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Socially significant phenomena are usually personified and embodied in 
the images of ancestors, ethnarchs, and heroes. The anthropomorphic 
symbol in the fine arts was an integral part of ancient Greek culture 
from the very beginning. Accepting the traditional classification as nat-
ural phenomena (e. g. Earth, Sky, River), places (e. g. Region, Earth, 
City), time (e. g. Month, Time of Life, Season), emotions (e. g. Love, 
Fear), political concepts (e. g. Victory, Democracy, War), etc., the ques-
tion of their deification remains a complex and difficult one. The image 
of the city in anthropomorphic form first appeared in Hellenic art, but 
its iconographic roots go back to earlier times. Social well-being can be 
associated with divine figures, such as Tyche or the successive heroes 
of state power. Artists depicted these characters as resembling heroes 
or demigods, perhaps deliberately placing them between the divine and 
human realms. One such heroic character for Armenia is expressed in 
the idea of “Mother Armenia, Capital, Hero”. However, the image of the 
“Mother City Goddess” went a long way in Armenia before it became a 
symbol of the capital. The polis (city) could be depicted as a male or 
female figure, with the female image being more predominant. The close 
association with the male figure of Demos reflects the ambivalent na-
ture of urban culture. The polis can be seen as the basic unit of Greek 
society throughout antiquity. The personification of the polis, under-
stood as a broad and diverse social, geographical, and political phenom-
enon, can be considered on the basis of the analysis of archaeological 
and written sources. Defining the polis in a heterogeneous Hellenistic 
society is a difficult task, especially when the socio-historical context is 
not directly reflected by individual archaeological findings and detailed 
historical data. A single definition may not be appropriate, since the 
meaning and function of the polis varied.  
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Социально значимые феномены, как правило, перснифицируются и 
воплощаются в образах первопредков, этнархов и героев. 
Антропоморфные символы в изобразительном искусстве с самого 
начала были неотъемлемой частью древнегреческой культуры. 
Принимая традиционную классификацию природных явлений 
(например, земля, небо, река), мест (например, область, земля, 
город), времени (например, месяц, время жизни, сезон), эмоций 
(например, любовь, страх), политических понятий (например, 
победа, демократия, война) и т. д., автор показывает, что вопрос об 
их обожествлении остаётся сложной и трудной задачей. Город в ан-
тропоморфном облике впервые появился в эллинском искусстве, но 
его иконографические корни восходят к более ранним временам. 
Социальное благополучие может быть связано с божественными фи-
гурами, такими как Тихе, или со сменяющими друг друга героями 
государственной власти. Художники изображали этих персонажей 
похожими на героев или полубогов, возможно, намеренно распола-
гая их между божественной и человеческой сферами. Один из таких 
героических персонажей для Армении выражен в идее «Мать 
Армения, столица, герой». Однако образ «Матери-городской богини» 
прошёл в Армении долгий путь, прежде чем стал символом столицы. 
Полис (город) мог изображаться в виде мужской или женской 
фигуры, при этом женский образ был более преобладающим. Тесная 
связь с мужской фигурой Демоса отражает амбивалентный характер 
городской культуры. Полис можно рассматривать как основную 
единицу греческого общества на протяжении всей античности. 
Персонификация полиса, понимаемого как широкий и 
разнообразный социальный, географический и политический 
феномен, может быть рассмотрена на основе анализа 
археологических и письменных источников. Определение полиса в 
гетерогенном эллинистическом обществе является сложной 
задачей, особенно когда социально-исторический контекст не 
отражён непосредственно отдельными археологическими 
находками и подробными историческими данными. Единое 
определение может оказаться неприменимым, поскольку значение и 
функции полиса варьировались. 
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Ideas about society are almost always expressed through individual images. The city 
in human form first appeared in Hellenic art, but its iconographical roots date back to 
earlier times. Social welfare can be associated with deified figures, such as Tyche, or 
successive heroes of state power. Artists created these characters similar to heroes or 
demigods, possibly intentionally standing between the divine and human spheres.  

Polis (City) could be portrayed as a male or female figure, while the female image 
was more prevailing (Tab. 1, Fig. 3).  

 

Table 1 

 
 
The close connection with the male figure of Demos reflects the ambivalent charac-

ter of urban culture. Polis can be understood as the principal unit of Greek society in the 
whole of antiquity (Tab. 5, Fig. 2). Personification of the polis, understood as a broad and 
diverse social, geographic, and political phenomenon, can be approached by an analysis 
of archaeological and written sources (Tab. 1, Fig. 5). Defining polis in miscellaneous 
Hellenistic society is a complex task, especially when the socio-historical context is not 
directly reflected by individual archaeological finds and detailed historical data. The uni-
form definition could not be appropriate as the meaning and function of the polis changed 
(Tab. 2, Fig. 7). 
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Analyzes of the mythical and ritual texts of ancient West show, that cities were often 
identified with female characters, described as women, as virgins, and so on (Toporov, 
1987, pp. 125–126). Human image, as a personification of a country, a land, or a city, can 
be seen in the Armenian Highlands for the first time in the iconography of the Hittites 
(Tab. 4, Fig. 3; Tab. 5, Fig. 1) and the Urartian Kingdom where the enthroned patron 
Mother Goddess was a symbol of the fortress and the guarantee of fortune of city. The 
inscription on Mher’s door mentions a number of deities, who are patrons of mountains, 
countries, and seas. The goddess Tushpuea was considered a symbol and the patron God-
dess of the impregnable fortress of the city Tushpa-Van (Hmayakyan, 1990, pp. 46–47; 
Petrosyan, 2002, p. 146; Melikišvili, 1965, pp. 441–445; Badalyan, 2015, pp. 150–151) 
(Tab. 4, Fig. 1). In the Armenian traditions, the city of Van was built by Shamiram, it was 
called Shamiramakert, which provides a basis not only for the identification of Shamiram 
with Tushpuea but also for the identification of the images of the city patron goddesses 
with queens (Badalyan, 2015, pp. 21–155). 

 
Table 3 

 
 

Comparative analyzes of cuneiform data show, that in the Kingdom of Van, queens 
were also considered to be the viceroys of the goddesses on earth, their supreme priests, 
often appearing in similar images (Grekyan, 2008, p. 292–309) (Tab. 5, Fig. 3).  
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Table 4 

 
 

In this regard, the analysis of the image of a woman as an allegory of the city in the 
context of biblical tradition is very remarkable (Frank-Kamenetsky, 2004, pp. 535–548). 
From the point of view of revealing the peculiarities of the iconography of the patron god-
desses of the country or the city, we consider extremely important V. Toporov’s 
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observations. The author clearly shows, that there are two types of cities in cultural texts: 
a. cities protected by the Virgin goddess of war, and cities engaged in trade under the pat-
ronage of the Mother goddess. During the war, the city had to have a strong defense system, 
the gates of the city were closed by the goddess. And during the merchantry, the gates of 
the city were opened, and the patron goddess ensured fertility, the patronage of the city. 
V. Toporov divided them into two types: a. prodigal cities, b. virgin cities. The example of 
the first city was Babylon in the image of a prostitute with the closed “Gates of the Gods”, 
the second – Heavenly Jerusalem in the image of the bride – with the “Open Gates” (To-
porov, 1987, pp. 121–132). These two opposing characters, according to the researcher, are 
the two sides of the mother goddess, which ensures her wholeness – the period of eternity 
(Toporov, 1987, pp. 122–123, p. 128). We had the same cultural image in Armenia from the 
Urartian period until yet, as the patron goddess of the country, the city. One of such heroic 
characteristics of Armenia is summed up in the idea of “Mother Armenia, the capital, the 
hero”. However, the image of Mother City Goddess has come a long way in our country, 
before it turned into the image of the Capital, starting from the heroines of Mother City 
Goddesses, who were presented as a humanized, personified image of Armenia. 

 
Table 5 
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If we’ll start from the beginning, then from the point of view of iconography, the 
Goddess of the Capital, as the patron saint of the country, originated in Armenia from 
ancient times, and bore the stamp of the Hellenistic period (Tab. 1, Fig. 1). Tigran the 
Great presented Antioch or Tyche as his patron deity in order to legitimize his authority 
and emphasize his divine nature. The cult of the “Mother-Goddess” was also spread in 
Armenia during Hellenism, which was compared to Anahit, who, during the Artaxiad pe-
riod, from the time of Tigran the Great, was depicted on the reverse of the royal coins as 
the king’s mother’s guardian. As the patron saint of Artashat, she was also associated 
with Tyche-Antioch, whose statue was erected near Antioch, on a hill on the banks of the 
Orontes River, during the Seleucid period. Tyche, the image of a city-goddess, later be-
came a prototype for the representation of queens on Armenian coins (examples of coins 
in the type of “Artashat-City-Goddess” (Tab. 1, Fig. 3) found from Artashat, as well as 
coins brought from Cilicia, Damascus, Tigranakert, Delphi, Antioch) (Vasilyan, 2014, 
pp. 18–21). Dozens of coins with the half-face of Queen Erato were found at the ancient 
site of Artashat, on the obverse of which she is presented with her hair gathered on the 
neck, and on the reverse, the model of the city of Artashat’s defense wall (Tab. 1, Fig. 4). 
This is also a vivid proof of the comparison of the images of the queen with the goddess 
of the capital and identification with Artashat as the patron and guardian of the city. Now 
let’s try to find the prototypes of these cities or regions depicted in the image of “Capital-
City-Goddesses”, represented as a woman (Tab. 1, Fig. 5; Tab. 2, Fig. 4). As it is known, 
presenting the homeland in the form of a mother (female) is a common pictorial metaphor 
and can be appealed to a wider and archaic idea of mother-land (Toporov, 2000, p. 162). 

Alexander the Great in 331, after the famous victory of Arbela, ordered a sculpture, 
the reconstruction of which was preserved in Rome for the palace of Chigi (Hardie, 1985, 
pp. 11–31). This sculpture depicts the dream of the Achaemenid queen Atossa through the 
personifications of ancient women in Europe and Asia, facing the famous type of capital 
goddesses with the mural crowns with the inscriptions “Europe” and “Asia” (Bienkowski, 
1900, p. 12) (Tab. 2, Fig. 6). As twin sisters, they hold a shield depicting the victory of 
Macedonian troops at the famous Battle of Arbela (Aeschylus, 1939, pp. 185–211; Scott, 
2002, pp. 87–90). The Roman emperors embraced the Macedonian world’s plans and ico-
nography, his deification to further glorify and internationalize them. They’ve often used 
this iconography and Greek heroes as symbols for the representation of war against Par-
thia. It is noteworthy, however, that in the turbulent historical periods of Armenia, these 
goddesses were represented in different semantics. After the elaboration of the Roman 
Empire's world’s ideology, the goddess of Fortune and the goddess of Victory were pre-
sented as symbols of the defeated countries (Pierson, 2000, p. 45; Warner, 1996, p. 12; 
Weigel, 1987, p. 221; Bronfen, 1995, p. 417; Gardner, 1888, pp. 47–81; Hölscher, 2006, 
pp. 29–34; Arya, 2002, pp. 2–367). And it was the powerful image of these queens that 
was later “knelt down” and “enthroned” to glorify the victory of the Roman Empire (Koep-
pel, 1983, pp. 26–27, 225–226). 

During the reign of Augustus and during the Julian-Claudian period, the allegories 
of cities and lands are usually presented as a symbol of a defeated country, in the form of 
a woman with a mural crown on her head, which is often found in mosaics, coins, and 
sculptures. Numerous examples have been found from the Hellenistic period when the 
city was represented by a woman in the company of rivers and lakes. By the way, when 
Roman historians and authors talked about Armenia, they also used metaphoric phrases. 
For example, in one of his poems, the famous Vergil compares Armenia metaphorically 
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with the “Araxes River, which never tolerated bridges”. Roman historian Ovidius also 
compares other nations with Tigris, Euphrates, Rhine, and Danube Rivers, and the Arme-
nian army as a “Persian breed” (Ovid, 1929, pp. 219–27). The personification of Armenia 
was also represented on the Roman coins ordered by Trajan between the allegories of the 
Tigris and Euphrates male rivers (Tab. 1, Fig. 2; Tab. 2, Fig. 3). 

In the territory of Cilicia, as in other parts of Armenia, the cult of the Goddess of 
Capital was widespread, who, as the goddess of fortune, was often met with examples of 
both coins and sculptures. In the late 1930s, archaeologists from Princeton University 
found an ancient mosaic of the goddess Cilicia from the territory of the ancient city Cilicia 
mausoleum, Seleucid Pieria (in the Roman province of Antioch), where she is sitting on 
the throne “Cilicia” with an image of Syrian Goddess Tyche (the “Cilicia” inscription; 
2 centuries BC), corona muralis on her head (Tab. 5, Fig. 4) (Lajos, 2014, p. 184; Os-
trowski, 1990 b, Cilicia 2; Levi, 1971, pp. 57–59). She is depicted in the dress of an ancient 
woman sitting under a tree, facing the personification of a Mesopotamian woman de-
picted next to her, from which part of her leg and part of a cornucopia has been preserved 
(Ansel, 2015, p. 304, 329; Lajos, 2014, pp. 182–183). Beside her was Euphrates, Tigris, 
Ceyhan, Tarson River (Bienkowski, 1900, pp. 106–107). What is interesting here is the 
combination of the personification of the “City” next to the four rivers, which also are 
allegories of the geographical area, the four strategic points, and the towers, which are 
important by capturing the city by an enemy. The image of the beloved “Mother-City-
Goddess” woman as Armenia personification is known to us from the Arch of Trajan in 
Benevento’s reliefs (114–117–120 CE, Italy, marble). She is kneeling on one foot before 
Roman emperor Trajan in the image of the Tyche goddess, between the Tigris and Eu-
phrates rivers (Lajos, 2014, p. 359; Ostrowski, 1990 a, p. 316). The picture of the fallen 
Armenian personifications1 between two rivers is also reflected on Roman coins depicting 
Trajan (Ansel, 2015, pp. 227–228). Tyche as a symbol of the defeated Armenia also was 
represented on Diocletian’s and Maximus’s triumphal arch sculptures composition. His 
restored and newly represented the Via Lata Santa Maria Church Sculptural program 
(Tab. 2, Fig. 2). The remaining original sculptures molds, which are attributed to Diocle-
tian in 293–294 and Maximus Arcus Novus victory arch are stored now in Rome, on the 
Capitoline Museum (Tab. 2, Fig. 5). 

The victorious sections of the triumph of Diocletian presented the victory of Caesar 
as was presented August’s victory to Turkey’s Laconia-Caria section and its verdict on 
that occasion. As the Emperor-keeper and guardian deities, Aphrodite and Eros were the 
ancestors of the Emperor’s dynasty. In these victorious chapters were also presented 
Athena and Roman soldiers, before they had been kneeling the defeated countries Arme-
nia and Parthia were presented as twin city goddesses. “Between the two kneeling god-
desses embodying Parthia and Armenia, the goddess Victoria proudly positioned herself 
as a symbol of Augustus’ victory” (Hamberg, 1945, pp. 69–70; Kuttner, 1995, Fig. 12, 
pp. 204–205, 225–226; Koeppel, 1983, Fig. 32, p. 122; Vasilyan, 2014, pp. 18–21). 

Roman emperors and warriors issued gold, copper, silver coins, intaglios, cameos, 
medallions, sculptures, bowls, etc., on which the conquest of Armenia was depicted. It is 
necessary to draw attention to the fact that all countries, considered to be the enemies of 
Rome, were “honored” in the same way and depicted as conquered nations. In this regard, 

 
1 “With the wild portion of the feminine power the unlimited, unmanaged nature becomes limited, civilized 
and conquered territory – e. g. the city – compared with its domesticated share” (Weigel, 1987, p. 221). 
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it is important to note that the images of Nike-Victoria and Tyche-Fortuna, typical for the 
civil population, were viewed as the prototypes of the personifications of the countries 
represented by women (Correll, 1991, p. 142; Pierson, 2000, p. 45; Warner, 1996, p. 12; 
Weigel, 1987, p. 221; Bronfen, 1995, p. 417; Gardner, 1888, pp. 47–81; Hölscher, 2006, 
pp. 29–34; Arya, 2002, pp. 2–367). 

 It is also evident that if the personifications of women were viewed as city guardi-
ans, and nation keepers (like Venus Genetrix, Victory, and Tyche as Mother Keepers of 
Cities and Countries), naturally she also should be turned into a symbol of capture, obe-
dience, and defeat of the nation and country in the eyes of the Roman emperors (Koeppel, 
1983, pp. 225–226). 

One of the heroic images of the city of Armenia is summed up in the idea of the 
“Motherland”. The image of Mother Armenia first emerged as a symbol of the national 
liberation movement (Hakobyan, 1985, 72). His subsequent revival also lived in the me-
dieval Armenian culture, with the image of a loyal Armenian noblewoman under his jaw 
as a poster on 19th century by J. Aramean in 1862 in France (Aramean, 1860, p. 94; 
Ghazaryan, 1989, p. 3.). It was written by an artist, writer, publicist, and reformer of the 
Armenian alphabet. This composition was published in an improved form in the August 
16, 1861 issue of the Paris Weekly (Tab. 4, Fig. 2) (Ayvazyan, 2018, p. 110). The poster 
was called “Spirit of Armenia” (“Mother Armenia”, “Armenia”, “Ruins of Ani” or “I mourn 
for you Armenia”). It became the first example of an Armenian poster on the theme of 
patriotic struggle, presenting Mother Armenia as a desperate crying woman sitting on the 
ruins, outlined on the basis of the Ararat-Araks perspective, surrounded by the ruins of 
12 historic Armenian capitals. Armavir, Artashat, Dvin, Ani, Kars, Van, Vagharshapat, etc., 
as well as the ruins of the shrine of the goddess Anahit in Artashat, the shrine of Vahagn 
in Ashtishat, the Mother Cathedral of Etchmiadzin. In the middle of them, the artist placed 
the seated image of a young Armenian woman in an attacking position, in a costume ded-
icated to the Renaissance goddesses. In the foreground of the painting, the artist placed 
Bel’s armor, the Arshakuni dynasty flag, and the Artaxiad crown with the image of eagles, 
a spear, a dagger, an arrow, a bow, etc. “Mother Armenia” became one of the most popu-
lar figures in Armenian iconography of the XIX–XX centuries, meaning historical Western 
Armenia. This example then was depicted of Adil Bessem’s carpets, stamps, posters, and 
postcards (Tab. 4, Fig. 2). 

Every discourse on female allegory in general and female characters in war memo-
rabilia, in particular, implies another aspect: the relationship of the human body to the 
state, which is a highly gendered one. It is noteworthy that this tradition was so deeply 
rooted in the 19th century that it was reborn in Soviet art in 1945. Even the two World 
Wars of the 20th century did not eliminate the woman’s ideals and her powerful worship. 
After the end of the war, the entire Soviet Union began to erect the Motherland’s and 
women’s personalities symbolizing the freedom of the country. The monuments of vic-
tory, imitating the feminine’s differences of the nation-state of the 19th century, show 
the weak point that still exists in the idea of citizenship. “These monuments are dedicated 
to the memory of men, although they use the beauty of the female body in their content” 
(Pejić, 2012, pp. 68–99). In the Soviet Union “Motherland” and “Victory Monument” per-
sonified victory in the Great Patriotic War (Anderson, 1983, p. 10). By “recording” the 
consequences of the war, the war memorials, according to Barbara Correll, played a spe-
cial role: “By sacralizing military force and cushioning the issues of the material body by 
means of eradication or mystification, they produce that national, sovereign subject”. 
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From the national(s) / patriotic point of view, it is the masculine body sacrificed (mostly 
voluntarily) on the “altar of the Fatherland”, and this body fundamentally underlies any 
victim discourse. Relationship of the female body to the state, on the other hand, is quite 
differently constructed, since women had no access to the military and could not sacrifice 
their bodies on this “altar”, they were expected to provide the homeland (patria) with 
sons, whose body was then offered on this “altar” and whose death later could be 
mourned by the wives/mothers, on the living conditions of women in the nineteenth cen-
tury, says Ruth Roach Pierson: “Because military service was the key to full citizenship 
and a promise of extended civil rights, women were excluded from the state’s political 
scene, but they were not excluded from the national embrace”. Nonetheless, the women 
who saw themselves after the Great War, again firmly in the national embrace, were por-
trayed in monuments as a nameless, mourning Mother of the Nation or as a triumphant 
Nike, once again proving its suitability as a figure for patriotic heroes or sacrifices. 

In Armenia, since the most ancient times, the Mother goddesses and Virgin-Warriors 
were identified with the homeland and were considered patronesses and keepers-guard-
ians of the native earth and the country. During development the antique female allegory 
of “Armenia” revives in a Monuments by Ara Harutyunyan (Tab. 3, Fig. 1), Ara Sargsyan 
(Tab. 3, Fig. 3–4), Adibek Grigoryan’s “Mother Armenia” (Tab. 3, Fig. 2, 5). Prototype of 
the image “Mother Armenia”, which first appeared in Rome as a symbol of a defeated 
country (Tab. 1, Fig. 6), over the centuries has become a symbol of Victory and became 
the mother and guardian of the nation in the new and modern period (Vasilyan, 2013, 
p. 223) (Tab. 2, Fig. 1). Armenian nation, that survived the Genocide, survived the mas-
sacres, suffered wars, earthquakes, and are still on the stage of geopolitical developments 
between the East and the West, for our people the image of the city became multifaceted. 
First, if we typify the image of the city in us, it came in four types: 

1. The mother goddess, the symbol of the victorious country 
2. An image of a defeated city or country represented by Rome 
3. Armenia is a personification of a woman mourning in the ruins of Ani 
4. Mother Armenia is a symbol of the spirit of war and a defender of the city 

and country. 
The other important aspect refers to the dual-faced image of the city as the Mother-

land and Fatherland. We see this approach from Hellenism as Demos (People) and Polis 
(City). The symbol of the capital in our popular perceptions is considered Yerevan after 
the first Republic of Armenia, and as Fatherland we considered Gyumri (Alexandropol). 
In the sacred and holy religious city image we have Etchmiadzin-Vagharshapat, Khor Vi-
rap, Dvin, and Sis. Ani and Kars became the symbols of lost Western Armenia. Cilicia, 
Tarsus, and Hromkla became the royal cities of the Renaissance and symbols of Home-
land. However, in this respect, it is noteworthy that the ruins of Ani became a symbol of 
the lost Homeland in the collective image of all cities of Western Armenia, Ani was asso-
ciated with the “Armenian style”. Artashat, Garni, and Van were the capital of art and the 
royal residence. Erebuni-Yerevan is still considered a city of sun and the Capital of the 
country. Gyumri is a cultural capital, which after the 1988 earthquake became a mourning 
city identified with the mourning woman of the Armenian Genocide, associated with the 
“Ruins of Ani”. The other cultural capital, Shushi, the center of Artsakh, which became a 
symbol of the whole Lost Artsakh of 2020 in the psychology of our people, was identified 
with the history of the occupation of Kars. Thus, according to the functions, we can clas-
sify the images of cities: 
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1. Capitals of sun, commerce, and production (Yerevan, Bagaran, Yervandashat, Ar-
tashat) 

2. Cities of education, enlightenment, art, and culture (Gladzor, Hromkla, Shushi, 
Gyumri) 

3. Religious cities and centers (Etchmiadzin, Dvin, Sis) 
4. Lost territories, mourning cities, and cities symbolizing Armenian mourn-

ing (Adana, Mush, Ani, Van, Shushi). 
The prototype of the iconography of the capital, which first originated from the 

Greeks, was transformed over the centuries and became a symbol of victory in the new 
and modern eras, the guardian mother of the people. The image of the capital did not lose 
its traditional description among the people during its development; it is connected with 
the militant image of the mother goddess rooted in the nation’s self-consciousness. 
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