophr. De odoribis 39, 45–51).

Well before the writings of Theophrastus, the ephemeral beauty and short-lived scent 
of the rose had already been a gnomic topic in a fable by Aesop (Fab. 323); this supports 
the hypothesis that such a conception of the flower was widespread, even outside educated 
circles. Later, Philostratus advised against giving rose blossoms to a lover, mentioning in 
one of his lover letters that the rose is a resentful, terrible, ephemeral flower, which does 
not last for long (Ep. 4). Although this is not the main topic of the present contribution, I 
would also like to mention the long-lasting symbolic connection between the biting pain of 
love, Eros’s arrows and prickles (i.e. the rose ‘thorns’) (Mastrocinque 2014). 
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In conclusion, my hypothesis is that the Greeks might have considered the fiery and 
overwhelming power of both the rose’s bloom and scent – intoxicating but ephemeral – 
appropriate to epitomise sexual desire and its sudden but short lived manifestation. The 
symbolism must have worked from both a ‘visual’ and ‘olfactory’ viewpoint. obviously, 
Aphrodite was the unmistakeable patroness of lust and passionate love, a fact that would 
explain her association with the flower.  

The pomes
As far as the mh§lon (melon) is concerned, it is important to clarify that the Greeks used this 
term to refer to any round and fresh fruit that grows on a tree, has seeds or a stone inside 
and does not have a shell outside (Littlewood 1968: 147–8; Pirenne-Delforge 1994: 411; 
Nava et al. 2007: 148). The word malon/melon therefore, was used to refer not only to apple, 
but also to quince, sometimes to pomegranate (Chirassi 1968: 73–90; Muthmann 1982) and 
– especially from the Hellenistic period onwards – to lemon (called melon medikón or melon 
kitrion), apricot (melon armeniakón) and peach (melon persikón) (Döpp 1995; Trumpf 1960). As 
we cannot distinguish every time and with any certainty among all these fruits, the most 
appropriate translation of melon is not ‘apple’ but a more generic ‘pome’.

A lot has been written about the ‘pome’ and the symbolic meaning of its recurrent 
association with Aphrodite (Arrigoni 2014; Faraone 1990; 2001: 69–78; Foster 1899; 
Littlewood 1968; McCartney 1925; Pirenne-Delforge 1994: 410–12). Here, it will suffice 
to say that the most convincing explanation for this connection has been put forward 
by Arrigoni (2014) in a recent study concerning Atlanta’s pomes (for some preliminary 
observations see Faraone 1990: 230–1; Murr 1890: 57; Pirenne-Delforge 1994: 412). The 
melon – a fruit that is intrinsically beautiful (autómaton kalón in Philostr. Ep. 27) – is the 
emblem and promise of sexual happiness. As such, the toss or gift of a pome by either 
Aphrodite or her intermediaries is a gesture that invites to gavmoı, namely marriage and the 
amorous encounter. The pome, therefore, invites the receiver to enjoy the pleasures of sex, 
especially for those who are resistant to physical love. It is in this perspective that we have 
to understand  – for example – the famous gift of golden pomes, donated by Gaia to Zeus 
and Hera for their marriage (Arrigoni 2014: 138; Ferecide, FF 16a-c Fowler); Plutarch’s 
mention of a Solonian prescription that invited the new bride to eat a pome before going to 
the thalamus (Coniugalia Praecepta 138d; Quaest. Rom. 279f); and the lines in the Helen, where 
Stesichorus describes the wedding of Helen and Menelaus:             

Many Cydonian apples they threw on their lord’s
Chariot, many myrtle leaves and garlands of roses
And twined wreaths of violets

(Fr. 10/187 Page, translated by D.A. Campbell, Loeb Classical Library 1991)

Sappho herself writes about a pome in fr. 105a Voigt: the sweet fruit – reddening at the very 
highest point of a tree branch – remained unpicked by the hasty hands of the harvesters 

Fig. 2 Flowers of a) Rosa canina; b) apple tree; c) pear tree                       photographs  by author

a b c
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until full maturation: the fragment is probably part of a nuptial song, where the image of 
the juicy and well shielded pome alludes to the pleasant promises of Aphrodite. Several 
centuries later, Artemidoros writes in the Oneirokritikà 1, 73: “Seeing and eating spring 
apples that are sweet and sun-ripened is a sign of good luck. For it indicates the pleasures 
of love, especially to men who are concerned about a wife or a mistress” (translated by R.J. 
White).

By contrast, the once popular hypothesis of a symbolic connection between the pome 
and fertility is definitely outdated. In this view, the seeds inside the fruit would stimulate 
or symbolise the couple’s fecundity, thereby making the pome an ideal marriage gift (this 
interpretative framework was important in McCartney 1925, but see also the more recent 
Littlewood 1968: 180).

In visual art, the round fruit is already associated with Aphrodite in the 6th century BC. 
Pausanias (2, 10, 5) mentions the presence of a chryselephantine sculpture of the goddess in 
the Aphrodision of Sicyon; the statue, sculpted by Canachus of Sicyon, held a pome in her hand 
(Lambrugo 2018: 360–71). In the following century, the connection is certainly well established 
in both sculpture and vase painting. For the latter, notable are the numerous depictions of 
‘Aphrodite themes’ in the Rich Style of the famous Meidias Painter and his followers.        

As an example, we can mention a lekythos (Fig. 3) currently stored in London that 
portrays Aphrodite sitting in front of a small pome-fruit tree with the little Eros on her 
shoulder. The setting of the painting seems to be a sacred precinct crowded with female 
personifications (Eunomia, Paidia, Eudaimonia, Peithò): these are depicted busy with carrying 
the sacrificial basket, picketing some fruits and bringing offerings to the goddess (Beazley 
Archive, online, vase number 220599; Burn 1987, tav. 20 a-b; Delivorrias et al. 1984: 122, 
n. 1271; Shapiro 1993: 67, 183, 203). In the case of sculpture, we know that the so-called 
Nemesis by Agoracritus carried in her hand a patera and an apple twig. The sculpture 
– initially modelled to be an Aphrodite – was ‘renamed’ a Nemesis, that is a goddess of 
revenge, because Agoracritus believed to have been offended by the Athenians (Fig. 4); 

the statue dates to shortly after 432 
BC (Papini 2014: 173; Paus. 1, 33, 2–3; 
Plin. HN  36, 17; Rolley 1999: 135–7). 
We can also date the sculptural type of 
the so-called Louvre-Naples Aphrodite 
to the end of the 5th century; this 
type became extremely popular and 
was vastly imitated in the following 
centuries; while the surviving copies 
show the goddess associated with a 
pome, this motif might have been a 
late addition (Brinke 1996; Rolley 
1999: 142–3). Much later (second half 
of the 2nd century BC) is the famous 
Aphrodite of Milos; as is widely known, 
the statue is now missing her arms; 
however, fragments of a hand holding 
a pome were probably found with the 
sculpture (Hamiaux 1998: 41–4, nos 
52–3).

While the symbolic meaning of the 
connection between Aphrodite and the 
pome is now relatively well established, 
the reasons for such an association 
remain unclear. In this regard, Arrigoni 
(2014) has focussed on the beauty, 

Fig. 3. Attic red figure lekythos; Meidias Painter,                 
              late 5th century BC
                                 British Museum, no. 1856.0512.15
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roundness and vivid colour of the fruit as 
well as on the sweetness and freshness of its 
flavour. However, if we delve more deeply 
into the melon’s botanical characteristics, 
others peculiarities are, in my opinion, 
worth mentioning.

An important observation is that both 
the rose plant and pome-fruit trees such as 
the apple, the quince and the pear come 
from the same botanical family, namely 
Rosaceae. I therefore wonder whether the 
Greeks – whose relation with the natural 
world was much more direct, intense 
and active than our own – might have 
already understood the botanical analogy 
between the rose and the pome. A first 
notable similarity is that all these plants 
produce five-petalled pink, pale pink or 
white flowers (Fig. 2 a-c). An additional 
similarity lies in the nature of their ‘fruit’, 
which is what botanists call an accessory 
fruit (sometimes termed also a ‘false 
fruit’): in many Rosaceae fruits, the edible 
flesh is indeed derived not (or not entirely) 
from the ovary but from a contiguous 
tissue external to the carple; by contrast, 
the true fruit is represented by the seeds 
usually enclosed within the pulp or the 
core. Finally, identical for all these plants 

is the season of both blossoming (late spring) and harvesting (early autumn). As for 
the dog rose, it is also important to underline that Theophrastus calls melon the rosehip 
(Theophr. Hist. pl. 6, 6, 6), namely the red-to-orange berry-like ‘pome’ of the rose plant, 
which is a ‘false fruit’ itself.  

After all, the botanical competences of the Greeks are unquestionable. In a passage 
of Plutarch’s Quaestiones convivales (5, 8), it is discussed why the philosopher Empedocles 
called some mela ‘abnormally luxuriant’ by using the adjective uJpevrfflloia (hyperphloia). Two 
very intriguing explanations are offered. The first considers the preposition hypér (uJpevr) 
as an indication of ‘excesses of measure’ and augmentation: therefore, hyperphloia would 
be used to underline that the mentioned pomes – with the pome already notable among 
other fruits for its intrinsic and long-lasting beauty and freshness – were fully ripe and, as a 
consequence, peculiarly succulent. The second explanation focusses instead on the locative 
value of the same preposition (i.e. hypér = outside, on top): whereas many fruits are encased 
by a husk, rind or peel on the outside (rind = Greekfl fflloiovı/phloiòs), pome fruits such as the 
apple conceal their ‘real’ fruit inside, under the edible flesh. Thus, being the glutinous coat 
of the seeds the pome’s genuine phloios, it would be appropriate to call the surrounding pulp 
hyperphloion (i.e. ‘outside the rind’). This passage, therefore, demonstrates that the Greeks 
knew that the pome was an accessory fruit.          

Given all the above, my working hypothesis is that the Greeks noted the botanical 
analogies between pome-fruit trees such as the apple and the rose plant: from there, 
they might have progressively developed a metaphorical association between Aphrodite’s 
dynameis from one side, and both the rose and the pome from the other side, insisting on 
their shared characteristics of beauty, fragrance, freshness and erotic power.

Fig. 4 Reconstruction of the Nemesis by 
             Agoracritus at Ramnous  
   Rolley 1999: 136, redrawn by author 
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An erotic Aphrodite from Crete?   

It is now time to focus again on Aphrodite’s alsos in Lesbos. It is worth mentioning that the 
goddess invoked by Sappho is said to come from Crete (line 1). Notably, Crete has played 
a crucial role in the complex scholarly debate concerning the development of the divine 
figure of Aphrodite between the end of the 2nd and the beginning of the 1st millennium BC 
(Cyrino 2010: 18–25; Pirenne-Delforge 2001). In this time span, Crete not only developed 
uninterrupted contacts with the Near East, Cyprus and the Phoenician area, but was also 
characterised by the prolonged survival of cultural and religious traditions of Minoan and 
Mycenaean origin. In this context, Aphrodite, as well as other olympian deities, probably 
maintained a certain association with the ‘Great Mother Goddess’ or ‘Nature Goddess’ 
of Minoan and Mycenaean ancestry. As noted by Kourou (2001: 34), the cult of this pre-
Hellenic deity “beyond doubt (...) had a vigorous tree cult side” (Papadopoulou 2011 with 
references).

In addition, several scholars have evoked the existence of an Aphrodite ”Anqeia at 
Knossos, on the same island of Crete. While the epithet is known only through a gloss by 
Hésychios (s.v. ”Anqeia; see Pirenne-Delforge 2001: 173; Pironti 2007: 193–5), Lebessi has 
recently connected this divine figure to the depiction of a female deity shown on two gold 
rings found not far from Knossos. Both rings come from a tomb discovered at Fortetsa and 
date to the early decades of the 7th century BC (Lebessi 1975; 2009: 538); the female figure, 
possibly Aphrodite, is depicted against the background of a floral element. It is also worth 
mentioning that from Knossos comes a very well known Protogeometric pithos datable to the 
9th century BC (Fig. 5), which carries one of the most ancient iconographic representations 
of the Greek world. Each side of the pithos depicts a female figure that reproduces the 
widespread Minoan type of the Nature Goddess with upraised arms. The figure is wheeled 
out on a rounded platform that might have been a chariot or a wagon, potentially alluding 
to a divine epiphany. The trees flanking the goddess are shown in full bloom on one side of 
the vase and withered on the other; in his interpretation of the scene, Coldstream does not 
exclude a priori that the deity was a proto-Aphrodite (Coldstream 1984; Kourou 2001: 44–5).

Particularly relevant to this discussion is the sanctuary dedicated to Aphrodite and 
Hermes Kedritas on a southern slope of Mount Dikte on Crete. The sanctuary was discovered 
in 1972 and excavated in the following decades. The sacred site was located at a height of 
around 1100m above sea level, not far from the village of Kato Syme and the small city of 
Viannos (for a summary see Lebessi 2009; but also Langdon 2008: 89. Prent 2005: 170–4, 
342–8). According to Angeliki Lebessi, the archaeologist who directed the excavation, the 

Fig. 5 A Nature Goddess painted on a Protogeometric pithos from Knossos, 9th century BC
                     Coldstream 1984, redrawn by author
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173). While some edifices have been excavated in the sanctuary area, most of the earlier 
cult activities must have taken place in an outdoor shrine, probably around a sacred tree 
associated with the epiphany of Hermes. The name of the god is attested epigraphically 
as early as the 6th century BC. Among the most significant discoveries at Kato Syme are 
around 90 bronze cutout plaques, which offer further clues concerning the tree cult. A first 
significant example reproduces the theophany of a male deity – possibly Hermes himself 
– among the branches of a cedar tree (Fig. 6); a second plaque shows a trunk bound with 
ribbons, probably used to designate the tree as sacred. Both plaques date to the Middle 
Daedalic (around 655–630 BC). The central role played by a tree in the Syme cult is also 
suggested by the suspension rings noted on numerous votive offerings, indicating that many 
were probably hung on a tree branch; a graffito dating to the Hellenistic period, which 
reads “idrusa kevdroiı is also significant (Lebessi 2009: 535).

Additionally, many plaques and bronze 
anthropomorphic figurines from Kato Syme 
depict scenes of hunting, sacrifice and feasting; 
these activities appear to have been performed by 
adolescents, often accompanied by more mature 
individuals. Given the recurrence of this iconographic 
motif, it has been suggested that young Cretan 
aristocrats came to the sanctuary for their transition 
rites from adolescence to adulthood, which were 
performed under the patronage of Hermes Kedritas. 
Comparable ceremonies have been described by 
Ephorus and Strabo for Phaistos (FGrHist 70 F 149; 
Strabo 10, C 482–4 about the festival known as 
Ekdysia).

Furthermore, Lebessi has drawn attention to the 
discovery of some terracotta female figurines caught 
in the act of the anasyrma (i.e. ‘the exposing of the 
genitals’). In her opinion, this evidence would indicate 
that the Syme sanctuary also hosted heterosexual 
maturation ceremonies involving female worshippers. 
These rites must have been overseen by a goddess 
characterised by explicit erotic dynameis; therefore, a 

deity favourable to the mixis, which Lebessi has identified with Aphrodite. While Aphrodite 
is epigraphically attested at Syme only from the Hellenistic period (Lebessi 2009: 536–7), 
Lebessi has suggested seeing a sort of Proto-Aphrodite in a very peculiar xoanomorphic 
female figurine dating around the mid-10th century BC (Fig. 7). The statuette – possibly 
imitating the now lost cult xoanon – displays naked breasts and a large pubic triangle; the 
bands encircling the body have been interpreted as bonds intended to anchor the goddess to 
the place and keep her in the shrine (Lebessi 2009: 524–9).

striking peculiarity of the sanctuary’s natural setting would have catalysed the presence of 
the divine at Syme and ensured the continuous frequentation of the area from the second 
millennium BC to the Christian era (6th–7th century AD). The sanctuary emerged in a remote 
location, rich in spring water and now dotted with patches of dense wooded vegetation. The 
site is also characterised by an impressive karstic theatre, facing the Libyan Sea to the 
southwest and protected by steep rocks on the northeast side.

In the 1st millennium BC, the Syme sanctuary was probably dedicated to the joint worship 
of a divine couple that at a certain point can be identified with the figures of Aphrodite 
and Hermes Kedritas (i.e. ‘Hermes of the Cedar Tree’): according to the discoverers, the 
divine pair probably originated from the ‘Minoan Goddess’ and her consort (Prent 2005: 

Fig. 6 Hermes Kedritas on a bronze 
cutout plaque of the Middle Daedalic 
Period, from Kato Syme   
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Fig. 7 Clay satuette of the erotic goddess from Kato Syme, 10th century BC 
        

FINAL REMARKS

We can now focus again on Lesbos and fr. 2 Voigt. A connection between the Erotic Goddess 
from Kato Syme and the Cretan deity invoked by Sappho had already been anticipated by 
Lebessi; more recently, this theory has been strongly supported by Ferrari (Ferrari 2011: 
450–3; Lebessi 2009: 536). The hypothesis that Sappho might have invoked the Syme 
deity is indeed intriguing: while the Syme site was far from Lesbos and rather isolated, 
the sanctuary was very well attended between the 8th and the 6th century BC. In view of its 
popularity, it would not be surprising if its fame as a powerful initiation site reverberated to 
Sappho. The connection might have been established through the wide-ranging commercial 
activities that involved Sappho’s male relatives (see now Raaflaub 2016, also in relation to 
the new ‘Brothers Song’ by Sappho) – or maybe even through the poetess’ own experience 
of sea travel, possibly in relation to her well-known exile to Sicily (Ferrari 2007: 27–38).

However, even if Sappho’s goddess was not the Syme deity but some other Cretan 
Aphrodite or even a more generic goddess, it is still worth underlining that the version of 
Aphrodite worshipped in Crete was considered to possess the special dynamis of initiatrix 
into sexuality (Marinatos 2000; 2003). An Aphrodite Skotiva (i.e. ‘belonging to the shadow’) 
is indeed known at Phaistos; her epiclesis should be connected to the widespread Cretan 
custom of calling ‘skovtioi’ the youngsters who undertook their initiation rites on the verge 
of puberty (Pironti 2007: 194 with references).   

Worth mentioning is also an interpretation of fr. 2 Voigt by Vetta. According to Vetta, the 
altars (plural) smoky with incense were dedicated to a shared cult of Aphrodite, Hermes 
and Peithò – a ritual practice that might be attested in the epigraphic record of Mytilene 
(Ferrari 2011: 452, note 29; IG 12.2.73; Vetta 1999: 127; however, Hermes and Peithò are 
not explicitly mentioned by Sappho). If this hypothesis were correct, we would have further 
elements to suggest that the rite officiated by Sappho involved a wider community of 
worshippers, ready to be initiated into sexuality under the aegis of the Aphrodite-Hermes 
pair. The divine duo, already paired at Kato Syme, was not supposed to embody a married 
couple; rather, they must have overseen the transgression of boundaries and the arousal of 
sexual desire in its wildest and most powerful manifestation (Marinatos 2003).
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In conclusion: wherever her origin on Crete, the powerful Aphrodite summoned to Sappho’s 
alsos is an Erotic Goddess, invoked to preside over, or participate in, some maturation rites 
that were supposed to ensure the appropriate development of the participants’ sexuality. 
These rites were to take place in an outdoor shrine consecrated to Aphrodite. Notably, and 
intentionally, the landscape described by Sappho possesses all the features that made the 
sacred precinct appropriate and convenient to the goddess. It was indeed luxuriant in those 
flowers, roses and apples whose botanical characteristics of fragrancy, freshness and beauty 
were enough to ensure an implicit connection to the deity and the exercise of her dynameis. 
This specific natural setting, therefore, was the most suitable to create the psychic and 
sensory conditions that would allow the Greek worshippers to take part intimately in the 
theophany of Aphrodite: the sensory landscape of the sanctuary makes the ritual change in 
a sensuous experience.

ACKNoWLEDGEMENTS

Many thanks to Elisa Perego who helped me write the paper in English.



A MULTISENSoRY APPRoACH To APHRoDITE 83

BIBLIoGRAPHY

Aloni, A. 1997. Saffo. Frammenti. Giunti, Florence
Arrigoni, G. 2014. Pomi d’oro per Atalanta da 

Afrodite d’oro. In Tortorelli Ghidini M. (ed.), 
Aurum. Funzioni e simbologie dell’oro nelle culture 
del Mediterraneo antico: 137–51. “L’Erma” di 
Bretschneider, Rome

Arrigoni, G. (ed.) 2018. Dei e piante nell’antica Grecia. 
Sestante Edizioni, Bergamo

Avanzini, A. (ed.) 1997. Profumi d’Arabia. “L’Erma” 
di Bretschneider, Rome

Baumann, H. 1993. Greek Wild Flowers and Plant Lore 
in ancient Greece (English translation of Die griechische 
Pflanzenwelt in Mythos, Kunst und Literatur, München 
1982). The Herbert Press, London

Bettinetti, S. 2001. La statua di culto nella pratica 
rituale greca. Levante, Bari

Bodiou, L. & Mehl, V. 2008. Sociologie des odeurs 
en pays grec. In Bodiou, L., Frère, D. & Mehl, V. 
(eds), Parfums et odeurs dans l’Antiquité: 141–63. 
Presses Universitaires de Rennes, Rennes

Bradley, M. 2015. Introduction: smell and the 
ancient senses. In Bradley, M. (ed.). Smell and the 
Ancient Senses: 1–16. Routledge, London & New York

Bradley, M. Grand-Clement, A., Rendu-Loisel, A.-C & 
Vinent, A. (eds) fortcoming 2019. Sensing Divinity: 
Incense, Religion and the Ancient Sensorium

Brillante, C. 1991. Studi sulla rappresentazione del sogno 
nella Grecia antica. Sellerio, Palermo.

Brillante, C. 2003. Sogno, ispirazione poetica e 
phantasia nella Grecia arcaica. Quaderni Urbinati di 
Cultura Classica, 75, 3: 87–109

Brinke, M. 1996. Die Aphrodite Louvre – Neapel. 
Antike Plastik, 25: 7–65 

Burn, L. 1987. The Meidias Painter. Clarendon Press, 
oxford

Butler, S. & Purves A. (eds) 2013. Synaesthesia and 
the Ancient Senses. Acumen, Durham

Carannante, A. & D’Acunto, M. (eds) 2012. I 
profumi nelle società antiche. Produzione, commercio, usi, 
valori simbolici. Pandemos, Paestum

Chirassi, I. 1968. Elementi di culture precereali nei miti e 
nei riti greci. Edizioni dell’Ateneo, Rome

Clements, A. 2015. Divine Scents and Presence. In 
Bradley, M. (ed.), Smell and the Ancient Senses: 46–59. 
Routledge, London & New York

Coldstream, J.N. 1984. A Protogeometric Nature 
Goddess from Knossos. Bullettin. Institute of Classical 
Studies, University of London, 31: 93–104

Costantini, L. & Biasini Costantini, L. 2003. Le resine 
essenziali dall’Arabia meridionale. Incenso, mirra, 
balsamo. In Aromatica. Essenze, profumi e spezie tra Oriente 
e Occidente: 59–63. Elio de Rosa Editore, Rome

Cultraro, M. 2012. Aromi di palazzo: per 
un’archeologia dei profumi nell’Egeo dell’Età del 
Bronzo. In Carannante, A. & D’Acunto, M. (eds), I 
profumi nelle società antiche. Produzione, commercio, usi, 
valori simbolici: 169–89. Pandemos, Paestum

Cyrino, M.S. 2010. Aphrodite. Routledge, London & 
New York

D’Acunto, M. 2012. I profumi nella Grecia alto-arcaica 
e arcaica: produzione, commercio, comportamenti 
sociali. In Carannante, A. & D’Acunto, M. (eds.), I 
profumi nelle società antiche. Produzione, commercio, usi, 
valori simbolici: 191-233. Pandemos, Paestum.

Delivorrias, A., Berger-Doer, G. & Kossatz-Deissman, 
A. 1984. s.v. Aphrodite, in LIMC II: 5–151. Artemis 
Verlag, Zurich & Munich

Detienne, M. 1972. Les jardins d’Adonis. Éditions 
Gallimard, Paris

Dodds, E.R. 1951. The Greeks and the Irrational. University 
of California Press, Berkeley & Los Angeles

Döpp, S. 1995. MHLON KUDWNION (malum 
cydonium) – Quitte oder Apfel? Hermes, 123: 341–5

Fabbri, L. 2018. Le piante di Kore-Persefone in 
Grecia, Magna Grecia e Sicilia. In Arrigoni, G. 
(ed.), Dei e piante nell’antica Grecia: 221–84. Sestante 
Edizioni, Bergamo

Faraone, C.A. 1990. Aphrodite’s KESTOS and 
Apple for Atalanta: Aphrodisiacs in early Greek 
Myth and Ritual. Phoenix, 44, 3: 219–43

Faraone, C.A. 2001. Ancient Greek Love Magic. 
Cambridge Massachusetts & London

Ferrari, F. 1993. Saffo. Poesie, introduzione di V. 
Di Benedetto: 5–77. BUR Biblioteca Universale 
Rizzoli, III edizione, Milan

Ferrari, F. 2000. Due note al testo del fr. 2 di Saffo. 
Analecta papyrologica. Rivista di studi papirologici, 12: 37–44

Ferrari, F. 2007. Una mitra per Kleis. Saffo e il suo 
pubblico. Giardini, Pisa

Ferrari, F. 2011. Da Kato Simi a Mitilene. Ancora 
sull’ode dell’ostrakon fiorentino (Sapph. fr. 2 
Voigt). Parola del Passato, 381: 442–63

Foster, B.o. 1899. Notes on the Symbolism of the 
Apple in Classical Antiquity. Harvard Studies in 
Classical Philology, 10: 39–55

Frère, D. 2006. Gestes quotidiens pour un parfum 
d’immortalité. In Bodiou, L., Frère, D. & Mehl, 
V. (eds), L’expression des corps. Gestes, attitudes, 
regards dans l’iconographie antique: 195–212. Presses 
Universitaires de Rennes, Rennes

Gentili, B. 1984. Poesia e pubblico nella Grecia antica, 
da Omero al V secolo. Laterza, Rome & Bari

Goubeau, R. 1994. Parfum de rose. In Amouretti, Cl. 
& Villard, P. (éds), EUKRATA. Mélanges offerts à Claude 
Vatin: 83–6. Université de Provence, Aix-en-Provence

Guidorizzi, G. (ed.) 1988. Il sogno in Grecia. Laterza, 
Rome & Bari

Hamiaux, M. 1998. Les Sculptures Grecques II: 
la période hellénistique (IIIe-Ier siècles avant J.-C.), 
Catalogue. Musée du Louvre, Paris

Hamilakis Y. 2011. Archaeologies of the Senses. 
In Insoll, T. (ed.), Oxford Handbook of the Archaeology 
of Ritual and Religion: 208–25. oxford University 
Press, oxford

Irwin, E. 1984. The Crocus and the Rose. A study of 
the interrelationship between the Natural and the 
Divine World in Early Greek Poetry. In Gerber, D.E. 
(ed.), Greek Poetry and Philosophy. Studies in Honour of 
Leonard Woodbury: 147–68. Chico, California



84 CLAUDIA LAMBRUGo

Jasink, A.M. 2007. Gli olii profumati nel mondo 
miceneo. In Belgiorno, M.R. (ed.), I profumi di 
Afrodite e il segreto dell’olio. Scoperte archeologiche a 
Cipro: 73–8. Gangemi Editore, Rome

Joret, C. 1892. La rose dans l’Antiquité et au Moyen Age. 
Histoire, legends et symbolism. Émile Bouillon, Paris

Kourou, N. 2001. The Sacred Tree in Greek Art. 
Mycenaean versus Near East Traditions. In Ribichini, S. 
et al. (eds), La questione delle influenze vicino-orientali 
sulla religione greca. Stato degli studi e prospettive di 
ricerca: 31–53. Consiglio Nazionale delle Ricerche, 
Rome 

Lambrugo, C. 2013. Profumi di argilla. Tombe con 
unguentari corinzi nella necropolis arcaica di Gela. 
“L’Erma” di Bretschneider, Rome

Lambrugo, C. 2018. Fiori e piante di Afrodite 
in Grecia. In Arrigoni, G. (ed.) 2018. Dei e piante 
nell’antica Grecia: 329–82. Sestante Edizioni, 
Bergamo

Lambrugo, C. forthcoming. Corinto “profumata”: 
Afrodite e la via dell’iris. In Caruso F. et al. (eds), 
Hierà Sikelikà, Approcci multidisciplinari allo studio 
del sacro nella Sicilia greca. CNR-IBAM, Catania

Langdon, S. 2008. Art and Identity in Dark Age Greece 
1100-700 B.C.E. Cambridge University Press, 
Cambridge

Lebessi, A. 1975. The Fortetsa Gold Rings. The 
Annual of the British School at Athens, 70: 169–76

Lebessi, A. 2009. The Erotic Goddess of the Syme 
Sanctuary, Crete. American Journal of Archaeology, 
113, 4: 521–45.

Leka, E. 2012. L’emploi des huiles, des onguents et 
des parfums dans l’entretien des statues en grèce 
ancienne. In Frère, D. & Hugot, L. (eds), Les huiles 
parfumées en Méditerranée occidentale et en Gaule (VIIIe 
siècle av. – VIIIe siècle apr. J.-C.): 277–90. Presses 
Universitaires de Rennes, Centre Jean Bérard, 
Naples & Rennes

Lilja, S. 1972. The Treatment of Odours in the Poetry of 
Antiquity. Helsingfors, Helsinki

Lissi Caronna, E., Sabbione, C. & Vlad Borrelli, L. 
(eds) 2007. I pinakes di Locri Epizefiri. Musei di 
Reggio Calabria e Locri, Parte III. Atti e Memorie 
della Società Magna Grecia, Quarta Serie III (2004–
2007). Società Magna Grecia, Rome

Littlewood, A.R. 1968. The Symbolism of the Apple 
in Greek and Roman Literature. Harvard Studies in 
Classical Philology, 72: 147–81

Manco, A. 2012. I nomi del profumo tra opacità 
e inversioni di significato. In Carannante, A. & 
D’Acunto, M. (eds), I profumi nelle società antiche. 
Produzione, commercio, usi, valori simbolici: 81–91. 
Pandemos, Paestum

Marinatos, N. 2000. The Goddess and the Warrior. The 
Naked Goddess and Mistress of Animals in Early Greek 
Religion. Routledge, London & New York

Marinatos, N. 2003. Striding across Boundaries. 
Hermes and Aphrodite as gods of initiation. In 
Dodd, B.D. & Faraone, C.A. (eds), Initiation in 
Ancient Greek Rituals and Narratives. New Critical 
Perspectives: 130–51. Routledge, London & New York

Mastrocinque, A. 2014. Acanto e spade nella magia 
amorosa. Revista Internacional de Investigación sobre 
Magia y Astrología Antiguas, 14: 25–38.

McCartney, E.S. 1925. How the Apple became a 
Token of Love. Transactions of the American Philological 
Association, 56: 70–81

Meirano, V. 2003. Vegetali ed alimenti sui pinakes 
locresi. Note interpretative. Orizzonti, 4: 155–67

Menichetti, M. 2012. Profumi e fragranze. Armi e 
paesaggi della seduzione in Grecia. In Carannante, 
A. & D’Acunto, M. (eds), I profumi nelle società 
antiche. Produzione, commercio, usi, valori simbolici: 
235–45. Pandemos, Paestum

Menichetti, M. 2013. La rosa, “arma” di Afrodite. In 
Campanelli, A (ed.), Rosantico. Natura, bellezza, gusto, 
profumi tra Paestum, Padula, Velia: 77–9. Arte’m, Naples

Menichetti, M. 2015. Fiori e frutta: espressione di 
charis. In Sena Chiesa, G. & Pontrandolfo, A. (eds), 
Mito e Natura. Dalla Grecia a Pompei: 187–95. Electa, 
Milan

Moreau, A. 1998. Le fabuleux, le divin, le parfum: 
Aphrodite maîtresse des odeurs. In Carmignani, 
P., Laurichesse, J-Y. & Thomas, J. (eds), Saveurs, 
senteurs: le goût de la Méditerranée: 41–58. Presses 
universitaires de Perpignan, Perpignan

Murr, J. 1890. Die Pflanzenwelt in der griechischen 
Mythologie. Verlag der wagnerschen Universitäts-
Buchhandlung, Innsbruck 

Muthmann, F. 1982. Der Granatapfel. Symbol der 
Lebens in der alten Welt. Schriften der Abegg-
Stiftung, Bern.

Nava, M.L., osanna, M. & De Faveri, C. (eds) 2007. 
Antica flora lucana. Repertorio storico-archeologico. 
osanna Edizioni, Venosa

Norsa, M. 1937. Versi di Saffo in un ostrakon del II 
sec. a.C. Annali della R. Scuola Normale Superiore di 
Pisa, serie II, 6: 8–15

Page, D.L. 1955.Sappho and Alcaeus. An Introduction to 
the Study of Ancient Lesbian Poetry. Clarendon Press, 
oxford.

Papadopoulou, E. 2011. Gifts to the Goddess. 
A Gold Ring from Mylopotamos, Rethymnon. 
Mitteilungen des Deutschen Archäologischen Instituts, 
Athenische Abteilung, 126: 1–27.

Papini, M. 2014. Fidia. L’uomo che scolpì gli dei. 
Laterza, Rome & Bari

Pirenne-Delforge, V. 1994. L’Aphrodite grecque (Kernos 
Suppl. 4). Centre International d’Étude de la 
Religion Grecque Antique, Athens & Liège

Pirenne-Delforge, V. 2001. La genèse de l’Aphrodite 
grecque: le “dossier crétois”. In Ribichini, S. et al. 
(eds), La questione delle influenze vicino-orientali sulla 
religione greca. Stato degli studi e prospettive di ricerca: 
169–87. Consiglio Nazionale delle Ricerche, Rome

Pironti, G. 2007. Entre ciel et guerre. Figures d’Aphrodite 
en Grèce ancienne (Kernos Suppl. 18). Centre 
International d’Étude de la Religion Grecque 
Antique, Athens & Liège

Platt, V. 2015. Epiphany. In Eidinow, E. & Kindt, J. 
(eds), The Oxford Handbook of Ancient Greek Religion: 
491–504. oxford University Press, oxford



A MULTISENSoRY APPRoACH To APHRoDITE 85

Prent, M. 2005. Cretan Sanctuaries and Cults. 
Continuity and Change from Late Minoan IIIC to the 
Archaic Period. Brill, Leiden & Boston

Prost, F. 2008. L’odeur des dieux en Grèce ancienne. 
Encens, parfums et statues de culte. In Bodiou, 
L., Frère, D. & Mehl, V. (eds), Parfums et odeurs 
dans l’Antiquité: 97–103. Presses Universitaires de 
Rennes, Rennes

Prückner, H. 1968. Die lokrischen Tonreliefs. Beitrag 
zur Kultgeschichte von Lokroi Epizephyrioi. Philipp von 
Zabern, Mainz am Rhein

Raaflaub, K. A. 2016. The Newest Sappho and 
Archaic Greek-Near Eastern Interactions. In Bierl, 
A. & Lardinois, A. (eds), The Newest Sappho: P.Sapph. 
Obbink and P.GC inv. 105, frs. 1-4. Studies in Archaic and 
Classical Greek Song, vol. 2: 127–47. Brill, Leiden & 
Boston

Rolley, C. 1999. La sculpture grecque. La période 
classique. Picard, Paris

Schlesier, R. 2016. Loving, but not Loved: The New 
Kypris Song in the Context of Sappho’s Poetry. In 
Bierl, A. & Lardinois, A. (eds.), The Newest Sappho: 
P.Sapph. Obbink and P.GC inv. 105, frs. 1-4. Studies in 
Archaic and Classical Greek Song, vol. 2: 368–95. Brill, 
Leiden & Boston

Sena Chiesa, G. & Pontrandolfo, A. (eds) 2015. Mito 
e Natura. Dalla Grecia a Pompei. Electa, Milan

Shapiro, H.A. 1993. Personifications in Greek Art. 
The Representation of Abstract Concepts 600-400 B.C. 
Akanthus, Zurich

Squillace, G. 2010. Il profumo nel mondo antico. Con la 
prima traduzione italiana del “Sugli odori” di Teofrasto. 
Leo S. olschki Editore, Florence

Squillace, G. 2015. Le lacrime di Mirra. Miti e luoghi 
dei profumi nel mondo antico. Il Mulino, Bologna

Strazzulla, M.J. 2013. Afrodite e la rosa: il fiore 
tra mito e storia nelle fonti greche e latine. In 
Campanelli, A (ed.), Rosantico. Natura, bellezza, gusto, 
profumi tra Paestum, Padula, Velia: 25–30. Arte’m, Naples 

Touzé, R. 2008. Les matières premières employées 
dans la confection des huiles, onguents et poudres 
parfumés en Grèce ancienne. In Bodiou, L., Frère, 
D. & Mehl, V. (eds), Parfums et odeurs dans l’Antiquité: 
45–59. Presses Universitaires de Rennes, Rennes

Trumpf, J. 1960. Kydonishe Äpfel. Hermes, 88: 14–22
Verbank-Piérard, A., Massar, N. & Frère, D. (eds) 

2008. Parfums de l’Antiquité. La rose et l’encens en 
Méditerranée. Mariemont

Vetta, M. 1999. Symposion. Antologia dai lirici greci. 
Feltrinelli, Milan




