The Ruins of Paradise: Studies in Early Mediterranean
Poetics and Cosmology

by

Matthew M. Newman

A dissertation submitted in partial fulfillment
of the requirements for the degree of
Doctor of Philosophy
(Classical Studies)
in the University of Michigan
2015

Doctoral Committee:

Professor Richard Janko, Chair
Professor Sara L. Ahbel-Rappe
Professor Gary M. Beckman

Associate Professor Benjamin W. Fortson
Professor Ruth S. Scodel



Bind us in time, O Seasons clear, and awe.

O minstrel galleons of Carib fire,

Bequeath us to no earthly shore until

Is answered in the vortex of our grave

The seal’s wide spindrift gaze toward paradise.

(from Hart Crane’s Voyages, 11)
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Preface
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myth, it seems, are products of a psychopathology of mortal self-awareness.
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Introduction
As Genesis 3 comes to a close, God drives Adam and Eve from Eden, but not
before addressing a nameless and faceless heavenly audience (3:22):
“Behold, the man is become as one of us, to know good and evil:
and now, lest he put forth his hand, and take also of the tree of
life, and eat, and live for ever.””
In contrast with what God tells Adam and Eve, verse 22 shows that God expels the
couple to solve a theological crisis, not to punish them. Or rather, the prohibition and
attached punishment are shown to be a theological concern. In this project, I examine the
literary and intellectual aspects of this crisis among many other examples of cosmological
exigency from Ancient Greek, Hebrew, Anatolian, and Mesopotamian sources, using a
breadth of materials usually reserved for surveys rather than thesis-driven projects. I aim
to demonstrate that these texts are all part of a broad cultural-linguistic milieu, a koiné,
that matured in the late Bronze Age and continued to develop through the Iron Age—the
age of Homer and Hesiod—and that they mutually inform and enrich one another across
geographic and linguistic boundaries.
In broad terms, this project involves defining the intellectual dimensions of the
various accounts of cosmic crisis. For example, by tasting the fruit, man acquires one of
the features of the divine, from which he was made to be distinct; if he should become

immortal, too, he would be, insofar as the minimalism of Genesis admits, just like God.

2 KJV translation.



The very notion of divinity would thereby dissolve. The language that communicates the
system of meaning that depends on the binary opposition between men and gods would
then fail to refer sensibly to anything. These threats to the intelligibility of the cosmos are
indicated through clever, though sometimes very subtle, linguistic and poetic details.
These details stand as pivots around which the narrative turns, from order to disorder to
order reaffirmed. Thus, I suggest one discrete, but crucial, socio-(psycho-)linguistic
apparatus for the cross-linguistic sharing of ideas.

For while Classicists and Near-Easternists have detailed for some time now the
early interfaces between the Greeks and their eastern Mediterranean neighbors, my
project emphasizes the shared importance of these precise intellectual items, what I call
the poetic indices of cosmic disorder. These indices include etymological figures,
misapplication of formulas and epithets, even musical (i.e. metrical) and phonetic play.
To me, these units of the language and music most powerfully convey, even actualize, the
sense of disorder.

With respect to the political and socio-economic infrastructures that facilitated
cross-linguistic exchanges of mythological data, I have largely relied on the work of
others (e.g. Burkert 1992, West 1997, Lane Fox 2008, as well as the excellent volume of
essays edited by Collins, Bacharova, and Rutherford 2008). The movement of things,
people, and ideas around the Black, Aegean, and Mediterranean Seas is tremendously
complicated, and the bare data is often suggestive and in need of clever synthesis.
Although much, often very subtle, work has been done in the service of synthesizing
information from across the broader Mediterranean and across the Bronze and Iron Ages,

we can still ask other questions about how people thought across languages, and how



stories and the specialized language of certain types of storytelling, i.e. poetry, became
complicit in the movement of thought in the ancient world.

Thus, this dissertation is about how poetics, even across languages, would have
been consumed as such and would have influenced exchange of lexical data and
mythological information; in particular, it focuses on the broadly represented central role
of poetics in the expression of human anxiety about the cosmos in which humans
participate as linguistic beings. One of the main objects of inquiry here is wordplay, and
the ability of wordplay to function both as an expression of climactic peril in a given
narrative—including the danger language itself faces—and as a means of conveyance for
all sorts of mythological and narratological data both within and across idioms; this latter
function might be understood as ‘intertextuality’. As will become clear, my dissertation is
also heavily influenced by the work of Watkins (1995), whose work focuses on Indo-
European rather than Mediterranean poetics, as well as that of Slatkin (1991) who
demonstrates how important the suppressed or latent tradition is for the machinery of epic

storytelling.



Chapter 1.

In His Image (and Language): Theomorphization in anthropogonies

1.1/ Introduction: The birth of death

In the broadest sense, this chapter deals with the intellectual crises that arise in the
earliest accounts from Greece and the Near East of the birth of mankind. In particular, I
focus on how structures of language, narrative, and ontology get disturbed in early
Mediterranean anthropogonies: the binary opposition between men and gods—the
linguistic opposition of the mortality of the one and the deathlessness of the other—is
unsteady until demonstrated in stronger, (unsurprisingly) violent terms. In other words, at
first, these myths do not take as a given the presence or, more precisely, the emotional
burden, of death in the lives of men, in stark contrast with its absence from the world of
gods. This assimilation of the first men to the divine produces a kind of cognitive
dissonance. Human history must move forward, but this movement is impeded by
perfection.

There are, I think, two reasons why ancient Mediterranean peoples imagined early
man as almost indistinct from the divine. First, there may be a general sense, in any given
present but especially in times of turbulence, that people must be becoming less close to
the gods, and so it is natural to imagine backwards from this to a time when men and

gods enjoyed commensality at the least. Second, the emotional and intellectual anxiety



that death causes in the present must generate fantasy about worlds and times in which
this was not the case. We yearn in part to escape death and its relatives, decay,
degradation, and loss, or at the very least the fear and anxiety that we experience because
of these realities. In these alternative worlds, men and gods are more similar, with respect
to both the external goods to which they have unfailing access and the freedom from
passion that this access affords: men live unhaunted by the specter of the evanescence of
their environment and apart from the toil that devours the soul when the earth withholds
bios. Although the earliest myths present these alternative realities as having expired and
given way to the current state of things, we also have examples of races of men who,
although ostensibly mortal, live in bliss contemporaneously with men who suffer, but are
geographically all but inaccessible to them.

In these fantasies, men rarely participate in the deathless state of the gods per se;
however, the paradises and the activities that take place in those paradises are infused
with the blitheness of the gods’ own lives, a mirth that immortality itself seems to confer.
In these worlds, although death still apparently subdues men, men appear to feel no
anxiety about it. (The situation in Eden is a bit more complicated.)

One obvious result of this freedom from suffering is that the division between
men and gods becomes intellectually and linguistically murky. Chapters 3 and 4 will
explore how the gods’ blitheness falters when they get wrapped up in narratives that
involve human loss: as long as they maintain intimacy with the world that they created
and whose natural and metaphysical forces they command, they suffer when it does, and

at times they have to remind themselves of their immortality, usually by emphasizing the



mortality of men. These myths provide a secondary aetiology for our remoteness from the
divine.

In this chapter, however, I explore how the narrative and linguistic markers of
earliest man’s unflagging happiness dissociate him from his mortality, and propose
further that the idiomatic aporia that results from descriptions of men that look very
much like descriptions of gods drives early myth forward: the very machinery of epic
story-telling, for example, is fueled by this self-discrepancy. To put it another way, much
myth in general, and epic in particular, confronts the intellectual impediments to its own
project.

I also explore cases where we might have evidence of cross-linguistic sharing of
intellectual ‘data’, i.e. that certain shared features of these myths may be counted as
evidence, perhaps tantalizing, but worthy of consideration regardless, of mutual influence
among these myths. In later chapters it will become clearer how closely the moments of
disruptive grammar in the literature of the different languages resemble one another. In
this chapter, the details are somewhat less salient, but they are there; and coupled with the
other shared features of paradise, they suggest a rich and deeply self-engaged
Sprachbund. While it is speculation, and an unnecessary one at that, to allege that there
were multilingual poets who were regularly reading texts or listening to recitations not in
their native tongues, it is unthinkable that the early poets of the Mediterranean were not
charmed by non-Greek stories or did not appreciate the ring of a certain Near Eastern

lexeme.



1.2 / The structures of Hesiod’s myth of races: Mortal fantasy and cosmic requirements

One of the earliest extant anthropogonies is a Greek one. About one eighth of
Hesiod's late 8th-early 7th century poem, Works and Days (WD), chronicles the
successive races of dvOpwmot. The passage (109-201), as well as the poem at large, is
fraught with textual and interpretive problems. While the rich history of interest in the
passage has indicated how these problems impede our already precarious understanding
of Hesiod’s poetic programs, there still seems to be little satisfaction at the proposed
solutions. I offer here some views that differ to varying degrees from what others have
suggested. If these, too, do not satisfy, I hope they will remove at least a few of the
roadblocks barring our path to fuller readings of the poem, including the broader literary-
intellectual milieu in which it is at least temporally and geographically situated.

This somewhat refractory myth of races already provoked literary responses from
a number of Hesiod's readers in antiquity and has challenged a considerable number of
modern scholars, especially since Vernant suggested that Hesiod’s &tepog Adyoc (106)
did not simply account for the fall of man from proximity to the divine and distance from
evils to increasing exposure to decay and pain,’ but is rather “une suite articulée en deux
étages” in which “chaque plan, divisé en deux aspects antithétiques, présente deux races
formant la contrepartie 1’'une de 1’autre et s’opposant respectivement comme dike a

hybris.”* More recently, Most challenged many assumptions about the passage’s

? “Le mythe hésiodique des races: Essai d’analyse structurale” (1960) and “Le mythe hésiodique des races:
Sur un essai de mise au point” (1966). Both essays are included in the 1985 edition of Mythe et pensée chez
les Grecs: Etudes de psychologie historique (Paris); references are to that edition. The second essay, his
1966 response to Defradas’ critique of his first, clarifies his position and indicates the strength of the
structural method for a text like WD.

* Vernant (1966:65). Clay (2003:87) correctly counters that 8ikn actually does not function at all for the
gold men. Even so, the gold men resemble Baciiiieg, as Vernant (1960:27) argues. The gold men are
paradigmatic for a world in which dikr is opposed to adiia.



organization, including some of Vernant’s, when he argued that the men of the heroic age
ought to be considered as closely connected with the iron age of Hesiod’s present:

“They share our biological constitution and our moral chances in
a way that the gold, silver, and bronze men did not; yet their
failure, when they failed, meant annihilation, the worst that could
happen to us, and their success, when they succeeded, outstripped
anything we can ever hope to achieve ourselves.”

On the surface, the races of men do appear to degenerate from a life of leisure and
“living like gods™ (112) to a world where hubris runs rampant, unchecked, and so
unmitigated by any goods that eventually Aidds and Nemesis will leave, ostensibly
taking with them any “protection against evil” (181-201). Yet this simplification of the
scheme has actually confused the story more.® The concurrent motif, for example, of the
encroachment of old age is “fragmented and obscure.”’

Vernant dealt with other interpretive problems, too: the intrusion of the fourth
race, which does not have a metallic appellation, into the metallic schema; the iron race’s
apparent division into that of the present and that of the imagined future; and the question
as to what will happen to the world once the iron race is destroyed. Inviting solutions to
some of these issues may emerge collaterally from this study, but other questions strike
me as more crucial.

In searching for answers to these questions we will move in a slightly different
interpretive direction: in short, I want to use Hesiod’s myth of races for the insights it

provides into how early hexameter poetry (1) decided that mortality was a sine qua non

> Most (1997:119). His interpretation is based on the sense of mpotépn yeven (160) and the likely
inauthenticity of 173d-e, on which see also West (1978:194-5 ad 173a—e).

% As Most (1997:105) puts it, “In general, the literary and scholarly reception of this passage in ancient and
modern times may be interpreted as a series of attempts to rescue the limpid clarity of what readers have
thought to be the Hesiodic myth from the puzzling awkwardness of the Hesiodic text in which it has
somehow become trapped”.

" West (1978:173).



of an account of the cosmos and (2) determined, and experimented with, the mythic and
poetic parameters of mortality.® In other words, Hesiod’s anthropogony illustrates the
ancient mythic, religious, and poetic, what I will sometimes call in shorthand the
“intellectual”, fixation on the mortal condition. Furthermore, the poem highlights how
mythopoetic components, not just the large-scale narrative but also the more discrete
linguistic ones, are involved in proving and transgressing the system of boundaries that
gives order to the cosmos. Often, the poet reasserts or clarifies those parameters with
similar mythopoetic tools.

These intellectual experiments, particularly those that are couched in terms of
bygone and inaccessible eras and places, emerge from competing psychological activities
generated by the human condition: as I alleged above, humans may long to be relieved of
the anguish of mortality and the harshness of reality, and even fantasizing about lost
beatific environments and lifestyles and heartier physiology may provide a remedy of
sorts; but on the other hand, these fantasies obscure the otherness of the divine. Without
going too far afield for this particular study in imagining the variety of intellectual
consequences of such a blurring of distinctions, I argue that one major consequence is
that the story-telling project is enervated. Hesiod’s poem, of course, does not, at least as
its primary function, emphasize this sort of obsession, but it does reveal the structure and
dynamics of mortal self-awareness in the course of issuing a practical protreptic

regarding the proper pursuit of dpet.

¥ A good deal in my methods aligns with those of Clay (2003). While I do not require the same extent of
mutual harmonization between the Theogony and Works & Days that she seems to espouse in her view of
Archaic epos, my general sense is that the evocation of particular images can indicate common engagement
with common material.



1.3/ Gold is best

With these issues in mind, I examine Hesiod's golden race, particularly the fact
that their demise is not, like that of the other races, given a rationale; the annihilations of
the other races either directly or consequentially result from their faults. Irked by this,
other scholars have attempted to unearth from beneath Hesiod’s minimalism the reasons
for the extinction of the golden men. Recently, Jenny Clay gave a practical answer: “the
men of the race of gold... d[o] not have the ability to reproduce themselves; and without

this ability, they quickly bec[ome] extinct.””

I will postpone full evaluation of the
specifics of this suggestion, but for now I point out that what Clay proposes is a quo
modo of their annihilation; the moral-ethical “wherefore” remains buried with the race. In
other words, even if the golden men die out without procreating, why would the gods
make so much worse the subsequent races of men?

Ballabriga approaches the sort of analysis I want to offer here. He suggests that
the gods allow the men of the golden race to disappear because they were too similar to

the gods:

“Il faut sans doute comprendre, bien que la piété ordinaire refuse
de se l'avouer, que les dieux ont besoin de créer I'humanité pour
se sentir pleinement dieux. Mais si cette humanité est trop
proche d'eux leur divinité ne sera pas assez apparente.”'’

Combining this notion of problematic similarity with Most’s interpretation of the
paradigmatic functions of the races for Hesiod’s audience, I suggest that the reason for

the golden race’s demise is actually indicated by the poet’s reticence about it. The golden

?2003:87. Scodel (per litt. ad 121) suggests the question of their demise might not be meaningful, and that
the race “vanishes because the story requires it.” Even if they have no admonitory function like the
subsequent race, and Scodel is right to point this out, their demise is aetiologically important nonetheless,
as | will argue throughout this chapter.

' Ballabriga (1998:322).
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men are incompatible with discourse in two deeply connected ways: 1) their perfection is
at odds with narrative; and 2) they themselves have no need of the diversive power of
story-telling. By diversive, I mean capable of diverting one’s attentions away from the
harshness of reality. This second problem is much graver than it first looks. I will discuss
it below.

With respect to (1), I see it working as follows. The golden men have no explicit
shortcoming, as their successors all do; while the silver and bronze men may not have
variegated lives themselves, their failings—excessive impiety and bellicosity,
respectively— directly lead to their demise and therefore provide negative exempla. In
other words, what they do generates a narrative movement that culminates in their deaths.
By contrast, the golden men fail to produce exemplifying narrative; they are not even
particularly useful moral paradigms.'" It is only when they are made daimones and
become part of the dialectic of modern men that they seem to take on paradigmatic
function, but even then not truly in the capacity of moral exemplars, even if they do
“watch over dikai and wicked deeds” (124). In other words, as daimones, the golden men
function more as agents of the cosmic moral structure than as morally autonomous (and
upright) actors within that cosmic structure. (I will discuss below how this is connected
with their phué.)

Thus, the entire vocabulary of human excellence that Hesiod uses to encourage
Perses’ reformation would be meaningless in the time of the golden men. Even though
they are content, can we ascribe moral lives, let alone ethical frameworks, to the golden

men? It would seem to me that the ideas of the mavdpiotoc, of dpetr|, of dikn do not

' The mental lives of the golden men is a difficult question; I will discuss it further below.
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function in the golden world. In Hesiod’s cosmos the advent of dikn requires the
sublimation of the golden race into the irrecoverable and, as we shall see, nonsensical
proto-state of mankind. The poet, in imagining a near-perfect human race remote from
eris, confronts a logical impediment: since he cannot introduce strife and psychological
turmoil into their epoch, which would make them less golden and paradigmatic, he has to
remove them quietly, leaving the audience to wonder why the golden men warranted
annihilation.

The role of golden men in the broader context of early myth and thought requires
discussion of the expulsion of Adam and Eve from Eden in Genesis, a passage intimately
connected with the demise of the golden men but seemingly never adduced as a Near
Eastern parallel. Before we broaden our scope, however, we must examine the other
extinct yévn of Hesiod’s myth and determine whether their respective demises can help
us explain the poet’s account of the extinction of the seemingly flawless golden men and
show what makes them, while living, problematic for Hesiod’s cosmos and Hesiod’s

poetics.

1.4/ Not at all like gold

For the silver, bronze, and heroic races, Hesiod offers an explicit mode and
rationale for their respective destructions, although for the heroes we have to look
elsewhere for a tpoaocic.'” For example, Zeus “hides” the silver race because he is angry
that they do not extend honors (tipai) to the gods (138). These timai ostensibly comprise

the actions that are indicated by Bepanevetv (135) and sacrificing on the altar (136).

12 See Gonzalez (2011) for a discussion of Tpdgacty in fr. 204 M-W.
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Likewise, we learn that the bronze men destroy themselves by overzealously applying
themselves to the “works of Ares” (145—6) and end up going to the “moldy house of icy
Hades” (154); death takes them, and they “abandon the shining light of the sun” (154-5).
The “divine race of hero men,” whom we will consider first because of their own genetic
proximity to the divine as well as their apparent overlap with the iron men, (159) appears,
in Hesiod’s eyes, to come to an end after Troy:
166 {&v0’ 1| To1 TOVG pév BavaTov TEAoC AupeKGAVYEY,

101G 6¢ iy’ avOpdnwv Biotov kai 10’ dndccag

Ze0v¢ Kpovidng katévaooe matnp &v neipact yoing,

Kol Toi pév vaiovoty akndéa Qupov Eyovreg

170 &v poKapav vicotlot map’ ‘Qieavov Babvdivny:

{There truly did the finality of death enshroud some(?)

of them,} while to some(?) father Zeus, Kronos’ son,

offered livelihood and dwellings apart from men and

settled them at the limits of the earth, and these dwell

possessed of a carefree spirit on the Isles of the Blest

beside Ocean with his deep eddies.
The nature of Zeus’ actions here and at Cat. fr. 204.99 ff., which West adduces to explain
167 (dy’ avBpormv kTA.), are somewhat elusive, especially given how vexed
interpretations of the Catalog fragment are' as well as the problematic status of key lines
in the WD passage. By addressing some of the textual and interpretive difficulties

scholars have faced, we can begin to adumbrate some of the ‘decadence’ motif insofar as

it relates to issues of cosmology and ontology.

" See Gonzalez (2011) for the discussion of the problems with particular supplements and the
interpretation of the fragment as indicating a tripartite division among the divine, semi-divine, and
“regular” humans.
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1.5/ Line 166

The first textual complication that we encounter in Hesiod’s account of the heroic
age is the status of line 166. Ercolani summarizes the crux well: “A 161 tobg pév = gli
eroi nel loro complesso; quindi si hanno due sottogruppi: A = tovg pév 162 ¢ B = 100¢ 6¢

164. Fin qui tutti concordano. Con 166 le interpretazioni divergono.”"

With respect to
the manuscript tradition, line 166 is absent from the two papyri that include the
surrounding lines, and Proclus neglects it in his commentary.'> West argues for its
inclusion despite the weakness of the textual evidence for it, pointing out that it would be
strange for Hesiod to say that the entirety of the heroic race was transported to the Isles of
the Blest.'® If that were the only possible sense for the lines without 166, West’s
argument would be attractive because, as he notes, Elysium does not appear to be the de
facto home in the afterlife of the heroes of early epic. (I would caution, however, that,
although Elysium and the Isles of the Blest seem to be functionally equivalent by this
time, the extreme scarcity of both terms in epic does not help us organize the underworld
geography or decide whether they are to be fully equated. Below, I will consider the
possible connections of Elysium with Eden.) Ercolani cautiously upholds West’s text and
specifies further that those heroes who get to go to the Isle of the Blest are those who died
in Troy, as opposed to the Theban fighters. But even a well-reasoned literary argument

for the inclusion of a poorly attested line must sustain a hefty burden of proof, and West’s

does not. However, it does impel us to confront deeper impediments to interpreting the

42010:190 ad 166.

'3 ITss (P. Berol. 21107) and 114 (P. Strasb. 2684) in West’s catalogue and summary of the ‘Ancient
Manuscripts’ (1978:75-8). See n. 21 for a fuller discussion of the textual and literary evidence against the
line.

1©1976:192.
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passage. Let us look at the context (158—70), which I leave untranslated here so as not to
suggest a reading prematurely:

Z&v¢g Kpovidng moinoce, dikaidtepov Kol dpelov,

avop®dv Npdwv Belov Yévog, ol KoAéovtal

Nuibeot, Tpotépn yeven kat’ dmeipova yoiov. 160

K01 TOVG PEV TOALEUOG TE KOKOG KOl QOAOTIG aivn)

TOVG UEV VO’ Entamui® OnPn, Kadunidt yain,

dAeoe popvapévoug unAwv Evek’ Oidmodao,

TOVG 8¢ Kal &v vijgoov LIEP uéya Aditpa Bahdoong

é¢ Tpoinv ayoayov EAévng évex’ ukdpoto. 165

{&v0’ 1] To1 TOVG pév BavaTov TEA0C AUpEKGAVYEY}

101G 6¢ iy’ avOpdnwv Piotov kai 10’ dndccag

Zevg Kpovidng katévaooe matnp &g meipota yaing.

Kol Toi pév vaiovoty akndéa Oupov Eyovteg... 169

The sequence of particles has vexed interpreters (I still find myself uneasy about
the whole thing.) Most’s interpretation of 161-8 provides an example of just how vexing
it can be.'” (He glosses over the status of line 166 altogether, but his reading of the
passage assumes the line’s absence.) He analyzes the heroes indicated by 1oic 6¢ (167), to
whom Zeus extended a special afterlife, as contrasting with those indicated by tovg pév
(161), whom “evil war and dread clashing” destroyed either in Thebes or Troy.'® From
this reading he suggests that the heroes of the Theban and Trojan wars (ol pév) are not
being exalted in any way but are rather annihilated precisely because of their subscription
to bad eris, which the poet decried earlier in the poem and which Most thinks is
periphrased by moAepog te kokog kai pvAomg aivi of 161."" There are a number of

problems with Most’s interpretation.

7 Most (1997:117) concedes that the interpretation of the series of pév’s and 8¢’s is still controversial. On
Most’s treatment of the passage in his Loeb edition (2006) see below, n. 19.

" Most (1997:117).

¥ Most (1997:118-9, 123).
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For one, his reading requires that lines 161-8 distinguish between those whom
war brought to Thebes and Troy and destroyed and those who avoided death and live in
Blessed Isles. One problem is that, for this analysis to work, Most needs to read
Menelaus’ special status in the Odyssey into Hesiod’s poem and further adduces other
anonymous Menelaus-like heroes in order to make sense of the plural Toi¢ (167), since
Rhadamanthys is older than both the Trojan and Theban Wars. And even if we grant
Most's point that Menelaus traditionally enjoys the double boon of being Zeus’ yauppdg
and being peculiarly opposed to large-scale strife (this latter suggestion is really quite
unconvincing), Most’s reading demands that we understand that war and dread clashing
did not destroy a// of those who went to Thebes or Troy.

Yet the contrast offered by the sequence of particles, if we exclude 166, and if we
accept that the contrasted elements are groups of people, is expressly between those
whom war drove to Thebes and Troy and annihilated and those whom it did not even
conduct to those famed locales. The heavy emphasis on the places and the reasons for the
fighting indicate that the contrast involves war’s (one almost wants to capitalize [16Aepog
and ®VAomic) conveyance (dyaymv, 165) of the heroes to the battlefields, and not just
their annihilation.”® Thus, the inclusion of 166 would be preferable if we wanted Hesiod
to be contrasting some of those whom war drove to Thebes and Troy (or the Theban
heroes as versus the Trojan?), who were destroyed and simply enshrouded by death, and
others who, throughout the tradition, were transported to the Isles of the Blest, having

either fallen in the field or died at home.”' In this case it would follow that the first pév

% Most’s compelling connection of line 161 with the description of bad Eris loses its force otherwise.
! We must remember that death as indicated by 8AAvpt is often, but not necessarily, violent. Most includes
line 166 in his Loeb text and translation (2006); further his translation seems to indicate that he has had a
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(161) does not expect the 3¢ of 167, but is better taken as indicating the author’s certainty
about his equation of the heroes with those who went to Thebes and Troy (and the
author’s certainty about the audience’s knowledge of the heroes’ mythic lives).** Yet all
these interpretive moves are beside the point.

As I mentioned above, West dismisses some sturdy textual evidence against the
authenticity of 166, and both West (and Ercolani) and Most seem to take it as a foregone
conclusion that the contrasted elements are necessarily the groups of people indicated by
the various pronouns preceding the pév’s and 6¢’s. However, this is not necessarily the
case, especially in epic. I insist that line 166 must be regarded as an interpolation whose
purpose was to square Hesiodic material with Homeric by indicating different fates for
different heroes; the interpolator is likewise guilty of a cursory reading.

Solmsen, in his review of West’s handling of the line,” believes the line to be an
interpolation impelled by the same sorts of interpretive difficulties that West himself
faced. On textual grounds alone, the line ought to be omitted. If the two papyri that
include the surrounding lines have omitted it (West’s apparatus ought to have indicated
the line’s absence with dees?), one from the 1°-2" ¢. and the other from the early 2™ c.,
and if Proclus neglected to comment on it, we have good reason to suspect that it is

interpolated. That the scholia vetera report the line complicates the picture somewhat.

change of heart regarding Hesiod’s sense, opting to see some of the Theban and Trojan combatants as
simply being enshrouded by death and others as receiving a special afterlife. Pindar O 2 refers to a single
Isle of the Blest, over which Rhadamanthys presides. Peleus and Cadmus are counted among the
inhabitants, and Thetis conducted Achilles there, having persuaded Zeus with her prayers (78-9).

22 Cf. perhaps WD 122. An alternative, as Ruth Scodel suggested to me per litt., is that the pév of 166 is
merely resumptive of the pév in 161 and that being enshrouded by the end of death is not necessarily
preventive of being offered a special after life. Later we will examine whether this is the case, but it
suffices here to say that at least some heroes get a special afterlife dispensation.

3 1980:217.
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Furthermore, the line seems phraseologically amalgamated and anomalous,
although statistics do us no good here. We should note that the phrase Bavérov téhog
with contracted genitive and in that order is unparalleled in verse before Aeschylus
(Septem 905); 1éhog Bavdatov is found once in the Homeric corpus at Od. 5.326, whereas
1éhog Bavatolo occurs 6x in the lliad (1x in the Odyssey), and Bavatolo télog occurs 3x
in the /liad (1x in the Odyssey).

Furthermore, the verb dueuwaivnto, both univerbated and in tmesis, while well
represented in Homer, occurs only once elsewhere in the Hesiodic corpus (WD 555) in an
entirely different context. While one could argue that Hesiod sees far fewer individuals
being enshrouded by death than Homer does, by that same evidence it is arguable that the
Homeric context has been cobbled together by the interpolator. That an interpolator is the
culprit, and not Hesiod, is perhaps more strongly evidenced by the adverb-particle
sequence at the line’s beginning (£v0’ 7 Tot or &v0’ ftot). This sequence occurs twice in
the /liad and several times in the Odyssey, but nowhere else in Hesiod. My inclination is
to think that an interpolator, who was a fan of Homer, perhaps more of the Odyssey than
of the Iliad, came up with line 166 to correct’* the seeming inconcinnity between the
destruction of the race (drece, 163) and Zeus’ translating them and proffering them
Biotog in 167.

One more text-critical argument should suffice to support our conclusion that the
line is interpolated. Given the naturalness of the interpolation, and its success in aligning
Hesiod’s account with Proteus’ words to Menelaus at Od. 4.563—4 (4AA& 6° é¢ HAOo10V

nediov Kol meipata yaing / aBdvator mépyovoty, 601 EavOoc Paddpavivg), it is much

** See Frazer (1981:271) for the corrective use of HTOI as it applies to this passage. Again, if anything, this
is very Homeric, and not very Hesiodic.
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more likely that a tradition-oriented adjustment made its way into the text than that it was
original to Hesiod and was later overlooked by two scribes, who cannot have been misled
by any homoeoarchon or homoeoteleuton. Thus we have to identify other possibilities for

Hesiod’s sense; a new close reading may enable us to do just that.

1.6 / The afterlife of heroes

First, we need to reconsider the context of the chronicle of the heroic race. It is
fitted into a scheme that is organized by metallic associations, in which each metallic race
(including the present race of iron) is envisaged as collectively destroyed, either in the
past or in the increasingly ugly future; a collective fate and a shared destruction might be
expected of the heroes as well.” Furthermore, while the ‘heroes’ elsewhere in early epic
seem to be synonymous with warrior men, irrespective of divine lineage, Hesiod restricts
his commentary to those who are related to or have otherwise special relationships with
the divine in two ways. First he refers to the heroes as constituents of a Ogiov yévog, a
phrase that appears once elsewhere in early epic: at //. 6.180, the Chimaera is specified as
Ogiov yévog 008’ avOpdrwv.”® Whether and how the emphatic “polar addition’—the
Chimaera is divine, and not at all of the stock of men (sc. mortals)—bears on WD is

unclear, but note that this fourth race is not called &v0pwmrot;*’ the term is only used to

3 Cf. Ercolani (2010:191 ad 166), who notes that “il parallelismo con le precedenti generazioni spinge a
credere che anche qui si descriva I’esistenza degli eroi post mortem.”

*® The adjective Oeiog seems otherwise specialized in Homer. As West (1966:336 ad 731) notes, it is used
“in Homer of heroes, heralds, and bards, men with a special relationship with the gods, or men who seem
more than human.” West regards the use of the word at Th. 731 as the only instance of it having “our sense
of ‘godly’, Beovdng.”

*" The silver race is not referred to as &vOpwnot either, but the poet omits that qualification in favor of
including the necessary valuation of the race as moAb xeipdtepov. Compare 109-10 with 127-8.
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indicate the group from whom the heroes are separated as part of their privilege in the
afterlife.

Second, Hesiod notes that this race comprises “those who are called (kaAéovtar)
hémitheoi” (159—60). While the use of Béwv yévog avdpdv at /1. 12.23, which is the
only instance of nuiBeoc in Homer, enables the poet to give an impression of remoteness
and omniscience regarding the destruction of the Achaean wall and perhaps a
contemporary practice of referring to the entire host of warriors at Troy as fipuifeot,* the
nod to the ‘Myth of Destruction’ makes it likely that Homer here chooses the term to
point to the demise of divine offspring specifically, although I do not take it that Hesiod
means the sons of gods exactly.”” Hesiod’s use of koAéovtot (always as the line-final
‘bicepstfinal foot’ sequence in early epic) may actually point to a similarly purposeful
choice of the term rather than suggest an editorialization by the poet, since kKoAéovton
very often functions as a quasi-copula in early epic.”® Even if Hesiod does not use the
term téxva Oe®dv, as Catalogue’s poet does, the latter appears to be making a general
statement about the race of fjpweg, whether they are the immediate progeny of gods or
not. Likewise, for Hesiod, the heroes fall under the broad category of nuifeot by virtue of
their sometimes forgotten divine lineage, as well as their functioning €& icov with half-
gods; perhaps the poet recognized the murky parameters of the terms and used them—

paradoxically given the resultant scholarly tangle—to simplify his chronicle of the race.”'

** So West (1978:190-1 ad 159, 160), but some of his examples of the term’s use like Sim. 523.1-2 are
much more precise than others. On PL. Crat. 398cd, see n. 27 below.

% On the wall and the broader milieu, see Scodel (1982).

0CEF 11,5342, 14.279, h. Aphr 96, etc. On the equation of the copula and koAéovtat see Od. 15.433 and
LSJ s.v.

31 Socrates, in etymologizing fipog to £pwg, says that “the heroes are hémitheoi” and that “all of them were
born of a male god lusting after a mortal woman or a mortal man after a goddess” (Crat. 398cd).
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A third piece of evidence from WD corroborates this reading. At line 167 the
description of the afterlife as “separate from the dvOpwmor” (167) indicates that the
heroes/demigods are in fact a specific race, that which was born of mortal-immortal
unions.>* The fipwec whom Hesiod has in mind are to be distinguished from other men
because of their lineage and their spheres of activity. That is not to say that Hesiod
envisages only nuifeot at Thebes and Troy, but that the nameless dvOpwmot of those wars
do not serve a paradigmatic function by pretending to superhuman excellence.
(Diomedes, of course, does not appear to have divine lineage, but does become the lliad’s
most effective theomachos.) The moral interpretation that Most offers, namely that the
heroes are utterly destroyed because of their subscription to evil strife, oversimplifies the
lives of the fjpwec who were annihilated in war, essentially equating them with the race of
bronze, and makes the broad chronicle that Hesiod offers particularized in a way that
loses sight of the text.

To summarize, we have determined that either Hesiod was aware of a tradition in
which all of the nuifeot received a special afterlife like the one that is assigned to
Menelaus in the Odyssey, or he altered the traditional parameters of this special afterlife
to include the nuibeot as a paradigmatic group. It is dangerous to use, as Most does,

Homeric paradigms about the afterlife to conjure up a ‘tradition’®® because, as Jasper

> We can thus identify the semantic range of moinoe (158) for the heroes as comprising the mortal-
immortal unions that Zeus caused to occur (like that of Aphrodite and Anchises) or those in which he
himself participated.

*3 The tradition is in general largely a phantom for certain ideas. For example, although Menelaus and
Rhadamanthys appear to be the only ones whom Homer transplanted to the Oceanside resort, as West
(1966:192-3 ad 167) notes, “By the sixth century... the club has become less exclusive, and admits at least
Achilles, Medea, and Diomedes.” Thus we have a relatively early terminus ante quem for the inclusion of a
considerable group of heroes in the paxdpwv vijoot, one of whom, at least, enjoys a ubiquitous tradition
regarding his death; I therefore agree with West that Hesiod must be thinking of a significant group here
and not just those privileged by being relatively unwarlike in the /liad.
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Griffin made plain,>* Homer takes pains to minimize fantastic elements, especially those
which might interfere with his project of validating the poetry’s peculiar analgesic or,
more precisely, deific value: the kKAéa dvopdv are important both because they delight the
soul and because they can become the only incorruptible remnants of the dvépec. The
difficulty of Most’s method is further amplified by the fact that Hesiod, in the case of the
heroes, fits very specifically Greek mythic traditions into a much more broadly
represented mythic scheme; the insertion of the heroic race into the metallic
organizational motif results in heroes’ obtaining the ‘morphological’ characteristics of
that motif—namely 1) a nonspecific account of their collective creation, 2) an illustrative,
but generalizing summary of their lifestyles, and 3) either a nonspecific or a generalizing
account of the race’s collective demise. For Hesiod, the wars at Thebes and Troy
destroyed the heroic/half-god race at large, and Zeus proffered to that race a special
afterlife. If 166 be judged inauthentic, there is no need to accept the illusory contrast that
Most observes or West’s quibble with the inaccuracy of Hesiod’s statement vis-a-vis the
tradition. The heroes’ special afterlife connects them with both the golden race and the
gods, indicating their exceptionality vis-a-vis the bronze men, than whom they are

Suadtepot kai apeioveg (158), and vis-a-vis their fully human coevals.”

1.7 / Better than bronze
At this point it makes sense to explore the primary reason for the race’s

destruction; that they were destroyed fighting in large-scale warfare over property and

34
1977.

** Clay (2003:92) observes that “the comparatives are equally valid in respect to the following age of iron.”

Grammatically and practically this is valid, but the pattern in the myth shows that the comparisons of each

of the successive races are with the previous race.
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Helen provides a modus and secondary rationale, since the war was famously a divine
machination. The primary, that is cosmic, reason for the race’s demise can be outlined as
follows: by virtue of both their genetics and their mythic activities, the latter of which
make them ico1 Ocoict in Homer, they must be at least geographically distinguished from
the gods, from whom they descend and to whose ranks they aspire, and from mortal men,
with whom they share the allotment of death.’® The problematic status of WD 173a—e
notwithstanding,’’ Hesiod otherwise indicates that Zeus settles the heroes &v meipact
vaing (168), which, in addition to being diy’ avOpomwv (167), is equivalent to TnAod an’
abavétov (173a).>® So even if 173a is an interpolation, based on the passages from the
Theogony in which we find ™Aod (or vocev) an’ dBavdatwv, we can still suppose that
the separation of heroes from the deathless ones, whom they go so far as to injure in
Homer, is an idea consistent with Hesiodic cosmology. For example, the passage in the
Theogony that describes the Echidna, who is not at all like “men or gods” (295-6), tells
us that the gods allocated her (ddccavto) a cave beneath a hollow rock, apart from
immortals and mortals, to be her famed dwelling (301-3). So just as a flesh-eating
maiden-serpent hybrid is inhumed because of her incompatibility with men and gods

BAAO TELDPOV Guipyovov, o0dsv gotkdc),”” heroes might require isolation from the divine
p uny G g q

%% The question as to the co-presence of ordinary mortals is made more difficult by the partial and
problematic preservation of lines 173a—e. If Zeus per 174d established the iron race subsequent to the
death/relocation of the heroes, then it would appear that only one race exists at a time. If, however, the line
is interpolated, the parallelism is disrupted and one might posit that Hesiod envisions the heroic men as
only typologically distinct from the iron race. Most (1997) argues that the heroes are merely an earlier
yeven rather than a different yévog from the iron men. The question is perhaps further complicated by the
Odyssey, where there are vestiges of peoples who still commune with the gods (e.g. the Ethiopians and the
Phaeacians). See Scodel (1982:35, 48-50) on the fate of the Phaeacians.

7 See West (1978:194-5 ad 173a—e).

> of. 11. 8.478, 14.200, 301.

3 WD 295; for aunfyavov cf. Th. 836, which begins the contrafactual statement describing Typhoeus’ near
ascent to heavenly sovereignty, and Chapter 3.
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(and from other humans) in practical terms because of their own dissonance from the iron
age reality of Hesiod’s audience and in structural terms for their ability to unsettle an
effectively crystallized Olympus; the ways in which they do so will be more fully
explored in Chapter 3.

While it is true that the heroes are sanctioned hybrids and in fact are the
instruments of “the annihilation of the monstrous brood”*" of hybrid monsters at the end
of the Theogony, the heroes whom Hesiod identifies in the myth of races, especially those
who went to Troy, become sources of pain to the gods and in that way recall some of the
abovementioned ‘unsanctioned’ entities.*’ We can infer such an underlying principle
from Hesiod’s poems, but explicit rationales in other ancient sources for the destruction
of the heroic age may lend some more detail to the picture.

The pertinent fragments of the Catalogue (fir. 1, 204 M-W), though difficult to
piece together fully, point to deliberate action on the part of Zeus to bring an end to the
miscegenation of gods and men and ostensibly clean up the remnants of such an epoch.**
The Cypria (fr. 1 Bernab¢) describes Zeus’ motive as wanting to lighten the
overpopulated earth (I'fy Bapovpévn according to the Scholium to /. 1.5) of the burden of
men, and the Scholium to /1. 1.5 adds a moral component by indicating the absence of
piety among men (undepiog avOpdrmv odong evoePeioc).” The moral component in part

echoes evidence from Euripides’ Orestes (1640-2),* where Apollo explains to Menelaus

0 Clay (2003:155)

*! While it is perhaps dangerous to read the Homeric tradition into Hesiod’s scarcity of detail, we should
not shy away from imagining how Hesiod encountered and engaged the exploits of heroes detailed in the
Homeric poems. After all, for Hesiod, humans are genetically connected with divine violence.

2 See Scodel (1982:37) and Gonzalez (2011).

* Bermabé (1996).

* Scodel (1982:39-40); for the ‘Myth of Destruction’ at large see all of Scodel (1982).
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why he must choose another bride, since the immortal Helen is to take her place next to
Castor and Polydeuces:

... émel Beol T@ Tiiode KoAMoTed T

"EAANvag i &v xai dpoyag cuviyoyov

Oavdrtovg T’ EOnKav, ®g dravtioiey x0ovog

VPpropa Bvntdv aedovoL TANp®UATOC.

... since the gods brought together in war the Hellenes
and the Phrygians by means of her beauty, and thereby
wrought their deaths, so that they could lessen from the
earth the wantonness of the unstinting number of
mortals.

The moralizing and utilitarian rationales that are found in the Cypria, the Scholium to the
lliad, and Euripides also appear in Genesis, the Babylonian epic of Atra-hasis, and other
Near Eastern sources. However, all these texts obscure or elide the primary psychological
infrastructure of the myth-type summarized above.

We can uncover this infrastructure by recognizing that the heroes are granted the
mythical abundance of the golden men because they struggled for divinity and by their
struggling produced kleos, whereas the golden men, as I mentioned above, are incapable
of being sung about (for very long) because they were privy to the inalienable plenty of
the divine; while the golden men may have ‘kingly geras’ (126), they end up perhaps
even more vavupvot than the bronze men. A few points must be clarified: Most seems to
interpret the translation of mortals to the Isles of the Blest as fully eliminating death from
their fates. This is not a foregone conclusion, since, given the elevated status of the
nakapeg, it is likely that the statement of a hero’s establishment there is euphemistic:

‘Menelaus [died and] went to the Isles of the Blest’ is more probable than ‘He forewent
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death by going to the Isles of the Blest’.*’ Although the two ideas seem functionally

synonymous, Orphic salvation language at least preserves the indispensability of
experiencing death to receiving immortality, though one need not look beyond the
English repertory of euphemisms for dying to see that transmission or movement to
another, paradisiacal, place occurs post atque ob mortem. In Homer, the lexeme tAdw and
its congeners are marked for a similar bivalence: one suffers, but one also endures. The
heroic men suffer and perish like us, but because of their divine blood, and no less their
symbolic pursuit of the divine, they are, in special cases, given golden paradise and retain
a famous name, which becomes the charge of poetry.

Thus the preferable reading of Hesiod’s chronicle of the heroic age®® is that the
poet is indicating in general terms that the Theban and Trojan wars brought about the
race’s end.*’ Zeus established these fjuieot on the Isles of the Blest. Thus, the heroic age
is still exemplary for the present because the heroes provide extensive and ethically
complicated ubOot by virtue of their struggles, however practically foreign they may be to
Hesiod’s audience. By contrast, the golden men experience even death without struggle
(116); it is as gentle as sleep and not consequent upon the activities of their lives. Their
nearness to the divine in lifestyle, therefore, is hardly counterbalanced by their experience
of death. They thus become a symbolic part of the moral infrastructure of Hesiod’s
cosmos, employed as a group of daipoveg (122) who protect mortal men (123) and grant

wealth (126).

* The fantastic elements of the Cycle, especially the apparent apotheoses of Achilles and Memnon, perhaps
problematize this distinction. On the Cycle, the fate of heroes, and fantasy see Griffin (1977).

* That of Scodel (1982).

" Perhaps more precisely the end of the semi-divine age.
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1.8 / Speechlessness and unmetricality
Unsuitability for myth itself, therefore, becomes one of the latent aitia for the

demise of the races that Hesiod enumerates in his &tepog Aoyoc. This is indicated by his
qualification of the silver and bronze races. The silver man lives an “utterly infantile”
existence for a hundred years by his mother’s side “in his home” (130-1). Since to be
péyo vimog is to be utterly baby-like,*”® and as the departure from home is a necessary
precondition of the epic hero’s mythic life, we can surmise that the silver man’s
remaining at home for one hundred years as a nursling impedes his progress toward
appropriateness for heroic and didactic myth. (As I argued above, the heroic age is
paradigmatic for Hesiod.) What the silver men eventually do once they “have come to the
measure of youth” (132) is wholly opposed to the heroic, and therefore mythic functions,
of the nuiBeot: they have dlyea on account of their dgpadion (133-4), which include their
inability to keep themselves from committing draoOatoc’” HPpic against one another and
their unwillingness to serve the gods and perform sacrifices as is themis for men to do
(134-7). One is reminded of Odysseus’ men’s fate (Od. 1.7-9):

adTOV Yop cpetépnoy dtachorinov dAovto,

vimiot, ot katd Podg Yrepiovog Helioto N

fioblov: avtap O Tolo deeileto VOGTILOV Npap.

For they perished by virtue of their atasthaliai, the fools!
They gobbled down the cattle of Hyperion Helios, and
he took away their day of return.

* Whether or not vijmiog is etymologically connected with fmbw is irrelevant, since the context here
connects the term with babies. While it would be especially neat for the present argument if the silver men
were to be viewed as actually incapable of speaking, we can only guess at the extent to which Hesiod
imagined the silver-men as infants.

* The etymology of this word and its Greek congeners is unknown. Hesychius’ explanation, o tod Taic
draig Oadlew, while false on formal grounds (namely the length of the initial o), does a good job of
covering the examples of dracOolion in epic. We might say that it indicates an obliviously self-destructive,
and thereby foolish, subscription to wickedness. See Beekes (2010:s.v.).
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Although Odysseus’ comrades are collectively destroyed for their own recklessness, they
do function in the myth and retain names. (We will let aside the role of Odysseus’ own
failings in the destruction of his men.) In other words, Odysseus’ men are heroes who
suffer a moment of destructive (silver-aged) folly, while, according to Hesiod, the silver
men know only witlessness, which apparently becomes punishable when they reach
puberty. We might say that as soon as heroes commit dtacBaiiot they become subject to
summary destruction; or more precisely, the apparent incapability of Odysseus’ men to
learn from their dtacOaiior commits them to a structural role in the poem: their folly is
paradigmatically opposed to Odysseus’, in that he counterbalances (and outdoes) his own
folly with examples of métis.

The issue with the bronze men is not entirely dissimilar from that of the silver;
after all, as Vernant argues, I think persuasively, they are not explicitly worse than the
silver men, just o0dv opoiov (144).°° Although they do not receive the Ty of being
hypochthonic péxopeg like the silver men, this discrepancy could be due to the symbolic
value of the golden and silver ages as seemingly better and worse Bactifiec, if we follow
Vernant’s reckoning; but we should qualify Vernant in light of our assessment of the
logos. The silver men might represent the worst parts of the Baciifiec—the lliad, after all,
begins with dueling temper tantrums between kings—but the ethical lives of the gold
men are more complicated, as we will continue to explore throughout this chapter.

The bronze men, by contrast, devote themselves fully to the “lamentable works of

Ares” and “acts of hubris”; they are proto-heroes, brutish, malformed.”' The

%91960:23-4 (cf. 1966:63-4).
> Although &mlactog (148) means “unapproachable” and not “unformed”, they seem to be somewhat
misshapen.
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foregrounding of their devotion to the “moaning works of Ares” is telling. Even in the
lliad, Ares is somewhat out of place; he embodies the intensity of battle, both the
superhuman and the bestial capabilities of men in war, but not the civilized human ones,
such as intellect, planning, and restraint. He has to be compartmentalized or deactivated.

Moreover, the bronze men resemble the Hundredarmers in the ineluctability of
their yeipec, and the Cyclopes in the absence of bread from their diet.”* They are
consummate warriors, so essentially so that they cannot generate or participate in society.
They may not even be fit for hexameters. Hesiod emphasizes the pervasiveness of bronze
in their lives by way of a cumbersome hexameter-and-a-half (up to the feminine caesura
of the second line) (150-1):

6V 8 NV yéhkea pév tedyea, ybhkeot 8¢ € oiko,
YOAKD O’ gipyalovto

Their arms were bronze and bronze were their homes,
and they worked with bronze.

In order to scan the principes of the fourth and fifth feet, one must pronounce the
synecphoneses, and although that of —ea of ydAkea is unnecessary for its scansion, it is
imaginable that the proximity of the other two influences successive recitations of the
line to adopt the phonological change.” The spondaic two feet that begin line 151, in
addition to picking up bronze ‘excess’ of 150, carry on the rhythmic ungainliness.

To summarize thus far, we have noted that each of the races possesses defining
characteristics that make them unfit for the cosmos vis-a-vis either the divine (the silver,

the heroes) or themselves (the bronze), and unfit for the poem because of the monotony

West (1978:187-8 ad 145-9).

>3 Against this reading, perhaps, is the fact that for all instances of yéAkea in Homer (4 or 5) the —a sits in
places where it can be bisyllabic. By the same token, however, fewer than 4% of the much more plentiful
tevyea require synecphonesis of the bisyllable, but it does here.
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of their narratives. The heroes are somewhat more useful in didactic terms since they

embody a mixture of goods and ills like that experienced by the present men.

1.9 / Unwitting koopopayot
The golden age is unfit to continue for anachronistic reasons, which we began to abstract
to the following axiom: if myth and its enunciation in /ogos (to use Hesiod’s term at 106)
constitute the principal method by which we know ourselves and communicate about our
differences and deficiencies, and the means by which we (post-lapsarian) dvOpwmot
access the divine, which is necessarily Wholly Other, at least with respect to their
deathlessness, then the golden men, who know only divine surfeit, fail to maintain the
divine. In other words, since the gold men live dote Oeoi (112), when we retroject Iron
Age religious and cosmological constructs onto them, they fail to recognize the 8¢oi. The
conception that the divine ontologically depends on both the existence and the otherness
of men is not deeply concealed in, let alone absent from, early Greek or Mediterranean
thought. The Hymn to Demeter (h. Dem.) testifies to such a concept:

Kol VO ke mhpmay dAecoe YEVOC PEPOT®V AvOpOTMV

AMpod B’ dpyarénc, yephov T’ £pkudén TIUNV

kol Bvoidv fuepoey OAOUTIO dDpOT’ EXOVTOC,

€l Un Zevg évomoey, €0 &’ éppaocato Boud. (310-3)

And now the entire race of mortal men would have died
from painful hunger and would have deprived those who
hold Olympian homes of the glorious honor of gifts and
sacrifices, had not Zeus taken notice, and understood it
in his heart.

A comparison with the Hittite Telepinu myth indicates that the threat of the apodosis in

the hymn is cosmic. Besides the annihilation of the human race, the loss of the gods’
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Bucion can be more than a matter of inconvenience for them. The following, from KUB
17.10 1 17, narrates the analogous height of calamity:

DUMU.LU.U}o.LU.MES DINGIR.MES-$q ki-i$-ta-an-ti-it har-ki-ya-an-zi

Men and gods are dying of hunger.>*

Perhaps owing to its general concision, the Hittite myth does not connect mortal hunger
and divine hunger as causally related, but the details of the 4. Dem. suggest that the
situation could be read as “men are dying of hunger, and are therefore not sacrificing to
gods, who in turn are dying of hunger.” Evidence from Hittite ritual, especially blood
ritual, suggests that a human intermediary was required to provide the appropriate divine
portions to the gods—*the victim’s heart, its liver, and a cut or two of its meat™. Thus
while both narratives have an angry god bring the cosmos to the edge of catastrophe, just
below the surface these myths acknowledge that the divine exists by virtue of the
attentions of the mortal.

But how can the golden mortal, who is no different from the divine other than by
his being overcome by somniform death, recognize the divine? This sleep-like death,
more than just demonstrating the extent to which the golden men know no kndea, fails to
distinguish sufficiently the golden race from its makers. For either the race dies en masse
and is thus not witness to death at all, or, as is more likely since 6vijoxov (116) is
imperfect, they are simply unbothered by the gentle demise of their congeners, since they
have an unfailingly “care-free thumos™ (112).°® So although Clay’s suggestion that the

golden men are unbothered by women and therefore do not reproduce themselves

>* Cf. KUB 24.3 ii 4'~17’, a plague prayer from Mursili II, and Beckman (1989:100-1).
> Beckman (2011:98).
%0 ¢f. Scodel (per litt.: ad locc.).
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remains possible as a practical cause of their demise, Hesiod does not emphasize that fact
as an imperfection or as the ‘failure’ of the golden experiment, as he does the idiocy and
impiety of the silver men or the insatiable zeal for Ares of the bronze men; remember,
too, that the logos of the progression of ages is heteros vis-a-vis the preceding logos,
which deals with woman’s hand in man’s troubles (90—5).”” Furthermore, the example of
Adam and Eve in Genesis 2—3 shows a cosmos in which men and women live together
but are not compelled to procreate until they have eaten of the Tree of Knowledge of
Good and Evil and are punished.”® As will be discussed later, it turns out that ‘Good and
Evil’ is not purely a moral merism, but generally an aesthetic capacity to discern good
from bad. Given YHWH’s reaction to Adam and Eve’s achievement of this knowledge,
we might even suggest that “knowledge of good and evil” indicates omniscience in this

casec.

1.10 / "Apovoov yévog

Hesiod does, however, use language that indicates that the golden race is
problematically similar to the divine as well as preclusive of the Muses’ function. To
begin with, Hesiod summarizes the logos he is about to deliver thus: a¢ opu60ev yeydoaot
Beoi Bvnroi T’ dvBpwmor (108). I take this controversial line to mean that Hesiod intends

to divulge the extent to which men have become separated from gods after being in a

>7 Furthermore, this account of Pandora is much less invested in gender commentary than the parallel
account in the Theogony (521-616).

>¥ Procreation is part of God’s instruction to the couple at Genesis 1:28, but the Eden myth is generally
considered to be isolated from the creation account of Genesis 1.
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state of communion and ontic closeness.”” At line 112 he tells us that they “lived like
gods, possessed of a heart unafflicted by kndea.” Proclus comments on dote Oeoi &’
&Cmov as follows:

EIKOTOG 01 TavTog Kobopevovteg mdbovg Kol T® xpvo@® dud ToUTo Td AoHTTO Kol

kaBap@ Opotwbiveg opotdTaTol Toig Beoig Aéyovtat etvar kol yap ol Oeol

TPOTOG glolv arabels, ai yuyol 08 Katd pHipnot EKeivov TanTng TVYXAVOLGLY THC

5 r 60
gvdapoviog.

Ostensibly, since they (the golden men) are clean (kaBe0povteg) of all suffering,
and being like incorruptible and pure (kaBap®) gold by virtue of this, they are
said to be most like (Opoidtator) the gods; for the gods are also principally
(mpdtwg) unsuffering, and in line with their imitation of the gods, the lives [of
the golden men] hit upon this very happiness.

The adverb npwtdg indicates that, for Proclus at least, the gods’ apatheia is their
principal identifying feature. (Of course, as this dissertation shows, gods can be made to
suffer, but their zero-state is to be free from it.) The golden men’s enjoyment of such a
state, namely their possession of an untroubled heart (dxkndng Bvpdc), brings them into
direct conflict with the principal purpose of the Muses: to be a “means of forgetting ills
and a respite from cares” (Th. 55).°' Clay is onto something when she wonders under
what circumstances the gods, who have an easy life, might be in need of musical therapy.
Her answer is “perhaps only once, after the defeat of the Titans, when the other gods had
to become reconciled to Zeus’s rule, as their next song (71-74) indicates.”®* The

goddesses’ remaining function, Clay observes, is to ply their healing powers in the

%% Cf. West (1978:178 ad loc.); for a discussion of the interpretive history of the line and its status see
Carriére (1991), Ercolani (2010:167 ad loc), and most recently Van Noorden (2015:69-71), whose reading
accords with mine. There is no text-critical reason for regarding the line as spurious, and many of those
who would excise it base their readings on a rather restricted reading of ®¢ 6p160ev yeydact, and seem to
overlook the appropriateness of the tense of the verb to the myth of races. The perfect is not the aorist,
especially for a lexeme like yiyvopat, which often functions as a copula.

89 pertusi (1955:50-1).

% In fact, the Muses are described at Th. 61 as axndéa Qoudv &xovoar. The only other figure in Hesiod (or
Archaic epos) besides the Muses and the golden race thus described is the race of heroes once they have
been relocated to the Isles of the Blest (WD 170).

62 Clay (2003:68).
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human realm. Ostensibly, these healing powers are channeled through &vopeg dowdoi (7h.
98-103):

el yap 1§ kol tévBog Exwv veokndEl Bupud

alntot Kpadiny dKkayNUevog, avTap Go1d0G

Movocdov Oepdnmv kKAela Tpotépmv avpdTmY 100

vuvfAoel pakapdg e Beovg ot ‘Olvumov Eyovoty,

aly’ 6 ye Susppocvvimy ETIAROeTal 00SE TL Kndémv

pépvnrat...

For if someone has even grief in his mind, a mind
freshly beset with care, and groans as he aches at heart,
and a bard, the henchman of the Muses, will sing of the
famed exploits of earlier men and the blessed gods who
hold Olympus, straightaway this man will forget his
angst and will not remember his cares.

A world with a golden race does not require, or at least limits, the offices of the Muses, at
least as Hesiod sees them. Alongside this issue one might argue that the golden men do
not produce any kAéa; what would their stories be like? That the golden men are alive
during Cronus’ reign and before the birth of the Muses, far from troubling this point,
confirms it. These men are alien to a cosmos which knows of fierce struggle and
reconciliation; if Zeus’ violent ascent to sovereignty is envisioned as taking place during
the era of the golden men, the poet passes over it in silence, maintaining the
anthropocentricity of the narrative and isolating the serenity of the golden men from any
divine strife. When a Zeus-ruled cosmos is in place, the advent of the Muses is at hand.*®
Such a teleological reckoning of the golden age aligns with the form and content of the
myth as a whole.

Hesiod provides another detail on the golden men’s carefree life: that far from
being victims of wretched old age, the golden men aiel 6& T6dag Kol xeipag dpoiot /

tépmovt’ &v BaAinot kak®v Ektocbev andviov (114-5). One is reminded of the activities

63 See the discussion of Clay (2003:645) of Pindar fr. 31 (Snell-Maehler), a scrap from the Hymn to Zeus.
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of the apotheosized Heracles, who a0tog 8¢ pet’ dBavdatoiot Oeoiot / tépmetan v OaAing
kai &yel kaAdicpupov “HPnv (Od. 11.602-3), though his wraith can still be viewed armed
and glowering among the shades.®* With these lines and the 6p60ev of 108 in mind, it is
enticing to read a double entendre in opoiot at 114: the golden men are “always the same
with respect to their arms and legs” and “always the same [as the gods] with respect to
their arms and legs”.®> All the same, the vision of the golden race seems to be connected
with a time before the dissolution of divine—mortal communion at Mekone.

One final, yet important, point about the golden men will lead us into our analysis
of Genesis 2:25-3:24. No explicit mention is made of the intellectual activities or
capabilities of the golden men, although one might suggest that their generally being at
ease (é0eknuoi / fiovyor 118-9) approaches such a statement, nor is this reticence
particularly meaningful to the reader until he reads about the silver men, who differ from
the golden men with respect to their v} and vonua. This particular pairing of nouns is
rare enough in Archaic epos to mark it. Thus we can retroject some sort of latent, and
better, vonpa onto the golden men; it is likely that the statement that “they lived like
gods” (112) accommodates, but does not emphasize, their being endowed with some sort
of divine intellect in addition to being granted access to the limitless sustenance that is
normally reserved for the divine. But it is complicated. An examination of Genesis might

compels us to conclude that the silver race, as a correction to the failed ‘experiment’ (to

%% On the scholarly debate over these lines, namely over the apparent incongruousness of Heracles’ having
an £10wlov and being immortal on Olympus, see Heubeck (1989:144 ad loc.). Similar phrasing is used of
the Muses at Th. 65; see West (1966:177 ad loc.).

% The phrase is somewhat strange, despite its clarity. The lexeme 6p0iog and its congeners appear to be
used more often in Homer and Hesiod in negative statements and in comparisons of distinct persons.
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use Clay’s term)® of the golden age, is deliberately made stupid, because that is one
mode of disjoining them from the divine. On the other hand we ought not equate Adam

and Eve’s coming to self-awareness with the golden noéma.

1.11 / Adam 6 ypbHoeog?

It has long been suspected of Genesis 2:4b—3:24, which describes the story of
man’s short life in and expulsion from Eden, that its author, whom we will call the
“Yahwist’ in keeping with current majority practice, incorporated traditional data which

%7 The passage further bears a

go back to the “oldest cultural stratum of Mesopotamia.
number of striking resemblances to Hesiod’s account of the golden men as well as to the
Odyssey, from individual images and motifemes to the psychological infrastructure that
we began to detail above. This infrastructure defined the cosmological antinomy between
mortal self-awareness and immortality.

Of course, early Greek material has its origins in the East as well. In the end we
can only guess as to whether redactors of Genesis ever handled Hesiodic material or
heard the Odyssey, or whether Homer, Hesiod, and the redactors of Genesis mutually
handled the same Near Eastern traditions, but it remains useful to demonstrate how much
the myths align with one another, especially when we keep in mind that Greeks and the

land of Israel had frequent and widespread contact during the Persian period,’® the most

likely era for the redaction of materials and episodes that are set in Eden.®” If Genesis

%62003:86.

87 Speiser (1964:19).

% See the volume 4 Time of Change, edited by Levin (2007), especially the articles by Ambar-Armon and
Kloner, Faust, and Eshel.

% See Van Seters (1992).
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appropriated material from Hesiod and Homer, in addition to the Mesopotamian tradition,
of which the Greeks, too, made use, then the chronicle of the golden men and similar
Greek visions of especially blessed men served the redactors’ vision of man’s origins first

and foremost.

1.12 / Geo- and anthropocentricity

If WD is the anthropocentric counterpart to the theo- and cosmocentric vision of
the Theogony, the account of the beginnings of the world in Genesis 2-3 focuses on
man’s first experiences, rather than his being merely consequential to a series of divine
acts. Speiser’s summary is fitting:

The contrast [between Genesis i and Genesis ii 4b] is immediately apparent from
the respective initial sequences. The first account starts out with the creation of
“heaven and earth” (i 1). The present narrative begins with the making of “earth
and heaven” (ii 4b). The difference is by no means accidental. In the other
instance the center of the stage was heaven, and man was but an item in a cosmic
sequenc;e0 of majestic acts. Here the earth is paramount and man the center of
interest.

Likewise, Hesiod wants to tell us what the state of man is vis-a-vis the gods (108), not

how the cosmos at large has taken shape, which is the purview of the Theogony.
Furthermore, man as a literal product of the earth is emphasized: “God Yahweh

formed man from clods in the soil and blew into his nostrils the breath of life. Thus man

became a living being.””!

The word for man, ‘adam, is clearly playing on the consonance
and assonance of the word for soil ‘dama. The Yahwist may be engaged in folk

etymology, but his readers will no doubt understand that man (Adam) is an earthling.”?

70
1964:18.

" Gen. 2:7. Translation by Speiser (1964:14). All translations of passages from Genesis are his, unless

otherwise noted.

72 Speiser (1964:15), Driscoll (1907:s.v.). ¢f. Latin homo—humus.
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While the Myth of Ages does not offer the same etymological play, and the obscure

derivations of dvOpwmot and pépomeg (109, 143) are not likely to yield any help, man
does enjoy etymological association with earthly material elsewhere, namely rocks.”
Furthermore, the hiding of the golden, silver, and bronze ages by the earth (xatd yoio
kéhoye[v])™ looks a lot like the ‘return to materies’ that God posits for Adam (3:19):

“...Until you return to the ground,
For from it you were taken:

For dust you are

And to the dust you shall return!”

The first three metallic races do not become dust or earth, and we might hesitate to
understand them as relinquishing their respective raw materials to a state of latency
within the earth, but Hesiod might have imagined the metals, if not necessarily in terms
of their existence, at least in terms of their technological viability, as symbolic reliquiae

of the races.”

7 Ehoeae (ff. 2-6, 234 M-W); ( Mdag-Aaodc) Pi. OL 9.46-56; cf. Scodel (1982:43).

" WD 121, 140, 156.

* Hesiod’s explanation as to why the Bronze men use bronze for everything (151: péag 8’ ovk &oke
cidnpog) confirms that the actual existence of the various metals is at least in part envisioned, although
Ruth Scodel (per litt.: ad 151) argues that “Hesiod does not mean that iron ores were not in the earth, but
that the Bronze Men did not use iron.” Although Hesiod might not himself think that, discovery of the
metals and making them technologically usable must have been thought as synonymous with their coming
into existence. There is something tantalizing, too, about the personification of bronze in Homer as vnieng
(cf. the admittedly different personification of gold as &6itog or dBdvatog kai dynpaog). Although Hesiod
does not call the bronze men “pitiless”, he does say the have a “heart of adamant” (147) and that they are
“unapproachable” (148), and from the other side we see the metallization of ruthless hearts (c101peog,
xGAxeoq) all over Homer (and cf. Patroclus’ complaint to Achilles about his pitilessness (16.33-5), where
he both calls Achilles vniéng and alleges that the “sun-beaten rocks” fathered him). So although good
Bronze Age heroes fight with bronze rather than iron or steel, one cannot help but wonder whether the
pitilessness of the bronze they use is meant on some level to index the ruthlessness of their forebears. After
all, heroes are essentially Bronze Men with moderation.
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1.13 / Tending the earth that needs no tending

One of the more remarkable features of the chronicle of the golden men is the
seeming anachronism of their actions at 118—119: o1 6’ €é8eAnpoi / fiovyot Epy’ évépovto
oLV é60Aoioy moréesotv. As West and Ercolani have noted, the idea of ‘tillage’ or
‘working’ the field is not apt for Hesiod’s golden men, because the earth gives them
‘bounteous’ and ‘unstinting’ fruit ovropdrn (117-118).”° Ercolani suggests that
&vélovto, in accordance with Homeric usage, must mean ‘to portion out’ (‘spartivano’),
and that €pya are the ‘prodotti’ of the earth, but the comparanda that he adduces do not
support this reading. I suggest that the golden men are to be understood as going about
their work, but that it has no bearing on the earth’s productiveness; perhaps their work is
merely to reap. Thus they can be £é0eAnpoi and fjovyot. The application of a phrase for
agricultural labor to a context where labor in the modern sense is utterly alien strikes us
as paradoxical, and it is hard to expect Hesiod did not recognize this.

Though less pointedly than Hesiod’s golden world, Eden also involves man’s
tending the earth that appears to provide for him automatically. At 2:9, “God Yahweh
caused to grow various trees that were a delight to the eye and good for eating, with the
tree of life in the middle of the garden and the tree of knowledge of good and bad.””’
Although the passage does not explicitly designate the trees as automatically giving their
fruit, the description of them as a ‘delight to the eye and good for eating’ indicates that

they were fully fruiting purely as a consequence of God’s having caused them to grow.

7 West (1978:181) and Ercolani (2010:171) ad loc. Ercolani’s reading aligns with  and Tzetzes.
"7 The translation of kol as ‘various’ is perhaps better replaced with ‘every’ or ‘every kind’, though the
sense of variety is not absent. LXX has ndv £0lov dpaiov.
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This phrase calls to mind the vision of Alcinous’ garden in Od. 7,”® where, after the short
catalogue of the types of trees growing within the garden—pears, pomegranates, apples
‘with splendid fruit’, sweet figs, and olives (115—6)—we are told that these trees are
always fruiting, irrespective of the season (117-9):

TdoV 00 ToTE KAPTOG ATOAAVTOL 003’ AmMOAEinEL

yelpatog 006¢ épevc, Emetnolog: AAAd LA’ aigl

Cepupin mveiovoa Ta pEV QUEL, GAAN O TECOEL.

Never does the fruit of these trees perish nor abate, neither in
winter nor summer; it is present all year round. Instead [of the
normal seasonality], ever does a blowing westerly cause some
fruit to grow, and others to ripen.”

In Genesis, the infinitive absolute construction of God’s command to Adam ‘to eat
freely’ of the trees of the garden (except of the tree of knowledge of good and bad)
(2:16-7) suggests that the licit trees provide fruit without end. Yet God puts Adam in the
garden to ‘work it and watch over it’ (2:15). The details of these tasks are obscure and
unstressed; in like fashion human labor in the garden of Alcinous is unmarked, * though
it specifically involves reaping and trampling the fruit (Od. 7.124). The idea seems to be
that, although Adam and those who tend Alcinous’ garden are performing labor by
making it accessible or culinarily usable, they can do it without worrying about any
insufficiency of produce. Adam collects the bounty and maintains the regulations of the

garden, namely abstinence from tasting of the tree of knowledge.

™ As Louden (2011:125) notes, the four rivers of Eden accord well with the four fountains on Ogygia
(5.70-1), as does the rest of the vision of the Ogygian landscape. While I do not necessarily agree with
Louden on the extent to which Book 5 therefore “creates” (quotation marks are Louden’s) Odysseus within
the Odyssey, Odysseus does ‘fall’ it seems, upon leaving Ogygia, from proximity to immortality; one might
say that because he is moAvuntig/rolvtiag, Odysseus, as we know him, is deactivated in the Ogygian
paradise.

"For the comparison of this passage with WD 1723, the description of the Isles of the Blest, cf. Garvie
(1994:188 ad 117-21) and S. West (1988:227 ad Od. 4.543ft.). In the next section I will discuss the
watering of the garden.

%0 See Garvie’s note ad loc. (1994:189).
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1.14 / Features of paradise and the specter of the flood
Connected with this peculiar plenitude is another marked feature of the garden: its

abundance appears without rain. There are no green, crop-bearing fields because there is
no precipitation (2:5), but for the garden “a flow would well up from the ground and
water the whole surface of the soil...” (2:6).*' Besides the inapplicability of agriculture to
Eden, the absence of rain entails the absence of the peril of flooding of the type that we
see at 6:5-8:22. Thus, while the ‘Flood’ narrative in Genesis, especially those parts
ascribed to the Yahwist, demonstrates its closest affinities to the Gilgamesh Epic,” the
absence of rain as an explicit feature of a paradisiacal locale appears in early Greek epic,
though not in Hesiod. The most explicit and famous passage is Od. 4.563—8, where
Menelaus recollects Proteus’ words to him indicating the special afterlife that awaits him:

ALG o ¢ ' HADG10v mediov kai meipota yaing

a0davartor Tépyovoty, 601 Eavog Paddpavivug,

) mep pnio Protn mérel avOpdmoloY:

00 VIPETOG, 0UT’ Gp YEWMDV TOAVG 0VTE ToT” SUPpoc,

GAL" aigl (e@vpotlo Ayd mvelovTtog afTag

Qreavog avinow avayvyew avlpmTovg. . .

But the deathless ones will send you to the Elysian plain and the
edges of the earth, where tawny Rhadamanthys is. There men
have the easiest lifestyle. There is no snow, no excessive winter
storm, never any rain; rather Ocean ever sends up the gales of
clear-blowing Zephyrus to cool men.

While rain is not the only climatic phenomenon absent from Elysium, its absence is
emphasized by the absolute temporal modality of ovte mot[€]. The special thicket in

Scheria in which Odysseus hides himself at the end of Book 5 is likewise impervious to

8! Alcinous’ garden has two springs, which appear to take care of the watering needs of the orchard and the
citizens (Od. 7.129-31); as Louden (2011:125) notes, Ogygia’s four fountains (Od. 5.70—1) parallel those
in Eden.

%2 See Van Seters (1992:160-71).
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the rain (and the wind and the sun) (474—82).* In addition to providing an important
contrast with Odysseus’ most recent hardship, escaping the violent sea after two-and-a-
half days of near-drowning, the lair’s imperviousness to the elements recollects Proteus’
description of Elysium a book earlier and anticipates Alcinous’ garden in Book 7. It is no
coincidence that Menelaus learns of his special dispensation from the Old Man of the sea
in the midst of his vexed nostos. Thus, it is by way of these affinities that the nexus of
mythic material that includes the ‘Flood’ in the capacity of an annihilating catastrophe
and the features of Paradise is woven. With that in mind, we might suppose that the fair
climes of Paradise are understood as cosmic remuneration for destruction via deluge, at
least in the Greek material.** On the other hand, for the redacted Hebrew bible the
compensatory value of clement weather attaches itself to the lapsarian myth, which is
considered chronologically prior to the Flood. Alternatively, one might say that the

Hebrew material repurposes a vision of Paradise for the lapsarian myth.

%3 The same temporal modality that applied to the rain’s absence from Elysium (otte mot[g]) is applied to
the shining of the sun here (479). The adverbial Siopmepéc modifies the rain’s inability to penetrate
Odysseus’ lair (480). It probably goes with tepdacie here (Sropmepéc < *mep-) (‘The rain does not make it
all the way through [the canopy]’), although it can carry temporal modality either alone (cf. Od. 8.245) or
in combination with other temporal adverbs (cf. 7I. 15.70). The absence of sunshine is recollected by the
description of the Cimmerians (11.15-6), who have strong chthonic affinities (cf. Frame 1978), and the
Nekyia in general. This lair, like the Phaeacian episode as a whole, functions as a threshold separating
destruction from salvation: Odysseus has not been revived fully, but he has for the time being escaped a
watery obliteration. Furthermore, as Hainsworth (in Heubeck, West, and Hainsworth, 1988:287 ad 478-80)
notes, these same lines are used at 19.440-2 to describe a wild boar’s lair and may amplify Odysseus’
bestial nature here.

% Theocritus’ vision of the nymphs consoling Hylas after pulling him into the water consolidates this
notion poetically and lexically (13.53—4): Nopoat pév ceetépoig ént yodvact kodpov Exotcat /

dokpuoevt’ ayavoict Topeydyovt’ énéectv: (“The nymphs held the weeping boy on their knees and tried to
console him with gentle words.”) Hylas, teary though he may be, has drowned, and the nympbhs literally
‘cool him with tender words’, just as Zephyrus cools (dvoyvyev) men in Elysium. The Idy/l’s coda tells us
that the preceding account conveys how Hylas pokdpov apibueitor (72), and I suspect that the nymphs’
breath is central to his becoming makar. Cf. h. Dem. 238, where, in addition to anointing Demopho6n with
ambrosia, the disguised Demeter “breathes sweetly down upon him” (180 katanveiovsa), one which see
Richardson (1974:239 ad 238).
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Without suggesting any direction of influence, I should close this section with one
other tantalizing connection between Elysium and the Garden of Eden. After God
banishes Adam and Eve “he stationed east of the Garden the cherubim and the fiery
revolving sword, to guard the way to the tree of life” (3:24). Both the cherubim and the
fiery revolving sword have garnered much attention: in the 1950s and 1960s scholars
were divided between naturalistic interpretations—the fiery revolving sword is
lightning—and folkoristic interpretations—it is a magical weapon and many Near Eastern
gods have magical weapons.® Hendel, however, was disturbed by the asymmetry
between the guardians of the Garden, and he concludes from comparanda that the “flame
of the whirling sword” is a minor deity, just like the cherubim, who themselves might be
fire deities. What I suggest here, however, is that irrespective of their godhood, we should
still imagine both the cherubim and the fiery whirling sword as weapons of Yahweh, like
the lightning and thunder of Zeus. In fact, over a century ago Foote concluded that the
cherubim were essentially the storm cloud in both its benign and terrifying capacities,
upon which Yahweh was sometimes said to fly (Ps. 18:10, cf. Is. 19:1).*® Zeus, we
recall, not only plied thunder and lightning, but he also rode the storm-wind or storm-
cloud, known as the aigis.®’

Far more vexing than the identity of the guardians of Eden, but perhaps connected
with them, is the etymology of 'HA\botov.™ Irrespective of the ultimate derivation of the

word, the connection of an alternative afterlife (apotheosis) with places struck by

% Hendel (1985:672).

%01904:282.

%7 See West (1978) on aiyioxoc. His choice to translate the epithet as ‘goat-rider’ in his Loeb of the
Homeric Hymns, Homeric Apocrypha, Lives of Homer (2003), is pretty abstruse (see Janko 2004:283—4).
For fuller discussion of the epithet, see Janko (1992:48 ad 13.43-5, 230 ad 15.18-31, 261 ad 308-11).

% See Burkert (1960/1961), Beekes (2013 s.v.). On a potential Semitic etymology, see Cocco (1955).
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lightning, which are &Batoc, is already ancient, although not in our earliest sources.*’
That the connection is omitted in Homer is unsurprising. In any case, it is not difficult to

understand Eden as a pedon made abaton by virtue of God’s striking it with lightning.

1.15 / Living like gods, thinking like gods?

Above we spoke of the ontological problems involved in the golden men’s
similarity to the divine. Here we can refine our terms by bringing in the expulsion from
Eden and the explicit awareness of such problems, which that episode seems to have. The
first acknowledgment of the reason for God’s barring Adam and Eve from eating of the
tree of knowledge comes at 3:5. In response to Eve’s announcement that eating of the tree
entails death (3:3), the serpent responds, “You are not going to die. No, God well knows
that the moment you eat of it your eyes will be opened and you will be the same as God
in telling good from bad.” Thus comforted, the woman eats and gives some to Adam, and
he eats (3:6). Their eyes are opened and they become aware of their own nudity (3:7).
Then, after indicating to the snake, the woman, and the man their respective punishments,
and making clothing for the man and his wife (3:14-21), at 3:22 God says to some
unidentified heavenly retinue, which is possibly the rest of a henotheistic pantheon, “Now
that the man has become like one of us in discerning good from bad, what if he should

put out his hand and taste also of the tree of life and eat, and live forever!”

% See Burkert (1960/1961). A couple of Attic inscriptions (IG 11% 4964, 4965), likely in reference to the
adytum (see LSJ s.v. dPatoc), very intimately connect that capacity of Zeus to lightning and the
untroddability of the place.
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As Speiser signals in his comment on the ‘Fall’, the stem yd‘ (‘telling’ at 3:3 and
‘discerning’ at 3:22) does not just signify ‘to know’, but more especially ‘to experience’
and thereby ‘to come to knowledge’;” the lexeme in LXX is ywdoke ‘recognize’, not
oida ‘know’. Furthermore, ‘good and bad’ ought not be thought of as restricted to moral
matters. Speiser compares 2 Samuel 3:36, where Barzillai confesses that his capacity to
appreciate ‘good and bad’ vis-a-vis physical and aesthetic pleasure has been dulled by his
age.”!

As we discussed above, Hesiod does not describe the golden men’s intellectual
condition in precise terms, but one might suspect that in living like gods they possess a
vonua similar to that of the gods. So, even though they exist vooewv dtep te mévoL kol
0iCvoc (113) and enjoy themselves in festivities and good cheer kok®v &ktoc0ev
arnavtov (115), they do not, on the surface, seem to bear the same ignorance that is
emphasized in the case of Adam and Eve; Hesiod does not make the golden men into
primal ingénués, as the Yahwist does Adam and Eve, who come to divine knowledge and
then must be expelled from the garden lest they also achieve immortality by tasting of the
tree of life (3:22-3). Instead, Hesiod seems to underscore the golden race’s almost total
ontological closeness to the divine. But the golden men are ignorant in a way—of

suffering, of ponos. Their iovyia—their being £é0eAnpoi—seems to be creepily innate,

unchangeable, slavish. As discussed above, even though they die, whereas the gods do

90
1964:26.

°11964:26. Clark’s statement on ‘Good and Evil’ (the traditional translation of the pair) is likewise apt:

“Man takes upon himself the responsibility of trying apart from God to determine whether something is

good for himself or not” (1969:277); cf. Van Seters (1992:133 n.71), who quotes Clark.
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not, it is a death that does not cause 6iCo¢ for them.”” So we might maintain that their
better noéma is divine in a way: it accords with the will of the gods and the nature of the
cosmos. So then we can be more precise about the silver men: their noéma is worse than
that of the golden men in that they are thoroughly ovx £€0eAnpot.

I think we can be even more precise about Genesis, and perhaps about the golden
men. At 3:22 God seems to connect logically the knowledge of good and evil with the
impulse to gain immortality: before eating from the Tree of Knowledge, man had no
awareness of his mortality, or at least did not know enough to decide that innate mortality
is a bad thing. Although Eve explains the prohibition to the Serpent and seems to
understand the concept of death, her modification of the instruction (“neither shall ye
touch it”, 3:3) and her use of the conjunction pen suggest that she thinks that the fruit
itself will kill her. God’s injunction depends on her misunderstanding, and the Serpent
plays on it. But now that Adam and Eve have tasted of the fruit, God fears that they will
be dissatisfied with natural process of dying and eat of the Tree of Life. In other words,
Adam and Eve are no longer é0eAnpoi and fiovyot. Thus we have a sort of catch-22
situation across texts: on the one hand, self-awareness and the ability to determine that
mortality is bad—and presumably the ensuing disquiet—result in the removal of access
to immortality, expressly because knowledge and immortality equal divinity; on the other
hand, unflappable contentment with mortality, perhaps because it is painless, seems to

muddy the distinction between mortals and immortals.

%2 Ruth Scodel (per litt.) points out to me that ficvyot and £0gAnuoi appear to mean that the golden men are
content with the status quo, are content to reap the unstinting harvest, and are content to die peacefully.
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1.16 / The fruits of life and death

The notion that intellectual autonomy, or at least the conceit of self-awareness, is
a principal feature of mortality that impedes the attainment of immortality seems to be
part of a larger system of thought regarding the place of death in the cosmos: death is a
cosmic constraint, the inalienable counterpart to life, a sort of architectural tool which
builds and maintains cosmic structure, enables change, and thereby indicates the
changeless. This project cannot explore the epistemological ramifications of such an idea,
nor can it practically tackle the convoluted history of engagement with that notion for
even a relatively circumscribed group, notwithstanding the problems of such a
circumscription, like the ‘pre-Socratics’. Its purview must instead be constrained to
detailing the early mythological outcomes of the conceptual framework, outcomes which
automatically establish what we might term ‘the poetics of mortality’. This poetic
configuration can be used in conjunction with broader comparative work to supply us
with a hermeneutic tool for certain remarkable passages in early Greek literature,
specifically Iliad 5, where Aphrodite is wounded by Diomedes.

Before we come to one of the more matter-of-fact visions of the ‘indispensability’
of death to the cosmos, found in the Ugaritic Ba 'al Cycle, we will catalogue and
comment briefly on a few models from early Mediterranean literature that posit death as a
price for immortality. From Homer, two expressions of this concept stand out, the one in
part because of its relevance to both Indo-European studies and formulaic analysis, the
other in part because of its rich reception history: 1) Achilles’ recognition and acceptance
of his allotment at 7/. 9.413 (losing his véotog is the price of ‘imperishable fame’); and 2)

the loss of a dove, which Zeus has to replace with a new one, during the acquisition of
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ambrosia (Od. 12.61-5).” In the first instance, the only imperishability that is available to
the heroes of the /liad emerges through the report of their glorious deeds, and it turns out
that one pays for the realization of that kleos by facing and succumbing to mortal peril.”*
In the second example, immortality gua immunity to the processes of decay costs life.”
We see transactions of this type elsewhere in early Greek poetry; while the
economy is not explicitly zero-sum, there does appear to be a balancing of ontological
ledgers. For example, we are told that not only did Tantalus suffer punishment, according
to Pindar, for stealing ambrosia and nectar from the gods and distributing them to his
dlkeg ovumdton (Ol 1.60-3), but also, his son Pelops, who had received immortality on
much the same terms as Ganymede (40-5), also suffered by being sent back to be
“among the swift-fated tribe of men” (65-6). While this story serves in part to account
for the tomb of Pelops, which was close to the altar of Zeus at Olympia (93),” it also
solidifies Pindar’s epinician poetics, whose value is predicated on the intractable
economy of immortality and mortality in the cosmos. The gods punish Tantalus, but they
do not rescind his immortality; instead, in order to account for Tantalus’ unlawful
distribution of the materials that made him imperishable (oictv &@0itov Ofjkov, 63-4), the
gods make Pelops Bvntdc once more. As with Zeus and the ambrosia-fetching doves in
the Odyssey, the responsibility for maintaining the economy of immortality and mortality

1s diffused.

% See Clay (1983:112-7) for a discussion of the larger poetic context.

% To be sure, the Odyssey does not overturn this economy fully, but it does adjust it so that nostos is
facilitated by kleos, and kleos is preserved by a successful nostos: the kleos Odysseus himself generates and
sings of among the Phaeacians also teaches the Phaeacians how to be good hosts, namely by not eating him
and sending him quickly and safely on his way (on which, see Most 1989); presumably, for this same kleos
to reach Ithaca, Odysseus has to survive, since Poseidon has guaranteed that the Phaeacians will no longer
have contact with men.

% Clay (1983:112-7).

% Kirkwood (1982:56 ad loc.).
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This economy plays out in conceptions of seasonality, too; the reckoning of time
itself is predicated on the alternation of life and death, of bloom and decay.”” Deities who
are associated with seasons, like Persephone and Dionysus, participate in these cycles by
being subject to violent experiences like forced katabases and sparagmoi. These violent
experiences impel the accounting of time and define death as something unfailingly
consequential to life. The regulatory function of the seasons, of cycles, and more broadly
of the alternation between life and death, even presents itself in some of the smaller
‘arithmetical’ details of the rape of Persephone. For example, while the Hymn to Demeter
mentions only that Persephone ate a single pomegranate seed (371-2, 411-2), thereby
symbolically accepting Hades’ hospitality,”® in later accounts she eats a number of seeds,
a detail that somehow corresponds to her seasonal sojourn to the Underworld.”
Persephone and Dionysus, then, by virtue of their associations with the Underworld and
with the King of the Underworld, underscore the indispensability of death to mortal
intellectual activity.

The advent of intellectual activity, of self-awareness, as we saw in the case of
Adam and Eve, renders unavailable a cosmos that was devoid of death, or, perhaps more
precisely, devoid of the emotional anxieties and traumas that death naturally generates;
knowledge of Good and Bad presupposes the experience of their diametric opposition.
For much of the literature that we have thus far discussed, the broad identifying feature of
the visions of paradise is timelessness, which is by itself nonsensical to the cognitive

framework of mortals; limits, peirata, and their apprehensibility by the faculty of

7 On lines 124-9 of fr. 204 M-W, I agree with Clay (2003:173), contra West (1961:133), that it does not in
fact detail the advent of seasonality, which he sees as having been absent from heroes’ lives till then.

% Foley (1993:56).

% Ovid Met. 5.534ff., Fasti 4.607-8; cf. Foley (1993:56 ad 371-3).
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discrimination constitute ‘intelligibility’. The limitless only becomes intelligible insofar
as it constitutes what is beyond the discernible or measurable, as that which does not
participate in or fails to be discerned by our critical faculties. It is telling that the
paradisiacal locales in the Greek material and the Hebrew alike are circumscribed; the
unavailable other requires containment at the outset, and is hardly sustainable thereafter,
except as part of the cosmic structure. This is proved by how the activities that take place
in Alcinous’ garden are detailed. Replete with vague, largely deictic (§vBa at 114, 122,
127), topography and activity that must be unceasing, as the pervasive present tense
suggests, the description reads like an ecphrasis. That the human activity takes place

100

without identified subjects maintains the sense of the timeless.  But what if death (or

‘Death’) were eradicated from the cosmos, and not just mitigated in specialized
inaccessible locales? The myths that pose this possibility also give the inevitable
response: it does not come to fruition.

For example, at lliad 5.395, Dione introduces Hades as the third in a trio of gods

who seemingly suffered gravely at the hands of a mortal, namely Heracles:

AR 8 ATong €v 10ioL TEADPLOG DKLV OIGTOV,

£0TE v @OTOC Bvip, IdG Ad¢ aiy1dyoto,

év [IVA@ év vekbeoot Pardv ddvvnoy Edmkev:

avtap 0 Bf Tpog ddpa Atdg kai pokpov ‘Olvpmov

Kfjp dyéov, 000VNoL TETAPUEVOG, ODTAP OTOTOG

dro &vi otPap@d NAAato, kijde 6& Bupov: 400
@ 0’ €mi [Tamav 6dvviQata EAPLOKE TACoOV

fKeoat’ od pév yap 1t kotadvntog vy’ tétukro. !

1% Garvie (1994:189 ad 123-5, cf. 186 ad 112-131) recognizes the scant description of human labor and the
‘vagueness’ of the subjects, and suggests that the passage (like the description of Ogygia) is to be
contrasted with the description of Laertes tending his garden, in which nothing—not even ‘leek-beds’—
grows without xopudn (24.247).

T Koechly (1861) condemned 11. 398-402, and West (1998) brackets them. The text-critical argument
against their genuineness is relatively weak. Line 401 is identical to 900, but the surrounding lines from
each passage are different. Contra Leaf (1900:222 ad loc.) and Macurdy (1912:251), I do not think these
lines smack of violent interpolation. Leaf’s analysis rests in part on a misunderstanding of how oyétiioc
(403) relates to the preceding lines. It does not function, pace Leaf and Kirk, as an exclamatory nominative
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Among them (i.e. the other gods who had been wounded) monstrous
Hades suffered a swift arrow, when that same man, the son of aegis-
bearing Zeus, shot him in Pylos among the corpses and gave him over
to pains. And Hades went to the palace of Zeus and tall Olympus
grieving in his heart, pierced with pains; the shaft had been driven into
his weighty shoulder, and it distressed his spirit. But Paieon spread
painkilling drugs on the wound and cured him. For Hades was in
nowise mortal.

The passage is strange, but this strangeness accords with the considerable peculiarity of
the broader context.'” Importantly, the son of Zeus, Heracles, wounds the ruler of the
dead; although Hades is distinct from Thanatos in Homer, Fontenrose has argued

persuasively that this episode exemplifies a set of myths in which Heracles fights Death;

103

Hades and Thanatos are isomorphic. - Besides the difficulty that some critics have had

in identifying the exact nature of the reference to Pylos,'** it is convincingly pointed out
that Pylos is the gate (py/é) to the underworld.'®
Despite being given over to pains, however, Hades does not succumb to them;

Paieon himself ‘kills’ his agony and cures him.'*

The most surprising detail of the
episode, that Hades makes his way to Olympus, has largely gone without remark.'"” T

propose that Dione (and therefore the poet) intends to indicate that the wounding of

like vAmiog does at 406; if we read a relative clause (6g ovk ktA.) following aicviogpyodg (or 6fpyLoepyds,
as Leaf prefers), it functions rather as a predicate nominative; West’s (1998) reading 6 t’ (following
Aristarchus) still allows for the same syntactic analysis, namely that the pair of nominatives that begin 403,
rather than being exclamatory and retrospective, is predicative and hypertactic to the following clause. The
exclamatory nominative, as at 406, may be syntactically isolated from the surrounding syntax, but one
could make an argument for parataxis (00d¢ ktA.). Heracles may be the exemplum of this type of
wickedness, but Dione is making a general statement about any mortal who feels no compunction about
attacking gods, and this statement sets up her specific forecast for Diomedes. Thus, oxétAtog does not
appear to be terribly disjoined from its referent.

192 We will discuss some of these strange features in Chapter 3 in connection with Aphrodite’s wounding,
the event that precipitated Dione’s muthos here.

1%31959:323-7.

1% See Kirk (1990:101-2 ad 396-7).

1% Fontenrose (1959:327-30) and Janko (1986:56).

106 See Watkins (1995:395-6).

17 Excepting Kirk’s note (1990:103 ad 398-402) that it is surprising that it “does not provoke more
comment.”
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Hades generated even more cosmological alarm than did the wounding of Hera or the
near-death experience of Ares. By virtue of Hades’ being permitted to mount Olympus
and his being treated by their chief of medicine, the //iad, which insists upon the
distinction between mortals and immortals at the same time that it tests that distinction,
reaffirms not only the inescapability from but also the necessity of death within its
cosmos. As Agamemnon notes, Hades is dodpactog (/1. 9.158).

In similar fashion Mot in the Ba’al Cycle is incapable of being subdued, although
this quality is put to the test by Anat, and not by a mortal.'”® Watson argues that Text 6,
column II, of the Ba ‘al-texts from Ugarit,'” detailing Anat’s confrontation with and
sound defeat of Mot, the god of death and enemy to fecundity, does not in fact represent
some fertility rite wherein Mot is connected with the fruits of the field, nor does it
symbolize the desacralization of grain; rather, it quite straightforwardly describes Anat’s

110
1.

annihilation of Mot for his killing of Ba’al.” "~ The text, as Watson renders it, proceeds as

follows:

She seized divine Mot:

With a sword she split him;

With a pitchfork she winnowed him,
With fire she burned him,

With millstones she ground him,

In the field she scattered him.

His fragments the birds did eat,

His portions the fowl did finish,

1% See also the motivic analysis of Fontenrose (1959:13—7), where he connects the Ba’al-Mot (and Ba’al-
Yam) episodes with the Typhonomachy and its Greek congeners.

1% He refers specifically to the Corpus des tablettes cunéiformes alphabétiques (Herdner 1963). This
collection is generally referred to by the German abbreviation KTU (Keilalphabetische Texte aus Ugarit);
the English abbreviation, also cited with some frequency, is CAT (Cuneiform Alphabetic Texts). The
numbering of the texts is obviously uniform across languages. Because I will uniformly cite Hittite texts by
the German abbreviation of their publications (KBo, e.g.), I will use KTU here.

'191972:60—4. Cassuto (1942, republished posthumously in 1962) levied similar arguments against the
“fertility’ interpretation.
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Piece by piece.'"
Watson concludes that “it is only by actualizing a curse upon [Mot] that Anat may
counteract his malevolence and make possible the subsequent restoration of fertility on

the earth. In order for Life to return to Ugarit, Death must die.”''

Regardless of whether
one is convinced of the conclusions that Watson reaches by way of his lexical analysis of
the passage,'"> which leads him to rule out the notion that Mot is being connected with
fertility rites or grain in any way whatsoever, the cosmological symbolism attached to the
myth remains. Death transgresses his boundaries to hunt and consume Life.''* By smiting
Mot, Anat restores it.

In KTU 1.6, Ba’al is reanimated and re-ascends the throne of heaven. Soon,
however, Mot recovers, too, and Ba’al and Mot fight like animals till exhaustion. El, who
formerly appeared partial to Mot, finally indicates that he has withdrawn his support, and
Mot recognizes the sovereignty of Ba’al. Although Mot is circumscribed, what becomes
apparent, especially in KTU 1.3-4, where Ba’al calls on the gods to recognize his
sovereignty, and Mot refuses, is that Death remains outside the purview of the heavenly,

‘bio-centric’ realm; although he eventually recognizes Ba’al’s sovereignty there,

something he was unwilling to do before, he remains in the underworld as the

" Watson (1972:61). The translation is Watson’s. On the analogy of the Homeric image of men becoming

the ‘prey’ and/or ‘plaything’ of the birds (and dogs) ({I. 1.4, Od. 3.271), I am disinclined to accept that the
image of Mot’s dismembering and scattering has much to do with harvesting per se, but it does lend itself
rather easily to an allegorical reading.

"2 Watson (1972:64).

'3 Cf. the response to Cassuto by Kapelrud (1963), who anticipates in some ways Watson’s objections, too.
"Gordon (1955, apud Cassuto) translated the relevant passage thus: “I did hunt Aliyan Ba’al, / I made him
like a lamb in my mouth, / like a kid in my gullet”. According to KTU 1.5 Ba’al descends to the
underworld and subjects himself to the torpor of the dead, but it does not appear that he has a choice in the
matter. The body that is found at the edges of the earth is a ritual substitute, and appears to serve as
evidence to the other gods of Ba’al’s demise.
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inescapable antithesis to Ba’al. This episode demonstrates “something that everyone

knew: even the god of life must share the universe with death.”'"

"5 Smith and Pitard (2009:3).
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Chapter 2. Divine trauma, identity theft and the poetics of aGxoopia.

2.1/ Introduction: From assimilation to obliteration

In Chapter 1, we confronted the problems that arise when early generations of
humans seem too similar to gods in early Mediterranean anthropogonic myth. One main
issue is that narrative itself gets stunted—what can the golden men do, other than be
blissful beneficiaries of goods that do not fail, without failing to be golden? Furthermore,
if the golden men live like gods and die gently, can they be expected to see themselves as
different from the gods? Or, even if they recognize this difference, does it carry any
emotional weight for them? Why it matters how they think of the gods and their own
mortality is indicated by the silver race’s explicit failures of piety: the silver race is
impious, but the golden men might be pre-religious; in Genesis, Cain and Abel perform
the first sacrifices, the worse and the better, but their parents, while in the Garden, don’t
seem to have religion, unless we consider maintenance of the Garden itself a religious
duty. I do not think we should, since Adam, like the golden men, probably performs his
work free from anxiety about its efficacy. In other words, either we try to accept that
work can be stripped of the notion of effort, or the golden men and Adam do not really do
anything. Thus, proto-man’s paradise does not admit narrative, and the introduction into
that world of activity, like work, ends up being either nonsensical or disruptive.

This problem—the need to get past this fantasy in order to describe the world as it

really is, replete with suffering, internecine strife, and sickness—requires solution, and
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the solution, like the problem, involves both narrative action and individual linguistic
items and complexes of these items, what we might call poefics. In the end men get
separated from gods, and the cosmic structure becomes stable again; das ganz Andere

reasserts itself. Mortals''¢

must, by definition, die; but they must also self-identify as
subject to mors. Fantasies about a cosmos in which the opposite would be true must
always be measured and counterbalanced. If they are not, then the phenomenological
cosmos of the present becomes nonsensical, since it remains recognizable and
communicable in both literary and nonliterary speech through linguistic sémata,
complexes of sémata, and oppositions among sémata, all of which serve to parse degrees
of difference and similarity, affinity and disjuncture: if the denotation of a sign (e.g.
mortal/mortality) is predicated on an action (e.g., dying), and that action is obviated or
remains unrecognized, then the sign fails.'"’

In the last chapter, I dealt with the products of the tension between mortal
yearning and a certain obsession with maintaining the fixity of the cosmos; the obsession
is probably born of man’s tragic awareness of his mortality. In this chapter, I examine a
different, though related, peril that the cosmos faces: its structures are in danger of being
‘obliterated” when a malevolent and multiform or shapeshifting agent encroaches upon

the signifier(s) of benevolent cosmic entities. Perhaps these particular myths emerge from

a recognition of an external disorder, the sometimes unexpected and difficult occurrences

161 ike Latin mortales “those liable to mors,” Greek refers to humans as thnétoi “those liable to thanatos.”

More precisely, it seems that both mortales and thnétoi are dead. See de Vaan (2014) sub ‘morior’.

"7 There may be a worthwhile distinction to be made here: on the one hand, mortality still means
something to us and to the poet, even if he imagines men as able to overcome death (or ignorant of it) or as
living like gods, but the category suffers a set of novel contingencies; on the other hand, the golden men
might not ever involve such a category in their own daily discourse.
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within the fopocosm,''® as well as the alternating seasonal, though probably more so the
unseasonable, processes of array and disarray, efflorescence and decay.

With that in mind I turn my focus temporarily from issues of theomorphization to
a particular motif and particular poetic apparatus that point to the engagement with,
disruption, and (sometimes) the reassertion of cosmic stability, particularly through the
mythical personae that in many ways underpin the cosmic structure by virtue of the
stability of their identities. By ‘identity’ I mean one’s scope of influence, one’s
appearance and accoutrement, and certainly one’s name within the Kunstsprache. When
the persona to whom a certain identity belongs comes under attack, the identity itself is
subject to theft, with an array of consequences for the mythical persona as well as his
environment. Identity theft, then, as well as the relationship of that theft to akosmia in
ancient Mediterranean myth, is the subject of this chapter.

The instances of identity theft that most interest me take place on the level of the
word, the phrase, the formula; identity theft, as I see it, constitutes a linguistic and poetic
offense in the Mediterranean koiné, and thus requires linguistic and poetic remedy. In
certain cases, these linguistic offenses and remedies are accompanied by imagistic and

. - 119 .
motifemic "~ transgressions and countermeasures.

'8 Gaster (1961:24) defines the fopocosm as “not merely the human community of a given area or locality
but the total corporate unit of all elements, animate and inanimate alike, which together constitute its
distinctive character and ‘atmosphere.’”

"% Here I delineate motif from motifeme by level of specificity. If the motif is ‘identity theft’ in the larger
context of cosmic struggle, the ‘motifeme’ could be the ‘disfigurement’ that enables the identity theft or
even the weapon that is used in the disfigurement.
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2.2 / Serpents as architects of identity theft

The most salient examples of this type of identity theft appear in a broadly
represented myth that will be familiar to most students of ancient literature: the battle
between the hero-god and the serpent, what we will call the dracontomachy.'* In these
myths, with some variation but with considerable—and fortunate—continuity, a fearsome
serpent or creature with serpentine features threatens the sovereignty of the ruling god, in
many cases a storm deity, and the storm deity must defeat this serpent to maintain his rule
and preserve the intelligibility of the cosmos,'*' no less than its proper balance of
mortification and reinvigoration;'** in the event that the storm deity were to be defeated
for good, it seems that the mortification of the fopocosm would not be counteracted.'*
There are examples of the cosmic serpent, as well as the dracontomachy, in Indo-
European and Near Eastern sources alike.'**

In Greek materials, Zeus’ battle with the snaky monster known as Typhon or

Typhoeus or Typhaon'> insinuated itself into the imagination of Greek poets and

120 This neologism is not ancient, like Titanomachia, which is attested as a title of an epic poem often

ascribed to Eumelos (see West 2002), nor does it seem to be attested in scholarship, like Typhonomachy
(e.g. in West 1966, Too 1998, and Goslin 2010).

2 The most comprehensive study of this type of myth, and an indispensable foundation to motivic analysis
of many important Greek and Near Eastern myths, is that of Fontenrose (1959). More recently, Watkins
(1995) examined the Indo-European dracontomachies in particular.

122 Gaster (1950 [1961]) provides a useful introduction to seasonal rituals and their literary and creative
outcomes in myth, but he overestimates the applicability of seasonal cycles in the case of Telepinu and
similar myths in the Near East; as Gordon (1949:4) notes, the Levant, for example, is not subject to extreme
seasonal variation, but it is victim at times to drought. The vanishing god myth, therefore, is principally
about the unexpected and devastating issues of the natural world.

' Interestingly, the utter defeat of the storm deity is always found to be close at hand, but never fulfilled.
In Greek, as we will see this assumes the shape of a counterfactual statement. Interesting work has been
done in recent years on counterfactuals in epic narrative. We will discuss that modality when we come to it.
'2* We maintain that these are not mutually exclusive categories as regards mythic material, but for
convenience’s sake, we will sometimes refer to them to indicate virfual linguistic identity, although that
categorization is not without problems.

125 On the variety of Typhoeus’ names, Jay Fisher (2009:2) quips that “[1]ike the abnormal and indefinite
shape of the monster himself, the name [of the monster] lacks a definite shape.” Illuyanka’s name, it turns
out, has interesting variety, too, on which see Katz (1998). There may also be some wordplay going on
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mythographers from the 8" century B.C. to the 5" century A.D.: Homer alludes only
briefly to the fight, but Hesiod gives us considerable detail about both his polyphony and
the battle itself; Pindar, in his first Pythian victory ode, for Hieron of Aetna, also known
as Hieron of Syracuse, for the chariot race, deploys a mythic aition for the Sicilian
volcano, the “pillar of heaven” that unfailingly restrains the monster, who occasionally
“sends up the most terrible jets of Hephaestus™; a 2" century A.D. mythographer, whom
we will call Apollodorus, has it that Zeus is temporarily defeated and mutilated—Typhon
severs Zeus’ sinews with a sickle, perhaps the same one with which Zeus’ father, Cronus,
castrated Zeus’ grandfather, Uranus. I pass over the Prometheus Bound and the Seven
Against Thebes and Pausanias and Rome altogether: both Virgil and Ovid mention
Typhon. At least part of the reason why these poets and mythographers were so
fascinated by Typhon must have been the same reason why students of comparative myth
continue to be: Typhon closely resembles Oe®v moAépior, as Pindar would have called
them, from the Near East. The Hebrew Bible may have several: besides Yam and
Leviathan, the serpent in Genesis may embody this motif. He certainly does threaten the
sovereignty of the divine, as we discussed in Chapter 1. In Anatolia, we encounter
[lluyanka and Hedammu; in Mesopotamia, we see Tiamat. Some other monsters who
have no obvious snaky features are pertinent. Scholars have done well to point out the
typological affinities of Typhon with these Near Eastern monsters, but one major deficit
in the discussion has been the failure to explore his connection with Anzu, the

Babylonian “thief of the Tablets of Destiny”.

with the dragon’s name and the ‘blindness’ or ‘darkness’. Recall that Illuyanka steals the Storm-god’s eyes,
and Ullikummi was blind.
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Although scholars have adumbrated some of the similarities between the battle
narrative in the Anzu myth and that in Hesiod, I argue that the connections between
Anzu’s story and Typhon’s in general, but especially the version in Nonnus, run much
deeper than has been previously considered. By the end of this, perhaps we will be able to
imagine a model of cross-linguistic sharing of mythic and linguistic data that involves
much more than a superficial reckoning of lexical items and broad narrative sequences: in
fact, verbal artistry itself, especially etymological play, seems to have been every bit as
salient a feature as the larger narrative structures and themes. The function of this
etymological and other grammatical play within the individual myths was indispensable
to the large-scale narrative of these myths throughout the Mediterranean, and this
indispensability is in part responsible for the relative isomorphism of these myths in spite
of the huge geographic and chronological distances among them. We have something,
then, like a Mediterranean poetic—perhaps a metapoetic—+koiné lasting maybe two-and-
a-half millennia.

We should bear in mind here that these myths about cosmic monsters do not
disengage entirely from the mortal-immortal issue that occupied the first chapter. For
example, both versions of the myth of [lluyanka involve in rather poignant terms the
tragedy of a mortal helper who comes too near to the gods in the course of aiding them.'*

We can begin to conclude that mortals in the Mediterranean mythological mind both

120 See Beckman (1982:25). In the first version, a mortal, Hupasiya, agrees to help the goddess Inara bind
the snake if she sleeps with him; she complies but shuts him up in a house and instructs him not to look out
the window, lest he want to go home. As he does, the text becomes badly broken, but it is likely that he
comes to some bad end. In the second version, the Storm-god’s son is directed to marry into the Snake’s
family and ask for the Storm-god’s eyes and heart back. When he sees that his father means to kill the
snake, he demands that he be killed along with him.
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upset and preserve the divine, often simultaneously; as we will see in Chapter 3,

Diomedes clarifies the divine in the course of disrupting it.

2.3 / Anzu and Illuyanka become Storm-gods: An introduction to the etymological attack
At the beginning of the Standard Babylonian version of Anzu, after Enlil, the chief
of the gods, assigned the commissions of all of the gods (I.61), he “entrusted Anzu to the
entrance of the shrine” that contained the fuppi simati (DUB NAM.MES), the “tablets of
destiny” (1.64)."*” Anzu quickly grew covetous of Enlil’s position. The text does not give
us this emotional detail outright, but Anzu focalizes Enlil’s resplendent deeds and garb
(1.66-7), and then “decides” to steal divine supremacy. The Akkadian for “divine
supremacy” translates literally to “Enlil-ness”. As Brisch notes, the prologue to
Hammurabi tells us how Anu and Enlil decided that Marduk should have this Enlil-
ship.'*® So while Enlil bathes, Anzu takes the Tablets of Destiny (I.79-81), and now
wields elliliitu (1.82): he has become Enlil in the capacity of supreme ruler of the cosmos.
What happens to Enlil confirms this assessment: suharrur dEN.LILZ (“Enlil was
deathly still”). And he remains defunct, and silent, until Ninurta vanquishes Anzu and
reclaims the Tablets of Destiny (II.20-1). Only then does Enlil open his mouth.'*
Furthermore, the sacred shrine of Enlil is “stripped of its awe-inspiring radiance” (1.86).

Because of Enlil’s onomastic association with the heavenly mountain, Duranki, of which

'?" The transliterated text is that of Amar Annus (2001). This text and translation, which I modify at times,

are to be accessed here: http://oracc.museum.upenn.edu/cams/anzu/corpus.

1282013 (ORACC).

129 ¢f. Inanna’s temporary mortification in the Descent of Inanna in general, but also the repeated injunction
against her “opening her mouth against the rites of the underworld.” (from ETCSL translation)
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the shrine is the central part, as well as the description elsewhere of Iskur/Adad,'*’
another Storm-god who later gets syncretized with TeSSub/Tarhun, as namurru (“of

: 131
awesome radiance”),

we may understand that Enlil himself has ceased to be
awesomely radiant and thereby deprived the shrine of its radiance; however, whether this
particular radiance is owing to divinity in general, as with the Greek gods, or to a
particularly stormy radiance is unclear, although a detail from later in the narrative
suggests the latter.

In addition to Enlil’s becoming defunct, Anzu, whose name does not speak to his
being stormy, appears have assimilated Enlil’s capacity for storminess, although the
identity of Enlil as a Storm-god is oddly contentious. I find the arguments against
understanding EN.LIL as a “Lord of the Storm” as an extension of “Lord of the Wind”
slightly specious:'** Enlil might not storm everywhere he shows up, but neither does Zeus
nor Teshub for that matter. I do think, contra Stone,'> that Enlil’s “blowing an evil
storm” in The lament for Sumer and Urim shows more than just “apposite imagery for...
a powerful, devastating god”; he is fulfilling a specifically stormy role of his alongside a
host of other gods who are also bringing destruction in their own ways, e.g. Enki’s
blocking the river waters and Utu’s neglect of equity and justice. In any case, when
Ninurta eventually comes to face off against Anzu, the hero is markedly stormy (I1.28-
34):

The hero heard the utterance of his mother.
He writhed, he became furious, and he went off to his mountain.
My lord seized the seven battles.

130 Stevens 2013 (ORACC).
131 CAD, s.v. namurru.

132 See Jacobson (1989).
32013 (ORACC).
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The hero seized the seven destructive winds,
the stirrer-up of dust, the seven dust storms.

He launched a ferocious war, he initiated battle.
The gale attended at his side for the battle.

Anzu responds with some storminess of his own (I1.36-7):

Anzu saw him and became furious with him.
He ground his teeth like a storm demon, and he covered the
mountain with his fearsome radiance.

The word here for fearsome radiance, melammu, is effectively synonymous with namurru

in .86: the two are even paired in a description of Ishtar.'**

Furthermore, in Lugal-e 1 1,
melammu is used of Ninurta, specifically in the capacity of the storm!'* So although
melammu is used of divine radiance in general, I argue that a more precise valence is in
play here.

Although the dramatis personae are fewer in the Hittite myths of [lluyanka, and
the narrative is considerably more minimalist in general than in Anzu, we see the same
basic narrative structure: the usurper, here a snake, defeats the Storm-god and
incapacitates him, before a human agent helps the god kill the villain. Given the
minimalism, it is striking that the Hittite myth involves the same type of wordplay in the

defeat of the Storm-god. This defeat assumes flesh, as it were, in the Serpent’s theft of

the Storm-god’s heart and eyes:
The Serpent overcame (farhta) the Storm-god and took (das) [his heart and eyes]."*®

I propose the following summary analysis: first, the motifeme represents the temporary

defeat of the hero and his resultant disfigurement, if we are thinking in Propp’s terms,

B4 CAD s.v. melammu.

135 CAD s.v. melammu.

B3¢ KBo I1I 7 iii.3'—4' per Beckman (1982). I translate tarh- ‘overcome’ (rather than ‘defeat’ as Beckman)
because it recognizes not just the outcome of the battle but the potentially shifting power hierarchy. The
directionality of the semantics will be of use later. The ‘heart and eyes’ as the object of ‘took’ is easily
supplied from the ensuing instruction of the Storm-god to his son.
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which causes ‘real or potential loss of status or power’;*” moreover, it threatens to
reintroduce the processes of the violent usurpation of heaven'*® and to confound the
ability of language to structure and engage the cosmos, as we shall see. The latter threat,
not fully separable from the first, poses startling epistemological consequences for the

139
d’ 113

myth’s audience. As scholars have long note the dragon symbolizes Chaos, in the

largest sense, and killing the dragon represents the ultimate victory of Cosmic Truth and

140 The Truth and Order of the Cosmos is threatened when the Storm-

Order over Chaos.
god is at first overcome, because, in semiotic terms, the verum factum that the Storm-god
is preeminent is unsettled and the signifiant of his everlastingness as King of Heaven
changes hands.

If, as Watkins cleverly noticed, we read out the Storm-god’s Hittite name, which
is hidden beneath the shorthand Sumerogram “IM-an, we pronounce a clever and
troubling etymological figure, /lluyankas Tarhunnan (or Tarhuntan) tarhta. The Serpent
of Chaos (Illuyankas) has overcome (tarhta) the Overcomer (Tarhuntan).'*' We should
compare the death of the minor character Iliadic character, Damasus (“The Subduer”), at
11.12.183—6 (dovpi Parev Aapacov... dapacce 6¢ pv pepodrta); Louden, in his remarks
2142

on this figure, points out that Damasus’ name “exists solely for the sake of wordplay.

But in the myth of Illuyanka the etymological figure accomplishes more than a coy poetic

7 Watkins (1995:443).

1% Eor example, those seen in the Song of Kumarbi; cf. also the Hittite version of the Hurrian Song of
Ullikummi, text by Giiterbock (1951, 1952), where the Stone usurper temporarily causes the Storm-god to
abdicate. Many have noted the similarities between the Song of Ullikummi (the entire Kumarbi Cycle,
really) and Hesiod’s Theogony. West (1966), Bernabé (2000), and Lopez-Ruiz (2010) are a few of the more
recent ones.

1 Watkins (1995:299), who follows Fontenrose, Ivanov, and Toporov.

140 Watkins (1995:299).

! Watkins (1995:324, 343 inter al.).

21 ouden (1995:29).
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flourish. It enacts a semiological violation of the Storm-god, which is then vivified by his
mutilation:'** because of the verb’s particular semantics and the effectively agentive
nature of the Storm-god’s cognate name, one could say that Illuyanka has become
Tarhun, and the Storm-god—Ilike poor Damasus—now both having failed to live up to
and having lost his namesake, also can no longer be expected to do the sorts of things the
Storm-god used to do, like provide life-giving rain.'** As it stands, the Babylonian myth
does not seem to stress the problems of etymology, and the Hittite material is scant on
detail, so we must look elsewhere for explicit recognition of the threats that etymology

145
poses.

2.4/ Ishmael’s crime: The power of names in Genesis

An episode from the first book of the Hebrew Bible lends force to our
interpretation of the Hittite myth. Despite the fact that no snakes are involved in
Ishmael’s perceived crime and subsequent expulsion, the episode is germane to the
dracontomachies that we are investigating because it involves succession myth; in
morphological terms Ishmael turns out to be a “‘usurper’ or, to be more precise, a
‘pretender’. More importantly, Ishmael’s action is entirely borne out by an etymological

figure, owing to the characteristic minimalism of the Bible. Furthermore, depending on

'3 Watkins (1995). Chapters 7—10 discuss the verbal art of Greek, Vedic, Irish, and Latin, including
exempla of figurae.

144 Zeus in Nonnus’ Dionysiaca, treated below, recognizes raining as one his main functions while
commenting pointedly on what the ultimate success of Typhoeus/Typhon would mean.

145 Beckman (per litt.) has cautioned that it is impossible to know how salient such etymological figures
would have been to the average hearer or reader of this text, but I insist that 1) there is no dearth of
evidence of marked etymological figures from the ancient Mediterranean, which explicitly call attention to
themselves, and 2) it is beside the point whether everyone would have heard this figura and ascribed the
same meaning to it that I do, since the poetic phenomenon remains across languages. The question of
consciousness, while important to think about, seems to have no bearing on what I am treating as part of the
deep structures of these types of myths. It must certainly have been shifting.
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the original text, the figure may have been syntactically identical to the figure in the myth
of Illuyanka: the usurper performs an action cognate with the name of the object and
victim—and threatens the proliferation of the line of Abraham and Sarah right at the start.

At Genesis 21:9-10, Sarah observes Ishmael, Abraham’s son by Hagar the
Egyptian, performing an action somehow related to ‘laughing’, although it is sometimes
loosely translated “playing’ or faultily interpreted as ‘mocking’.'*® Sarah reacts by
demanding that Abraham cast Ishmael and Hagar out and insists, “No son of that slave is
going to share inheritance with my son Isaac!”'*’ The reaction of Sarah would by all
accounts looks like a non sequitur, if there were not more to Ishmael’s action.

As it turns out, Ishmael’s ‘laughing’ involves a pun; this is not in and of itself
surprising, since the OT is famous for lexical play. This particular pun, however, is
loaded. Ishmael’s action, expressed by the Hebrew participle metsahek, is cognate with
Isaac’s name, yitshak (‘s/he will laugh’). As Alter suggests, one could say that Sarah has

18 That metsahek ends verse 9, while Isaac’s name ends

observed Ishmael ‘Isaac’-ing.
verse 8, confirms the connection. Sarah feels that Ishmael is infringing upon Isaac’s
identity,'* and she fears lest Ishmael thereby displace Isaac from his role in the

patriarchy of Israel and overturn the promissory covenant between God and Sarah that

was articulated at 17:15-22.'%°

"4°See n. 35.

14726:10

1¥1996:98 ad 21:9.

' This reading is supported by Sarah’s exclamation at 21:10: “No son of that slave is going to share
inheritance with my son Isaac.”

10 See Alter (1996:98) for a brief summary of the interpretive history.
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So while the traditional translation “mocking” may not be apt on linguistic
grounds,"' a linguistic analysis still demonstrates that Ishmael has transgressed; that the
participle is in the Pie/ form, which often has intensifying force, may indicate that the
transgression is a violent one.'>> Moreover, if the original text, i.e. the Vorlager to LXX,
actually did modify the participial phrase metsahek with min yitshak “with her son Isaac,”

95153 then

which is absent from the Masoretic Text (MT) “perhaps through haplography,
we have a comparandum that comes even closer to the etymologically mediated identity
theft that we see in the myth of [lluyanka. If only temporarily, as the Serpent becomes the
Storm-god, so Ishmael becomes Isaac."*

Interestingly, for Isaac’s progeny, a play on Jacob’s name presupposes his
usurpation of Esau’s birthright and blessing (27:36): “[Esau] replied, ‘Did they name him
Jacob (y ‘gb) so that he should cheat (wy‘gbyny) me twice? First he took away my
birthright, and now he has gotten away with my blessing! Haven’t you saved a blessing
for me?’ he pleaded.” Speiser notes that the verb ‘cheat’ literally means ‘be at my
heel’.!*® In this case, identity theft validates the line of Jacob rather than threatens it. As
with Isaac and Ishmael, the covenant with the mother, implicit in the detail at 25:28 that
Rebekah was fonder of Jacob than of Esau, is preserved. A fuller study of Biblical

material might reveal more such parallels, but for now we have more dragons—and

enabling mothers—to deal with.

31'So Speiser (1964:155 ad 21:9); while “mocking” may be a fitting translation for the intensive form of
the verb (the Piel), the absence of the preposition b- argues against it.

152 Pratico and van Pelt (2009:§26.2).

133 Speiser (1964:155 ad 21:9).

'** An interesting development of the pun in chapter 21 is to be found at 28:8, where Abimelech sees Isaac
metsahek with Rebekah, though Isaac had said she was his sister. Isaac fulfills his namesake, even if only
narrowly, and through this act he is able to sojourn in Gerar, and Abimelech recognizes his greatness.
1°1964:207 ad loc.
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2.5/ From etymology to image and formula: Hesiodic Typhon

Greek material certainly knows of a myth in which a dragon who attempts
identity theft occupies a central role: the Typhonomachy. It details Zeus’ combat against
the Earth-born dracontic monster known as Typhoeus, Typhon, or Typhaon. Several
versions of this myth survived antiquity, and we will consider them before we can
determine just how the ‘identity theft’ motif was deployed. The various accounts of
Typhoeus and his fight with Zeus bear striking resemblances to [lluyanka and his
struggles with the Storm-god of Nerik.'*®

The oldest Greek exemplar of this myth was composed by Hesiod, although
Homer, too, alludes briefly to the Typhonomachy (/7. 2.781-3). In Hesiod’s account, after
Zeus drives the Titans from heaven, Gaia and Tartarus procreate Typhoeus, a frightful
snaky beast and an elemental nightmare. At this point in the poem, Hesiod has already
told us that Typhaon [sic] is said to have slept with the “baneful Echidna” (306—7); the
Echidna, as we noted in Chapter 1, was confined to a hollow cave because her hybridity
required that she be situated outside the world of men and gods (302). Thus, long before
the Typhonomachy takes place, we know that Typhoeus will be some sort of cosmic
abomination.

But Typhoeus proves to be more dangerous than a simple hybrid: he is a
shapeshifter."”” At 825 Hesiod describes him as having a “hundred heads of a snake, a

terrible serpent” (v ékatdv kepaAai dprog Sevoio dpdrovioc). One wonders whether

136 Fontenrose (1959) discusses a number of the motivic resemblances that these myths share on both

Thompson’s index and his own supplementary one. My discussion, like Goslin’s (2010), is interested in the
narrative and poetic result of some of these results. Unlike Goslin, I focus on the poetic-linguistic apparatus
that the various author-redactors use to indicate that the instability of identity is a semiotic problem.

7 West (1966:386 ad 831-5).
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Hesiod’s calling Typhon an ophis-drakon could be a calque on Illuyanka, which Jay Katz
argues is a compound of the IE ‘snake’ and ‘eel’ words and with which he compares

138 Furthermore, at 826 the heads are said to be “licking with murky

Latin anguilla.
tongues” (yYAdoonot Svoeeptiot Aedyuoteg), while at 8267, his eyes are said to “sparkle
fire” (doce... mop audpvooev). This juxtaposition of Typhon’s fearsome radiance and his
darkening apparatus recalls Anzu, who, as we saw above, both darkened the sanctum of
Enlil and shed radiance on the mountain to which he absconded with the kingship (I1.36—
7); furthermore, after Ninurta answers Anzu’s question about who the hero-god is (I1.44—
7, see below §2.7), “darkness was established and the face of the mountain was covered
as the sun, the light of the gods, grew dark” (I1.50-1).

But Hesiod’s Typhon is also polyphonic. He sequentially (dALote pév... Alote o’

avte) emits a number of different voices (bull, lion, dog, serpent).159

Of particular import
here is the description of his first v “voice” (830—1): GAlote pev yap / BEyyove’ dg
1€ Beoiot ouviéuey... (“At one time [the heads] gave voice as if for the gods to understand
it”). Although he is making the same kind of noise as the human larynx (¢86yyoc), the

9160

language he speaks is “of course that of the gods.” ™" It is specifically the primary

emission of this voice that anticipates an attempt on Olympus: Typhoeus is a god who

1% Katz (1998), but see de Vaan (2011) s. ‘anguilla’. Richard Janko per [itt. reminds me that 3¢1g is

cognate with anguis.

139 As regards Typhon’s polyphony, Too (1998) and Goslin (2010) discuss these thematic elements with
great sensitivity, although Too’s project at large suffers from a number of problems, some rather grave, as
Halliwell’s review (2001) details.

10 West (1966:387 ad 831). Also, as Goslin (2010: 356) tells us, citing Collins (1999), “only when the
Muses convert their divine ossa into aude are they able to communicate their knowledge to Hesiod.”
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knows and can use the gods’ language. During (perhaps in spite of) his more bestial
soundings he displays Zeus-like elements in particular.'®’

For example, the second voice that Typhoeus emits signals his infringement upon
Zeus’ identity and province: §AAote & avte / TAOPOL EPIPPOYE® HéVOC BoYETOL oGaV
ayavpov (831-2) “again at another time / [the heads sound] the voice of a loud-bellowing
bull, unrestrained in fighting spirit, proud.” Though the line is syntactically somewhat
awkward, the identity of the animal and the direct object of 0¢yyov[tat] “they emit as
sound” (831) can stand comment: the bull (especially a stately one) has connections with
the Storm-god in the Near East and among the Hittites, as well as with Zeus; thus, in
Nonnus’ version of the Typhonomachy, Zeus, after asking Cadmus for help and
instructing him, turns into a bull and flees the scene (Dionys. 1. 408-9). Although one
may object that these lines merely catalogue a series of noisy, potentially fearful animals
in the poet’s mind, the lexeme doca for “voice” must be marked, since it recalls that very
voice of the Muses in the hymn that Hesiod sings to them at the beginning of the poem
(10, 43, 65);162 I would add that in the Homeric world écoa denotes both “rumor”, which
Zeus dispatches, as well as his personified messenger (Ocoa).'®® Thus Typhoeus has
taken the Zeus-issued report and made it bestial.

The next indication that Typhoeus threatens to break into Zeus’ domain and usurp
his dominion also bears the closest ‘poetic’ resemblance to the etymological play that we

observed in the Hittite and the Hebrew. Following the description of Typhoeus, Hesiod

"I Too (1998:20) interprets Typhoeus as offering a “simulacrum of the divine”, while Goslin (2010:353)

focuses on the disorderly nature of Typhoeus’ vocality. It is clear, though, that the two interpretations are to
be taken as coordinate threats: on the Storm-god, King of Heaven, AND on the order that has emerged
from Chaos. As it stands, the two are mutually codependent.

192 Collins (1999), Goslin (2010).

163 71.2.93,24.413; Od. 1.282, 2.216; LSJ s.v. dooa. In certain cases the personification is more salient than
in others.
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introduces the battle with a past counterfactual statement at 837-8: kai kev 6 ye Bvnroiot
Kol aBavatotov dvaev, / €l un dp’ 0EL vonoe matnp avopdv te Bedv e (“And
[Typhoeus] would have lorded over mortals and immortals, had not the father of men and
gods sharply noticed.”). This couplet involves two formulae and a syntactic pattern that
will be quite familiar to the reader of archaic epic. The syntactic pattern, which comprises
both lines, is a standard Homeric counterfactual in which the non-fulfillment of the non-
action of the protasis (“if X had not done Y [but s/he did]”), confounds the potential of
the apodosis.'®* While kai v0 kev ... €i pj serves as a common epic pattern,'® if we limit
to the verb voém “notice, understand, plan” the action of the protasis that prevents the
fruition of the apodosis, some interesting results emerge: the formula xoi v0 kev... €l u...
[€]vonoe[v], occurs four other times in the /liad, once in the Odyssey, and once, in a
statement of crisis similar to this one, in the Hymn to Demeter (310-3), on which we
remarked in Chapter 1:

Kol VO ke mhpmoy dAecoe YEVog HEPOT®V AvOpOTOV

AMpod B’ dpyarénc, yepdov T’ £pikvdén TNV

kol Bvoidv fuepoey OAOuTIO dDpOT’ EXOVTOC,

€l Un Zevg évomoey, £ &’ éppaccato Buud.

And now the entire race of mortal men would have died
from painful hunger and would have deprived those who
hold Olympian homes of the glorious honor of gifts and
sacrifices, had not Zeus thought, and planned in his
heart.

The resemblance to the Hittite Telepinu myth suggests that the threat of the apodosis in

the hymn is cosmic: besides the annihilation of the human race, deprivation of the gods’

14 See Louden (1990:passim; 1993:181-198) on counterfactuals in Homer.
165 As West (1966:388 ad loc.) notes, it occurs “altogether twenty-seven times in //. and Od., also h. Dem
310”.
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Ovoiat might be devastating for them.'®® Although it is true that ambrosia and nectar
function as the gods’ principal preservatives, maintaining their immunity to age and

17 the savor of sacrifices probably held a broadly analogous function in ritual; if

decay,
ambrosia and nectar serve to insulate the gods from men with regard to their
invulnerability to @8icig “decay”, then sacrifices can be understood as binding the gods to
men a propos the same. The “suspended animation” (kakov k®pa) that Hesiod envisions
for divine forswearers of oaths (74. 793-8), the result of being punished with deprivation
of ambrosia and nectar,'°® might supply the appropriate horror at the idea of being bereft
of Bucior .'”

The next formulaic element that Hesiod employs at Th. 837—8 comprises (from
the trithemimer onward) the apodosis of the counterfactual statement and redeploys one
of the ‘polar’ idioms that describe Zeus’ dominion over the entire cosmos ([6¢] Bvntoict
kai aBavatolov dvdooet / “[who] lords over mortals and immortals™). Although this
particular ‘dynastic’ formula appears less frequently than the ‘paternal” one that describes
his omnipotence, moti)p avdpdv te Oedv Te,' " even in its rarity'’" it ought to be

considered formulaic, given the simple morpho-syntactic shift of the verb dvdcom (“rule,

lord”) from present indicative in a relative clause to the modal aorist indicative in a past

1% Cf. KUB 24.3 ii 4'—17". As Beckman (1989:100) notes, “The gods were literally dependent on the
offerings presented by humans, who, conversely, could only thrive when the deities who controlled the
basic processes of nature were well-disposed toward the agriculturalists and stock-breeders.”

17 Clay (1983:147). She notes that “[t]he original efficacy of ambrosia and nectar lies in their powers as
preservatives and age retardants rather than as agents of immortality.” She points out that Hebe, one of
whose duties in Olympus is oivoyoeia, is not simply “Youth”, but “the flowering or peak of the process of
growth.”

' The translation of koxov kdpa is Clay’s (115).

199 ¢f. also the Hittite Hahhimas myth with the discussion by Fontenrose (1959:125-6). The text and a
discussion of it are to be found in Gaster (1961:283-294).

170 Nineteen times between Homer and Hesiod, not including the Scutum.

"1 Only once in Homer (II. 12.242), twice in Hesiod (Th. 506, and modified at 837, as discussed), and once
in Mimnermus fr. 7.
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counterfactual apodosis. Thus, what the Dichtersprache maintained as one of the
identifiers par excellence of the lord of men and gods becomes apodotic potential for
Typhoeus in the event that Zeus’ “intellect” fails.'”*

As I mentioned above, the other threat that is given flesh and voice in Typhoeus is
a return to Chaos, the undifferentiated gap. Many have commented sensitively on this in
the past fifteen years, but a rough summation of the argument is that Typhoeus presents
himself as dkoopia incarnate in general, and as a polyphonic, polymorphic mess in
particular, whose victory and consequent supremacy over the universe would both
invalidate man’s location in the cosmos and enfeeble his ability to communicate with the
divine.'”

What is important here, however, is that Zeus does take notice of the threat, and,
before overcoming Typhoeus in the ensuing battle, is resituated into his role of
preeminence by way of the abovementioned formula that describes his paternal
dominion; or rather, we might say that the poet recognizes the threat that he has posed to
his own poetic idiom and avails himself of that idiom’s other constituents to allay the
threat. The deployment of this formula here is critical because of its non-transferability;
although kingship can be usurped, as earlier the period of heavenly succession showed,
Zeus’ role as progenitor cannot plausibly be transferred to a usurper. As Ruth Scodel

174

points out to me, " the formula strikes one as even more pointed when one remembers

that Zeus is not the biological father of all the gods, nor is he precisely the father of men;

172 Zeus’ capacity for vogiv perhaps represents both the potential and an absolute and abiding paradigm for

the human technical acumen that emerges as a result of Typhoeus’ defeat. On ‘Typhon’s defeat and the
imposition of civilizing order’ see Goslin (2010:366-70).
173 See Collins (1999), Clay (2003), Goslin (2010) (to whose bibliography on discussions of the
Il;zlphonomachy I am indebted), Lopez-Ruiz (2010), among others.

per litt.
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his appellation as matnp then probably points to his perceived psycho-social roles as

. . . 175
cosmic protector, provider, and lawgiver.'’

We might even add that the dynastic idiom is
demonstrably not a foregone conclusion in the context of the myth, whereas the paternal
idiom is backward-looking and presupposes the reality of the dynastic one as it applies to
Zeus. The poet may even, if only unconsciously, have availed himself of the aforenoted
disparity of frequency between the two formulae. In other words, the stability of Zeus’
‘paternal’ identity as it is achieved in formula, as well as its preeminence over his

dynastic identity, is upheld by statistics. In any case, Typhoeus in all his lawlessness

could not fill the role of matp, even if he should become dvaé.

2.6 | Weapons as vehicles of transference in ps.-Apollodorus
Another account that bears on the the etymological figure in the Illuyanka myth,
while at least fifteen hundred years younger than the Hittite text in terms of date of

composition, must have been colored by the same very old material.'”®

The prose version
of the Typhonomachy that was ascribed to Apollodorus describes for Zeus a fate similar
to Tarhun’s (Bibl. 1.6.3). In contrast with how Hesiod shows Zeus making short work of
the monster, ‘Apollodorus’ recounts how Zeus wounds Typhon with the Sickle of

Succession, but the snaky pretender overpowers Zeus, severs his vedpa “sinews” with

that very sickle and hides them in the Corycian cave.'”” Hermes and Aigipan then

' He is not even peculiarly unimpeachable in those capacities.

'7¢ See Lane Fox (2008:299-318) for the relationship of the Hittite materials to the Greek, especially as
regards the geography, landscape, and local cultic history. Lane Fox demonstrates how the prose version
(as well as the poems of Oppian and Nonnus) has “much more authority than the late date of their authors
suggests” (302).

7 Puhvel (1987:29).
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manage to sneak past Delphyne, whom Typhon has stationed at the cave to guard the
stolen goods, and recover the sinews for Zeus. Zeus eventually defeats Typhon.

Although this version approaches the minimalism of the Hittite version, the detail
of the sickle stands out. It plays a central motifemic role, not in the Illuyanka myth, but in
a similar succession story, the Kumarbi Cycle. Hoffner describes the sickle as “the

h.”'”® This echoes

primeval copper cutting tool with which they cut apart heaven and eart
Puhvel’s colorful summary of the solution to the thitherto ineluctable Ullikummi: “So the
primeval cutting tool is dusted off, and Ullikummi’s base is severed.”'”” As the tableau of
traditions behind the Bibliotheca takes on more and more detail, the fact that ps.-
Apollodorus accepted this primeval cutting tool as an accretion to Zeus’ weaponry means
that when Typhoeus wrests it from him and injures him with it, Zeus’ quintessential role,
that of the ultimate Usurper, becomes part of the Serpent’s identity. Moreover, we may
infer that the theft of Zeus’ muscles, which are analogous to the heart and eyes that the
Hittite god loses,'*” results in his inability to ply his usual weaponry: weaponless Zeus is
no Zeus at all, as Nonnus confirms in scintillating detail in the 5™ century C.E. Before
looking forward to the Dionysiaca, however, we must not let the concision of ps.-
Apollodorus suffice for comment.

By outfitting Zeus with the sickle at the beginning of the episode, the
mythographer turns him into a usurper in parallel with the Cronus of Hesiod and the

Tarhun of the Ullikummi myth; by way of the sickle the Storm-god can be dispossessed

of his identity in addition to his sovereignty, the two being intimately connected. Because

178 Reference to Hoffner (1998:64) in Lopez-Ruiz (2010:94 and note).
'72'1987:6.
01 ane Fox (2008:203), but earlier noticed by Vian (1978).
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of the abovementioned reticence of ps.-Apollodorus, as well as the symbolic potency of
divine equipment in general, it follows that the tool that we have dubbed the ‘sickle’ is
symbolically empowered by its tradition and its semantic range. The word that ps.-
Apollodorus uses for this sickle is ¢pnn. Proposed IE cognates include Latin sarpio/sarpo
‘to cut off, prune, trim’ (from root *srp-)."*! While this falls in line with the use of the
Greek sickle in general and its use in Hesiod in particular, I contend that its Greek
cognates add breadth to the semantic field of the tool, making it not just the archetypal
castration tool, but the implement for usurpation via identity theft.'*> After all, in the
Theogony Gaia fashions a 3pénavov “reaping hook” (161-2), not a &pmm,'** for the
castration of Cronus, nor does Gaia indicate exactly what “repaying [Uranus’] sin”
(teroaipebo AdPnv, 165) involves. Yet Hesiod later specifies that the dpémavov of 162 is
a pmn when Cronus accepts it at 175 and uses it to castrate Uranus (179, although at
188, the tool is simply referred to as adGuavti).'™ I argue that Hesiod means to indicate
before the act itself that the reaper’s ‘scythe’ becomes the usurper-identity thief’s

‘sickle’; the lexical shift is marked.

81 See Beekes (2010) s.v. &pm.

182 For the fortuitous resemblance of the West Semitic word Arb ‘sword’, see West (1997:291), Burkert
(1992:39, 85-7). If the resemblance reflects either etymology or ancient perception, then the destruction
and dismemberment of Mot, which was discussed in Chapter 1, comes into play: Anat uses a srb. But for
an analogy of a weapon whose name is invested with a particular function in the context of succession
myth, cf. Baal’s battle with Yam, the dragon. There, as Gaster (1961:116) notes, Koshar, who is analogous
to Hephaestus, supplies Baal with “two divine bludgeons, Aymr and Ygrsh, which possess the magical
quality of being able to spring from his hand automatically.” Gaster further explains that Koshar “speeds
[the bludgeons] on their mission by playing on their names. Since that which is called YGRSH at once
suggests the Semitic root g-r-sh, “expel,” it is urged to ‘expel/ Yam from his throne, Stream from the seat of
his dominion.” Similarly, that called AYMR suggests a Semitic word, m-r-y, meaning ‘drive.’ It is therefore
urged to “drive Yam from his throne, Stream from the seat of his dominion.””

'3 In Pindar and afterward, the verb 3péno is used of ‘gaining possession of’, ‘enjoying’ and the like, with
objects like Tiypdv and fjfav. See LSJ s.v.

"% Though the particulars are beyond the scope of the present study it is worth suggesting here that, in line
with objects of other precious or rare metals we see in Homer, the “adamantine” dpénavov becomes
possessed of the divine will, transcending its formal function to take on a particularly theological one. One
thinks of Hephaestus’ automata, both sets of Achilles’ armor, the electrum dogs of Alcinoos, and perhaps
Agamemnon’s scepter. See also Watkins (1995:429-38) on ‘Thor’s Hammer and the mace of Contract’.
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The delimitation of &pnn to a usurper’s tool in early epic must have taken place
because of the frequent use of the related verb apndlw (derived from apmoyn, which is
first attested in Solon), which describes the violent appropriation of people, animals, and
things. Things that are snatched with the verb apralw in the /liad include, but are not
limited to, the following: Helen (3.444); (in a simile) cattle and sheep (5.556, cf. 12.305,
13.199, 17.62, where the simile of the lion ‘snatching’ the best heifer is adduced to
describe Menelaus’ stripping (650Aa) of Euphorbus’ armor); the dead Ascalaphus’
shining helm (13.528); the ashen spear with which Euphorbus strikes the dazed Patroclus
(16.814); the whelps of a lioness to which Achilles, groaning in lament over Patroclus’
death, is compared (18.319); and the lamb or hare snatched by an eagle, to which Hector
is compared in his duel with Achilles (22.310). These all seem to be things that either
belong to another or are being snatched from their normal spheres of existence
(sometimes simply life).'®

The enriched semantic range of the &pn is further confirmed by the epithet
applied to it in the two places in which it appears in the Theogony (175, 180):
Kapyapddovg “sharp-toothed”. Elsewhere in Hesiod (WD 604, 196) and the Iliad (10.360,
14.198) the adjective describes not just dogs in general, but hunting dogs in particular; we

are no longer dealing with an implement from agricultural vocabulary,' but the perfect

'3 The other objects of dpmale in the Iliad include a stone that Hector, in an exceptional display of

strength, picks up (12.445) and Achilles’ spear, which misses Hector, but is snatched up and returned to the
thrower by Athena (22.276). These objects can also be understood in terms of their being wrested from one
sphere of possession or operation for the enjoyment of the snatcher (or him whom the snatcher matronizes).
To these objects we can add the persons of Ganymede, Halcyone, and Sarpedon on the verge of being slain
by Patroclus.

1% West (1966:218 ad 175) warns against inferring from the weapon a harvest origin for Cronus. In Oppian
(H. 5.257), the Gpmn, as West (1966:218 n. 1) notes, is a whaling tool.
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instrument for rapacity and usurpation.'®’ If the ‘copper’ cutter from The Song of
Ullikummi is endowed with an expansive mythic history, being empowered by its former
use as the tool for severing heaven from earth,'®® then the épmn in ps.-Apollodorus,
following its use in Hesiod, carries the force of a similar, albeit much lengthier and more
diversely executed, process of mythologization; ps.-Apollodorus shows how thematic
material (the heavenly usurpation) has come to be concentrated on a particular motifeme
(the heavenly usurpation tool); Hesiod shows how etymology and epithet, in addition to
mythic collocation, accomplish this concentration of tradition onto a single item.

To confirm the nature of the broader thematic material, we can look again at
Illuyanka, where the Serpent takes (Hitt. da-) the Storm-god’s eyes and heart as well as
his namesake “the Conqueror” without the use of a tool, to ps.-Apollodorus, where the
tool is present, is itself taken, and is used against Zeus. Perhaps without understanding it
but nonetheless interestingly, ps.-Apollodorus has subjected the tool of usurpation to
usurpation itself, thereby introducing a dangerous semiotic element: the wresting of the
épmn, the tool which we have demonstrated is etymologically invested with the task of
usurpation, is analogous to Illuyanka’s wresting of the name par excellence of the Hittite

successor god.

%7 Matthew Cohn per litt. reminded me of an interesting passage in Aristophanes’ Wasps (1030-5),

wherein “the adjective ‘saw-toothed’ [is applied] to the usurper, Cleon, whose polymorphism implicates
him in typhonic monsterism, chaos, duplicity, etc.” At Knights 511, the Chorus sings of the poet who
“boldly advance toward tvedc and €épidAn”, the typhoon and hurricane being Cleon. On men being parsed
in terms of divine monarchy and its threats, see Brock (2013:10—4).

'8 KUB 33 106 iii; ANET 124-5. Fox (2008:303) comments on the adamantine sickle thus: “surely [it is]
the same sickle which had castrated Heaven and which the Hittite gods were to use in their next round of
battles.” Although cherts and flints must have been one of the original materials for sickles in the Aegean
and “Cypriot flint knappers were still making chipped-stone blades for threshing sledges in the 1950s”
(Kardulias and Yerkes 2011:108), in southern Mesopotamia, “little stone was available on the floodplain”,
and by the Ur III period, copper was the standard material for tools, including sickles (Trigger 2003:280). It
is thus unsurprising to have the sickle represented by diverse materials in these myths.
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The consequences of this danger for ps.-Apollodorus’ Zeus is that his sinews are
severed and hidden in a bearskin (v &pitov dopd) by Typhoeus,'® while he is deposited
in the Corycian cave in Cilicia, until Hermes and Aigipan,'*’ escaping the notice of the
Delphyne, the serpentess whom Typhon placed there to guard the bagged vedpa,'”' steal

them and restore them to Zeus, so that he regains his ioxdc “strength.”'**

1% Scarpi (2001) does not remark on the detail of the bearskin, and Fox (2008:303) says that the detail is
unique to ‘Apollodorus’. I wonder whether it is meant to be a countermeasure to the aegis, which, Ben
Fortson per litt. reminds me, Watkins (2000) argues was originally a hunting-bag. As Betz (1992:64 n. 184
ad PGM 1V.1380-4) notes, the association of Typhon with the constellation of the Bear is Egyptian; the
Bear represents the soul of Typhon, who murdered Osiris (see Plutarch De Is. et Os. 21, 359D); Scarpi
(2001:450 ad 1.6.3 [39-44]) does note that “del resto il combattimento di Zeus e Tifone puo trovare un
ulteriore parallelo nel conflitto per la successione dinastica tra Osiride e Seth, interpretato dai Greci come
Tifone.” Zeus remarks on the insufficiency of the aegis at Dionysiaca (380-1): aiyig éuoi povvn
nmeptleinetar: aAla ti pé€et / aiyig éun Tvedvog Epdpaivovca kepovvd; (I have only my aegis left; but
what will my aegis do contending against Typhon’s bolt?). There is also the very strange fragment of
Heraclitus (Kahn 45, D. 120, M. 62) from Strabo (I.1.6): n0odg kal €éomépag Téppata 1 dpktog Kai, avtiov
i dpKTov, ovpog aifpiov Atdc. (“The limits of dawn and evening are the Bear and, opposite the bear, the
Warder of shining Zeus.”) Kahn (1979:161-2) interprets this “as a commentary on” D. 94 ("HA10¢ 0¥y,
vrepPrioeton pétpas € 8¢ un, Epvdeg v Aikng €nikovpor E€gupricovoty), arguing that “Arcturus is
presented here as the guardian of the Bear... because the Bear stands for the pole and hence for the fixed
regularity of solar and astral cycles. Its stellar guardian will preserve the measures of cosmic justices after
the sun has set.”

" This is a very interesting set of details. The Kérykion antron was famously a grotto dedicated to Pan on
the south-west side of Parnassus above Delphi (Paus. 10.32.7), but there were others, namely in Cilicia and
Caesarea, on the latter of which see Berlin (1999). The Cilician Kérykion antron is known from Strabo
(14.5.5). He tells us the following: peta 6& Tov Kodvkadvov 1 [Towiln Aeyopévn métpa khipako Exovoa
LotounThv £mi Tedevkeioy dyovoav. £1t” Avepodpilov dxpa OpGVLHOG TH Tpotépa, kai Kpappovsa vijcog
xai Kdpokog dicpo, Vrep ¢ &V elkoot otadiolg oti 10 Kmpokiov dvpov, &v @ 1 dpiotn kpdkoc eveTat. ...
€0t 0¢ Kol dvtpov ovtdOL Exov Inynv peydAny notapov Egioay kabapod 1€ Kol dapavods Hdatog, evdvG
Kartamintovto Vo Yig: EveyBelg 8’ apavng £&etowv gig v Bddattav: kadodot 8¢ [Tikpov Bdwp. (“And after
the Calycadnus, there is the so-called Poecile rock, which has a staircase hewn out of it leading to Seleucia.
Then the Anemurium, a promontory with the same name as the former, and to the isle of Crambusa and the
promontory of Corycus, above which, within twenty stades, is the Corycian cave, wherein the very best
crocus grows... And there is another cave right there possessed of a great spring that sends forth a river of
pure and transparent water, which falls down beneath the earth. And carried on invisible it issues into the
sea. They call it Bitter Water.”)

Pl See Scarpi (2001:451 ad 1.6.3 [42]). Cf. the nameless serpentess in 4. Ap. 300-55, the Aéhpuva of
Callimachus fr. 88, and the AghoOvn of Arg. 2.705-8.

2Bibl. 1.6.3 [42-3].
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2.7 | More simulacra and metepithesis: Nonnus

If the Near East, Hesiod, and ps.-Apollodorus offer us minimalist narratives, then

Nonnus picks up the slack: his Typhonomachy spans nearly two books and some

thousand or so lines of his admittedly monstrous Dionysiaca. Although Typhon attacks

the entire cosmos, his ultimate quarry is Zeus himself. Below, I will discuss further the

theft of Zeus’ weaponry and his neura, since those details more closely recall Anzu’s

engagement with Ninurta than his original theft of the Tablets of Destiny. The process of

transmission involves elaboration, compression, and redistribution of narrative data.

Here, I will just point out Nonnus’ use of the identity theft motif. In beseeching Cadmus

to come to his aid and “play the syrinx” (1.378), the Storm-god voices his fears (1.379—

87):

... NUETEPOLG YOp
TevYEGY 0Vpaviolg kekopvOuévog €ati Tveweng. 380
aiyig épol podvn meptheinetar aALG Ti pE&et
aiyig éun Tve@®vog Epdpaivouca Kepavve;
deida, un yeldoeie yépawv Kpdvog, avtiiov o0&
alopar adyéva yadpov aynivopog Tometoio:
deida pvbotoxov Théov EALGOa, un tig Ayoidv 385
vétiov Tvpdva kol VypEdovta Karéoon
i bmartov, ypoivov Euov odvopa...

For Typhoeus is helmed with my heavenly weapons. All I’ve left
is my aegis. But what will my aegis do contending against the
bolt of Typhon? I fear lest old Cronus should laugh, and I
shudder at the haughty neck of manly lapetus. Even more I fear
myth-birthing Hellas, lest any of the Achaeans call upon
“Typhon the Rainmaker,” and “Typhon who Watches on High,”
or “Typhon Most Lofty,” thereby defiling my name.

The nature of Zeus’ fear is patent. In the first place, he doubts the power of his aegis

against “Typhon’s bolt”, a pointed inversion of //iad 20.400—1, noticed by Piccardi as
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1,'”> where “Ares stabbed the tasseled / awful aigis, which not even the bolt of Zeus

wel
overpowers” and recalls the transference of storminess in Anzu. Other than Nonnus’
opportunity to turn Homer on his head, why does Zeus doubt the efficacy of aegis? After
all, the aegis, besides being a hunting bag, is essentially the storm-cloud, fringed as it
were with Zeus’ lightning. Perhaps its inefficacy now is the direct result of its being
stripped of its awesome radiance, which arises from Zeus’ control of lightning. Of course,
the thunderbolt is not analogous to the Tablets of Destiny, in that it is not a text, but the
thunder and the lightning do communicate divine will and index Zeus’ power.

In addition to thinking himself not up to challenging Typhon in battle, Zeus fears
the laughter and mockery of those whom he himself had deposed.'** Most importantly,
however, he fears being displaced from his epithets, and thereby being bereft of his
offices. More precisely, Zeus shudders at the idea of Typhoeus replacing him with
respect to these epithets and offices in Greek myth and, perhaps crucially, cult;'”
Nonnus’ Zeus knows that his existence depends upon the pd6ot to which Hellas gives
birth. The idea that his name might no longer be uttered in the contexts in which it
usually would be might recollect the silence of Enlil after Anzu’s theft, and more clearly
it mirrors a trope in the Lugal-e, where, to paraphrase Selena Wisnom, rebel lands start

worshipping Ninurta’s stone enemy, Asag, instead of him, and the insistent description of

this stone monster in stormy terms reflects Asag’s usurpation, not just of Ninurta’s

193 Piccardi (2006:166 ad 381-2.)

194 This may recollect the deposed Kumarbi’s réle in Ullikummi’s attack on heaven.

195 As Piccardi (2006:166 ad 386) points out, “L’epiteto [0ét10¢]... & I'unico dei tre ad essere attestato
anche nel culto.”

81



ower, but of his attributes, “right down to his epithets”:'*® once again, the Storm-god’s
p g Y g g

sovereignty is imperiled by an attack on his signifiants.

2.8 / Synthesis: Re-writing the cosmos from Anzu to Nonnus
After Anzu finishes blustering about, he identifies himself by his recent (mis)deed

and poses to the hero a question (I11.40-2):

“I have taken away all of the divine powers, and I assign

the commissions of the gods. Who are you who have come

to battle with me? Give your reason.”
The lexeme for power in the Akkadian is parsum, which functions here as Sumerian ME
can.'”’ As an example, the MEs are what Inanna absconds with in Inana and Enki, and
the ME of the underworld is what Inana illicitly covets during her katabasis, on which
see Chapter 3. It is important that Anzu also says that he assigns the divine commissions.
The Akkadian for commission or office is tértu (cf. Hebrew torah < yrh). This lexeme
also denotes verbal reports, and so we might easily identify tértu and Latin fatum: what
Anzu pronounces will hold sway over the cosmic order. And this is exactly what happens
when Ninurta makes his first attack (I1.60—7):

From the handhold of the bow he launched an arrow. The arrow
did not approach Anzu, but returned. Anzu called out to it:
“Arrow that has come, return to your reed-bed; frame of the
bow, return to your forest; bow-string to the ram’s tendon, arrow
flight to the bird.” Carrying the tablet of destinies of the gods in
his hand, the bow-string and the bow launched an arrow, but it
did not approach his body.

In essence, Anzu has rendered Ninurta’s attack inert by verbally undoing the technology

of the champion’s bow and arrow. All of the components of the bow and arrow are

1% Wisnom per litt.

Y7 CAD s.v. parsum.
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disintegrated from one another. But I contend that Anzu has inadvertently undone himself
with this curse, which I will discuss in the next section.

In the case of Illuyanka, there is no indication that the snaky usurper has any
designs on the rest of the cosmos; other than the mutilation of Tarhun, Illuyanka seems
relatively benign. Hesiod’s deployment of the formula, discussed above, may index Zeus’
role as distributor and maintainer of the gods’ timai. Ps.-Apollodorus does not give
Typhon a chance to do anything besides mutilate Zeus.

In Nonnus, however, a good portion of the episode is taken up with Typhon’s
recasting the cosmos in his image. Here Nonnus involves exceptionally intricate and
subtle verbal artistry to “undo” the older cosmos and rewrite it as Typhon’s. Moreover,
that Nonnus presents Typhon’s assault on heaven as an attack on heavenly identities is
borne out in some of the details of his violence against the constellations. His violation of
the ‘twin fishes’ and the ram is telling (1.180-3):

Kol d1dvpovg Emi TovTov an’ aibépog Tybvag Elkmv
Kpov avestvpéhée, pecopeorov dotpov OAdUTOL,
veitovog glapvoio Tupovy£og LYOO1 KHKAOL
auerrodaviedovrog icoluyov fuap duixin.

And dragging the twin Fish from the upper air and flinging them
into the sea, he beat up the Ram, the star that acts as navel of
Olympus, above the fire-sparkling orb of its springtime neighbor,
as it balances day yoked-in-equal-measure to darkness.

198 and furthermore, at least as far as the Pisces are

Typhoeus “arréte le cours du temps
concerned, explicitly bereaves the signs of their identity as heavenly fixtures.

Typhoeus goes on to deploy his “crooked snaky army” (d¢pimv 6KOAOV GTpATOV)

against other astral bodies (187), in a way stealing the identity of each; each snake

18 Vian (1976 [2003]:147 ad 183).
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duplicates a marked feature of the constellation that it attacks, mostly in binding or
poisoning terms."”” One of Typhoeus’ d¢ic-appendages “gamboled over the spine of the
heavenly Serpent (Apdxkwv), hissing war” (189-90); another “bound tightly (corxmcato)
with a chain [already] enchained (décuov... deopd) Andromeda” (192); another,
specified as a dpakwv kepdotng “horned snake”, “encircled the forked horn (kepaing) of
Taurus the same shape as his own (icotomov)” (193—4); the same one “tormented the
similarly shaped (&vtitomovg) Hyades, the form of the crescent Moon, with open jaws”
(195-97);** “the venom-shooting baldrics of interlacing serpents girdled (§putphoavto)
the Ox-drover” (197-8); attacking another astral serpent (O@1c), one of Typhoeus’ snakes
“frisked around the viperous (€y10nevta) arm of Ophiuchus” (199-200) and “twined a
second garland around the Garland (Zte@dve otépog) of Ariadne” (201).

The grammar of two of these encounters requires a closer look, since we are after
all invested in how both language—by which I mean the lexicon, the grammar, and their
products (e.g. epithets and formulae)—and image accomplish the totality of the identity
theft. Nonnus describes the attack on Taurus and the Hyades thus (193-7):

...0 8¢ YAwyivt kepaing
icotvmov Tavpolo dpakwv KVKAODTO KEPAGTNG,
01oTPNoaG EMKNOOV VTEP POLOL0 PLETOTOV

avtrromoug Y ddag, kepafg tvoaipa XeAnvng,
OlYOUEVOIG YEVDEGTLY.

One, a horned snake, entwined itself on the fork of the horns of
Taurus, the same shape [as its own], and revolving in a circle
above the ox’s forehead, threatened with opened jaws the
Hyades resembling [it?], [a cluster in] the shape of the horned
moon.

199 Cf. 2.42-52, where Typhoeus’ various animal forms devour the self-same animals on the earth, and
2.281-313, where Typhoeus threatens to overturn the identities of the Olympians.
2% presumably mimicking the crescent moon formation of the Hyades.
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Although the snakes are mimicking the constellations, the morpho-syntactic status of
icotumov (194) and dvtitomovg (196) effect a startling hypallage. The constellations
become the representations, the pupnipara; at the very least the original and the impostor
are confused. That the Hyades are further described as an tvoaApa “likeness, phantom” of
the crescent moon further complicates the direction of mimesis.”’' Here the chaos, the
ultimate threat that Typhoeus poses against the cosmos, is directly connected with
problems of identity.

The Moon, however, refuses to yield to the monster’s onslaught (219). She rallies
the astral troops, and Typhoeus decides to turn his attention towards the seas and
commits his first identity theft, to be distinguished from the abovementioned identity
thefts that his snaky appurtenances accomplish. Having made the waters essentially
uninhabitable with his girth (263 ff.), he rends an island and hurls it (287-90):

kai fuBiov tprodovtoc Eywv pipnpa Tvewede,
YEPOG AUETPNTOL0 TOUDV EvociyBovi TaAud
vijoov QAKpTId0g droomdda mélav dpovpng,
piye modvdivntov dAnv oeaipndov erMéoac.

And Typhoeus, wielding an imitation of the abysmal trident,
with the Earth-shaking palm of his immeasurable hand cut away
an island, the torn-off coastline of plow-land that borders the sea,
and hurled it whirling back on itself, the whole thing, causing it
to spiral like a ball.

While it is true that Typhoeus becomes connected with Poseidon through their shared

role as “déclenche[ur] de le cataclysme”, Typhoeus’ taking on “I’aspect du dieu” is not

99202

really “assez naturelle.””* In fact, Typhoeus has accomplished something quite

1 It is possible and perhaps preferable to understand the appositive kepofic... ZeAjvng as describing the

shape of the snakes with their gaping jaws, but its closeness to Y &dag cannot be ignored. Both Rouse
(1940) and Vian (1976 [2003]) take the phrase as being in apposition to the Hyades. This conforms with the
V-shape (the horns and nose of Taurus) formed by the brightest stars in the Hyades.

22 pace Vian (1976 [2003]:153 ad 290).
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remarkable here, for nowhere outside of Nonnus is évociyBwv applied to anyone but
Poseidon. The god of the sea is called évociyBwv because “he moves the immovable
earth.”*”> But here he is nowhere to be found, and Typhon has taken his place, even
though he only wields a simulacrum of Poseidon’s equipage. But Typhoeus’ ultimate
quarry is Zeus himself.

Just as Hesiod’s Zeus can retain his identity against the onslaught of Typhoeus

because of his ‘paternal’ identity (74. 838), which was affirmed by a formula whose

connotations cannot be solely literal, Nonnus’ Zeus avails himself of his bloodline. After

he describes what is at stake for the cosmos, Zeus implores Cadmus to bewitch Typhoeus

with his shepherd’s pipe, appealing to the hero’s stock (393-5):

el 8¢ A10¢ Myeg aipo koi Tvaying yévog Todg,
KePOAAENG oVPpLyyog dAe&ukd® 6€0 LOATH]
Béhye voov Tvepdvoc.

If you’ve got the blood of Zeus and the stock of Inachian lo,
charm the mind of Typhon with the protective strain of your
tricky syrinx.

Zeus is referring to his being the great-grandfather of Cadmus, through Epaphus, Belus,

204

and Agenor.”" Furthermore, Cadmus refers in Book 3 to Belus as the Libyan Zeus, by

which he means Zeus-Ammon®” (292-4):

kol Atog Acfoatao vény avtippomov ouenv
Xaovin Boowot Terelddt dStyddeg GpLpot
povturéAor:

And the parched, oracular sands shout the new song of Zeus
Asbystes, a counterpoise to the Chaonian dove.

29 plut. f. 106 (Sandbach).

9% Cf. Cadmus’ account of his line (3.257-98). Rose (1940:31 ad 393) is mistaken to show Libya as
Epaphus’ wife and not his daughter, as Cadmus himself tells Electra.

2% Note the clever use of the rare lexeme for sand &pupoc. See LSJ s.v.
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Thus, by invoking his genetic connection to Cadmus, which is not subject to the same
confusion that the throne of heaven and the heavens themselves are, Zeus, on the one
hand, indicates to the audience, since Cadmus does not yet know his destiny, that the
threat to Zeus’ sovereignty is a threat to Cadmus’ eventual claim to Zeus-born, Zeus-
directed sovereignty; in a sense the founding myth of Thebes stands to be obliterated. On
the other hand, as someone whom we might call d10yevrg “Zeus-born,” Cadmus is
expected to live up to his pedigree. In other words, the overwhelming presence of Zeus’
name in the heroic vocabulary, which presumes Zeus’ ability to fill the role of nurturer of
hero-kings and therefore presumes his own sovereignty, counterbalances the startling
epithetic and etymological play that attends Typhoeus’ attack. The order here is
important: just as in Hesiod, ‘Zeus dva&’ or ‘Bacireds’ gets plausibly destabilized, but
then ‘Zeus natp’ provides the protection against this destabilization. Moreover, Zeus is
able to erect another lexical defense by describing, albeit proleptically, Cadmus’ strain as
aleCikakog “warding off evils”, thus aligning Cadmus’ salvific function with that of

: 208
Heracles,”"® Hermes,”"’ and Zeus himself.

2.9/ A telling slip: Zeus’ neura in Nonnus

So how does Cadmus help Zeus out? As we noted above, Zeus doubts that his
aegis will avail him appropriately against the bolt that Typhon stole from him at the
beginning of the poem (Zeus is occupied with raping Europa):

Kai moddapog tovdcog 0o vevpott pntpog Apovpng

2% Hellanicus (fr. 109, Jacoby 4), Lucian Gallus 2.

7 Aristophanes Peace 422.

*% Directly in epigraphic evidence, by hypallage in Nonnus (Dionys. 5.275), where it describes the winds
Zeus sends, and obliquely in Homer, where it describes pfjtig (Z/. 10.19-20).
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Omha Adg vipoevta KilE Exheye Tvpweng,
OmAa TUPOC.

And with a nod from Mother Earth, Cilician Typhoeus stretched
out his hands and stole the snowy weapons of Zeus, the weapons
of fire.

The juxtaposition of the odd “snowy weapons” with “the fiery weapons”, as well the
mention of Cilicia, must point to Pythian 1 specifically, where “I’immagine dell” Etna
freddo e bianco di neve prepara il contrasto con la policroma descrizione dei torrenti di

209
”"” and ps.-Apollodorus more loosely, where Zeus’ neura are

fucio, fumo ¢ lava,
mentioned as severed, but no mention is made of his weaponry.
But when Cadmus, Zeus’ shepherd helper, charms Typhon with his syrinx-

playing, the monster is convinced to give him Zeus’ neura (1.511-2):

vedpa Aldg SoddevTt mopev Egtvia Kadpo,
vedpa, 16 mep yBovi tinte Tvpaovin mote xépun.

[Typhon] gave the sinews as a guest-gift to tricky Cadmus, the
sinews that fell to the earth once in a Typhomachy.

There has yet been no mention of such a battle in the poem, and this has puzzled
everyone. While ps.-Apollodorus is the most obvious forerunner of this strange detail, I
think Nonnus’ moté is looking past Apollodorus to Anatolia—the detail of the neura
being a guest-gift looks like Illuyanka giving Tarhun’s heart and eyes to the Storm-god’s
son with similar generosity—and to Babylonian Anzu, and the ram’s tendon. This
accounts for ps.-Apollodorus’ failure to mention Zeus’ usual weaponry and Zeus’
seeming bodily integrity in Nonnus. In fact, Zeus is seen to be re-possessed not of

musculature but weaponry.

2% Cingano in Gentili, Bernardino, Cingano, and Giannini (1995:14).
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Just as Cadmus charms Typhon into self-destruction, Anzu is undone by words—
his own. After Ninurta’s initial failure, the hero instructs Sarur, his numinous mace and
messenger, to bear the bad tidings to Ea, the god of wisdom and magic among other
things. Ea, having heard the story in full, prescribes how Ninurta will be able to defeat
Anzu (I1.106-12):

“Tire him out so that he may let fall his wing tip in the opposing
of the storm wind. O Lord, take hold of your arrows towards the
rear. Cut off his wing tips and strike them off left and right. Let
him look at his wings so that they take away the utterance of his
mouth. He will call out ‘wings to wings’; you must fear him still.
Draw from the handhold of your bow, let the arrow go like
lightning. Let wingtip and wing play like butterflies.”

Although the instructions are murky in translation, Ea’s prediction that the wounded
Anzu will call out kappa ana kappi (“wing to wing”) is crucial. I disagree with Reiner
that Anzu’s cry (“My wing! My wing” in her reckoning) is simply ineffective
nonsense.”'’ Rather, I think Ea has realized that Anzu’s own faculty of speech is the
means to his undoing. Just as Anzu had uttered to Ninurta’s weaponry in their first
encounter kappu ana issuri [GUR-MES] at line 65 of the second tablet, instructing the
“wing” of the arrow to return to the bird, by chanting “wing to wing”, he has made the
arrow that Ninurta presently shoots effective again! This is confirmed by the fact that
when Ninurta carries out Ea’s instructions, abru kappu usebira Sukuda (“He made the

arrow pass through wingtip and wing”).*"!

2.10 / A brief look forward: the tragic consequences of wordplay

In this section we refocus our investigation from broad-scale identity theft to the

2101985:64-5.
215,
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accrual of identifying features of vanquished foes, and the effects of exerting that identity
in subsequent violent encounters. Furthermore, this accrual of identity appears to occur in
conjunction with the enhancement of the victor’s weapon by the victory, and the
problematic outcomes involve etymological figures to no small degree. Issues of
language and order are to the fore.

Unsurprisingly, we still encounter allusions to cosmic battles and succession
myth, but our focus falls upon the outcomes, anticipated or real, of plying appropriated
identities. Here it is the hero-gods who take over identities. Of course, we will also
continue to deal with snakes, since they seem to be ubiquitously implicated in identity

theft.

2.11/ An Erinyomachy in Aeschylus?

It was none other than Fontenrose, whose monumental study of Indo-European
and Near Eastern snakes Python (1959) has yet to be surpassed in terms of sheer
exhaustiveness, who noticed Aeschylus’ predilection for snaky images in the Oresteia. In
an article entitled “Gods and Men in the Oresteia” Fontenrose argues against previous
scholars’ assumptions that Zeus wants Agamemnon and Orestes to be punished in the
trilogy, and asserts that the Erinyes, whom Zeus can send after criminals, act on their
own in the Choephori and the Eumenides.*'* He goes on to parse the intimate verbal
relationship between Clytemestra’s character and the vision of the Erinyes, noting the
heavily serpentine language that both Cassandra and Orestes use to describe the former:

for example, when Orestes notes that his father died “in the coils and convolutions / of

7121971:86 (4g. 55-9).
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the dread Echidna” (Ch. 248-9), he has identified her with a species of Knp; the Erinys of

. . ... 213
course is another species of death spirit.

Although Fontenrose does not push the point,
he does recognize the affinities between the Aeschylean cosmic struggle, wherein the
Olympians are pitted against chthonic ‘older’ deities, and Chaoskdmpfe like the

2141 will be a little less subtle than Fontenrose here,

Typhonomachy and Pythonomachy.
and suggest that Aeschylus has fully assimilated and thereby preserved many of the
images and much of the language of older dracontomachies, including the etymological
figures that function as one of the main modes of violence in these myths. Aeschylus’
modification of this etymological component in particular is splendid, in that it gets
turned back on the transgressing deity, in this case the Erinyes. Thus I will focus on the
Erinyes as they appear in the Eumenides in particular, since it is in this third play of the
trilogy that the action comes closes to a full dracontomachy.

Before discussing the climactic etymological moment, I will suggest that
Aeschylus’ vision of the Erinyes not only aligns them with cosmic serpents in general,
but emphasizes their unclassifiable nature in particular. They are wholly other than the
world of men and gods, and as such they thwart the language of men and gods, when it is
applied to them.

We first become aware of the Erinyes when the Pythia staggers out of Apollo’s

215

temple, unable to hold herself up (34-8):

21 1971:98.

214 1971:98 n. 29.

13 podlecki (1989: 132 ad 36) notices that Aeschylus uses two extremely rare words and suggests “that the
poet has the Pythia lapse into a formal, even antiquated, mode of expression to mark her discomposure.”
Groeneboom (1952: 95 ad 34-8) discusses the relationship of cokelv to Hermes’ epithet (Edrog) at /1.
21.72. If these words are religiously marked in any way (are the Pythia’s movements are somehow inspired
during the normal course of her carrying out her duties?), then we might suggest that she is indicating that
the Erinyes’ transgression into the temple of Apollo has disrupted her normal priestly state. Neither the M
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7 Sewva AéEar, deva 8 d@OaApoic Spokely,
oA P Emepyey €k dopmV TV Ao&iov,

®C PNTE COKEV UNTE P AKTOIVELY GTAGY:
TPEY® OE YEPGIV, OV TOdWKEINL CKEADV"
deicaca yap ypadg oS4V, dvtimalg uév ovv.

Terrible things to tell! Terrible things for the eyes to see sent me
back out of the temple of Loxias, such that I have no strength nor
can I stand up straight. I run with my hands—there’s no
footspeed in my legs. An old woman who’s afraid is nothing,
barely a child.

The Pythia presents herself as having been utterly enfeebled by what she saw, and
introduces her affliction by noting that her faculties of speech and sight have been
assailed. The neuter plural substantive dewvé both semantically and morphologically
indicates something that is difficult or impossible to express with accuracy. On the one
hand, dewvd could refer to the entire sight within the temple, both Orestes the gory
suppliant and the Erinyes who surround him; on the other, the priestess’ description of
Orestes at 43—4 (“[holding] a lofty-born (Oyryévvntov) branch of an olive tree / garlanded
chastely (coepdvec) with bright (apyfit) fleece”), seems measured, admiring,”'° as if in
spite of his bloody hands. It is likely then that dewvéd is appropriate only because the
Erinyes are present.”'’

The Pythia goes on to describe the Erinyes first as women (46—7), but then recants
that description (48). Next she “striv[es] to make the unparalleled somehow more
comprehensible, [and] grasps at a comparison ready-to-hand”*'® in the Gorgons (48)

before recanting that, too (49); she tries once more by comparing them to the Harpies, but

scholiast’s nor Hesychius’ gloss on dktaivew (kovpilewv or petewpiletv, respectively) is particularly
helpful.

218 Cf. Podlecki (1989:133 ad 43), who remarks on the solemnity of the image, and Sommerstein (1989:89
ad 43-5) who asserts that co@pdvac “suggests that, polluted though he is, Orestes does belong to civilized
humanity.”

217 Cf. Sommerstein (1989:87 ad 34). We discuss the collocation dewi... Spakeiv below.

218 podlecki (1989:133 ad 48ff.).
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finds that association, too, unapt, seeing as the Erinyes are “wingless” (51). Finally, she
stresses that in addition to their ghastly snoring (53) and the awful drip from their eyes
(54), they bear a get-up (kdopog) that is “not lawful to bring before the images of the
gods nor into the homes of men” (oVte TpOg Bedv dydApata / Pépety dikatog oOT’ €g
avBponov otéyag) (55-6). Podlecki recognizes that this statement issues a note that
resounds throughout the play: the Erinyes are wholly separated from the Olympian gods
as well as from humans.>"® We can say more: although with much more specificity than
Hesiod, Aeschylus echoes here the Archaic poet’s description of the Echidna, on whom
we remarked above. To reiterate, because the Echidna ““is not at all like mortal men or
deathless gods” (7h. 295—6) in her monstrosity, the gods apportioned her a famed
dwelling “far away from the deathless gods and mortal men” (74. 301-3). Also, as
Fontenrose notices, Orestes’ imagination of Agamemnon as having died év mhektoict Koi
onepdpacty / dewvig &xidvng (Ch. 248-9) echoes Aegisthus’ triumphant observation of
Agamemnon VQavtoig &v mémhotc Epwvoov. .. keipevov (4g. 1580-1).22°

Noting one further connection of the Erinyes with their snaky congeners will
prepare us to comment on the startling etymological element of Apollo’s threat to the
dread goddesses at 181-3. As Illuyanka took the eyes and heart of Tarhun, and ps.-
Apollodorus’ Typhon took Zeus’ sinews, each rendering his victim temporarily defunct,
the Erinyes drink the blood of their victims to similar effect. Furthermore, while neither
the Hittite snake nor Typhon consumes the stolen bodyparts, the effect of the corporeal
injury is to empower the assailant. Likewise, the Erinyes’ own language suggests that

they sustain themselves by drinking the blood of their victims: at 263—6 (in an astrophic

2191989:134 ad 56.
220 1971:98.
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portion of the second parodos) the Erinyes tell Orestes, who is embracing the Bpétog
(259), that he “need[s] to grant us in exchange [for his mother’s spilt blood] drink / the
ruddy claret (mehavdv) from your living limbs; from you / I hope to have the meal
(Booxav) of an ill-to-drink draught (mdpatog duemdTov)”; then, in the introduction to the
choral ode (299-306), the chorus-leader tells Orestes that he will go to perdition (Eppewv)
(301), “a bloodless feast for divinities” (dvaipatov fooknua dapudvev) (302), and that
while yet alive he will feed them, despite the fact that he has not been slaughtered at an
altar, seeing as he was nurtured for and consecrated to them (€poi tpapeic te Kai
kabepopévog) (304). It is clear from the Eriny(e)s’ language that they envision Orestes’
blood as their sustenance, which is disturbing enough, but the Erinyes parse their
expected feast in terms of a sacrifice that does not fit the bill of a sacrifice since Orestes
is 000E... opayeic (305), and they describe the result for Orestes in equally ambiguous
language. The ode that follows these lines clarifies that the Erinyes see their function as
in part waging psychological warfare on their victim, withering him (ioyvévac[a] in 267
and avovd in 333) by means of derangement (roapokomnd, / mopapopd PEVOSAANG in
329-30; vr’ dopovi Aopa in 377); the fate that awaits a victim of the Erinyes is
monstrous, anathematic to the normal order of things.

Thus in the end, although the Erinyes may rightfully claim that it is their Adyog
(334), which “Moira spun out for them to have securely” (335), to harry evil-doers until
death, the issue at hand is one of conflicting jurisdiction (as well as interpretation). Thus
until the matter is settled in the Areopagus, at which point the Erinyes become the

Eumenides, we observe a Chaoskampf-on-the-brink, during which the powers of Night
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threaten to infringe upon the powers of the Olympians, namely Apollo (and coordinately
Zeus), as well as their sense of order, language, and music.*?!

The situation in which the element of infringement is clearest comes very early,
when the Erinyes are seated in Apollo’s temple. After instructing Hermes to conduct
Orestes safely to Athens (89-93), Apollo threatens the Erinyes with violence, if they
should not leave his temple. The language of his threat is remarkable (179-84):

EE®, KEAEV®, TMVOE OMUATOV TAYOG

Y@pert’, AnoArdoceche LovVTIKGY poydV,

un kol Aopodoa tTnvov apynoTiyv d@wv
¥puonAdTov Bduryyog EEopudpevov

aviig VT dAyovg pédavy’ A’ avlpoOT@V APpoV,
guodoo Bpoppoug odg dpeirkucag ovov.

Get out! I order you, quickly leave this temple, get out of this
oracular sanctum, lest you meet with a winged, bright snake,
rushed on from this string of beaten gold, and in your pain send
up the black foam from men, vomiting up the clots of gore that
you drew off.***

Watkins, in his chapter on “Hermes, Enualios, and Lukoworgos: The Serpent-slayer and
the Man-slayer”, begins with the anonymous tragic fragment 7rGF 2, Adesp. 199: apyijv

»).?** He recalls how Hayden Pelliccia pointed out to him that

gmepvev (“he slew the snake
this formula, with the obscure word for snake apyft|g, must explain the epiclesis

Apyeipovng. This epithet is most often used of Hermes, and rarely of Apollo, as Watkins

221 As Halden (1965:39) notes, “Again and again we hear of songs which are no songs, music which is no
music and songs of joy which turn into lamentation.” Cf. Podlecki (1989:156 ad 308-9 and 158).

22 A secondary sense of Opoppovg... pdvou could be “which you drew off from the slaughter,” indicating,
in addition to the material of the thromboi, the source of their gory sustenance.

*331995:383. For the fragment and ancient discussion of apydc, see Nauck (1964:746 Achaeus fr. 1, and
880 Adesp. fr. 199), from whose apparatus we learn the following: Harpocration, the Alexandrian
grammarian, relates that Aeschines on the definition of apydg says that “it is rather credible to say that the
Dorians, especially the Argives, called the d¢1c the dpydc, as Achaeus does in the Adrastus.” Hesychius
does not mention Achaeus, but defines it similarly: dowv. o1t 8¢ €nibetov dpdkovrog. Ulrichs conjectured
that apyijv Enepvev were Achaeus’ words.
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notes, and was already explained in antiquity as ‘serpent-slayer’.** Pelliccia also

adduced the above lines, which have all of the elements of the basic formula (in bold),

225 Here we can add to the observations of

even if they have been disjoined somewhat.
Pelliccia and Watkins and enrich our sense of the force of basic formula even more.

First we emphasize what Apollo’s threat means for the Erinyes. Having been
struck by his arrow, they would vomit up their sustenance, their Booxn as they call it.
Although Apollo does not elaborate on what would follow upon the disgorging of their
meal, we can easily conclude that they would be deprived of it. Therefore, on the analogy
of the gods and their thusiai as well as what results from their being deprived of
apPpocio/véktap according to Hesiod (see above §2.3), we can say that the Erinyes, if
they were to be struck by Apollo’s special arrow, might suffer something functionally
similar to a kokOv K®ua or worse; in line with the broader vision of the cosmic struggle,
it is worth expressing that the Erinyes seem to be sustained on that from which the gods,
in order to be dvaipovec and thereby deathless, abstain.

Second, Apollo’s weapon is more than just a “kenning”,”** “oracular

circumlocution”, or “bombast”;**’ rather it involves a stunning etymological figure that
functions as a quasi-magical verbal attack. On the one hand, by referring to his arrow as
an @15 Apollo could be playing with the homonymy and homophony of the Homeric

lexeme 16¢ ‘arrow’ and the tragic word id¢ ‘poison’, often of snakes.”*® I do think that

poison is in play here, given the symptoms that Apollo envisions for the Erinyes. In this

2% Watkins (1995:383) cites Eustathius 183.12 who glosses the epiclesis as d@16kTovoG.

223 Cf. Watkins (1995:384-5): “We can observe in this magnificent inversion of the basic formula the same
elements in collocation, reinforced by the framing verse-final focus position (and the intervening
homoeoteleuton -ov ... -ov preparing eovov).”

226 pace Sommerstein (1989:114 ad 181).

7 pace Podlecki (1989:144 ad 181).

28 Of the Erinyes themselves at Eu. 478.
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case there are two latent etymological figures achieved by d¢1g alone: first, Apollo is
threatening to shoot a snake with a snake; second, the god is threatening to poison them,
which brings his threat securely into the realm of magic to which the Erinyes’ own
déopiog buvog (306) belongs.

It is the first latent etymological figure that is of more interest here because it
belongs to the same category as ‘Tarhuntan tarhta’ and the pun in Genesis. At least
verbally, naming the arrow an d@1g is important because it enables the type of affliction
that Apollo envisions, namely being bereft of sustenance and thereby vanquished. I argue
further that both ntnvov and dpynotv enhance this sense. Although it is natural to refer
to an arrow as winged, it is marked that Apollo is using a winged snake to attack
“wingless” (mtepot in 51) snake-like creatures; his threat emphasizes their deficiency.
Second, although Gpynotic can mean something like “bright” or “swift” here,”* I
contend that Apollo means something much more insidious. If Aeschylus felt the full
strength of the collocation that Pelliccia and Watkins recognized, and if Hermes’
presence in the immediately preceding lines is any help, dpynotgc could mean something
like “snake-eating” here, thereby solidifying the potency of the verbal weapon. That the
second element of the adjective could have been felt to have come from the £d-root here
is upheld both by Aeschylus’ own use of ounomg (4g. 827) to describe the metaphorical
lion that leapt over the Trojan walls and “lapped up its fill of royal blood” (828) as well

as Hesiod’s use of munomg at 7h. 300, which locally modifies 891G (299), to describe the

¥ Or white as at Sept. 60 (cf. the dpyfic pardoc of Eu. 44).
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Echidna.”*® What Apollo threatens to do, then, is to give the Erinyes a taste of their own
medicine, as it were, to disrupt their identity and render it defunct by replicating it,
modifying it, and attacking them with it, just as Nonnus’ Typhoeus sends out his snaky
appurtenances to supplant the constellations with ppmpata of them.

Two questions remain: 1) how does the image of the Erinyes laying siege to a
suppliant at Apollo’s temple fit into the play’s opening as well as Apollo’s mythic history
as the play acknowledges it, and 2) why should Apollo possess snake arrows in the first

place?”!

Answering the first question should indicate the answer to the second as well. In
the her opening soliloquy, the Pythia recounts in brief how Apollo came to possess the
‘mantic seat’ of Delphi, a seat which changed hands from Gaia the tpmtopavti (12) to
Themis (2—4), to the Titaness Phoebe (4—7), and finally to Apollo (‘Phoebus’ 8) himself
as a birthday gift (7) from his grandmother. The Pythia emphasizes the non-violent,
willing transfer of sovereignty over Delphi down the line of chthonic deities to Olympian
Apollo.”* Nowhere is the Pythonomachy mentioned. And although it is likely, if
mythological chronology were to be extracted from the Apollonian myth complex, that
Apollo here is understood to have already defeated the Python, such an episode would
perhaps be extraneous to a hymnic proem (ppoyudaopor 20). It would not however be
extraneous to the hymn’s narrative content. Thus the very first line the priestess utters

following her conclusion of her hymn, her first line since observing the Erinyes alludes to

the Pythonomachy (34):

20 Guo- + goto- (*ed-t0) > dunotig; as Sihler (1995:82 § 87) explains, “[w]hen neither vowel [i.e. neither
the vowel ending the first ingredient nor that beginning the second ingredient in a compound] is high the
first vowel is without effect and the second is replaced by its long counterpart.”

#1 T thank Matthew Cohn per litt. for posing these as worthwhile questions as well as for pointing out the
lack of mention of a Pythonomachy.

2 [@4mdoc] Berovong 008 Tpdg Blav Tvoe (5) according to the Pythia.
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7 Sewva AéEar, detv & dpOaipoic Spakeilv
Truly terrible to tell! Terrible for the eyes to see!

The pair dewvov depkop®, present participle paired with cognate accusative, begins three
lines in the /liad, and seems to indicate something like “looking terrible” or “having a
terrible look [to one’s eyes]”, while here the cognate verb dpaxelv is epexegetic of the
exclamatory substantive dgwvéd. I propose that, in addition to the surface resemblance of
the verb dpaxelv to the noun for snake of the same root, i.e. dpdxwv, the collocational
history of the latter with dewvdg anticipates the snakiness of the Erinyes in general and
associates them with Typhoeus and the Typhonomachy in particular.

To begin with, while two of the three instances of dewvov depxop® in the lliad
modify warriors about to engage in single combat, Paris and Menelaus (3.342) in the first
instance and Ajax and Diomedes (23.815) in the second, the third instance modifies the
intricacy on Agamemnon’s shield at 11.37:

M 6’ émi uev opym PLocupdTIS £6TEQAV®TO
devOV depKopévn, Tepl 0& Aginog te DoPog te.

And on the shield the grim-looking Gorgon was wreathed,
looking terrible, and around her were Fear and Flight.

The Gorgon has snaky affinities, which are suggested here by the parallelism between her
presence on the shield and the “blue-black dpdkovteg stretching toward the neck” on

233 But this connection is tendentious

Agamemnon’s breastplate several lines earlier (26).
on its own.

The pair dewvog opak® yields firmer results. After Apollo entrusts Hermes with the

conveyance of Orestes to Athens, Clytaemestra’s ghost appears to the chorus of sleeping

33 In fact, the description of the snakes on the breastplates, “three of them like rainbows, which Zeus

establishes in cloud as a sign to mortals” (27-8), calls the aegis to mind.
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Erinyes and begins to harangue them for falling asleep on the job. When the Erinyes
respond only with poypoi and oypoi, Clytaemestra discerns that they are sleeping and
diagnoses what has happened to them (127-8):

“Ynvog [16vog 1 Khplot cuvopdTon
dewvi|g dpakaivng EEeknpavay pévog.

Sleep and Toil, those master conspirators, enfeebled the fighting
spirit of the terrible dragoness!

Thus, although the Pythia has a difficult time likening the Erinyes to any creatures with
which she is familiar, without meaning to, she already identifies their typology in her
exclamation at 34.*

For although dpdxovteg are not uncommon in early Greek, dpdxaivar, when
referred to as such, appear with less frequency. The only extant dpdxaiva that appears in
in earlier Greek literature is the dragoness of the ‘Pythian’ Hymn to Apollo, who must
refer to the Python, although she is not named thus in the Hymn itself.**> The Hymn
contains the detail that the dragoness nurtured the dewvov t° dpyaréov e Tvpdova mijpo
Bpotoicwy (301). So, although she is not dewvn herself, she is the tpo@og of a devog
dpdxwv. After all, Hesiod knows Typhoeus as exactly that (824-5):

Kol TOOEC AKAUaTOL Kpatepod Beod- €k 06 ol dUmV
NV £kaTov kePaial dQ1og dEVOio dPAKOVTOG. ..

And he had the indefatigable legs of a mighty god. And out of
his shoulders issued a hundred heads of a terrible serpent.

Thus, we might conclude that the Pythia’s and Apollo’s opening encounters with the

Erinyes serve as a doublet to a subsumed reference to the Pythonomachy (and

2% Podlecki (1989:140 ad 128) suggests that the singular dpdxava “may show that Clytemnestra is also

hinting at herself, for at Cho. 249 Orestes calls her a ‘dread viper’.”
33 Janko (1982:77; 1986:43) dates the Pythian hymn (179—end) to ¢. 586 BCE, and West (2003:10)
similarly dates it to “shortly after the First Sacred War, when the Delphic sanctuary was wrested from

Crisa’s control by an alliance of Phocians and others and Crisa itself was destroyed (591/590 BC)...”.
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secondarily to the Typhonomachy); this fits well with the broader vision of Chaoskampf
that Aeschylus puts on display. Note well that it is important for answering the second
question, why Apollo avails himself of snake-arrows, to understand that Aeschylus has
not merely replaced the Pythonomachy with an Erinyomachy in Apollo’s mythic history.
Rather, he has compressed the former into collocations, typological resemblances, and, I
contend, Apollo’s weaponry.

One the one hand, we might say that apynotrg, if it is a pun meaning something
like ‘snake-eating’, refers backward to Apollo’s defeat of the dpdxawva. In this line of
thought, édpynotng could come to modify an arrow of Apollo’s owing to the success of
the encounter or could signal the arrow’s prior and inherent potency. On the other hand,
apynog could function more anticipatorily than retrospectively, and could refer to the
present potency of the arrow that Apollo threatens to shoot. In this line of thought, again
the epithet could be proleptic (“by virtue of what it is going to do to you, Erinyes, the
arrow is thus apynotg”), or it could refer to the arrow’s inherent capabilities. The
possibilities here are not mutually exclusive, nor have I exhausted all potential
permutations of the reference. But if we keep in mind that dpynotg modifies d@ic and
adduce a striking comparandum, then we can reasonably speculate as follows: 1) the
arrow indicates the subsumed tradition about the Pythonomachy, and 2) its potency
against the Erinyes is evidenced by this tradition and possibly secured by it; the arrow is
empowered as a snake because Apollo slew a snake, thereby becoming Pythios and
perhaps appropriating special features from his vanquished foe.

The Greek mythic tradition includes a number of cases like this, wherein a

divinity comes to bear both the name and a feature of a vanquished foe as part of his or
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her martial equipage, although sometimes only one or the other. Above we noted the case
of Apyeipdving, however the first element is to be understood; to that we may add, on
Watkins’ passing suggestion, Bellerophontes, the first element of whose name is
etymologically all but intractable,* but could be snaky.”*’ As regards the acquisition of
special equipment from a vanquished foe, we recall the case of Athena, who flayed an
array of vanquished foes and subsequently wore their skin; one of them was Pallas, which
provides one etymology for her epithet.”*® We also know of Heracles and the Nemean
lion. Another of Heracles’ feats, however, at least as Sophocles deploys it in the
Trachiniae, may clarify what seems to be going on with Apollo and his d@ic-arrow in the

Eumenides: that feat is the killing of the Lernaian hydra.

2.12 / Precocious mortals: Sophocles’ Trachiniae

Deianeira’s tale of receiving Nessus’ dying gift, in addition to bearing on the
nature of the mythic material that is wrapped up in Apollo’s threat to the Erinyes,
introduces another issue of pragmatics that is closely related to identity theft: the
consequent absorption of identity. This is an important process to consider, since symbols
whose scope becomes enlarged abut and infringe upon neighboring symbols. In the case
of Heracles, who absorbs the Hydra, one of his cosmic antagonists, into his armament,
the effect is dire. Apollo suffers no such effect, and this is a point of distinction between

the divine and the heroic.

% The bT scholia (ad II. 6.155) tell us the following (odd) origin for his name: Aew@oving TpodTEPOV

ékoleito. Béldepov 6¢ inmikf] povedoag obtwg dvopootol (“He was formerly called Lion-slayer, but since
he slew Belleros with horsemanship, he is thus called [sc. Slayer of Belleros]”).

27 As he notes (1995:385 n. 4), Zenodotus preferred a byform, Ellerophontes, for Bellerophon’s name in /1.
6; the first element could somehow be related to the biform of Illuyanka, Elliyanku, which fits with the
Chimaera’s being partly a snake, as Janko (per /itt.) reminds me

238 See Henrichs (1977) on the various versions.
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The passage under investigation has been much discussed because of the
difficulty of the details in 5724, although the lines are “clear in general terms.”** After
summarizing the context, I will briefly refer to the status of the problem before proposing
an alternative reading. A successful philological reckoning of the passage requires that
we keep in mind the purposeful ambiguity of Nessus’ words.

At 555-581, Deianeira recounts to the Trachinian women how she came to
possess the knAntiprov “love-charm” (575) with which she thinks she can prevent
Heracles from loving any other woman in her stead (576—7). Nessus, she recalls,
attempted to rape her while ferrying her across the river Evenus (565), only to be shot by
Heracles (566—7), who was employing arrows dipped in the Lernaian Hydra’s poison. As
Nessus lay dying, he advised her to collect the blood from around his wounds, where it
had commingled with the Hydra’s poison. Deiaineira thinks that this philter should serve
as an effective love charm, but Nessus knew that he was prescribing a fatal poison; this
bivalence is built into the language. As Easterling notes, “In each case [where oracular
language is involved] the implication is that the knowledge exists—the message is there,
available and unchanging—but it only becomes intelligible in the light of events.”**’ To
be more precise, the knowledge only becomes intelligible to the characters in the light of
events; surely, the audience member, who is no doubt familiar with the tale,
acknowledges the true meaning almost instantly.

In the case of Nessus’ ambiguity, the false meaning and the true are wrapped up

in what is best described as a (nearly intractable) grammatical difficulty beyond the

9 Easterling (1982:144 ad 572-5).
401982:3. “Only when Heracles is gripped in the torment of the robe can the Chorus see that ‘release from
toils’ meant death (821-30).”
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double meaning of the tpe@- root here. The problem lies in the details Nessus gives about
his wounds and the Hydra’s poison (572—4):

gav yop apeifpentov aipo tdV EUdV
GQaY®V EVEYKT YEPGTV, T HEAOyYOAOVG
ERayev iovg Opéupa Agpvaiog Ddpag,

£€oTol epeVOG GOL TODTO KNANTHPLOV 575
g Hpaxheiag, dote untv’ eicidmv
otépéel yovaiko KeIvog avtl 6od TAov.

I defer translating these lines, since the syntax of the phrase 1... H3pag is under question,
but Easterling’s reckoning of the general sense is tentatively useful:

‘If you take the coagulated blood from my wound, darkened by

the Hydra’s poison on Heracles’ arrow, you will have a charm to

win your husband back.”**!
I should also note that whereas the MSS agree on the text here, modern editors have
offered emendations to a couple of words: Page suggested @ in place of 1} (573); Madvig
and Dobree conjectured peAdyyoroc... 10¢ (573—4), and Wunder perayyorov... iod. All
three of these proposed emendations appear to be generated by the difficult syntax of
572—4. The syntax and therefore the sense are difficult; but they are not intractable.

First of all, we should recall that Deianeira later realizes that the Hydra’s poison

remains pernicious despite being carried in blood (714-8):

TOV Yap PoAOVT’ ETpaxtov oida Kkai Ogdv

Xelpove nuivavta, yovrep dv 0iyn

0Beipel Ta TAvVTA KVOSOL’ " €K 6€ ToDS’ HoE

oQay®v dteAbmv 10g aipotog pélag

OGS 00K OAET Kol TOVOE;

For I know that the arrow that struck Nessus was one that beset

even the god Cheiron with pain, and it destroys any of the whole

host of wild creatures that it touches. How won’t this black

poison from Nessus’ wounds, which coursed through his blood,
kill even Heracles?

241 1982:144 ad 572-5.
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Thus, Deianeira must have been deluded to think that Nessus’ blood would somehow
lessen the perniciousness of the Hydra’s venom. With that in mind we can go back and
disentangle many of the grammatical knots and account for Nessus’ deceptive ambiguity,
which caused Deianeira’s deadly misunderstanding.

The first grammatical difficulty is one about which scholars have disagreed for
some time: both the internal sense and external syntactic function of Opéppo Agpvaiog
H8pag (574).*> Many understand this phrase as a periphrasis for the Hydra herself, based
on the analogy of phrases in Homer with Bin, ic, pévoc, 60évoc + gen. of the person.**
Importantly, Long challenged the identification of Opéupo KTA. as periphrastic,
demonstrating that the parallel examples given for periphrases with Opéupa either do not
stand up to close analysis or consist in a descriptive genitive (td veoyevij Taidwv
Opéppora, Plato Lg. 790D).*** I contend further that, while all the periphrases in Homer
refer to a characteristic heroic vigor or strength, and are thus synecdochic, by contrast,
Opéupa, if periphrastic, would serve no metonymic function; nowhere does one find
something like avip Tekepdyoro.>* Long argues that Opéppa... H3pag clearly means the
‘Hydra’s poison.’**® Davies concurs.**’ For one understanding of the lines, I agree.

Yet Long omits to parse how the phrase functions in the rest of the clause, and
leaves West bemused and suggesting a rather perplexing grammatical analysis: West

wants Opéppo Agpvaiog Hopag to be understood as in apposition to an understood yoinv

**2 This summary of the differing views is paraphrased from Easterling (1982:144 ad 572-6).

** Going back to the scholiast (nepippactucdg 1 H8par). Cf. Jebb (1892) and Kamerbeek (1970).

** Long (1967:276). He also rightly rejects as irrelevant the parallels from the Trachiniae of paopa Todpov
from line 509 and @dopa Hopag from line 837 (275, 277).

* Furthermore, although Heracles calls the Nemean lion a Opéppa “creature” at 1093, at 1099 he refers to
the “three-headed dog of Hades” (1098) as dewiic 'Eyidvng Opéppa.

% Long (1967:275).

71991:159-61 ad 572fF.
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(implicit in pedayyorovg).”* Easterling (like West) is not convinced that Opéupa, if we
accept Long’s understanding of it as ‘poison’, could be the subject of €Bayev. Davies
adopts Dobree’s (and Hermann’s) emendation to peAdyyorog... 10¢, circumventing that
difficulty.* T am hesitant to emend the text given the “striking homogeneity of the

. 250
tradition,”

nor is Opéppa likely to be part of some double accusative.””' Excepting the
special cases in Aristophanes, modification of Bdntw is carried out by datives of material
or prepositional phrases with €v or &ic.

As Long notes, Opéppa in 574 clearly picks up on dpeifpentov in 572 (and is

possibly recalled at 834).%

I propose that the unparalleled adjective apeiBpentov must
indicate more than coagulation, but only after we come to Opéupa and figure out the
double entendre. Thus we need to take Opéppa first as a ‘coagulated liquid’ in parallel
with the coagulated blood of Nessus. The subject of €Bawyev, a verb used elsewhere of

stabbing,” is an understood ‘HpaxAéng or ovrog,* and Opéppa is therefore in apposition

to iovg: thus we read, ... where Heracles dipped his black-galled arrows, the coagulated

*%1979:111. Davies (1991:160 ad 572ff.) notes that none of the parallels West cites “presents us with an
understood word in apposition to an extant word or phrase, and such a construction I find very strained.” I
have to admit that I would be equally nonplussed by West’s reckoning, even if the construction were
paralleled.

*491991:161 ad 572ff. Segal (1975:612) has no problem with it.

>% Easterling (1982:248).

1 See West (1979:111). He rightly points out that the two exempla of the double accusative with Bantem
are not parallels for our construction here.

22 See below, n. 145.

23 West (1979:111) cites S. 4j. 95, [Aesch.] P.V. 863, and E. Ph. 1577-8.

%S0 West (1979) and Long (1967). Davies (1991:161) prefers to read pehdyyorog... iog, making it the
subject of £Bayev and understanding Opéppa as in apposition to it. The object, on his reckoning, is an
understood ‘blood.” Although Davies approximates the kenning I understand to be in place, his reading
strikes me as less natural. Supplying ‘blood’ as the object (from opay@®v in 573) seems strained any way
you look at it: there is no parallel double accusative construction with Bantw, as West (1979:11) notes; nor
is it likely, as Davies seems to take it, that Nessus is specifying the blood that the arrow/poison (he rightly
says that the difference in context is likely very great) has dyed or imbued. Either way, he comments no
further on the circumlocution.
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»253 This of course makes no sense as it is, and we are

liquid of the Lernaian Hydra.
forced to take iovg as ‘poison[s]’: ““...where Heracles dipped the black-galled poisons, the
coagulated blood of the Hydra.” It is this primary reading that deceives Deianeira; she
believes that Nessus is saying that his blood has mitigated the danger of the Hydra’s
poison.

But if we take Opéppa likewise as ‘growth’ or ‘nursling’, since that is its usual
usage, then we can understand the deceit; whether the primary referent of Opéupa is the
poison product or some metaphoric nursling, it hardly makes sense in the context of the
myth to say that the ‘Opéupa of the Hydra dipped its arrows’ anywhere.”

But what does this mean? I propose that the phrase peldyyoiot fot (573-5)
secures the sense that the arrows are to be envisioned as a miméma of the Hydra, and a
foreboding one at that. Just as Aeschylus does with 8@1¢ in the EFumenides, Sophocles is
playing on the homonymy/homophony of i6¢ ‘arrow’ and i6¢g ‘[snake] venom’. Heracles’
arrows, endowed as they are with poison, are the Opéupa resultant from Heracles’
violence and the Hydra’s virulence. The difference in number between the plural io0¢ and
Opéupa is appropriate given the Hydra’s nature. That we are to see Heracles’ arrows as
snakes, the likely brood of a draconic monster,”’ is supported further by the noise the
arrow makes as it pierces Nessus’ lungs: Sieppoilnoev (568). Before the 1% century CE,
the verb dwappoiléw is unattested outside of this line. The verb poiléw, on the other hand,

is better attested, being the noise of whistles (//. 10.502, Od. 9.315), whizzing arrows (/L.

3 West (1979:11) also takes Opéppa as appositional, but to an understood xoA#v: “Sophocles now wants to

remind us why Heracles’ arrows were peldyyoiot...”. I find this to fall short of the full force of the image,
and to be just as unwieldy as the unlikely double accusatives against which West argues.

2% This is West’s (1979:11) finding as well.

7 Although cf. 10989, which recognize Cerberus as the ewijg Exidvng Opéupa.
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16.361), and snakes hissing (Th. 835 of Typhoeus, A.R. 4.129);>*® certainly the flying
arrows’ sound and probably the whistles of men are theriophonic.

But whistles and hisses are not decisive on their own. Luckily, the words of the
chorus itself in all likelihood confirm the identity of the poison-tipped arrows and the
Opéupa (831-4):

el yap oepe Kevtavpov goviar vepélat

xpiel BOAOTOLOG Avdryka,

TAEVPA, TPOCTAKEVTOG 10D

v téxeto Bavatoc, ETpepe”’ 8 aidhog SpaKoV...

For if the treacherous duress of the Centaur anoints his sides
with gory cloud, as the poison that Death fathered and the

spangled snake nurtured*® clings fast. ..

As Easterling summarizes, “[t]he Chorus trace the disaster to its sources, Nessus and the
Hydra, metaphorically representing Heracles’ violent struggle in the robe as a physical
encounter with these two monsters.””*' She notes further the “faint foreshadowing” of
Hyllus’ words at 7701 (glta powiag / £x0pdc &xidvng idg ¢ £8aivuto).”** At this point, a
translation seems called for:

dav yap aueidpentov aipa 1@V EudV

SQay®V EVEYKT YEPGTV, T HEAOyXOAOVG

ERayev iovg Opéupa Agpvaiog Ddpag,

£€oTol epeVOG GOL TODTO KNANTHPLOV 575

g Hpaxkeiag, dote untv’ eicidmv
otépéel yovaiko KeIvog avtl 6od TAov.

258
259

Later (i.e. in LXX), of birds and streams.

The MSS read £texe here, but most commentators prefer Lobeck’s £tpgpe for a number of philological
reasons. See Jebb (1892:125 ad 834), and Long (1967:277-8), who argues for Opéppott instead of pdopatt
in 837 (cf. Jebb 196), and Easterling (1983:177-8 ad 834-5). West (1979:11) also accepts Lobeck’s
conjecture without comment. Even if &teke were correct, there is little practical difference between a tékog
and a Opéppo.

29 Or “clotted”, as Janko per litt. reminds me.

*611982:177 ad 831-40.

262 Basterling (1982:177 ad 831-40).
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For if you carry in your hands the clotted blood from my
wounds, where he dipped his black-galled arrows, the nursling of
the Hydra, you will have a charm for the mind of Heracles, such
that, even if he sees another woman, he will not love her more
than he loves you.

Conquering heroes and divinities, it seems, have the power to appropriate the
essence of their vanquished foes into their armament, into their own identities. In the case
of Heracles, by using the Hydra’s poison he has enabled the slain monster to confer her
dangerous identity upon his weaponry. This transference of identity is facilitated by the
verbal link between the word for ‘arrow’ and the word for ‘[snake] venom’. When
Heracles then uses this modified weapon against Nessus, the dying Centaur seizes on the
opportunity to engender a retributive weapon that will arise from and in the form of the
very two creatures, the Hydra and Nessus, that Heracles slew. Nessus presages the nature
of this weapon in his use of derivatives of tpépw. Finally, we can point out the pernicious
ambiguity of lines 575—6 (£otat @pevog oot todTo knAntiplov / g Hpaxieiog...), the
apodosis of the condition. What Deianeira hears is “you will have this philter as a charm
over Heracles’ mind”, but the proximity of the dative cot to pevdg and the delay of ti|g
‘HpaxAeiog suggests a second reading: “Your mind, Deianeira, will be deluded [viz. into
thinking that this is a benign love charm].” This is the nature of verbal art. This is
sympathetic magic at its most devastating.”®’

As Faraone rightly comments on Heracles’ pleas for pity (1070-75), “Heracles,

who elsewhere in the play is called the greatest and best of men... has been reduced to a

weak... maiden. He also makes it clear that this transformation was the work of a

263 A “failed piktpokatddeopoc”, as Cohn per litt. tells me. It does appear to share some elements with
PGM 1V 296ff. Cf. Graf (1997:95-9).
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»2%% Deianeira, who is Gvavpog (1062),”* has caused Heracles to become a

female.
napBévog (1071), Bfidvg (1075). Regardless of the question of intent, Deianeira has lived
up to her name, and has joined the ranks of destroyers, appropriators, and stealers of

identity. As Heracles refers to her, she is Hyllus’ matpopoving pqmp (1125), or perhaps

simply, Hotpogdvne.>®®

2.13 / Preliminary conclusions

Over the course of these first two chapters, I have argued that poetics and
grammar itself are implicated in a broad spectrum of mythic narratives. Problems of
language and problems of classification disrupt the cosmic structure, and often the power
of language and the reassertion of its classificatory ability serve to set it aright.

In this chapter specifically I have demonstrated that attempts on the heavenly
throne or on a place in the line of succession many times involved unsettling the
namesake of the victim of the attack. In extreme cases, such as that which Nonnus
composed, the cosmos was literally replaced by the snaky minions of chaos, while the
prime assailant took over the epithetic complexes of his victims (Poseidon and Zeus). In a
few of these cases, a poetic countermeasure like a non-transferable formula, or an appeal
to unassailable patrilineage, was deployed.

Finally, I examined a related mythopoetic phenomenon: the assumption and

redeployment of an identity that was appropriated from a foe who was vanquished in the

2641991:126.

263 ovK Gvdpdc codd. See Easterling’s note (1982:207 ad loc.)

20 6f S, O.T. 1440-1: 6AX’ i v ékeivov io” EnAGON GaTIC, / TOV TaTPoedVTNY, TOV doefii W’ dmoilbvat
(“But the oracle’s pronouncement of that [sc. instruction] is completely manifest, that I, the father-slayer,
the impious one, be damned.”) Though the evidence is scant, it might not be inappropriate to say this
byform of matpopdvog is specialized.
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prehistory of a current myth. In some cases this accrual of identity enabled the victor-god
to lord his enhanced, identity-disrupting weaponry over an antagonist; in one case, the
conquering hero unwittingly fashioned his own demise by preserving the essence of a
noxious enemy that he had previously overcome.

The results of our inquiry thus far have suggested that the narratives of many
myths are fueled by issues of categorization, of sphere of action, of naming and
transgressing the limits imposed and regulated by nomina. Mortals pretending to
immortality upset a central organizing feature of the cosmos. Snaky monsters, which are
understood in many cases as a priori unclassifiable, attempt to displace the Storm-god
from his throne. In so doing they threaten the life-giving powers attached to the names no
less than the mythic functions of the god.

If the habits and systematic associations which provide a symbol with its sign-
action are called into question by a new and antithetical action or association, not only
does the symbol start to collapse, but the system of associations, which obtains a
posteriori, get called into question. Can Tarhun ever rightly be known as the
‘Overcomer’ if he is overcome by Illuyanka? Does a binary opposition of mortals to
immortals mean anything, if mortals accede to the lifestyle or the freedom from cares (at
least the ones Greeks might have classified as BvpoBdpoc) that only immortals are
supposed to know? These questions, among many other versions of them, indicate that,
even before the pre-Socratics asked what, if anything, subsisted beneath names, even
before Parmenides assigned a binary classification to deceptive doxa, story-tellers, myth-
givers, and communities were troubled by the seeming arbitrariness of signage, by the

absence of an identifiable a priori justification for any immutable cosmology.
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Men may come to expect to die because that is what they witness without fail,
generation after generation, but other realities can be imagined and versified. Yet against
this fantasy experience persists, and the integrity of some unchanging other is given
preference over the fantasy. For as long as there exists an Inaccessible and a Not-us, then
men can continue to fantasize about participating in it and can ask it, rationally or not, for
some symbol, some instance of its eternity, as a token of its benevolence. And by this

symbolic participation men come to hope for more. And the cycle persists.
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Chapter 3. The dangers of (being) Aphrodite

3.1/ Introduction and synthesis

In the first two chapters we examined how the ancient Greeks and their
Mediterranean neighbors imagined the organization of the universe as well as the perils
that the organization faces. In Chapter 1, I detailed how anthropogonic narratives present
man’s onetime nearness to the gods as eventually unsettled, perhaps because the notion
itself is disruptive; we determined that the very language of such anthropogonies
demonstrates that the divine stands in danger of being rendered meaningless if men are
subject to the same goods, the same automatous environment, the same freedom from
anxiety about death that the gods enjoy. Narratives about the Fall highlight the
incompatibility between mortal fantasy and the ability of language to describe the
structure of the cosmos, between what we might call mortal yearning for immortality and
the very impulse of narrative and story-telling: lack, conflict, and distance impel narrative
movement.

In the second chapter, we observed another imagined threat to the cosmos. This
threat presents itself and is eventually overcome in Chaoskdmpfe, battles between the
forces of disorder and the champions of stability. These forces of disorder often show up
as snakes, the natural world’s shape-shifter par excellence. Nonnus certainly makes it

clear why snakes are appropriate polymorphs, when he shows the snaky appurtenances of
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Typhon coiling themselves into all sorts of shapes in order to mimic and effectively
replace the constellations.*®’

We determined, then, two fronts on which the battle for cosmic stability gets
waged: on one side, the division between men and gods, which is a prerequisite for
mytho-religious communication, threatens to dissolve when narratives bring men and
gods into close contact; on the other side, agents of chaos also threaten to upset the
meaningfulness of the language that determines the ordering of the universe and man’s
place within it. These are not envisaged as purely intellectual threats: on the first front,
myths show in sometimes stark detail the violence that breaks out among men who aspire
to immortality; on the second front, the natural world, the relative predictability of whose
cycles and internal boundaries allows men make use of its life-giving properties and
avoid its death-dealing ones, becomes confounded, unpredictable, and sometimes fully
pernicious.

It becomes apparent in a couple of cases that these two fronts were not totally
isolated from one another: for example, in the two versions of the Hittite myth that details
the battle between Tarhun and the serpent Illuyanka, the mortal helpers of both versions
die, probably because, in the course of helping the Storm-god, they have transgressed the
boundary between mortals and immortals, a fascinating tragic detail in an otherwise
minimalist account.**®

In this chapter we explore the coalescence of these two cosmic issues further in

the strange case of Aphrodite of Book 5 of the Iliad: there, she appears to threaten cosmic

*"While gods have been known to metamorphose into all sorts of things, sometimes to nefarious ends, I

should think that the snake is a different, more illicit, kind of shape-shifter in that he or she has no form
except for what shape it decides to coil itself into.
28 As Beckman (1982) points out.
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stability on both fronts simultaneously. This vision of her as such a formidable threat to
the order of the universe emerges in part out of her complicated genetics: even if she
resembles Indo-European Dawn goddesses,”® she bears even more striking
correspondences to Near Eastern®’’ goddesses of love.””' It is these Near Eastern
goddesses in particular who themselves bear troubling features for the kosmoi in which

they operate.

3.2 / Aphrodites: Apostasis and syntasis

In this section I do not try to add much to the discussion of Aphrodite’s origins: I
concede that, especially on matters of this goddess’ mythic history, diachrony remains
elusive.”’* This unapproachability does not mean that the question of her origins is not a
worthwhile one for trying to elucidate some of the interfaces within the complex of those
origins; it is rather to say that the question is largely useless if it is aimed at locating a
simplex ‘Aphrodite’, especially since Aphrodite’s relationship with the Eastern goddesses
with whom she is thought to have syncretized is variable within the Greek land- and
seascape. As Budin has argued, on Cyprus Aphrodite and Ashtart were identified (a so-
called interpretatio), whereas in the rest of Greece Aphrodite slowly became

273
d.

orientalize I would add, however, that in Homer it may be the case that the

2% See Boedeker 1974. Her connection of Aphrodite with IE Dawn goddesses is useful; her vexed
etymology for Aphrodite’s name is less so.

01 stress again that categories like Indo-European and Near Eastern, when considered as mutually
exclusive, are virtual at best. It is of course apparent that the Greeks recognized themselves as opposed to
an array of ‘Others’, incorrectly at times, but on the ground it is much more likely that a cultural-linguistic
koine is responsible for the sharing of literary and intellectual artifacts of diverse origin.

"I ' While eroticism is part of these goddesses’ domain, it is not always fronted to the extent that it is for
Aphrodite.

22 Budin (2003) does, however, do some good work for diachrony with the archacological evidence.
*132004:95, 101-2 et passim.
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interpretatio of ‘Aphrodite’/Ashtart, whom we will call Cypriot Aphrodite, gets
amalgamated with the Inanna-Ishtar that the Lycians must have known about from
Hittite- and other Luwian-speaking peoples; after all, Cypriot material on its way to Ionia
likely passed along the coast of Lycia.

In short, Homeric and the Hesiodic visions of Aphrodite cannot, without ceasing
to be our earliest Greek literary Aphrodites, be stripped of their Near Eastern vestments
(this metaphor will come to appear appropriate in the discussion of the goddess’
vestments). At the same time, we should not think of her as simply an Eastern import into
a daughter pantheon of the Indo-Europeans.*”

Moreover, this issue of origins is by no means peculiar to Greek Aphrodite among
the Mediterranean/NE host of ‘Aphrodites’. As Rivkah Harris notes, “[t]he history of the
syncretism and fusion of the Sumerian Inanna with the Akkadian Ishtar is complex and

problematic.”*”

Harris’ article discusses Inanna-Ishtar as paradox on a “fundamental and
irreducible” level, even as regards the spectrum of order—chaos or structure—antistructure.
I suggest that the diachronic snarl we encounter for Aphrodite is perhaps owing to
the synchronic one already present in the role of Inanna(-Ishtar). I am not alleging that
some conscious confusion of origins for Aphrodite took place (although why not?);
rather, I am positing that the synchronic set of problems expected of Inanna-Ishtar, her

innate contradictoriness, more precisely her considerable multiplicity, made her

especially prone to movement into Greek myth and especially apt for attachment to

™ Summaries of attempts to distill an origin for Aphrodite, etymologically, cultically, etc. can be found in
Boedeker (1974), Friedrich (1976), West (2000), Budin (2003, cf. 2004), Beekes (2010). The communis
opinio, at least regarding her name, is that it is of Semitic origin, although the details of sound change are
still not agreed upon.

71991:261 n. 1.
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native or inherited goddesses who themselves wield expansive, sometimes disruptive
power.”’® For even if we concede that Aphrodite in some ways maintains vestiges of an
IE Dawn goddess, perhaps as a hypostasis, by the time of the Homeric poems she is
functionally all but displaced from that role.>”’

Furthermore, as we will show, there is a complex of important connections to
Inanna-Ishtar in the Aphrodite of the //iad, in which we find some analogs to the issues
that the Mesopotamian goddess poses in the myths in which she features. These
correspondences may shed some light on the cultural and theological framework for the
wounding of Aphrodite at the hands of Diomedes in //iad 5. First, we will engage with a
potential connection between Aphrodite and her Near Eastern analogs from //iad 14.
Then we will deal with the oddities of Aphrodite’s wounding, namely the method by
which she saves Aeneas, her wound at the end of Diomedes’ spear, and her consolation
by Dione. Part of the discussion involves a reckoning of the passage in terms of the
Homeric Kunstsprache; part involves contextualizing the passage in a broader linguistic
and mythological milieu. As will become apparent, these two sides of the analysis often
go hand in hand: the poet enriches his artistic idiom both through internal play
(etymological, metrical, phonetic) and by opening up his lexical and mythological
repertoire to non-native material. Given the peculiarity of the passage, it seems better at

this point to talk of the poet recognizing and engaging with the foreignness of certain

27 Budin (2003:282) concludes likewise: “There is ambiguity in the Greek portrayal of Aphrodite, just as,
for the Greeks, there was perceived ambiguity concerning the origins of this goddess and her arrival into
Greece.”

" The vestiges of her associations with the Dawn goddess are compelling and certainly deserve to be
explored as germane to our discussion of the episode in /liad 5.
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elements rather than merely preserving an inherited tradition that had already come to

terms with Near Eastern material.

3.3 / Powerful garments, ME’s, and t\pai: Some correspondences

One of the more arresting correspondences between Aphrodite, as she appears in
the /liad, and Inanna-Ishtar involves the magical seductive garment, the xeot0g indc in
Homer. In his note on //. 14.214-7, lines from the prelude to the Dios apaté, Janko
adduces the parallel of Inanna, who is “stripped of her ‘breast decoration’ as of all else”
in the Descent... to the Nether World (ANET 55).”’® This observation hints at the
importance of Inanna’s being stripped.

The story goes that Inanna makes her way through the seven gates of the
Underworld to stand before Ereshkigal, her sister, whose nature is also contradictory.*”
At each gate she is stripped of pieces of her getup, which seem to correspond to or in
effect function as the ME’s;*® Kramer translates these ME’s as (divine) ordinances,
elsewhere (divine) decrees.”™ These are not just de facto Inanna’s birthright, the Inanna

and Enki myth shows us. In that myth, Inanna first acquires ostensibly all of them or at

least a great number beyond expectation, and Enki attempts but has a difficult time

278 1992:184-5. The detail of the seven gates of the underworld is reflected in CTH 324 (A iv 14-9 =2 §27
Hoffner, 1998), one version of the Telepinu myth. There, as Hoffner (1998:17) translates, “The gatekeeper
opened the seven doors. He drew back the seven bars. Down in the Dark Earth stand bronze vats. Their lids
are of lead. Their latches are of iron. That which goes into them doesn’t come up again; it perishes therein.”
27 Heffron (2013) notes that she is associated with both death and birth; she is both Mother Earth and a
virgin goddess. Classicists will quickly call to mind Gaia/Gé and Nyx. And we might also keep in mind,
that Nergal, Ereshkigal’s consort, is the god of war.

20 West (1997:239, 383—4) notes that the clothing of gods and heroes in abstraction has NE parallels.
2811950:361; 1951: passim; in a note to line 14 of the text, where Inanna arrays herself in the ME’s,
Kramer tells us they are thought of as the origin and controls of “civilization” (quotation marks Kramer’s,
indicating that ‘civilization” may itself be problematic). But see also Green’s review of Farber-Fliigge
(1976) and Harris (1991:267 n. 33) for bibliography on the ME’s.
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retrieving them despite sending a platoon of monsters after her getaway boat. Suffice it to
say for now that the ME’s seem in part to be analogous to the tiai of the 7heogony and

282

comprise the Sumerian gods’ cultic and mythic identities.”” That Inanna acquires so

many, including “heroism, power... the plundering of cities”,”® will be an important
point of comparison when we deal with Aphrodite’s issues in //. 5.

At the seventh and final gate of the Underworld, Inanna, in spite of her
protestations, is stripped of her breastplate, which is what is usually connected
functionally with the keotoc.”** After this pala-garment, the garment of ladyship,*®” is
removed, Inanna is killed, and her corpse is hung on a hook and has to be revived by the
kalaturru and kurgurru, whom Enki has fashioned and endowed with the food and water
of life. Thus it seems that Inanna is prepared for death by first being divested of her Tyuai,
which are contained or represented in part by her breastplate. It is quite possible then that
the breastplate, which is collocated in the Descent with other beautifying apparatus, is
involved to some degree in the seductive elements of Inanna’s nature; that Inanna is
collocated in Near Eastern charms involving fruit, just as Aphrodite is in Greek myth,
either strengthens that possibility or suggests that the various associations of Inanna are
compressed for Aphrodite.”™

If we are right that the myth of Inanna’s katabasis and death involve the idea that

the goddess’ essence is in part connected with her apparatus, then, it seems to be mirrored

2 As Green (1976:284) notes, what is unusual about Inanna is that she acquires so many and such varied
powers.

3 From Segment D of translation of the ‘Inanna and Enki’ myth from Oxford’s Electronic Text Corpus of
Sumerian Literature (ETCSL).

8 As Janko (1992:184-5) notes, keotdc is not a noun but a verbal adjective from kevtéo modifying ipdc,
but for the sake of brevity, I will do as Callimachus does and deploy it as a substantive.

285 “Inanna’s descent to the Underworld’, translated by Black et al. (2006).

% Faraone (1990:235-6); see below on the Old Babylonian hymn parallel.
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by the case of Aphrodite. When Hera, apparently needing Aphrodite’s special strap in
order to deceive Zeus in //. 14, asks the love goddess to help her reconcile Ocean and
Tethys, a strange but apparently effective prevarication on her part, Aphrodite accedes
because Hera “sleeps in Zeus’ arms”’; as Janko notes, the reason Aphrodite gives for
agreeing ironically foreshadows the real reason for Hera’s request.”®” At I1. 14.214-21
Aphrodite hands over the xeotog:

7, Koi &0 oTH0ecEv EMDGOTO KEGTOV ipdvTo
mowkilov, £vBa 8¢ ol Behktpila mdvta TETVKTO!

EvO’ Evi uev AoTNG, &v & Tuepog, v 8’ 6apIoTLG
TapPaoic, 1| T Ekheye vOOV THKA TEP PPOVEOVTIMV.
oV pa ot EuPoade xepolv €moc T’ Epat’ &k T’ ovopale:
“11 vOv todtoV ipdvto ted £ykdtdeo KOAT®
nowkidov, @ &vi Thvto TeTedyaToL 003E 68 PNt
ampnktov ye véeaBa, 6 1L ppeci ofjol pevovic.”

She spoke and undid the intricate embroidered strap from her
chest, whereupon all manners of charm are wrought for her.
Thereupon is sex, and desire, and sweet nothings, and
beguilement, which steals even wise wits from careful men. She
put it in her hands and spoke and addressed her: “Now place this
intricate strap on your bosom, on which everything has been
wrought. [ suspect you won’t come back unsuccessful, whatever
it is you purpose in your heart.”

The strap therefore contains the Tiur/poipa that Aphrodite is said to receive in the

Theogony after the story of her birth (203-6):

TV & €& apyig TunVv Exel o€ Aéhoyye
poipav &v avlpamoiot kol afavdtoiot Heoiot,
mapbeviovg 77 6Gpovg pewdnuatd T EEamdtag Te
TEPYIV TE YALKEPNV GIAOTNTA TE PEALYiNV TE.

And from the beginning she’s held this honor and hit upon this
allotment among men and the immortal gods, the sweet-nothings
of maidens, and smiles, and beguilements, and sugary delight,
and lovemaking, and honey-sweetness.

87 11, 14.213 and Janko (1992:184 ad loc.).
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West helpfully adduces an Old Babylonian Ammi-ditana hymn celebrating Ishtar as

“She of joy, clothed in love, / adorned with fruit, seductive charm, and sex”.”® There is

yet, however, a strange disparity between how the narrator describes what is embroidered
on Aphrodite’s strap and what the goddess tells Hera is on it. On the one hand, ndvta
(220) could just be shorthand for OeAxtipla mévta (215), and one could assume that Hera
knows what “everything” consists of. On the other hand, one cannot help but think of the
shield of Achilles, on which everything really is wrought. Furthermore, we ought to
compare the ‘Inanna and Enki’ myth, where the goddess does acquire seemingly all of
the habitudes of civilization.®” There is no reason to think that the Greeks of the Iron
Age and earlier did not have to reconcile their adoption of an all-powerful goddess, and
one who thought of herself as such, with their own theological framework. A later Orphic
hymn is quite explicit about the extreme breadth of Aphrodite’s dominion (Orphic h.
55.1-7):

Ovpavia, Tolvvuve, EIAOUUEITG A@poditn,

TOVTOYEVNG, YEVETELPQ BEd, PLIAOTAVVVYE, GEUVT,

voktepia (evkTelpa, SoAoTAdKE uijtep AvAykng:

névta yop €k 6€0ev éotiv, dneledém 8¢ <te> KOGUOV

Kol KPATEELG TPLOCHV HOpAY, YEVVALS 08 TA TAVTA,

6060 T év 00pavdL £0TL KOl &V yaint TOAVKAPT®L

&v movtov t€ Pubdi

Heavenly one, much-hymned, smiling Aphrodite, sea-born,

mother goddess, lover of nightlong festivals, hallowed, nocturnal

yokestress, wile-weaving mother of Necessity. For everything

issues from you, and you put the cosmos under the yoke and you

rule over the three domains, and you engender all, as many things

as there are in the sky and on the fruitful earth and in the depth of
the sea.

%8 1997:384.
29 ETCSL: ‘Inanna and Enki’.
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Another striking parallel between Hesiod and Homer involves the ensuing scene

of Zeus and Hera’s lovemaking (346-53):

H pa ko ayxag Epapnte Kpdvov maic fiv mapékottiy:
10161 &° V70 X0V dio POev veoOnAéa moiny,
AoToVv 0’ Eponevta 16€ kpokov NS’ VaKvOov
TUKVOV Kol HoAaKdV, 0¢ 4o x0ovog byoc’ Eepye.
1@ Evi Ae&hoOny, €ml 8¢ ve@éAny E660vVTO
KOATV ypvoeinv: otidaval 8’ arémmtov EEpoal.

So he spoke and Cronus’ son took his wife by the arms. Beneath

them the ground sprouted grass, newly verdant, and dewy clover,

and crocus, and hyacinth, thick and soft, which kept them high

aloft off the ground; on this the two of them lay, and were

covered over in a fine, golden cloud. Scintillating dewdrops fell

from it.
As Janko and West note, the image of the grass, herbs, and flowers springing up beneath
them, in addition to providing comfort to Zeus and Hera and fulfilling the demand of
dignity, illustrates the concept that the activity of the love-goddess brings about
verdure.”” Besides the close parallel at Th. 194, where grass springs up under
Aphrodite’s first steps on land,”' Inanna is associated with a bed of flowers in a praise
song of Isme-Dagan (100—105):*"*

Inanna, the lady of heaven and earth ...... , chose me as her

beloved spouse. She put attractiveness in my waist-belt (?),

looking at me with her life-giving look, as she lifted her radiant

forehead to me, to make me step onto the flowery bed.

Consorting with Inanna, it seems, enhances one’s beauty. Interestingly, in the Homeric
Hymn to Aphrodite, we see the narrative details of the praise song shaken up somewhat:
at 148, Anchises chooses the disguised Aphrodite as his spouse (... un &’ dAoyog

KekAnoeat fjuota mavta); at 155-8, Aphrodite makes her way toward Anchises’ bed with

% Janko (1992:206); West (1997:384).

' T wonder, too, if the otikzvai epoon correspond in any way with the bloody padduyyeg at Theogony
183.

2 ETCSL “A praise poem of Isme-Dagan’
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eyes cast downward (... prloppedng &8’ Agpoditr / €pne petaotpeedeica Kat’ dupata
KaAd forodoa / g AExoc...); she removes her jewelry, which the poet first summarizes at
162 as kocpov... eaewvov (1), after which man and goddess lie literally and literarily

293 and after Anchises and

right next to each other (167: dBavdatn mapérexto Bed Ppotdi);
Aphrodite have sex, while Anchises is fast asleep, Aphrodite resumes her divine beauty
and stature (171-5).

The exceptional scene of divine sexual intercourse in the //iad seems to be
unparalleled, at least in Greek sources. But an almost exact parallel for this scene appears
in ‘A balbale (?) to Inanna (Dumuzid-Inanna P)’. After Inanna encourages Dumuzi to
“plough her genitals” before Segment B of the text breaks off, Segment C begins with
five very fragmentary lines followed by what looks like a description of the result of

Dumuzi and Inanna’s sexual congress:

The holy embrace ....... Fresh fruits (?) and shoots ....... As she
arises from the king’s embrace, the flax rises up with her, the
barley rises up with her. With her, the desert is filled with a
glorious garden.294

I suggest that the responsive fecundity of the ground beneath Zeus and Hera occurs
precisely because Aphrodite has been involved, not just abstractly, but by lending Hera
the strap. Thus Aphrodite’s tiun and her ME, both her essence and her ordinance, have
temporarily accreted to Hera along with the garment. As we will discuss in the next
section, it may be the case that Aphrodite’s wounding scene is connected with this motif

as well.

%3 See Faulkner (2011:232-3 ad loc.) for parallels in Greek, Latin, and Vedic.
% ETCSL: “A balbale (?) to Inanna (Dumuzid-Inanna P)’
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3.4/ Transgression: The rescue of Aeneas

At this point, we turn to //iad 5, the bulk of Diomedes’ aristeia. Inspired by
Athena with fighting strength and rashness (1-2), Tydeus’ son goes on a rampage: he
almost kills Aeneas, wounds Aphrodite, and later injures Ares, although Athena’s ‘hand’
in Ares’ injury is much heavier. We begin with his encounter with the Dardanian prince.
Diomedes picks up a monstrous stone and hurls it at Aeneas, hitting him in the hip,
“where the thigh turns in the hip-socket, which they call the little cup” (305—-6), breaking
the tendons and ‘shoving’ off the flesh. Aeneas falls to his hands and knees and at 310
“dark night envelops his eyes” (§co¢ kehaviy VOE kdAvyev).>”

In commenting on the phraseology of Aeneas’ injury, Kirk compares the formula
OV 8¢ oK0TOC 866" éxdhuyev, which occurs eleven times in the /liad”’® and normally
implies dying rather than fainting.**” In fact, ‘normally’ is understated: in every instance
in the /liad, the formula indicates someone’s dying, as do all three occurrences of the
verse-long formula tov 6¢ kat’ d@BaAudv EpePevvn vo& EkdAvyev. On the other hand,
the specific formula that is used to indicate Aeneas’ peril, kehowvn V& €kdAvyey,
possibly recurs at 11.356, where Diomedes’ spear-cast strikes Hector in the helmet,
which Apollo had given the Trojan prince (v oi mépe Poifog AmdALwV, 353). The
helmet rebuffs the spear, and “black night envelops” Hector, indicating that the hero has

been dazed, probably concussed. The formula has one more variation, which appears at

%3 For general discussion of darkness and mist covering the head of those aggrieved, asleep, or dead see

Onians (1954:420-423).

% This figure does not include the close variant of 16.325: katd 8¢ ox6t0¢ 600° EkdAvyey. West (1998,
2000), following the MSS, consistently prints the formula with both the ephelcystic nu and the syllabic
augment (with corresponding elision of the accusative dual morpheme —¢).

#°71990:92 ad 309-10.
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14.439,”® where once again (I dare say almost laughably) poor Hector gets the worst of
an encounter with a proxy for Achilles,”” this time Ajax, who hits him in the chest with a
large stone. Hector’s comrades bring him to the Xanthus (i.e. the Scamander) to recover,
and the prince “...vomited up blood / and again he sank backward to the earth, and down
upon his eyes / black night brought her veil (v0§ ékdAvye pélaiva), and the missile was
yet beating down his life (BéLog &’ &tt Bopov Edauva)” (437-9).

Thus we have a basic formula DARKNESS COVERS EYES, which fifteen out of
eighteen times in the //iad indicates death or dying; two out of the three cases in which it
does not are also the only two occurrences of the kehaivn vO& subspecies of the basic
formula. It is possible that the exceptional collocation of this subspecies with an escape
from death determines the function of the adjective-noun pair as indicating merely the
loss of consciousness, but unless keAowvn vO§ was understood as qualitatively different
from ox6tog and €pefevvr) vOE, we should assume that the poet meant to indicate that

Aeneas and Hector were experiencing death, just as other heroes do.>” The further

% We might also compare the “cyan cloud” that envelops Polydorus at 20.417 after Achilles’ spear passes

through his belly “beside the navel” (416). The “black cloud of grief (&yeoc)” that envelops Hector
(17.591) and Achilles (18.22) is a variation of the motif clearly delineated from the nexus we are handling
by the presence of the adjectival genitive.

% On Diomedes’ role as Achilles’ proxy, see in particular Andersen (1978).

3% Eor a more conservative assessment of the formulae, see Dyer (1974:32), who overemphasizes, in my
estimation, the episodes of fainting, and misreads the cases of Tlepolemus and Deipyrus. Aristonicus, in his
commentary [Tepi 1@dv onueiov tig ThMadog kai Odvooeiag, explains why the doublet indicating Hector’s
loss of consciousness 11.356 is obelized and asterisked by Aristarchus: 6p0&d¢ keitat, {Eviadba 8¢ ob-) od
yéyove yap 6podpd mANYH, O én’ Atveiov- 0b “Ordcce 8¢ oi kotodny” (E 307)- mdc ovv okotdOn; Since
he did not receive quite the blow Aeneas did, there was no reason for his ‘blacking out’ (néd¢ odv
éokot®0n;). (Friedldnder (1853) inserted évtadbo 8¢ 00.) The apparent ignorance about head injuries
notwithstanding, Aristonicus’ use of okoté® perhaps indicates an ancient understanding of the proximity or
equivalency of the formula used to describe Aeneas’ near-death experience to that of the death experience.
Zenodotus omitted 11.356, and both Aristophanes of Byzantium and Aristarchus athetized it. See West
(1998 app. crit. ad loc.).
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explication of the lines from Book 14 that the missile was “yet beating down Hector’s
life-force” supports this assessment.*”!

Moreover, the encounters of Aeneas and Hector with Diomedes are marked as
special by the collocation in both cases of divine aid: in the case of Hector’s concussion,
the poet recalls the divine donor of the piece of armor which saves Hector, namely
Apollo; in the case of Aeneas’ devastating hip injury, a divinity herself rescues him and
suffers terribly for it. I argue here that Aphrodite’s rescue of Aeneas, because of the
hero’s being in extremis as far as the Kunstsprache is concerned (had the poet stopped
with 310, the audience would have understood that Aeneas was dead), involves a
theological crisis, a demonstration of the dangers, even on the level of language, of divine
intervention in the affairs of heroes. Aphrodite, I will argue further, is peculiarly apt to be

the offending divinity, in part because of her multiform identity and her problematic set

of powers.

3.5/ Image and echo: A verbal defense

The particular formula for the near-death experience (which for efficiency’s sake
we will call the ‘veil-of-night formula’) that the poet applies to the case of Aeneas gets
used, I argue, because it sets the poet up to counteract it on several levels of expression
during Aphrodite’s exceptional rescue effort. We quote the scene, from night’s
envelopment of Aeneas’ eyes to Aphrodite’s intervention (310-6), in full:

... Guol 08 6oce KELIV VOE EKdAvyEY

1 My assessment comports with that of Katz (2000) on the *wes- root in Indo-European. To summarize,

Katz argues that clothing root (seen in Latin vestis and Greek &vvop) is connected with vesper and
€onepoc—the Indo-Europeans imagined Night as donning a shroud—and that the shroud is particularly a
funereal one. Katz (2000:76 and n. 26) discusses both the collocations of v0& and keAvnt® in Homer.
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Kai vo kev v’ androrto dvaé avopdv Aiveiag,

el un ap’ 0&L vomoe Awog Buydatnp Appodit,

punqenp, i pv O Ayyion téke Povkoréovtt

apel 8’ €0v eidov viov éyxedoto myee AedK,

poche 0¢ o1 TEMALO10 PAEWVOD TTOYN EKAAVYEY

gprog Euev Peréav...

And about his eyes dark night placed her veil, and now
Aeneas, lord of men, would have died on the spot, had not
the daughter of Zeus, Aphrodite, taken keen notice, Aeneas’
mother, who bore him to Anchises, [having slept with him]
while he was shepherding. About her dear son she shed her

two white arms, and in front she veiled him with the fold of
her shining robe, to be a defense against missiles.

The music as well as the grammar of the passage is critical for understanding the
momentousness of the episode. First, the veil-of-night formula, kelowvn kTA., comprises
one version of the so-called ‘paroemiac’. This colon occurs independently in other

302 It

meters, e.g. at the beginning of Archilochus’, Stesichorus’, and Ibycus’ strophes.
appears to be a versatile unit of composition, perhaps one of the two larger building
blocks of the hexameter;’”* the importance of this versatility will become clear when we
detail the musicality of the rescue. Second, in terms of the death-dealing formula’s
phonemic qualities, it involves a marked alternation of £ and / sounds in the pattern k—1—

k—1. Third, the positions of auei and ékdAivyev at verse beginning and end provide a nice

. 304
word picture.

392 West (1982:35, 53).

393 Cf. Janko (1992:10) for other possible combinations of building blocks. I am inclined to see the
hexameter as emerging from paroemiac following on the hemiepes (as West, Haslam), given the prevalence
of the latter, not only in lyric clausulae but also in the pentameter, which combines with the hexameter to
make the somewhat obscure and demonstrably old elegiac distich.

3% Ben Fortson per litt. reminded me of the iconic power of épei and koAvmto surrounding the clause.
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Aphrodite’s two-step countermeasure engages and overturns the musical as well

305

as the word-image qualities of the death knell.”™ At 314 the poet manipulates the

grammar of the veil-of-darkness formula: he redeploys the adverb duei and supplants the
dark subject of ‘covered’ with the white object (‘arms’) of ‘poured’.** In doing so, he
also reverses the consonantal scheme above k-1(-k-1) to a degree by using the adjective
Aevkm, a so-called phonetic reversal. For the second step of the rescue (315), the poet
replaces the paroemiac of ‘dark night covered’ with ‘of the shining [robe] the fold she
covered’. In so doing, he provides echoes of the phonetic qualities of the veil-of-night
formula: first, the syllable following the short anceps of the paroemiac,’®” pagvod
(<*@apec-v-00)>*® ‘shining’, more or less reverses the vocalism of the analogous syllable
in the veil-of-night formula, kehawn (*keha-v-17)** ‘dark’; second, the ‘fold [of the
shining robe]’ ntoyp’ (315) both occupies the same metrical position as ‘night’ vog (310),
namely the princeps of the fifth metron, and echoes its vocalism, as well as the post-
vocalic velar articulation; finally, as regards the grammar, the line-ending ionic ékdAvyev

is shared by both lines, but in the rescue formula, the verb’s valence has expanded to

include a subject agent, the object used to cover, and the dative object of the adverb.

393 Katz (2000:76 n. 26) also noticed the “white magic” of Aphrodite’s rescue, without commenting on the
musical features of the passage.

3% Statistically, univerbated dpucoldnte appears much more frequently in Homer than the verb in tmesis.
The only two exemples of the preverb auei separated from éxdAivye are the identical lines 5.310 and
12.356, which also display the less frequent contracted biceps of the fourth foot. But these statistics cannot
necessarily help us decide whether we are dealing with a case of genuine tmesis or an original fronted
preverb. That kaldmt® appears both with and without preverbs in identical images (i.e. of death) only
complicates the picture. This is all to say that it appears that the poet of these lines probably had at his
disposal and employed the syntactic versatility of a marked verbal lexeme to highlight the exceptionality of
this episode. On all the possibilities of constructions with kaAbnte in Homer, see Dyer (1964), who insists
that the verb is a religious lexeme (31, 32).

7 In terms of the whole hexameter the second half of the third biceps.

3% Chantraine (1983), Beekes (2010) s.v.

39 Beekes (2010) s.v.
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Thus the principal echoic parallels are: DARK:SHINING and NIGHT:FOLD. It is
important to note that, beyond the antinomy between the items of the first pair, in tragedy
Kehavog comes to qualify things specifically on which the sun does not shine,’'°
especially the underworld’'! and its agents, like the Erinyes,’'* whereas pagwog is used
both of Zeus’ eyes’ > and Dawn’'* in Homer. Although kehavog might not be as marked
in Homer as it is in tragedy, its use as a qualifier of blood’"” as well as of night allows us
to imagine that Aphrodite has countered night with dawn, the chthonic with the heavenly,
and death with new life. Although there is no inherent antinomy between night and the
fold of a robe, one of the vehicles of Dawn’s light in Homer’s repertoire of metaphors
involves the robe, as in 'Hag kpokdmemhog;” ' thus, this echoic parallel also involves
some imagistic opposition.

We ought not understate the power of such an echo as we have here, especially
because it is signposted by the repetition of apeuoivnto. I borrow Young’s
simultaneous defense and criticism of the 19" century Pindarist, Metzger:

... the repetitions of words [in Pindar] (and of ideas, phrases,
imagery, etc., which are just as important and frequent as
recurrent words) were not mere word-play, but a real and vital
part of the natural tools by which the poet expresses himself
fully, consistently if he so desires, and by which ideas are
developed and relationships between ideas are expressed.’"”

Although this particular criticism involves Pindar and not Homer, in general “such

resonances and echoes must have frequently influenced the direction of oral composition

319 1,57, Chantraine (1983) s.v.

3 Aesch. Pers. 433.

12id. Ag. 462.

371133,

1 0d. 4.188.

e.g. at 1l 1.303 et alibi.

316 71, 8.1 et alibi.

3171964 in Calder and Stern (1970:27). A shortened version of this excerpt is included in Watkins
(1995:34).
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99318 In

and oral performance... to enhance the perception of both performer and audience.
this particular case, we perceive rather clearly that Aphrodite is in a sense mimicking
death in order to overcome it; the poet evokes and then undermines the expectations that
have been established by Dichtersprache.>” The rescue technique is, after all,
unparalleled.

The normal divine rescue involves either casting a cloud or darkness over the
attacker’s eyes or over the rescued person’s body to make him invisible, as Aphrodite did
with Paris at 3.381.%*° The reason for the difference in technique is clear enough. First, if
Aphrodite were to cast mist over Diomedes’ eyes, she would be infringing upon the
clarity of vision Athena granted him at 127 (éyAbv o0 tot &’ d@Oaiudv ELov, fj mpiv
gmnev). It may be that part of the reason for Athena’s ophthalmic treatment is to prevent
rescues like that of Idaeus by Hephaestus at 23 (cdwoe ¢ vokti kaAvyoag). Furthermore,
an attempt on Aphrodite’s part to employ a similar tactic to Hephaestus’ or the one she
herself uses in Book 3 might be obviated by Athena’s preeminence in battle and
Aphrodite’s inability to affect Athena elsewhere (h. Aph. 7-8). One explanation for
Aphrodite’s new rescue tactic is that darkness is already cast around Aeneas, and it must

be counteracted. Admittedly this requirement could be motivated by narrative concerns

(it would sound silly to cast darkness around a character already enveloped in darkness)

¥ Watkins (1995:33).

*1 We might compare Apollo’s coming vukti gotkdg at /7. 1.47. Feeney (2014:190) comments on the
metaphor as follows: “...since he has been called ®oifog, ‘bright/radiant,” only four lines before, the
oxymoronic power of the comparison to night is chilling.” One of the primary catalytic moments in the
1lliad involves the counterpoise between how the audience has come to think of Phoebus Apollo and how he
appears when he is peculiarly wroth at the Greeks.

3291990:93 ad 314-5. It is worth noting Aphrodite’s rescue of Aeneas may highlight Aphrodite’s Dawn
associations. Her ‘white arms’ and ‘shining robe’ echo IE Dawn’s ‘fingers/hands of light’ and the Greek
Dawn’s ‘golden robe’ (cf. Boedeker (1974:12 n.1), who is, however, wrong to connect anp with brightness
(1974:41)). For a discussion of Dawn and Aphrodite, besides Boedeker (1974), see West (2007).
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rather than by concerns about the proper rescue of a hero who is shrouded in death’s veil,
but then we would have to deem the musical and imagistic effects exceptionally
fortuitous. That the situation requires such a tactic does not, it seems, mean that it is
without problems for Aphrodite or the poet.

Recall that the explicit purpose enunciated in the hemiepes-long epexegetic
infinitive of 316, €pxoc &uev PeAéwv, is a practical complement to these theological and
imagistic constraints;>* it is also the link between Aphrodite’s exceptional rescue
technique and her equally exceptional wound. For although the garment is a viable &€pxog
to begin with, ostensibly because of its being ‘immortal’ (dpuppociov at 338), it explicitly
fails to protect the goddess.*** There may be a correspondence between Aphrodite’s
violation of powers of night and Inanna’s descent to the underworld, but we will
postpone our discussion of the nature of that correspondence until we deal Zeus’

consolation and admonishment of his wounded daughter.

3.6 / Violating the inviolable: Wounding the goddess
After all, Aphrodite’s success will come at a price. Diomedes’ henchman,
Sthenelus, mindful of his comrade’s instructions, gives Aeneas’ horses to Deipylus and
drives his own to support Diomedes (319-30). Diomedes makes his attack (330-9):
... 0 8¢ Kdmpwv Endyeto VNAEL YaAK®,
ywookov 6 T dvaikig Env 0edg, 00oE Bedwv
Thov oi T Avop®dV TOAELOV KATO KOPUVEOLGLY,

ot ap” Abnvain obte nroditopbog Evuad.
AL &te oM P’ ékiyave Tolvv kaf’ duidov omalwv,

1 An explanation included among the bT scholia is that the point of the robe is to make him invisible, but,
as Kirk (1990:94 ad 314-5) notes, £€pkog all but assures that the robe is meant to be a protective garment.
322 The poet could simply mean that the robe belongs to a goddess, or even that it has been spritzed with
some divine unguent, but the point remains that divine objects are not easily compromised by natural
forces, including the impetuousness of men.
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&vO’ émope&apevog peyadopov Tvdéog viog

dpnv obtace xeipa petdipevog 0&EL dovpi

apAn PV £l0ap 88 §6pv YPpodC AvteTdpNGEY

apppociov d1a Témhov, &v ol Xapiteg kapov adTad,

TPLUVOV Vmep BEvapog:

And [Diomedes] rushed at Kypris with the pitiless bronze,
recognizing that she was an unwarlike goddess, and not one of
the goddesses who marshal men in war,”” neither Athena nor
Enyo, sacker of cities. When he did reach her, giving chase
through the thick fray, thereupon, the son of stout-hearted
Tydeus stretched out and stabbed the soft extremity of her arm
as he leapt at her with the sharp spear. At once the spear bore
right through the skin above the base of the palm, through the
immortal robe, which the Graces themselves had fashioned.***

As the first wound a god receives in the /liad, the poet makes it remarkable. Diomedes,
endowed with the perspicacity Athena gave him (127) recognizes that Aphrodite is one of
the goddesses who is dvaikic. By way of contrast, Anchises, when confronted by
Aphrodite and her scintillating outfit, is able only to suggest that she is a goddess,
“Artemis or Leto or golden Aphrodite, / or high-born Themis or owl-eyed Athena”

(h.Aph 93-4).* Although it is true that Anchises did not get the same ophthalmic
enhancement from Athena, recall that Athena’s action at 5.127 is not to give Diomedes
the ability to recognize Aphrodite specifically, but merely to remove the dyAvg covering
his eyes so that he could recognize immortals as such. She does not even give him

instructions as to how he ought to recognize her; thus Aphrodite’s dvéikelo must be

33 Kirk takes avdpdv as going with moXepov, but provides an unconvincing rationale as to why we ought

not to take it with the denominative verb koipavéw. As early as Hesiod (7%. 330), the verb governs a
genitive. The other examples of the use of the verb in Homer are absolute. Furthermore, there is only one
other instance in the Homeric corpus where avdp®dv could be taken as modifying ndéiepov: II. 7.36 (where
Athena asks Apollo, néd¢ pépovag moAepov Katamavcépuey avopdv;). The verb katamadm governs an
accusative of the person stopped and a genitive of the thing from which they are made to stop, but, given
that Athena’s question recalls and modifies Apollo’s exhortation at 29 (mavcmpev mOAEOV Kai dniotita),
an “effortless” variation according to Kirk (1990: 235 ad 36), there is no reason why the genitive avdpdv
cannot be understood as a genitive of separation in some sort of hypallage (“How do you intend to get the
men to stop from the battle?” < “How do you intend to get the battle to stop from the men?”).

2% The arm’s extremity (viz. the hand), Kirk (1990: 96 ad 339) reminds us, is later specified as the wrist
(xelp’ éni xapn®, 458). The adjective mpupvog, he notes, is used as a noun here.

323 In the ensuing lines Anchises includes the Graces and the Nymphs as possibilities.
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discernible because of her unwarlike getup, and this indicates to Diomedes that it is
acceptable to attack her. This level of inductive reasoning on Diomedes’ part is not
problematic, but I suggest that Aphrodite’s dvéAkew is contextually marked by the
preceding rescue effort, the course of the spear, and both the synchronically broad and the
diachronically somewhat difficult semantics of dAkr).

In the first place, we ought to remember the syntax of 5.315, where kaAbnT® has
a nominative agent subject, an accusative ‘covering’, and the person covered in the
dative, governed probably both by duei and a sense of advantage. This syntax with the
verb kaAOmTo mirrors that of instances where Ajax covers someone in the dative with his
tower shield in the accusative (8.331=13.420, 17.132): dALa 0éwv mepiPfn kol ol 6akog
appexaivye. (Are we meant to remember the Greek protector par excellence?)
Furthermore, we have concluded that the epexegetic €pxog Euev Beréwv (316) seems to
make sense because of the immortal nature of Aphrodite’s garment. In the ensuing
wounding scene, the garment is found to be imperfect in its function as &pxog, even
though during this moment of deficiency—and not when she uses it successfully as a
gpkoc—the poet calls it ‘immortal’. Even if ‘immortal’ is not meant to call inviolability
to mind in 338, and just refers to its belonging to a divinity, the proximity of this
wardrobe malfunction to the robe’s earlier successful function still stands. The poet does
not need to have Diomedes stab her through the garment; the narrative would be certainly
less awkward if he found some uncovered part of the goddess to aim for. A pragmatic
explanation of the course of the spear would be more tendentious than to grant that the

detail of the spear’s course through the deathless robe is important.
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The concept of dAk1} we may offer us an approach to an answer. The standard
etymology, which is phonologically unproblematic, has dAkr| come from the zero grade
of the root that gives us AAE® (<*hye)lk, *hslek-s-) ‘protect’.**® Our zero-grade noun
ought to then mean something like ‘protection’, ‘defense’ or ‘defensive capability’, but
the semantic field has increased to include ideas of ‘might’ and ‘general fighting
prowess’, and these seem to predominate in Homer over the zero definition of ‘protective
capability’. One can suppose easily enough that, by way of the word’s collocation with
névog, aAxkn ends up having a kind of synecdochic utility when not paired, being capable
of indicating both offensive and defensive might, and not always simultaneously, or
sometimes more broadly than both.

As Collins argues, dAx is also associated with possession, especially by Ares. He
suggests that Hector, having put on Achilles’ armor, which he has stripped from
Patroclus, “does not merely feel stronger as a result of putting on the armor; rather, the
armor acts as a vehicle for him to be possessed by Ares.”*” It also becomes clear in other
cases that Collins explores that dAxm, as it is divinely proffered, is subject to economy;
like kudos, to which it is linked, &A1 is dispensed ultimately by Zeus, and in a given
situation Zeus can give it to one man and not the other, as Nestor indicates to Diomedes
(I1. 8.139-44) in response to a stroke of thunder.***

I suggest that this economy may be central to Aphrodite’s wounding scene, not
least because Aphrodite is susceptible to accretions and transferences of essence;

Aphrodite is not simply dvoaikic, but rather becomes so in the course of protecting

326 Beekes (2013) s.v.
3271998:18; discussion of &Akn passim.
328 1998:48.
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Aeneas. In other words, since the detail of the robe perhaps recalls the dAkr| achieved by
donning immortal armor, Aeneas is to be understood as donning not just immortal armor,
but the garb an immortal usually wears; since the economy of dAx1| demands that the
protection that is afforded also induce some lack, in this case for Aphrodite herself,’* the
goddess has made herself vulnerable. Another distinct possibility is that the function of
the garment is internally focalized through Aphrodite; perhaps she mistakenly believes at
5.316 that it will function as a viable “defense against missiles,” and Diomedes just
happens to stab her instead of Aeneas. Of course, by itself this application of the complex
of dAxm to this scene is speculative, nor could this economy alone explain the apparent
theological difficulty that a bleeding god presents, which has to be resolved by the poet’s

subsequent explication of iymp.

3.7/ Blood that is not blood: Healing the goddess

Tyop, however, is not the first term the poet uses to describe the substance that
flows from Aphrodite’s fresh wound. First he calls it duppotov aipa (339), which
Kleinlogel renders both “unsterbliches Blut” owing to the connection to auppociog (cf.

330 «ynbluthaftes

immortalis), but also, by recalling the pairing Bpotov aipotdevra,
Blut.”**! The reason gods do not have the same blood as men, the poet tells us, is that

they neither eat grain nor drink wine (341): ov yap oitov £€dovs’, oV wivovs’ aifoma

otvov- As Kirk describes this actiology, the lines “are a dramatic theological innovation,

3% Further supporting this idea of transference of essence in general and the economy of immortality in

particular is the blackening of Aphrodite’s skin at 354 (... pelaivero 8¢ xpoa kaAdv). This staining
accompanies the ‘pains’ she suffers. For Hades these selfsame pains need to be overcome or ‘killed’
themselves, as Watkins (1995: 396) indicates.

3% Not oxytone Ppotdv kTA., as Kirk (1990: 97 ad 339-42) or as West (1998) prints it in his text (e.g. at
7.425).

#11981:269-273.
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cast in... quasi-hieratic form, wholly in accord both with the Homeric tendency to
minimize many of the more carnal aspects of the gods and the needs of this particular

3321 would add that this aetiological detail as regards divine existence seems

wounding.
to be marshalled for the sake of explaining the nature of a divine wound, specifically
what may be a relatively recent or peculiarly Homeric vision of divine wounds. The
comparanda that Dione adduces to console Aphrodite, which we will explore in the next
section, seem to support this idea of a quasi-religious refashioning of the divine.
Aphrodite’s wound, then, functions as a paradeigma of the transition from the older,
perhaps more Near Eastern, vision of the gods to the poem’s new theology.>’
Interestingly, part of the paradigm may involve the refashioning of mythic and linguistic
material from Anatolia, although the latter is quite uncertain; but one cannot help but
look at the strange lexeme for divine blood and see the Hittite word for blood, eshar.
Yet Hittite eShar is difficult to connect with iydp, being rather the cognate of

3% Nevertheless, there remains something tantalizingly familiar about KUB 3.16+ ii

glop.
8'—11' (CTH 311), an excerpt from the legendary Hittite account of the campaigns that
Sargonic king Naram-Sin waged in Anatolia. In this excerpt (trans. Beckman) “the ruler
commands that a scout be dispatched to perform the following test on terrifying beings

encountered by his forces:”

When he proceeds to pierce(!) them with a spear and cut them
with a blade(?)—if [blood] spurts forth from them, they are
human, and I shall go against them (in battle). If blood does not
spurt 3f395rth from them, they are deities, and I will not go against
them.

321990: 96 ad 339-42.

333 Cf. Kirk (1990:96 ad 339-42) for mention of the “ancient Mesopotamian concept of the gods actually
feeding on sacrificial animals offered by mortal worshippers...”.

3% Chantraine (1983), Beekes (2010) s.v.

332011:95.
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The Sargonic ruler, it seems, has determined a means of avoiding becoming a full-blown
theomachos like Diomedes, although it is perhaps an indication of the ruler’s general
asebeia that he uses violence against potentially divine creatures to determine whether or

3% Importantly, he proves his potential

not it is prudent to attempt violence against them.
adversaries for the “index of mortality,” namely the presence of eshar.”’ In the Sumerian
Vorlage to the Cuthean Legend of Naram-Sin (itself the template for the Hittite version),
whose earliest copies date to ca. 2000 B.C., the gods, especially Inanna, are offended and
withdraw their favor from Akkad, though it is unclear why.**®

With a shriek, Aphrodite drops Aeneas (343), and Apollo catches him and covers
him (¢pvcaro) in a dark cloud (kvavén vepédn) (344-5), lest anyone shoot him in the

chest and take his life (345—6). One wonders whether this secondary rescue by Apollo is

meant to provide a paradigm for the proper salvation of a mortal by a god.

3.8 / Divine wounds as musical oppression
Meanwhile, Iris conducts Aphrodite out of the moil to her brother Ares, whom
she begs for his chariot so that she may make her way to heaven. A few details of this

transitional scene are worth exploring. First, the poet emphasizes in nearly superfluous

3¢ Richard Janko (per litt.) reminds me of the irony of this action. Furthermore, when Diomedes

encounters Glaucus in Book 6, at line 129 he says “I would not fight with heavenly gods” (oOk dv éydye
Beolov émovpavioiot payoiunv) before telling the story of Lycurgus. When Diomedes reiterates his point
about being unwilling to fight against gods (141), he concludes by saying “but if you are of [the race] of
mortals, who eat the fruit of the field, come closer, so that you may sooner reach the edges of destruction”
(142-3). According to Kirk (1990:175 ad 142), the line end (dpovpng kapmov Edovctv) recurs only in the
Theomachy at 21.465. Kirk notes that the “idea of mortals as cereal-eaters recalls the distinctions of diet,
and of blood versus iy®p,” which are emphasized in Book 5. More precisely, mortal diet explains mortal
blood, so again, Diomedes, like Naram-Sin, is saying, “If you bleed, let’s fight!”

37 Beckman (2011:95). The same test appears in the Standard Babylonian version of the Cuthean Legend
of Naram-Sin, but instead of “deities,” a list of four groups of maleficent demons is provided as possible
identifications of the miraculous horde (Astour 1976:577 n.61).

3% Bacharova (2008:94).

137



detail that Aphrodite still suffers from the wound (352-4): 1eipeto &’ aivdg/ .../
ayBopévnv 66vvnot, pelaivetro o8 ypda kaadv. The last detail, the darkening of
Aphrodite’s skin, recalls both the image and the music of Aeneas’ affliction: the opening
two syllables of the line-ending paroemiac in 354, pe-Aai-v-, are parallel to Ke-Aot-v- in
310. And when Iris and Aphrodite find Ares, at 357 the wounded goddess “collapses to
her knees” (] 6¢ yvo& éputodoa), just as Aeneas had at 309. Thus we have an elaborate
ring-composition organized not only by narrative parallelism, but also imagistic and
conceptual opposition, as well as echo. The ring shows that Aphrodite has assumed in a
way the wound that Aeneas initially suffered:

[WOUND] > COLLAPSE (309) > DARKNESS (310) >

LIGHT (314-5) > [WOUND] > DARKNESS (354) >

COLLAPSE (357)
We ought not hesitate at this point to say that Aphrodite has fully assimilated Aeneas’

wound to her own being.

3.9 / Consolations: Reorienting the goddess

In addition to the editorial explication of iy®p, which serves in part to allay the
theological absurdity of a bleeding goddess, Dione’s consolation of Aphrodite re-
contextualizes the goddess” wound with the memory of earlier episodes of gods who
suffered at the hands of mortals. This consolation achieves several effects: 1) Aphrodite’s
suffering is recast as something that 4as happened to other members of the Olympians,
which is to say that, if the wound initially called to mind the more carnal aspects of Near

Eastern theology, it is now reimagined as an anachronistic contingency, rather than a

138



cultural one; 2) it reiterates the dangers born of the interaction between mortals and
immortals and demonstrates this danger through poetic and linguistic structuring, in
addition to the narrative details; 3) if ‘Kypris’ was initially showing her more eastern
visage, particularly that of the incorrigible Inanna, then this scene, in conjunction with
Zeus’ subsequent address of the goddess, restricts her sphere of power somewhat.

The first detail that needs to be considered is the appearance of Dione in the role
of Aphrodite’s mother. This genealogical detail might strike one as strange when set
alongside the more famous genealogy of Hesiod’s Theogony, where she emerges from
the foam that is generated about the genitals of Ouranos, which Kronos had thrown into
the sea (188-92):

undea 8’ g TO TPMTOV ATOTUNENG AOAOVTL

KAPBPar’ an’ Neipolo TOAVKADGTO EVi TOVI®,

WG PéPeT’ G TELOYOG TOVADY XPOVOV, AUEL &€ AEVKOC
aepog am’ dBavatov xpodg dpvuto: T@ & Evi KovpM
£0pepbn-

And when at first [Kronos] had cut off the genitals with the flint
and tossed them from the dry land into the crashing sea, the sea
bore them along for a long time, and about the immortal skin
arose white foam: in it grew’> a young girl.**’

In the first place, one cannot help but wonder whether the details of this birth-story for
Aphrodite, particularly the anatomical ones, appear transformed in //iad 5, which appears
to be an ad hoc invention by the poet rather than an inheritance; even if Hesiod’s
composition is younger, he might be more traditional, and Homer does have a tendency

to suppress and allude to, rather than eradicate, variant or non-compliant traditions.**!

3% Also “coagulated”, Richard Janko per litt. reminds me.

30 See West (1966:211-3 ad 154-210) on the complex etiological nature of the scene as well as the Near
Eastern parallels for the castration.

1 Cf. Slatkin (1995) on the function of Thetis and her mythic tradition in the Iliad.
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In Hesiod’s universe, by the violent act of Kronos, Aphrodite is the child of
Heaven and the half-sister of the Erinyes, the Giants, and the Meliai’** (185-7), to whom
Earth, having received the ‘bloody drops’ from Ouranos’ wound, gave birth. Thus at least
two of her congeners have violent associations, and all three have chthonic ones.
Furthermore, Aphrodite’s birth here precedes that of the Olympians proper; however, in
the /liad, Aphrodite is entirely Olympian, the daughter of Zeus and Dione, whose name is
demonstrably a feminized Zeus.

If this genealogy for the goddess is a peculiarity of Homer’s, perhaps more
precisely a peculiarity of Book 5, then we ought to determine why Dione might have
been assigned the role of Aphrodite’s mother. Kirk suggests that, in addition to the
suppression of “carnal extremes”, the “new but temporary addition” of Dione provides an
apt comforter in a mother and also a variation on Ares’ (5.869ff.) and Artemis’

(21.505ff.) respective consolations at the side of Zeus.>*

In the first place, Dione’s role at
Dodona, other than as consort of Zeus, does not afford much help here. Second, Kirk’s
suggestion that a mother is an apt comforter for a goddess seems unsatisfactory when we
recall that it is Zeus who provides comfort to Artemis in Book 21, a fact Kirk that notes.

It turns out that the suppositions of G.D. Hadzsits, nearly eighty years before
Kirk’s commentary, come very close to the explanation I would like to propose here,
even if his might strike us as a bit misdirected toward allegorical reading. Hadzsits,

apparently arguing from the premise that Aphrodite is through-and-through an import,

proposes the following scenario:

2 See West (1966:221 ad 187) on their obscure identity.
331990:99.
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When the Greeks welcomed the great goddess from the East,
whose life-creating animus pervaded the whole Universe, the
choice of Dione from among the autochthonous Greek divinities,
as mother of Aphrodite, brought the latter goddess into the
closest association with the body of Greek beliefs, by reason of
Dione’s great antiquity.**

He suggests further that beneath this obvious mechanism of adoption are two conceptual
factors: their common association with life and fertility, and their common identification
with moisture as a creative element in the universe.

As regards the importance of Dione’s antiquity, it is hard to judge what the
Homeric poet understood of the chronological development of the Greek pantheon and its
members, and one would be hard-pressed to explain the variant visions of Dione in two
of the oldest literary recognitions of her: besides /liad 5 we have Hesiod’s placement of
Dione among the Oceanids (74. 353). Furthermore, Dodona’s antiquity does not
necessarily entail the same for Dione, especially since the two are not explicitly
connected in either Homer or Hesiod. Perhaps Dione is a subtle index—TIike the poet’s
use of Kypris here—of the genealogy we see in Hesiod, if Dione as an Oceanid is a
metonym for the sea.

It is also important to remember that, whatever accretions from the East coalesced
with native Greek, Indo-European, and substrate goddesses to produce Aphrodite, those
Eastern accretions could not have been simplex, since large-scale syncretism among
Eastern goddesses had been taking place for some time, even within a single pantheon, it
seems. (It actually seems somewhat misguided to talk of monolithic or synchronic

pantheons in the Near East.) Smith argues convincingly that Israelite Yahweh is the result

3441909:38.
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of one such process of syncretism among Canaanite deities.”*> And there are certainly
several ‘Queens of Heaven’ (who are also Queens of the Sea) in the East, but here I will
suggest in passing the relevance of three Semitic goddesses, Asherah, Astarte, and Anat.
In short, in both the Ugaritic and the Biblical literature—although there are only indirect
allusions to Anat in the OT—the three goddesses appear as intimately connected with
both Baal and Yahweh and seem to go through both diachronic and synchronic
syncretisms with one another, aided by the similarity of the names Asherah and Astarte

and perhaps consciously motivated by the attachments of the latter to prostitution.**°

3.10/ Consolations: Paradeigmata of suffering

The strangeness of the scene continues as Dione contextualizes Aphrodite’s injury
and suffering with a tradition of other gods who have suffered at the hands of mortals. In
a way, the scene reads like a typological analysis, and perhaps we can use that
characteristic to discover certain psychological and poetological elements that are either
subtle or absent. Dione’s concision is, after all, rather remarkable. We provide the speech
in full (381-404):

Tnv & Nueipet’ Encta Awdvn, 6ia Oedov:

“téThaO Tékvov Eudv, Kol dvacyeo kndouévn mep:

ToAAOL Yap On TATjuEY OAOUTIO SDpOT EXOVTES

€€ avdpdV, YoAEm’ dAye’ én’ dAANAOLGL TIDEVTECG.

AR pév Apng 8te pv Qrog kpatepdg T Emidiing 385
maideg AAmijog, dficav Kpatepd Evi deoud-

YOAKED O’ &v kepapw 36eT0 TploKAidEKD pijvog:

kai v kev &vO’ dmodlorto Apng Gtog moAENO10,

€l un punepouin mepikoAing Hepifoia

‘Eppéa é€nyyetkev: 0 8 é€éxdheyev Apna 390
110M TEPOUEVOVY, YOLETOG OE € dEGLOC EDG VA,

A1 0° “Hpn, 8te pv kpatepog Tdic Apeirpvovog

**32002.
% Day (2010); cf. Smith (2002).
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de€itepov katd polov 61oTd TPLyAd)IvL

BepAniel: t0tE KOl LIV AVNKEGTOV AGPEV dAyOC.

AR 0’ ATdng €v T0iol TEADPLOG OKVV OIGTOV, 395
g0Té v mVTOC Gvip Vidg ALOC aiy1dyoto

év [IYA® &v vekveoot Baradv 660vnoy £dwkev:

avtap O Pij Tpog ddpa Aldg Kol pakpov ‘Olvpmov

Kfp ayéwv 600Vl TEMUPUEVOS: aDTAP OIGTOC

AU Evi otifopd NANAato, Kijde 08 Buudv. 400
@ 8’ éml [Homov ddvvHeaTo PAPHOKE TACoMY

NKéGOT’ 00 PEV YAP TL KOTOOVNTOG Y€ TETVKTO.

oETA0G, 0icLAogPYOG, O 17 ovK 60et’ aiovia PElwv,

0¢ 16&0101v Eknde Beovc ol ‘Olvumov Exovow.”

Then Dione, most brilliant of goddesses, answered her. Endure
my child, and hold yourself up, grieved though you are. For
many of us who have Olympian residence have suffered at the
hands of men: different men have afflicted different gods with
harsh pains. Ares suffered, when strong Otus and strong Epialtes,
the children of Aloeus, bound him in a strong bind: they bound
him up in a bronze jar for thirteen months. And now Ares,
insatiate of war, would have perished from that, had not their
stepmother, beautiful Eeriboia, told Hermes. And he absconded
with Ares, who was already worn out, and the harsh fetter was
beating him down. Suffered, too, Hera, when the staunch son of
Amphitryon had shot her beneath the right breast with his three-
pronged shaft. At that point she took on incurable pain. Suffered,
too, monstrous Hades a swift shaft, when that same man, the son
of aegis-bearing Zeus, shot him in Pylos and gave him over to
pains. At that point he made his way to the house of Zeus and
tall Olympus, grieving at heart and pierced with pains; the shaft
had been driven into his bulky shoulder, and beset his spirit. But
Paeion applied painkilling drugs and healed him. For he was
nowise mortal. The incorrigible, wicked-doer, who did not
shudder at doing wicked things, who vexed the gods who hold
Olympian homes with his arrows.

The entire speech strikes me as a short hymn to the gods who suffered or perhaps to the

offending mortals. Its structure is highly rigid,**” but not inorganic. First, Dione

encourages Aphrodite to take heart, to “endure” her pains. The quasi-hieratic formulation,

téthabt... koi avaoyeo,”*® recalls Hephaestus® attempt to console his mother in Book 1,

7 See Lohmann’s (1970:53—54 n.93) brief analysis of the speech’s composition, which is a combination of
ring composition and parallel composition.
38 of. Kirk (1990: 96 ad 339-42).
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after she is been threatened by Zeus for her meddlesomeness, but with the roles reversed:
Hephaestus addresses Hera as pfjtep éun (2nd metron + princeps of third metron), while
Dione addresses Aphrodite as tékvov €uov (same metrical position). In this way we get a
sense of Diomedes’ power to inflict terror on at least Aphrodite: Aphrodite’s distress at
Diomedes’ brazenness parallels Hera’s fearful silence at Zeus’ threat. Furthermore, the
collocation in Book 1 of the imagined result of an Olympian row that might arise from a
quarrel between Zeus and Hera, namely that Zeus could knock all the Olympians from
their heavenly seats if he wanted (580—1), may bear on Aphrodite’s conclusion that the
Danaans are now waging battle against the immortals (379—-80: ov yap &t Tpdov kol
Ayoudv eOAomig aivry, / AL’ §jon Aavaoli ye kai dBavatoiot pdyovtar): to Aphrodite,
wounded and terrified as she is, the threat to the immortals posed by mortal 6gopayot
mirrors Hephaestus’ admittedly more valid concern about Zeus’ wrath. We may draw
conclusions later about how Diomedes functions within the larger framework of the
lliad’s theological concerns.

As Kirk notes, téthau “is the first of five successive uses of thdo.”** The verb
provides a lexical node that will connect the gods that Dione lists with Aphrodite,
although the imperative “means ‘endure’ rather than something closer to ‘suffer’ as in the

339 In fact, this lexical bivalence is quite pointed: the ability of a divinity

other instances.
to ‘endure’ is indexed directly by his or her ‘suffering’. This conforms with the examples
of divine TAnpocvvn that Dione provides her daughter as part of her consolatory speech:

the extremeness of the suffering, nearly to the point of death in the case of Ares,

emphasizes the theological absurdity, and therefore the impossibility of such cases

3491990:100 ad 382.
PO Kirk (1900:100 ad 382).
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reaching the point where the gods’ appellation as “deathless ones” makes no sense. At the
same time it introduces a complex of myths wherein immortals, perhaps because of their
deathlessness, can be shown to suffer awfully from the violence of men.

The first example that Dione adduces, that of Ares, is marked as distinct from the
other two by the detail that the Aloadai, and not Heracles, are the perpetrators. This fact
strikes me as strange, since Dione introduces the list by saying that many gods have
suffered at the hands of &vopeg (384). Although Otus and Ephialtes are certainly
considered mortals, as the story in the Nekyia shows, they are “of monstrous size... [and]

331 But Dione’s point

equivalent... to Typhoeus and the Titans as rebels against Zeus.
must be that many immortals have suffered at the hands of mortals. Her use of dvdpeg to
mean Bvnrot is oblique, but parallels the obliqueness of O Avumio ddpot’ Exovreg (383).

The next detail, of the binding of Ares by the Aloadai, is fascinating and part of a
rich Mediterranean mythological nexus. As Teffeteller has argued, the confinement of the
war-god parallels the binding and confinement in the Underworld of the Hittite Storm-
god in the strange and fragmentary ‘Canaanite’ myth of Elkunisra and ASertu,>>* and

incarceration in jars is a form of capital punishment among the Hittites.”>> Garcia, Jr.,

picking up on the work of Stokes, West, and Johnson, and based on the description of

31 Kirk (1990:100—1 ad 385-7). In the Nekyia, they are not classified as &vdpeg or anything else. We are
merely told that they were the tallest and fairest after Orion, who is understood as a giant (ps.-Apollodorus
1.25) and a possibly a hero (Diodorus Siculus 4.85), depending on whether Diodorus meant by his
comparison of him with the heroes with respect to “greatness” and “brute force” that he was an exceptional
specimen among that race. They were also buboniform (and nightmarish) (see Janko 1982:408 ad 13.478-
80,

?322010:138-41; for bibliography on Hittite ‘Canaanite’ myth, see especially p. 133 n.1. That myth
apparently involves cuckolding, like the story of Ares and Aphrodite in the lay of Demodocus.

>3 Hoffner (1997:219-20), cited by Teffeteller (2010:140—1, nn. 37-8).

145



Tartarus in the Theogony, a passage whose authenticity has been doubted,”* points out

that the “brazen jar” in which Ares is imprisoned is Tartarus itself.’>

As for why Ares is incarcerated, the bT scholiast’s remark that the binding of
Ares was in revenge for Ares’ killing of Adonis seems out of place, “like Hellenistic
actiology,” according to Kirk;*>® we need not try to unearth a rationale for the episode,
since Dione’s main point is merely that other gods have been victimized by men.
We can perhaps say something, however, about the length of Ares’ confinement, for
elsewhere in early epic we hear of a discrete length of time that gods are said to be

punished and suffer. At Theogony 795-803, Hesiod tells us that gods who break oaths are

punished in the following way:>>’

KETTOL VI)UTHOC TETEAEGUEVOV EIG EVIOVTOV" 795
008é Mot dpPpocing kol vékTapog Epyetal AGGOV

Bpdolog, GAAG Te KETTO AVATVELGTOG Kol Gvandog

OTPMOTOIG &V AEY£EEGTL, KOKOV & €l KOO, KOAVTTEL

avTap Enyv voboov TeAécEL PéEyay €ic EVIQDTOV,

8AAog 8 &E BAhov déyetan YoAETDTEPOG GOLOG: 800
eivaeteg 6¢ Oe®dv amapeipetot aigv E6viov,

000¢ 0T’ €¢ PovAnVv émpicyeTor 003’ €l daitag

évvéa Tavt’ Etea

[The oathbreaker] lies breathless for a full year, and not ever
does he approach ambrosia and nectar, his sustenance, but rather
he lies breathless and voiceless on spread beds, and an evil coma
veils him over. And when he finishes out this ailment for a great
year, in exchange for one trial another more grievous trial is
accepted: for nine years he is bereft of his share in the gods who
live forever, nor ever for nine whole years does he take part in
their council or feasts.

% See note 86.

332007:450-3.

3301990:101 ad 385-7.

7 The extensive description of Styx, which includes the following punishment, has been marshaled as
evidence for the authenticity of the description of Tartarus (721-819) in the poem. See Johnson (1999).
West (1966:357 ad 72-819) argues compellingly that this portion of the description of the underworld is
genuine.

%8 Text is that of West (1966).

146



The poet provides us with two discrete time measurements: the coma lasts a great year

(however we are to imagine its length®

) and the suspension from divine activities nine
years. Furthermore, we are provided a number of details about the punishment, all of
which involve deprivation: they are breathless (795 and 797, with two different lexemes),
unable to approach ambrosia and nectar (796—7), voiceless (797), and eventually unable
to participate in Olympian affairs (801-3). Garcia, Jr.’s sensitive reading of the complex
temporalities invoked in the Homeric poems is applicable here, but with some
modification.’®® On Hera’s wound, to which we will turn briefly, he comments as

follows:

Although ageless... and immortal, Hera comes to experience
human time through the physical pain of her wound, for she must
endure incurable [dv-ikesTtov] pain when she is shot by
Herakles... The physical pain ensnares Hera in mortal time.*®’

While I agree that pain introduces a novel, para-mortal, experience to the gods who feel
it, the pain’s incurability in Hera’s case does not fetter Hera to mortal time; rather the
pain is grafted onto immortal time-reckoning by virtue of both its being incurable and its
being suffered by an immortal. For while mortal bodies are eventually overcome by
incurable pains or otherwise deteriorate before the pain ever abates, the incurable pain is
assimilated to her deathlessness. Perhaps it is rather a trenchant paradox: immortals can
feel incurable pain, a mortal experience that indexes death, forever. When we turn to the
details of Hera’s wound we will suggest just how pointed the detail of the incurability of

her pain might be.

3% See West (1966:376 ad loc.).
302013,
12013:184.
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As it stands, Garcia, Jr.’s comment seems more applicable to Ares’ imprisonment
and perhaps the divine oath-breaker’s punishment in Hesiod, since there finite sentences
are mentioned, and the suffering of the gods who are involved is connected with those
discrete timeframes: Ares’ near-death experience is somehow linked with the thirteen
months during which he is imprisoned, as if, despite his agelessness and deathlessness,

362 the

the finitude of his incarceration afflicts him as it would a mortal prisoner;
hypothetical oath-breaker in Hesiod is afflicted with complete privation of function
(VijuTpOoG—GvamvevoToc—avandoc—amdueipeton) for the duration of his sentence.’®
Perhaps ironically, during the coma or, as is likely, causing it, the foresworn cannot
approach ambrosia and nectar (i.e. ‘deathlessness’). Although the deprivation of these
preservatives does not kill the god, it renders him temporarily defunct.

Yet Ares’ condition seems decidedly worse than that of the oath-breaker. He
would have perished, except for the help of Eeriboia, a murky figure in the mythological
record, and Hermes. For we are told that, when Hermes broke him out, Ares was “at that
point being worn down, and the grievous bond was subduing him” (391).*** Garcia, Jr.’s
point that teipo is a lexeme befitting mortal exhaustion or consumption is on the mark,*®

but the fact remains that the aspect of both the participle teipopevov and the finite verb

€0duva are progressive; no end, no completion, is discernible. But what can we make of

392 Of course, unlike the oath-breaker in Hesiod, whose sentence is prescribed, Ares’ thirteen month stint is
merely how long it takes before Hermes rescues him. It is nonetheless interesting that that length of time is
logically connected with his deteriorated state at the moment of jail-break.

3% With these two cases we ought to compare the indentured servitude of Apollo, who is made to serve
Admétos, variously for killing the dragon or for killing the Cyclopes, since they fashioned the bolt of Zeus,
with which he had killed Asclepius. Fontenrose (1959:87), following Phillipson (1944), observes that
“Admetos is the invincible, a form of Hades... Apollo’s servitude means his sojourn among the dead.”

%% Pace Garcia, Jr. (2007: 446), both teipopevov and £8Guva are imperfective in aspect, not stative or
simple.

3632007:447-8.
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the counterfactual statement? The rescue involves two steps: the first, which is properly
the protasis of the counterfactual statement, and therefore the condition that makes the
apodosis contrafactual, is the announcement by the Aloadai’s stepmother to Hermes; the
second, the actual rescue, is no longer part of the conditional statement. Therefore, it
stands to reason that Hermes’ ability to rescue Ares was predicated on his finding out
about his imprisonment. Had Eeriboia not shared that information with Hermes, Ares
would have remained imprisoned; but I suspect that he would not have died in the sense
of being destroyed. Rather he would have been rendered indefinitely defunct in a fashion
similar to the punishment of the oath-breaker. If this seems like ontological hair-splitting,
I insist that deciding exactly how the poet imagines that gods can suffer is crucial for
determining precisely what is the psychological and philosophical infrastructure of the
poem as regards its insistence upon division of men and gods, especially when it calls
into question that division.

In addition to the depiction of an overcome Ares, I propose that the poet uses the
features of epic language to indicate the subjugation of the war-god. For example, in line
385, there is a marked difference between Ares’ name (Apng), an iambus, bare of
epithets and the paroemiac-long names of the Aloadai, which end the line (‘Qtoc
kpotepds T’ 'Emiddtng), plus the continuation of their appellation into the beginning of the
next verse (moideg Alwiog); the onomastic imbalance may be further heightened by the
fact that Ares becomes the insignificant-seeming enclitic accusative pv in the clause in
which the Aloadai are the giant subject. Perhaps more significantly, when we are told that
the fetter was subduing Ares, the war-god, as object of édduva, is represented by the

other enclitic 3rd person accusative pronoun € (<*rg). Of the nearly seventy places in
p p F y yp
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Homer where the poet uses this enclitic pronoun, only here is it used of a god. It is hard
to determine whether is the result of accident, or whether there could have been a lexical
distinction in Ancient Greek analogous to the T-V distinction in second person pronouns
in many modern languages. Either way, it sounds as if Ares has been reduced to a single
short syllable.

The introduction of Hera’s suffering (392) is identical in structure to the
introduction of Ares’ suffering at 385. The formula, TAf)... GOD, éte ptv ASSAILANT,
postpones the verb of assault until the next line, thereby fronting the abovementioned
onomastic imbalance. In Hera’s case, she is overwhelmed by the paroemiac-long
patronymic(+modifier) of Heracles: kpatepog ndic Apeprrpvwvoc. Like Epialtes and the
‘fetter’ the Aloadai use to bind Ares, Heracles is called kpatepdg “mighty”. Formally,
this adjective is neither comparative nor contrastive (like de&itepog or Opéotepog), but
given the context and the otherwise lazy-seeming repetition of the word, one wonders
whether the poet has called upon the resemblance of the adjectival suffixation here to the
comparative/contrastive suffix to inculcate further the extraordinary nature of the mythic
material into this scene. After all, in each case that Dione provides, the mortal assailant(s)
and their equipment have proven “mightier” than their victims.

The details of Hera’s wound affliction are less full than in the case of Ares. We
learn in succinct terms where on her body she was shot (5e&ttepov kata palov), what

kind of arrow it was (tpyA@ywi’*®), and what the result was (Gvijkeotov AdPev dAyoc).®”’

%% This exceedingly rare descriptor (5x in the entire Greek corpus!) shows up in one other place in Homer,

at /. 11.507, where Paris shoots Machaon (interestingly) in the right shoulder with a “three-tongued shaft.”
The wounding of Machaon terrifies the Achaeans, since he is a “doctor worth as much as many / at cutting
out arrows and applying gentle drugs” (514-5: intpog yap avnp moALGV dvtd&log dAlav / 100 T° EkTauvew
€ni T fima edppoka tdooew.). One wonders whether there is something about an explicitly “three-
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The only other use of the adjective dvrkeotog in the Homeric corpus occurs when
Poseidon threatens (dneliicm, 15.212) that there will be “incurable” y6Aog between
himself and Zeus in the event that Zeus will not let Troy be sacked.’*® As indicated
above, I think that the adjective fits better with immortality; thus pain, which may be
primarily a mortal experience, gets immortalized, and in that way creates an intractable
paradox, namely that Hera is subjected to mortal experience in the indefinitude of
immortal time.

Finally, Dione presents the case of Hades. This time the poet modifies the
structure slightly. While 395 does start with the expected tAf] + GOD, here the verb is not
absolute as in 385 and 392, but takes a direct object, dkVOv 6iotoév. And although Hades is
neAdplog in 395, in 396 he, like Ares and Hera is reduced to piv, while Heracles’ name
occupies the second metron onward.

The details of Heracles’ encounter with Hades are somewhat obscure and there is

3% Furthermore, the

little agreement as to what the phrase &v [TVA® &v vexbeoot indicates.
following lines, 398402, have been suspected and were deleted by Koechly as an

interpolation from 899-904 of the same book, the description of Ares’ healing by Paieon.

tongued” arrow and issues of curability. If the yAwyic is to be understood as a barb (cf. LS/ s.v. and the
scholia to Sophocles’ Trachiniae 680-1), then a triple-barbed arrow seems especially apt to beset those
who are struck by one with pains, and not easily cured ones, we might say binding ones; one might
compare the “triple-barbed” isle (Sicily) that lays atop Enceladus (Call. 4et. 1.36).

%7 As with Ares, the reasoning or the occasion for the wound of Hera is not stated explicitly. But the bT
scholia mention that some thought Hera received the wound in the same battle against the Pylians in which
Hades got his, while others say that Heracles wounded her out of revenge for her not letting him nurse
when he was an infant (1] 8¢ iotopia 611 &v Tf] Tpog [TvAiovg payn avTV ETpwceV.

o1 6¢ pacwv dti, 510TL viTTov vta ovK glocev adTov ordcat Tov dlov palov, ETpocey avT)V).

3% Compare Artemis’ yohoc in Bacchylides 5.103—4 (to Hieron), where it is dvikdtov on account of
Oeneus’ impiety in her regard. This line must be a clever intertext on the part of Bacchylides.

399 See Kirk (1990:102 ad 396-7) for the variant suggestons in the scholia; he is inclined toward the
interpretation (of Aristarchus) that the phrase indicates that this encounter took place at the entrance to the
underworld, but see also Janko (1986:49).
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Kirk seems not to notice Koechly’s deletion,”’® and West does not seem to feel strongly

37! Yet the textual evidence

one way or the other about them, although he brackets them.
for interpolation is weak at best. The only line shared by the two passages is t® 8’ émi
[Momov 6dvvneata edppaka tdocov (401; taocev at 900, with 901=402 unknown to
Aristarchus, neglected by the scholia and omitted by a number of manuscripts).
Furthermore, no manuscript is missing lines 398—402, and the bT scholia comment on
them; it seems Aristarchus felt them to be secure.

As regards arguments about the logical interruption posed by lines 398—402, 1
find Leaf’s and West’s assessments wrongheaded. The relative clause in 404 is a
reminder that Heracles is the offending party, a reminder needed because the poet has
taken several lines to describe the (admittedly surprising but pointed) fact of Hades’
removal to Olympus; Heracles is not named here, but referred to by his actions. In the
same way, Dione does not immediately name Diomedes at 406, but refers to him as
todtov. Thus, with this relative clause, Dione finishes her paradeigma, and the poet

372

closes this ring.”’* My understanding of the composition of the speech thus far, expanded

3791990:102-3 ad 398-402. He comments on them as if they are secure, noting that Hades” ascent to
Olympus surprisingly has not provoked more comment.

371°1998:156. West (2001:192) comments as follows: “Koechly’s deletion of these lines deserves to be
taken seriously. Hades” withdrawal to Olympus and his treatment by Paieon cannot have been an essential
part of the original myth, and indeed the idea of his ever entering Olympus is startling. The abrupt change
of subject back to Heracles in 403 lends weight to the suspicion of interpolation. The only justification for
the lines is that they introduce a complementary element into Dione’s consolatory speech: not only should
Aphrodite bear in mind that other deities before her have suffered violence at the hands of mortals but they
have the option of retiring to Olympus and finding easy healing there—as indeed in a moment Dione
herself will heal Aphrodite’s little wound. Even so, the lines do interrupt the rhetorical structure, and they
reflect Ares’ healing by Paieon in 899-904 rather than Aphrodite’s by Dione.” Although Lohmann (1970:
53-54 n.93) reckons them a later interpolation on account of their not fitting within the ring composition
that he outlined (“die Verse... sind daher deutlich als spéterer Zusatz erkennbar”), he overlooks the
parallelism that West (2001:192) mentions, as well as the parallelism between Hades’ removal to Olympus
and Ares’ salvation. His reckoning of the speech’s composition is anemic.

*7 Lohmann treats this speech in his chapter on “die kombinierten Formen”, which use both ring
composition and parallelism.
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and modified from Lohmann’s, is as follows:

1) Dione begins her speech (382) by framing the opposition between suffering (here, knd-) and
enduring, and playing on the bivalence of the lexeme (tAa-);

2) Dione then (383-4) justifies (yap) her imperatives to Aphrodite by saying that
gods (referred to obliquely by the residence on Olympus)*” have formerly
suffered (tAa-, demonstrating the bivalence of the lexeme) at the hands of men,
another opposition;
3) Dione provides three parallel examples (385-402) of such suffering in
nearly the same structure (GOD SUFFERED when MAN ASSAILED
him/her); each example is given an outcome, with the first and third
examples demonstrating the availability of relief:
a) Ares was rescued,

b) Hera received an incurable wound,

a’) and Hades withdrew briefly to Olympus to be cured by

Paeion;
3°/2°/17) Dione closes her general paradeigma (402-4) by invoking both the endurance
mentioned in 382, but obliquely this time and through the specific moral to be derived
from the recuperation of Hades (402: 00 pév ydp 1t katabvntdg v’ ététukto) and
reiterating that gods have (again, referred to obliquely by their residence on Olympus)
suffered (knd-) at the hands of men, specifically Heracles. This fourth section is thus
organically connected with the final exemplum, the general paradeigma, and the
introductory opposition that Dione invoked.

At line 403 Dione moves from the mostly theocentric content of the preceding
lines to a moral evaluation of Heracles as a theomakhos. Heracles is oyétAlog and
aiovhoepyodg, she says, because he felt no qualms about performing aicvia [Epya],
namely besetting the gods with cares (£knde, 404) by means of his arrows. The language
is precise and loaded. The etymological figure in 403 (aicvlogpydc’  — aiovia pECwv)
is not tautological, since & T’ 00k 60T’ aicvia pélwv actually explains the entire

appraisal oyétiog aicvAoepyodc; perhaps we ought to delete the comma between the two

33 Noticed also by Lohmann (1970:53—4 n.93).

37 1t should be noted that aicvroepydc is the reading of Aristarchus and looks like “the kind of
etymological appendage not uncommon in Homer” (Kirk 1990:103 ad 403—4); for comparanda see West’s
(1998:156) critical apparatus ad loc. The manuscripts all have 6ppyogpyds.
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adjectives. And it is important that Dione specifies what is entailed by Heracles’ hard-
hearted and wicked deeds. The besetting of gods with cares (knd-) may seem frivolous
alongside the gruesome wounds and death that men suffer, but there may be a subtle
theological point. For at 24.525-6, Achilles, who among mortals is perhaps most in a
position to understand the status of gods as opposed to that of men, advises Priam about
the lifestyle of the immortals:

¢ yop EnekAdoavto Beol dethoiot fpotoiot
Loew dyvopévolg: avtol 0 T dkndéeg eiot.

For the gods spin out for wretched mortals to live in vexation,
but they themselves are carefree.

Recall, too, the overarching problem of Hesiod’s gold men, which I discussed in Chapter
1: they are too much like the gods by virtue of the fact that they live possessed of an
axmdng Bopog (WD 112). So even if Heracles, the Aloadai, and Diomedes cannot
overcome the physiological immortality of the Olympians by injuring them, they can

afflict the gods’ mental health in a way that could be seen as ‘mortalizing’ them.

3.11 / Dione’s threats and Diomedes as guarantor of Zeus’ reign

Having characterized the impiety of Heracles and, by association, the Aloadai,
Dione returns to the present issue of Aphrodite’s wound and Diomedes’ hand in it. Thus
the ring, which opens with Dione’s encouraging Aphrodite to “endure” in spite of her
grief, moves to the recollection of analogous suffering by other gods, and turns to an
evaluation of their assailants, closes with a lengthy evaluation of Diomedes’ criminality
as she sees it (405-415):

coi &’ éni tovTov dvijke Ogd yhavkdmic AOMvn: 405

VITTI0G, 0082 T 018 KoTd Ppéva Tudéog vidg
OTTL UG’ 0 dnvaiog 6¢ dbavdrtolot pdynrat,
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000 Ti puv maideg moti yohvoot tormdlovoty

EMBOVT’ €k moAépolo Kal aivilg onioTiitoc.

T viv Tvdeiong, €i kol pdia kaptepdg 6Ty, 410

epalécho, un tig ol dueivav ogio payntot,

un dnv Aiyidieln tepippov Adpnotivn

€€ Hvov yoowoa @ilovg oixijag &yeipn

Kovpidiov mobéovaa ooy, TOV dptotov Ayoudv,

{ipOiun droyog Atopndeog immodapoto. 415
But against you the owl-faced goddess Athena sent him. What a
fool! Tydeus’ son does not know in his wits that not at all long
for this earth is the man who fights against the immortals. Nor at
all do his children sit on his knees and call him “Papa” as he
returns from battle and horrid violence. Thus now, even if he is
rather staunch, let Tydeus’ son keep in mind lest he fight
someone stronger than you; else, shrewd Aigialeia, Adrestus’
daughter, will long rouse her household from their sleep with her
wailing as she yearns for her husband, that best of the Achaeans,
Aigialeia that noble wife of Diomedes tamer of horses.

In spite of the unambiguousness of Dione’s threats here, neither the //iad nor the tradition
knows of any actual harm to have come to Diomedes: he has “an uneventful nostos to
Argos.”"

Still, the specificity of Dione’s language deserves comment. In the first place, the
knowledge that Dione says Diomedes does not have, namely that theomakhoi tend to die
quickly, is distinct from the threat directly related to him and his household. Line 407,
“that whoever fights against the immortals is really not long for this world” is a general
gnome, and line 408, although applicable with respect to the detail of the children to most
of the men in the poem, seems to refer by virtue of its specificity and “intimacy” to a
specific outcome for a theomakhos.

Besides the examples that Dione adduces to assuage Aphrodite’s distress, the

poem knows of other theomakhoi and their downfalls: in Book 6 (132—41) we hear of

Lycurgus’ persecution of Dionysus, which results in the assailant’s blinding and early

7 sub “Diomedes” (Andersen, 208-9) in the Homeric Encyclopedia (HE) v.1 (2011).
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death; in Book 16 (700—-11) Patroclus attacks the walls of Troy relentlessly in the face of
Apollo before being rebuffed, and shortly thereafter Hector kills him with Apollo’s help;
and in Book 21 Achilles struggles with the river Scamander, and is nearly drowned
before Hera bids Hephaestus intervene. According to the summary of the Aithiopis in
Proclus, Apollo is partly responsible for Achilles’ death. And as regards Dione’s
examples, we know from Odyssey 11.316-20 that the Aloadai are killed by Apollo before
they reach manhood and pile Pelion on top of Ossa; the I/iad refers to Heracles’ death, in
which Hera is implicated (18.119).

Furthermore, if we look beyond Greek literature to Near Eastern myth, we find
scenes eerily analogous to this one. West draws numerous parallels between our episode
in fliad 5 and Near Eastern literature.’’® One of them involves Gilgamesh’s rejection of
Ishtar,””” wherein he cites the bad ends suffered by her previous lovers, and Ishtar’s
subsequent rage: the spurned and insulted goddess demands that Anu send the Bull of
Heaven after Gilgamesh to kill him, but Gilgamesh and his comrade Enkidu dispatch the
Bull and gain glory (VI). But while Gilgamesh is not killed for his Oeopoyic, Enkidu is in
Table VII.

Yet the content of Dione’s general gnome, namely the image of the children, and
the threat specifically leveled at Diomedes, which is focalized through his wife Aigialeia,
bear resemblances to the Hittite myths of Illuyanka. In one of the “mutually

supplementary versions” of the myth,>’® a mortal hero(?) named Hupasiya assists the
pp ry y pasty

701997:361-3.

377 Cf. also Theocritus Idyll 1.105-—3, where Daphnis mocks Aphrodite and tells her to betake herself back
to Anchises or Diomedes(!), the connection of which to Gilgamesh was noted by Hunter (1998:96 ad 105)
following Halperin (1983:190-1).

378 Beckman (1982:24 n.87).
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goddess Inara in tying up the Serpent and his children. The condition whereby Hupasiya
agrees to help the goddess is that he be able to sleep with her. Thus following the
Serpent’s defeat, Inara settles Hupasiya in a house on an outcropping of Tarukka and
insists that he not look out the window, for he will see his wife and children. He disobeys,
sees them, and demands to go home. The text breaks off, but some scholars expect that he
is killed. Similarly, in the other version, the mortal offspring and helper of the Storm-god
is killed along with the Serpent. Beckman comments as follows on the deaths of the two
mortal protagonists:

Although the direct causes of their destruction are different...
both mortal protagonists are punished for a too intimate
relationship with the deities whom they aid... While HupaSiya
clearly demonstrates hubris by his demand for the favors of Inara
and the anonymous son of the Storm-god is a blameless tragic
figure trapped by his social obligations, both have nonetheless
crossed the line separating mortals from deities.””

In a sense, Inara, who is the daughter of the Storm-god, parallels Athena, and Hupasiya
parallels Diomedes, although there is clearly no sexual element to Athena’s support and
employment of Diomedes. Furthermore, there is a parallel notion that the mortal
theomakhos or aide is in a way a guarantor of the reign of the Storm-god. Although this is
essentially explicit in the Hittite myth, in I/iad 5 it has to be inferred from subtle details.
One of those details is how Diomedes is actually employed by Athena to injure
Aphrodite. As I argued above, Aphrodite, though perhaps unaware of it, presents a
challenge to the cosmic order under the reign of Zeus until she is assimilated into the
Zeus-centric paradigm. So I propose that here Athena employs Diomedes specifically for

the purpose of forcing this assimilation, which is achieved through her wound, her

379 1982: 24-25
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education at the hands of Dione, and her admonishment at the hands of Zeus.

That Diomedes is in a sense re-purposed toward this end is evident from how
Athena ignores the wounded Diomedes’ prayer to be able to pay back the vaunts of
Lycaon, the Lycian archer who wounded him, and instead enables him to discern and
engage with Aphrodite (128-32). This non sequitur shows that Athena’s investment in
Diomedes’ aristeia is oriented towards the goal of ‘correcting’ Aphrodite’s behavior.**
After all, once Dione finishes her speech, Zeus tells Aphrodite that love is her concern
but not the “works of war” (428-30): this is not a reminder,*®' but the initial assignation
of her Tyun, which she receives in the 7Theogony (203) when she joins the race of 6goi
(202).

Meanwhile, Diomedes attacks Apollo, overstepping the bounds of Athena’s
instruction at 130—1 (u 1t 60 y* d0avéroist Oeoic avtucpd pdyesdat / Toig Aroig).”*
Apollo’s warning is marked (440-2):

Eppdgeo, Tvdeidn, kal xdleo, unde Beoicy
16’ E0ele ppovéety, énel o ToTE PHAOV OpoToV
afavatwov te Oedv yopal Epyouévov T’ avOpaTov.

Careful, Tydeus’ son, and give way, and do not be willing to
think on par with the gods, since never is the race of immortal
gods and men who walk the earth the same.

In the first place, the imperative @pdleo recalls Dione’s third-person imperative
epalécbm (411). Thus Apollo becomes the mouthpiece for Dione’s forewarning. Second,
the structure of the double imperative, interrupted by the vocative, echoes the double
imperative at the beginning of Dione’s consolatory speech to Aphrodite (382: tétAa61,

TéKvoV EUOV, Kal dvaoyeo...). Just as Dione’s orders begin to deactivate Aphrodite’s grief,

%0 Bustathius 530.10 ad loc. notes Athena’s &vvola TpoavapmvNTCT PNTOPIKDS ToD HEALOVTOG.

¥ Pace Kirk (1990: 105 ad 428-30).
%2 See Kirk (1990:105-6 ad 434-5).

158



as well as her boundary-crossing behavior, Apollo’s orders momentarily deactivate
Diomedes’ theomachic hubris; it will be reactivated later when he wounds Ares, although
Athena is much more proactive in that encounter. Finally, as Andersen seems to suggest,
the instruction not to (continue) making himself equal to the gods in mind appears to
recall Diomedes’ very name, which he renders “god-like cunning.”*** One wonders
whether we could take it another way, namely that Diomedes has fulfilled the
machinations (unoea) of Zeus by wounding Aphrodite, but has now transgressed that

capacity by attacking Apollo.

3% HE 208, sub “Diomedes”.
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Chapter 4. Immortal desire and mortal grief
4.1 / Introduction: Aphrodite and eros

In the previous chapter I examined how Aphrodite causes trouble in //iad 5, both
within the cosmos of the poem and for the poetic idiom itself. First, she transgresses her
erotic dominion and participates in war. Second, she comes dangerously close to
upsetting the distinction between mortals and immortals by rescuing her son Aeneas
when he is in extremis: it is here that she also unsettles the stability of a formula that the
poet often employs to herald the death of a hero. The process of destabilization is both
subtle and linguistically complex. The result for Aphrodite is a wound on the wrist, a bit
of spilt god-blood. This wound proves innocuous, but it causes the goddess distress as if
she were a mortal.

One explanation for the troublesomeness of this Aphrodite is that she has retained
features of her much more powerful and much more troublesome Near Eastern analog,
Inanna-Ishtar. A number of textual-linguistic clues suggested as much to us. But the
lliad’s Aphrodite is not just a slave to genetics or analogy: her inclination to cause
problems involves how early Greek poetry envisaged erotic love and yearning and their
function within the cosmos. In short, the power of Aphrodite is dynamic, both generative
and destructive, functional more than structural, and in that way capable of changing
structures. Empedocles will later position Aphrodite as a basic entity alongside and acting

on the “roots” in conjunction with Strife, but he does not seem to discuss whether or not
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Love and Strife co-depend; in early myth, Aphrodite and Strife seem to be two sides of
the same coin.”**

After all, Aphrodite impels the deathless gods to come into sexual contact with
mortals, and these sexual unions produce demigods, men who perform superhuman feats
and who often possess preternatural beauty, but die, often young, but otherwise through
the usual processes of decay and degradation, phthisis. But at some point in the
mythological reckoning of history, this miscegenation of gods and mortals explicitly
comes to a stop. Indeed, the Greeks were fascinated by the circumstances of this epoch’s
end. Yet the psychological and intellectual impulse behind this particular complex of
myths remains subtle. In other words, what exactly the Greeks determined was
problematic with divine-human intercourse is far from obvious.

So whereas in the first chapter I examined mortal fantasy about immortality and
its attendant bliss, in this chapter I address the issue of the gods’ sexual and emotional
experience of mortality. Yearning and sexual fulfillment of that yearning, it seems,
compromise the power, specifically the immortality, of the Olympians, including Zeus.
This makes good sense: yearning involves, by definition, a response to lack, and yearning
after potential lovers who are mortal is to yearn for something that is constantly
progressing toward permanent absence, toward irremediable lack: the progeny of these
unions, too, while capable of ascending to divine brilliance in discrete moments or series
of moments, also decay or are snuffed out. Divine genetic material or, if we want to

stretch the idea, immortality itself, dies with them. But the remedy, at least at first, is not

¥ On Yasumura's reckoning, ... Aphrodite's power of love is characterised by its control over the
interrelations of @/l living creatures—which inevitably involves the other gods and goddesses. The mode by
which her power operates is problematic: her activity directly attacks other gods and, as a consequence,
could pose a challenge to the Olympian order” (2011:149).
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to offer these children immortality. Instead, mortals suffer more and die. The economy of
death and deathlessness remains zero-sum. In fact, I will show that immortal recovery
from quasi-human distress must involve an increase in suffering on the part of mortals,
especially mortal lovers. Pathos can be neither created nor destroyed: it can only be
diffused or transferred.

At first glance, this would seem paradoxical. Why would gods not deify their
mortal lovers and mortal progeny? At times they have. At times they seem to want to but
are prevented by themis. This question is complicated, but part of the answer involves our
discussion from Chapter 1: divinity as an idea is destabilized as the number of

participants increases, especially when those participants were once subject to death.

4.2 | Maternal grief

In the last chapter, Aphrodite’s “maternal solicitousness,” to borrow a phrase
from Harris’ discussion of Inanna-Ishtar, was evidenced by her illicit rescue of Aeneas.
In fact, Aphrodite’s protective swaddling of Aeneas closely parallels the expressions of
Ishtar’s motherly persona vis-a-vis Mespotamian kings.>®

This parental devotion is of course not unique to Aphrodite and her congeners.
Furthermore, other gods are not always as successful in protecting their children from
their often violent fates. In this section, I assess both the type and the function, both
narrative and theological, of the emotional distress that the gods experience because of

the suffering of their mortal offspring. I will conclude that the lines between men and

% Erom Harris (1991:269-70): “She (Ishtar) held you in her kind arm (like a child)” and “In her loving
bosom she embraced you and protected your whole figure.” Slatkin (1991:25) speaks of Thetis’ “maternal
solicitude” in the Aethiopis.
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gods are blurred not just because demigods have divine blood, but also because the gods
become bound up in mortal experience through the act of lamenting the death of their
children. Foley makes this very point in explaining the theology of the Eleusinian
mysteries, but she underemphasizes the extent to which grief and lamentation actually
begin to enact an ontological change;** gods who are suffering grief do not just confront
mortality and find it abhorrent and unpleasant, but start to be spoken of in terms that
begin to call their deathlessness into question. As with the “near death” of Ares in //iad 5,
a action generates a new /ogos that, in turn, nearly brings about an unconscionable action,
the death or mortality of the deathless. Grief, then, like wounding, diminishes divinity.
This process will help us to reassess the longer Homeric Hymn to Aphrodite (h. Aphr.), a
poem that has received several treatments in the last ten years,”®’ and more closely
integrate the issues of the power struggles on Olympus with the pathos of the mortal
condition.

Achilles’ divine mother, Thetis, though ostensibly a minor deity in that she is not
a resident of Olympus, provides one of the more memorable examples of divine grief on
behalf of her child. Almost twenty-five years ago, Slatkin demonstrated how Thetis
wields immense allusive power in the //iad, and this allusive power is achieved largely
through the depictions of her plight on account of her mortal son, Achilles.”® One
particular scene is worth reexamination here. At 18.428-37, Thetis goes to Hephaestus to
ask for a new set of special armor for Achilles, since his first set was lost to Hector when

Patroclus, who donned it at the time, fell under the spear of the Trojan prince:

3%61994:84-97.

37 Clay (2006 [1989]), Faulkner (2008), Brillet-Dubois in Faulkner (2011), Yasumura (2011), Olson
(2012).

*1991.
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Tov &’ Nueifet’ Emetta OETIg KT dGKPL YEOVGO

“Heoiot’, 7 8pa o1 T1g, doar Ogoi gic” &v OMduR®,

106663’ &vi Ppeciv oy dvécyeTto kNSea Avypd 430
600’ éuol ék macémv Kpovidng Zevg Ghye’ £dwkev;

€K UéV W AAAAOV AMA®mY Avopl SAUOCOEY,

Atokion [InAfii, kol ETAnv avépog evvnv

TOAAG LAA™ 00K €0€Aovoa. O pEv o yNpai Auypd

KeTtat €vi pueydpoig apnuévog, GAia 6€ Lot viv, 435
VIOV Emel pot ddKke yevéaBal te TpaQENEY TE

gEoyov Npowv:”

And then Thetis, shedding a tear, responded: “Hephaestus, is
there any goddess on Olympus who endured as many wracking
cares in her heart as Zeus, Cronus’ son, gave to me out of all the
goddesses? Of the daughters of the sea he submitted me to a
man, Peleus, Aeacus’ son, and I suffered the bed of a man,
exceedingly unwilling though I was. Indeed he lies in his great
halls worn out by baneful old age, but now I’ve got other cares,
since he gave me a son to bear and to rear to be exceptional
among heroes.”

There are many striking features of the beginning of Thetis’ complaint to the Smith-god.
One that stands out in particular is her initial query, which may in large part be rhetorical
(viz. “Of course no Olympian goddess has suffered this much!”), but seems to have an
element of earnestness in it, seeing as she goes on to define her exceptionality in terms of
the dAlon. Irrespective of the question’s rhetorical timbre, how Thetis phrases her
affliction indicates that she thinks it is unparalleled: kndea Avypd is rather marked.

The context here alone—Thetis mentions that Peleus is laid up with old age and
will go on to tell Hephaestus how Patroclus has been slain (454—6) as well as call her son
aKOpopog (458)—shows that the goddess’ “grief” is connected with the mortality of
those about whom she cares and of those about whom they care. I suggest that k\dea are
precisely “cares” that attend those whose relatives have died or are moribund. Given the

context, this ought not be surprising, but I suggest further that kfdca are a particularly
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human and therefore humanizing experience. I will note in passing here that Greek knd-

is cognate with English hate.’®

The only other instance of the pairing kndea Avypd in the Iliad occurs in Book 5
in reference to Diomedes’ slaughter of the two sons of Phaenops, Xanthus and Thoon. By
killing the two of them, Diomedes “left behind for their father wailing and wracking
grief” (156—7: matépt 8¢ yoov kai kndea Avypd / Aein[g]). In this passage, too, the father
of the heroes is worn out (teipeto) by yiipag Avypdv (153). The collocation of Phaenops’
old age and the obliteration of his only heirs—he had not sired another son to whom he
could leave his possessions (154)—serves to emphasize his extreme aporia; in his case,
ynpwotai end up dividing up his possessions. Furthermore, the collocation of y6o¢ with
the “wracking cares” must refer to funeral rites, at least generally. We could say, then,
that Thetis, seeing as Peleus is immobilized in Phthia, anticipates having to perform the
funereal rituals on behalf of the family.

Indeed this is exactly what, in Odyssey 24, Agamemnon tells Achilles happened
after his death:

pTp 8 €€ GAOg RAOE oOv dbavatne’ GAinoty

ayyeling diovoa: Pom &’ £l TOVTOV OpMOPEL

Oeomeoin, VO 6¢ TPOOG HAVOE TAVTOG AYO10VG.

Kai vo K* avaitavreg EPav koilag Ent vijog, 50
€l U1 Gvnp kaTéPuke TOAOLd TE TOAA TE EIOMG,

Néotop, o0 kai tpdcdev dpictn gaivero Bovrs:

& ooV €0 PpovEmV GyopicaTo Kl PETEEUTEY:

“Toyxec’, Apyeiot, un eevyete, Kobpotr Ayoudv.

unqenp €& aAog 110e ovv dBavdatne’ alinov 55
Epyeton, o0 Tadog 1efvndTog AvTidmoa.

®¢ £pab’, ol 0° Eoyovto eofov peydabvpotr Ayaoi.

apel 0é 6” Eotnoav Kobpat ariolo YEpovtog

oiktp’ dhoupodpeval, mepl 6’ Guppota gipata Ecoav.

Movoat 6’ évvéa mhoal auefopevor Omt KoAd 60
Opfveov: &vBa kev oD TV’ AdaKpVTOV ¥’ EvOnGag

% Beekes (2009:5.v.).
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Apyeiov: Tolov yap dndpope Modoa Adyela.
EnTa 8¢ Kol 0éka PEV o OPMG VOKTOG TE Kol MILop
K\aiopev a0avoroi te Oeol Ovnroi T° GvOpwmor

And your mother came out of the sea with the deathless sea-
nymphs, hearkening to the announcement. A prodigious scream
rushed over the sea, and trembling fear came upon all the
Achaeans. And now they would have jumped onto their hollow
ships, had not the man who knows many ancient things checked
them, Nestor that is, whose counsel, even before, seemed best.
He, being kindly disposed to them, advised them and spoke up
among them: “Stop, Argives! Do not flee, young Achaeans. This
is his mother, who has come with the deathless sea nymphs, to
care for her dead son.” So he spoke, and the stout-hearted
Achaeans checked their flight. The daughters of the Old Man of
the sea surrounded you, wailing pitifully, and they enshrouded
you in immortal clothes. And the Muses, nine in all, sang the
dirge, responding to one another with lovely voice. At that point
you would not have seen anyone among the Argives who wasn’t
crying. For such was the dirge that the shrill Muse raised. For
seventeen days and nights, all the same, we wailed for you,
immortal gods and mortal men alike.

Although this passage has provoked many worthwhile questions,’”” I want to focus here
on the fact that, although the Danaans begin the funereal rite appropriately (43—6) by
carrying Achilles’ corpse back from the battlefield, washing and anointing the body,
crying the requisite ‘hot’ tear, and cutting their locks, the ritual is fulfilled only with the
participation of the sea-goddesses and Muses, and especially Thetis. In fact, the funeral
brings mortals and immortals into the same arena of activity, much like the state of things
before Mekone and much like the situation with the Aethiopians, who still enjoy
commensality with the gods.

In the rest of early hexameter poetry the pairing kfdea Avypd occurs four times:
once, in Odyssey 11, where Alcinous praises the skill with which Odysseus has narrated

the kdea Avypd of his comrades and himself, clearly in reference to the deaths of the

% See Heubeck (1992:366 ad 24.60) for a summary of the issues and the history of engagement with the
passage.
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Ithacan king’s hetairoi and his grief on account of them;*" twice in Hesiod’s Works and
Days, once when Zeus is said to have devised (éunoarto) “wracking cares” for men by
hiding fire,”** and once when Pandora is said to have done the same by scattering the
baneful contents of the pithos;>”> and once in the Homeric Hymn to Demeter (h. Dem.),
when Metaneira sees Demeter placing Demopho6n in the fire.””* Although the two
examples from Hesiod are interesting, in that both are collocated with the larger narrative
of the separation of gods from men, the episode in 4. Dem. makes it quite clear that kndea
Avypd are the experiences of a bereft parent:

Kol kév P moinoev aynpov v’ abdavatov te

el un ap’ appadinowv £6lwvog Metaveipa

vOKkT’ émitnpnoaca Buvddeog ék BaAdpolo

OKEYUTO" KOKLGEV O Kol AUe® TANEATO Unpd 245
delcas’ @ mepi moudi kol aéodn péya Ooud,

Kai P’ OAoQuLpopéVT EEd TTEPOEVTA TPOGTVAO

”Téxvov Anpoeowv Eetvn o€ Tupl Evi TOAAD

KPUTTEL EHOl 6€ YOOV Kal kndea Avypd tibnow.”

And now [Demeter] would have made him ageless and deathless
had not well-girdled Metaneira in her witlessness kept watch
from her fragrant bedchamber and seen. She shrieked and
smacked her thighs in terror for her child and was deeply
unhinged in her spirit, and in her wailing she addressed her son
winged words: “My child, Demophoon, this strange woman is
hiding you in the blaze and setting wailing and wracking cares
upon me.”

Demeter aborts the process of immortalizing Demophodn and chastens Metaneira for her

folly, before revealing herself and giving instructions regarding her worship. Although

%1 The pair occurs at 11.369, but see lines 362—84 for context.

2 49-50.

393 g5

%4249, One wonders whether the k3dga Aypd in the Odyssey and in WD suggest a special “paternal”
relationship between Odysseus and his men and Zeus and men in general. As we discussed in Chapter 2,
Zeus' paternal identity is more psychosocial than actual. As we will see below, Zeus does seem to mourn
for his actual son and the combatants of the Trojan war at large in similar ways.
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the Demophoon episode serves an etiological function in 4. Dem.,*”

the theological-
narratological implications of the episode situate the myth at large in the broader context

of early Greek literary thought. Felson-Rubin and Deal read the episode thus:

The resolution of the Demophoon episode not only refocuses
attention on Demeter’s relationship to the gods and her recovery
of Persephone, but also... motivates... Demeter to see that
shortsighted and ineffectual interference in divine plans belongs
to the realm of human folly... Her own initial and ineffectual
withdrawal from the gods was in fact like Metaneira’s failure to
recognize and accept divine gifts.**

I would like to be somewhat more precise here. Metaneira’s exclamation of what the
xeivn has caused, namely y6o¢ and kndea Avypd, are just what the goddess is attempting
to obviate while she herself mourns for her lost daughter. Although Demeter is not
described as being afflicted with kf\dea Avypd, Helios does demand that she stop her
péyog y00c (82). And although Persephone is technically immortal, that she is snatched
by Death certainly complicates her divinity.

Furthermore, “Demeter’s mourning ritual, elaborated several times (40ff, 90ff,
and 304), includes such gestures of grief as tearing her headdress, refusing food and other
comforts, wearing dark mourning clothes, wailing, etc.”**” These actions and abstentions
serve to “mortalize” the goddess to an extent, and when she reveals herself after
Metaneira’s interruption and holes up in her new temple, she has foisted her grief and her
temporary mortality onto a mortal woman and the cosmos at large: what results is not
only Demophoon’s remaining mortal, but also humankind’s being brought to the brink of

annihilation. To be sure, Foley is sensitive to the ways in which the “Hymn is unique in

%3 Foley (1994:114): “Demophodn's story serves above all in the Hymn to motivate the foundation of the
Mysteries (because Demeter has failed to immortalize a mortal) and to stress the tragic inevitability of the
mortal lot.”

3% Felson-Rubin and Deal (1980) in Foley (1994:196).

%7 Felson-Rubin and Deal (1980) in Foley (1994:192)
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398 .
727 and how in

archaic Greek poetry for the degree of humanization its gods experience,
the Demeter/Persephone myth “divinity becomes embroiled in a struggle over the very
human issues of marriage, sacrifice, agriculture, and death.”””” But I would argue that
much of early hexameter poetry confronts these very issues, and furthermore that it does
so by a certain, though subtle, misapplication of the poetic and intellectual idioms in
which it deals. The result is that, more than merely encountering mortality, gods suffer a
legitimate, if conceptual, vulnerability. To counterbalance this, mortals end up suffering
even more. The division between men and gods, obscured by divine experiences of grief,
gets re-clarified through an increase in mortal suffering. But before I talk more about the

violent diffusion of grief, I will look more closely at some of the lexical indices of

Demeter’s “mortalization” in the hymn.

4.3 / Divine suicide?

Even before Demeter learns exactly what has happened, she hears her daughter’s
plaintive cry (39). At lines 40—1, “sharp grief seized her heart, and she rent the veil about
her ambrosial hair with her own hands” (65 6¢ v kpadiny dyog EAAapev, auei 6¢
yoaitoug / apPpooiong kpnoeuva daileto yepoi eiinot...): she has begun to mourn. Except
for the detail of her hair being ambrosial, these two lines paint a picture of very human
mourning.

In the first place, the collocation of &yoc and kpadin in early epic is used almost

exclusively of mortals, such as Odysseus, Diomedes, Achilles, and Penelope. Just once,

398 1994:88.
399 1994:87.
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at Iliad 15.208, does the pair describe the affliction of a god. Poseidon, in response to
Iris’ report of Zeus’ displeasure and not-so-veiled threat, yields grudgingly (208-10):
... TOO’ aivov Gyog kpadinv kol Bupov tkavel

onmmdT’ Ov io6popov Kol Opf] TETPOUEVOV aio
velkeigw €0€ANo1 xYohoToioly €néecaty.

This terrible grief afflicts my heart and spirit, whenever he’s
willing to rebuke with wrathful words someone who is equally
apportioned and who has been dealt an equal share.

Janko notes that the two words for ‘lot’ here bear no allusion to fate or death,400 but the
nature of Zeus’ threat (163-5: ppalécOw on Enetta kotd Epéva kal katd Boudy / un W
0088 Kpatepdg Tep S0V EmdVTa Toddoon /pgivar, Emel gb enui Bin moAd péptepog sivar...
/ “Let him bear in mind and heart then, lest—especially since he is not at all mightier—he
dare withstand me when I come after him, since I claim to much more capable of
violence than he...” ) and Poseidon’s concession do point to a diminution of his status;
the specter of some catastrophe of Poseidon’s divinity looms. In a sense, because of his
continued close participation in the war of men and thereby his being disjoined from the
race of the gods—part of Zeus’ order is that he “either go among the tribes of gods or into
the brilliant sea” (161)—Poseidon’s divinity may be compromised, even if only
cognitively or in rhetoric, and this is accomplished in part by the Poseidon’s adoption of

401
human form.

4901992:249 ad 209-11; but cf. Janko (1992:5).

1 n fact, in all of Homer, the Kkpodin is used of gods only three times (in more than fifty instances): here
of Poseidon, and twice of Zeus, first, when Achilles suggests to his mother that she may have some
emotional leverage with Zeus (1.394-5), and then when Zeus himself contemplates saving Sarpedon
(16.435-8), a scene which presents Zeus at his most human, as we will discuss below. Achilles’ use of
kpadin could be understood as a projection of human anatomy onto divine relations or even Thetis’ earlier
assimilation of divine relations into human terms, since Achilles says that this is what Thetis used to claim
in the house of Peleus. To be sure these assimilative moments were probably not jarring for the ancient
audience, but even so, they function as part of the subtle machinery that blurs the lines between god and
men in early epic. The cognate word for heart, kfip, is applied to gods three times in the /liad, of wrathful
Apollo (1.44), terrified Hera (1.569), and unanimous Zeus and Hera (15.52).
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Next, the detail that Demeter rends her headdress is remarkable. Foley compares
the actions of Hecuba and Andromache in //iad 22, although she is not quite right to say
that they, too, tear their veils.**”® At 405-6 Hecuba begins to tear out (tiAAg) her hair and
hurls away (amo... Epprye) her veil, and at 466—72 Andromache faints, tossing off her
elaborate headdress as she falls. Thus, Demeter’s act of mourning seems to be a goddess’
modification of human mourning; in other words, it would be alarming for the goddess to
tear her hair, “ambrosial” as it is, so she instead rends the covering, and rather violently,
as dail is a verb better suited to the cleaving of flesh, usually fatally.*”> One instance in
which 6ailw does not involve the cleaving of human flesh is when Achilles, beside
himself at the news of Patroclus’ death, rends his own hair (18.22—7):

MG Pato, TOV 8’ feog VEPEAT EKAALYE pELOVAL:
apQoTEPNOL O YEPOIV EAMV KOVIV aiboroeccov
YELOATO KOK KEPUATS, yaplev 8” fioyvuve TpdomTOV:
VEKTOPE® OE yrtdvL péhay’ appiloave téppn.
adTOC &’ &V Kovinot péyag peyolmoTti Tavucbeig
Kelto, pilnot 8¢ xepoi KOUNV foyvve dailwv.

So spoke Antilochus, and a black cloud of grief enshrouded

Achilles, and taking the sooty dust with both hands he poured

down upon his head, and sullied his lovely face. And black ash sat

upon his unctuous tunic. And he himself, huge, lay stretched out

vastly, and he defiled his hair by tearing it.
This passage bears much similarity to the passage in 4. Dem. Edwards is right when he
notes that here “the language of mourning is mingled with that of death, for defiling the
head with dust is the sign not only of extreme grief...”*** Even before Achilles defiles

himself, the cloud of grief recalls very distinctly the cloud of death that occupied much of

our discussion in Chapter 3. It also resembles the mist that seizes the windows in the

4021994:37 ad 33-50.
403 Cf. 11 11.497, 21.147, 24.393.
4041991:144 ad 18.22-31.
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Hittite myths about disappearing gods, which is the first step in the sequence of

405 H
Furthermore, as Edwards notes, (év

malignant changes to the cosmos in those myths.
Kovinot péyag peyodwoti) Tavuedels / ketto is otherwise used of a corpse.**® We should
also note, as does Edwards, the double contrasts in 24—5 between yapiev and fioyvve on
the one hand, and the “nectarous” tunic and the ash that dirties it on the other: that which
is paradigmatically lovely, in fact the most lovely,*’ gets besmirched; that which is
deathless is blanketed in death.*”® But what of 8ai{®? Achilles is not merely plucking his
hair, as Hecuba does in //iad 22. Rather, he is tearing it with murderous violence, which
is clearly self-directed. Antilochus is right to hold his hands.*"

Similarly, we might read Demeter’s actions as quasi-suicidal. At line 42 Demeter
substitutes her headdress, which, in addition to being ‘ambrosial’, was probably
envisioned as golden or at least resplendent, for a ‘cyan’ shawl (kvéveov 0& kéAvppa
Kot appotépav Paretr’ duov). We might compare Demeter’s exchange of headdresses
with Telepinu’s putting his shoes on the wrong feet before going missing.*'° I am not in
full agreement with Slatkin on the detail of the black garment. On lines 38—44, which

describe Demeter’s initial experience of éxoc, Slatkin argues as follows:

This gesture of Demeter covering herself with a dark shawl has

495 See Hoffner (1998) for a number of these myths. The phrase ““lu-ut-ta-a-us kam-ma-ra-a-as 1S-BAT,
contains the Akkadian verb sabatu, which is used of demonic possession as well as the seizure of people by
the underworld (cf. Greek aipéwm).

61991:145 ad 18.26-7.

7 At 11, 17.279-80 Ajax is described as surpassing all the Greeks in beauty and fighting accomplishment
except for Achilles (Afag, 8¢ mepi pév €ldoc, mepi & Epya TéTVKTO / THV GALOV Aovady PET’ GUOUOVOL
InAieiova). Cf. Il. 2.673-5, where Nireus, king of Syme, is described as the kGAAictog avnp after Achilles
to come to Troy (2.674=17.280). Zenodotus omitted this line since he athetized 673 and 675, but
Aristarchus maintains it, and Philodemus, On the good king 20.5, makes reference to it. See West (1998:
app. crit. ad loc.)

*%1991:145 ad 18.25.

409 It makes most sense in this context that Antilochus fears lest Achilles harm himself, as Edwards
(1991:146 ad 32-4) argues. Achilles' hands, after all, when directed at others, are ineluctable.

HOCTH 324 A1 5-9.
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been shown to signify her transformation from a passive state of
grief to an active state of anger. In contrast to the image of the
black cloud that surrounds a dying warrior or a mourner, here the
goddess’s deliberate assumption of the dark garment betokens
her dir4e1 1spirit of retaliation, the realization of her immanent
wrath.

Slatkin seems to have confused the course of the narrative, since Demeter has not yet
learned what transpired. She knows only that her daughter has disappeared. Her
assumption of the dark cloak, which recalls the dark cloud of death, and her subsequent
actions lead directly to Hecate’s arrival and camaraderie. I suggest instead that Demeter’s
assumption of the black shawl, the nine-day dadovyia, and her abstention from nectar and
ambrosia, all prepare her to receive Hecate’s assistance in finding out what has happened
to Persephone. In other words, Demeter, as an initiand herself, ritualizes a katabasis (47:

*12 Inasmuch as she is able, she mortifies

Evvijuop pev Emetta Katd y06va totvia Ano...).
herself in order to gain access to chthonic information. Note that when Hecate meets
Demeter on the tenth day of her roaming, “when resplendent dawn arrived” (51), she
comes bearing a torch (52), like Demeter herself at 47-8, as if the space where Demeter
roams remains untouched by Dawn’s light. In this way, like Achilles, Demeter is both
mourner and deceased. To be sure, we ought not allege a sharp distinction between grief
and wrath, for Slatkin is right that later in the hymn the black shawl indexes her wrath.*'?

And this is the point: divine grief, inasmuch as it compromises divinity, leads to divine

wrath, which through its destructive power reinvigorates divinity as wholly other than

“111991:92-3.

12 Foley (1994:4) rightly translates this as “Then for nine days divine Deo roamed over the earth”, but,
given the context, as well as the weird element of the daidoukhia, it is not hard to imagine a second layer of
meaning that envisages Demeter making her way to the underworld.

#131991:91. Cf. Kim (2000:126) on Achilles’ pity: “The theme of his pity thereby develops into that of his
meénis, which is the thematic equivalent of his pitilessness... Achilles’ pity for his friends killed by the
enemy entails, by the very nature of that pity, his pitilessness toward the enemy; the x)dea of his friends
entail, through Achilles’ response to those k1 d¢a, the kndea of the Trojans.”
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humanity.

The detail of Demeter’s abstention from nectar and ambrosia should be familiar
from our discussion in Chapters 2 and 3 of the divine forswearer, a comparison that often
goes overlooked because scholars have tended to overemphasize aetiological readings
vis-a-vis the Eleusinian mysteries.*'* Even if the fasting of initiates was meant to imitate
the sorrow of Demeter,*'” it is unsatisfactory to say that the detail of Demeter’s fasting in
the poem is aetiological for this initiatory practice without considering exactly what
physiological and psychological effects fasting has on the gods. Note that, at least until
Hecate conducts her to Helios, Demeter is explicitly silent. When Hecate asks about
Persephone’s rape and admits ignorance about who the culprit is (55-8), Demeter does
not answer (59): &¢ dp’ €pn Exdrtn: v 6° o0k quePeto pobo.... The important contrast
between Hecate’s speech and Demeter’s non-response in these lines has been ignored in
favor of connecting her silence to the ritual silence of the initiand.*'° But it is important
that nowhere else in Greek does one see the negation of dpeifw, when it refers to
speech.*'” It cannot be by chance that the poet chooses to negate the lexeme par
excellence of epic dialogue. Moreover, Demeter’s silence, when seen alongside her
refusal of ambrosia and nectar, recalls the &vavdoc oathbreaker of Th. 797.*'® But
Demeter does not fall into a coma.

After Helios tells Demeter who is to blame (Zeus), attempts to console her by

suggesting that Hades is no mean son-in-law, and chides her for both her y6og and her

14 Richardson (1974:165-6 ad 47), for example. Clay (2006:202—3) recognized this tendency as well.

13 Richardson (1974:167 ad 47)

¢ Richardson (1974:171 ad 59-61); Foley (1994:40 ad 59-60), citing Clay (1989:219 n.64), does say that
Demeter’s silence “suggests shock and grief.”

7 In the Aesopic fable (329) on the raven who was envious of the swan’s whiteness, the raven, despite his
ablutions, is unable to change his color (ovk fjueifev).

8 See §3.8.
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yO oG (75-87), at his rebuke oporAy (88),*'” Demeter withdraws, even more grief-
stricken, although this grief is becoming indistinct from wrath (90—4):

v 6’ dyoc aivotepov kal kKHvtepov Tketo Bupov.

yooopévn dfrerta kehoveél Kpoviovt

voo@iebeioan Oedv dyopnv kol pokpov ‘OAdumov

dyet’ en’ avBpoTmV TOAG Kol Tiova Epya

£100¢ AUOASHVOLGA TOADY XPOVOV-

A more dread and more dogged grief came to her heart. And
angry now at black-clouded Cronus’ son, she abandoned the
assembly of the gods and tall Olympus, and went to the cities of
men and the rich fields, diminishing her beauty for a long time.

The nature of this renewed dyoc is complex. The pairing aivotepov Kai Khvtepov appears
once in Homer, at Od. 11.427, “as a term of censure of women.”*?° I rather think that the
notion of shame that Richardson sees in the usage of kOvtepog in Homer is actually

secondary to the sense of banefulness.*! As Richardson himself points out, at 4. Dem

305-7, we see the “physical correlative” of Demeter’s grief:**?

aivotatov &’ éviavtov Emi ¥06va TovAvpotepay
woine’ avOpdmolg kol kHvtatov, oVdE T yoia
omEPW’ Avier KpOTTEV YOp EDGTEQEAVOG ANpnTnp.
And over the earth, abundant in nourishment, she made a most
dread and dogged year for men, and not a single seed did the
earth send up. For Demeter with her lovely crown was hiding it.
We can say more. What is more grievous and more “dogged” for the goddess earlier

eventually becomes that which is superlatively baneful for men (and the other gods). The

affliction of the goddess and her abstention from ambrosia and nectar is transformed into

1% Cf. the opening to one version of Telepinu (Text 2 in Hoffner), where the god seems to respond to a
threat or a rebuke before departing: “Telepinu [... screamed]: ‘Let there be no intimidating language.’
[Then] he drew [on the right shoe] on his left foot, and the left [on his right foot].”

20 Richardson (1974:177 ad 90) is actually referring only to kbvtepov, but cites this line as evidence.
21 Cf. the English adjective dogged (OED s.v.).

#22 Richardson (1974:177 ad 90).
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famine and the threat of annihilation for men.*** (Should we think of Achilles’ refusal
food and drink, his being sustained on nectar and ambrosia, and his supernatural violence,
which makes men fodder for the birds and dogs?) In the first place, the poet undercuts the
matter-of-factness of earth’s principal feature in the formulaic system, namely that it is
“much-nourishing”.** Second, the counterpoise between the mankind’s being on the
brink of annihilation and the grief of the goddess is mediated through her own apparent
decline toward death. In the lines preceding these, Demeter is seated in her temple where
“far off from all of the makares / she remained wasting away in yearning for her low-
girdled daughter” (303—4).** This “diminution” of Demeter’s being, which repeats nearly
verbatim line 201 (the opening trochee is joto instead of pipve), must also recollect her
diminution of her own &idog in line 94, where the rare and somewhat elusive lexeme
apoAdVvo is used.

In extant early hexameter poetry, apaAdvve is found in only three other places, all

426
1.

in the /liad in reference to the destruction of the Achaean wall.”” Formally it is of

unclear etymology, although connections with *smel-d (or *h,mel-d?) ‘melt’ are

2 Della Casa (2010:101) comments similarly on the relationship between Telepinu’s footwear mishap and

the disarray of the cosmos: “This image suggests that the harmony of the cosmos was in danger, that the
normal order of things was altered. The hasty movement and the confusion present in this first image
foreshadow the coming crisis, which upsets the world due to the god’s feeling of anger. Right from the
start, this personal imbalance becomes a collective imbalance, spreading out towards all living beings,
objects, and even gods.”

2% In Homer, when ¥8év occurs in the dative, movAvBotetpa is the only epithet used of it, although an
epithet is not always used. When it is in the accusative, and an epithet is employed, movAvpoteipa is used
three times, diog once, and Botidvelpa once, at Od. 19.408, where Odysseus reveals and etymologizes his
name. There, too, the epithet might be deployed somewhat wryly, since the hatred of men and women
throughout the world would seem to neutralize the earth’s ability to nurture avépec. Although there is
nothing marked about the context of the other places where movAvBdteipa is used, the earth’s capacity vis-
a-vis the heroes of the war is more as their receptacle than as their nurturer.

B pakdpov and vooery ardviov / pipve m60m pvodovsa faduldvoto Buyatpdc.

#2° The most sensitive treatment of the Achaean wall, both with respect to its place in the broader traditions
about the destruction of [one race of] humans and with respect to its function within the //iad’s narrative,
remains that of Scodel (1982).
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tempting, especially since Hesychius glosses apéAidetv (an apparent byform of péAdm) as
tkew and otepiokew.*”’” Although the single use of péAdopan in Homer (21.363), in the
simile of the cauldron being boiled and melting the bacon fat within it, to which the
Scamander’s being boiled by the blast of Hephaestus is compared, involves heat, the
lexeme usually emphasizes the fluidity of the resulting substance that is melted. Perhaps
Homer is playing with the suitability of this simile, since at 366 the Scamander ovd’
£€0ede mpopéety, AAN’ ioyeto- Telpe & avTun... (“He did not want to flow forth, but was
checked; the seething®*® breath [of Hephaestus] was wearing him out.”).** But we should
remember that to melt something is to cause it to soften and thereby cause it to flow,
principally by the addition of liquid. This is clearly the case with Poseidon and Apollo’s

destruction of the Achaean wall (12.18-9):*°

on tote untdmvro [oceddmv kol ATOAA®V
TEWYO0G AUOASDVAL, TOTAUDY PEVOG EICOYAYOVTES. ..

Indeed at that point Poseidon and Apollo were contriving to melt the
wall by bring against it the might of the rivers...

Scodel comments as follows:

The destruction of the wall entails the obliteration of the great funeral
mound which the wall incorporates, so that the passage is similar to
21.316-323, where Scamander threatens to bury Achilles, so that he
will require no tomb; Poseidon’s declared motive for destroying it
shows that this is a reduction of the Achaeans’ kAéog. They are
scattered like the founders of Babel, almost “nameless” like the Bronze

7 See Beekes (2010:s.v.). Formally, Benjamin Fortson (per litt.) assures me, the connection is tenuous at
best. But Sihler (1995:§90) does connect apoidvvo and péhdw, and suggests that this shows that the
prothetic vowel of the former cannot come from a laryngeal. We might compare doteponn and cteponn.
Semantically, things are closer, but we are still on unsure ground. For the possible overlap with tike,
whose Armenian cognate means to moisten or get wet, see Theocritus /dyl// 1, where Daphnis ‘melts’ (82)
away and becomes part of the river (140).

28 The noun &btuy is from *hjseut- ‘seethe’. See Beekes (2010: s.v.).

429 Cf. Ares’ being worn out by the jar in 7. 5.385-91. Interestingly, this vision of heat so intense that it
checks the flow of a liquid corresponds with a model of theoretical thermodynamics wherein maximum
order, what we would think of as occurring at absolute zero (-273.15 C), is achieved by making a system
infinitely hot.

0 Cf. the close of the ring at 12.31: Teixog dpardvvag: motapode. ... The other place where dpaidove
occurs is 7.463, where Zeus suggests destroying the wall once the Achaeans have gone home.
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Men (Hes. Erga 154).%!

Can we possibly connect Demeter’s disguise (perhaps ‘dysguise’ would be better) to the
destruction of the wall? To what extent the poet means us to recollect the Achaean wall is
hard to determine, since Demeter’s self-disfigurement seems easily remedied, but the
verbal echo in £i80g dpoddvvovca (94) of teiyoc duodddvar (12.18) (=t&iyog dpaAiddvog
at 32) is unmistakable. Of course, I do not think we should imagine that Demeter is
liquefying or melting her beauty, but on some level, she is not just disguising it; she is
obliterating it, erasing it. We should also recall Hermes’ fear in Aristophanes’ Peace:
GAL, & PEL’, V1o Tod A1dg dparduvOncopat, / €l pf TeTopHom TodTa Kol AKH GO
(“But, my friend, I will be melted by Zeus / unless I shrilly announce these things [viz. to
him].”).**?

Once Demeter’s grief becomes wrath, she resumes her divine uéygdog xoi idoc
without much ado (275) and shoves off old age (276). But before the full epiphany takes
place after the aborted immortalization of Demophodn, Demeter partially reveals her
divinity. Scholars seem largely to have overlooked how this partial epiphany fits into the
psychological drama of the poem, again in favor of connecting the narrative with the
ritual narrative at Eleusis.

M67T0 Tapd GTaOUOV TEYEOG THKO TOMTOTO

a0’ V7O KOAT® Eyovoa véov BALog: al 8¢ map’ adTV
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#11982:48 n. 38. Poseidon and Apollo’s destruction of the wall does not, in fact, diminish the heroes’
kleos; in fact, they become ‘authors’ of a flood myth, to which heroic kleos is attached and around which it
is amplified.

2 pace Olson (1998:150 ad loc.), auoAdvve there is probably not to be connected with dpaiog. In Homer,
this rare adjective is used of very young animals, who are thereby vulnerable (cf. Callimachus fr. 502). It
appears to be used only of an enfeebled old man in Euripides’ Heracleidai 75, and I do not think that
Aristophanes has this in mind. Hermes probably imagines being lightning-blasted by Zeus (cf. Anchises’
anxiety about having slept with Aphrodite in the /. Aphr.).
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[Metaneira] sat beside the pillar of the sturdily built house,
holding a child, a new shoot, beneath her breast. His sisters ran
beside her, but Demeter stood, feet on the threshold, and her
head touched the rafter, and she filled the doorway with divine
radiance. Reverence, and awe, and pallid fear took hold of them.
Metaneira yielded her bench to her and bade her take a seat. But
Demeter, conductor of seasons, giver of shining gifts, was
unwilling to sit upon the shining bench; rather, silently she
waited, her beautiful eyes cast downward, until, in fact, fine-
thinking lambe set a compact stool, and threw a silvery fleece
down upon it. There the goddess sat and with her hands she held
her veil before her face. For a long time she sat speechless and
suffering upon that bench, nor did she greet anyone with a word
or a gesture, but unlaughing, and not tasting food or drink...

Foley does note how “the contrast between mortal and immortal is augmented by a
doubly emphasized difference in height; not only is Demeter taller than mortals, but

43 But Metaneira has a véov 0Ghog (“new shoot”) at her

Metaneira is seated in a chair.
breast and is surrounded by her daughters. Thus, there is a competing contrast between
the bereaved and (notwithstanding this partial epiphany) wizened goddess and the intact
issue of the mortal woman. This seems to be amplified by the shifting focalization in the
scene: we see Metaneira’s abundance through Demeter’s eyes, and Demeter’s divine

radiance through Metaneira and her daughters’. Furthermore, although this partial

epiphany reminds us that Demeter has not actually mortalized or mortified herself, as I

4331994:44 ad 189-90.
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am suggesting that her various gestures seem to have, it also emphasizes how diminished
she is. For example, given how far the negating ov in 192 sits from 7j0eAev (193), we
might hear line 192 (4AL’ 00 Anpnmp OpNeopog ayraddwpog) first as “[it was] not
Demeter, who conducts the seasons and gives splendid gifts”. Furthermore, the goddess
aborts her own epiphany and counteracts the aidd¢ of the onlookers by casting her eyes
downward—a display of aiddc**—and her subsequent silence and motionlessness (i.e.,
once lambe has fetched her the appropriate seat), alongside her refusal to eat and drink,
connect her once more with the divine oathbreaker at Theogony 793-8.%>

We should also note how she is addressed, by both the daughters of Celeus and
Metaneira herself. Once Demeter has sipped the kykeon, Metaneira hails the goddess, but
only as yovau (213), although she does comment on the nobility and charm in her eyes.**
Earlier, at the “Maiden’s Well” (99), Metaneira’s daughters hailed Demeter as ypnd
naratyevéwv avponwv (113). Notwithstanding how Callidice goes on to reason that
Celeus and his brothers would receive her because she is Ogogikehog (159), these initial
addresses are unique alongside Anchises’ address of Aphrodite in the 4. Aphr. (93-7),
where he runs through a number of goddesses (“Artemis or Leto or golden Aphrodite / or
noble-born Themis or gray-eyed Athena”), the Graces, and the glen-, river-, and swamp-
nymphs as possible identities of the female before him, or even Odysseus’ address of the
mortal Nausicaa at Od. 6.149-85 (“I clasp your knees, queen! Now are you goddess or

mortal?”). So although Demeter’s divinity might be responsible for her resemblance to

% Compare Aphrodite’s casting down of her eyes as she makes her way to Anchises’ bed (h. Aphr. 155—
157) and Olson (2012:217 ad 155-6).

435 See §2.5, §3.10.

¢ Again 0idég (214) is the pivot around which the drama rotates, and here it empowers Demeter.
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divinity, it only achieves that much, namely her appearing noble enough to be called

“god-like”; it does not prompt those who meet her to wonder whether she is divine.

4.4/ ...0 kai Bavatov piyov apyaréov

If she is not dying, perhaps old age is the key. Demeter commits the closest thing
to a divine suicide by subjecting herself to old age. We should compare the fate of
Tithonus as Aphrodite tells it in the 4. Aphr., when she explains to Anchises why she
would not immortalize him. Dawn—wmmin!—forgets to ask Zeus to preserve Tithonus’
#ipn, when she asks Zeus for her mortal lover’s deathlessness (220—4).*7 Although Dawn
and Tithonus have a lovely time together while he remains young, once old age changes
his form, her desire for him dwindles quickly. She does keep him in her home and feeds
him both sitos and ambrosia (232), a combination of sustenance that scholars have
pointed out indexes Tithonus’ being between fully functional divinity and mortality.*®
What is interesting about Tithonus, however, is that, whereas his body disintegrates
entirely, his voice persists (236): 10D 6’ fjTot pwvn P&l donetoc... (“his voice flows
ineffable...”)."*” One of the main marks of the diminution of Demeter’s status is her
voicelessness.

Aphrodite goes on to describe why she would not subject Anchises to Tithonus’

fate, and how her eternal suffering now has begun (243—55):*

7 On Tithonus and the envisagement of abhorred old age, see also the ‘New Sappho’ (P. K6ln 21361 and
21376) on old age and Mimnermus fr. 4 West, which is the source for the quotation in the section’s title.
These poems and others are adduced by Olson (2013:243 ad 218-38).

% The point goes back to van Eck (1978:81). Both Faulkner (2008:275 ad 232) and Olson (2012:250 ad
230-2) repeat it.

43 On this somewhat strange locution, see Faulkner (2008:276 ad 237) and Olson (2012:252 ad 237-8).
0 On the otherwise unattested ygioeton (<*ydokw) and dvopoostov (codd. dvotarov), see Olson
(2012:259-60 ad 252-4).
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Then grief would not enshroud my dense wits. But now soon
indiscriminate old age will enshroud you—pitiless—which
stands next to humans, accursed, wearying, which the gods abhor
especially. But for me there will be great contumely among the
deathless gods all days and forever because of you, the gods who
formerly were afraid of my whispers and plans, by which I at
some point caused all the deathless ones to sleep with mortal
women. For my intellect used to overcome all of them. But no
longer will my mouth open to say this aloud among the deathless
ones, since I’ve been utterly deluded—harsh and unspeakable
thing!—I’ve been driven out of my mind, and I put a child
beneath my girdle by bedding with a mortal man.

Although Olson’s assessment that Aphrodite “no longer has any motivation to exercise
her power [viz. of making gods sleep with mortals], for the fun has gone out of the game”

. 441
1S not wrong,

it falls short of exploring what is entailed by this ‘noetic’ failure. The fact
is that she realizes that it was never a game, and this has to do less with the erotic aspects
of her sleeping with Anchises than with her newfound maternity. And, in fact, the ways

in which Aphrodite glosses over the tenuous applicability of the Ganymede and Tithonus

myths—as Olson rightly notes, if Dawn was vnzin not to ask for eternal youth for

#19012:256-7 ad 247-55.
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Tithonus, then something else is going on in Anchises’ case***—to Anchises’ situation
suggest that the “dread grief” that she suffers could nod to something quasi-historical.***

For even if Zeus should be considered nasty for granting such a cruel wish to
Dawn, i) why would Aphrodite not characterize it as such? and ii) why would she not
narrate that she herself had asked but had been denied such a request by Zeus? I do not
think the answer is quite that she does not actually want Anchises as a lover, and
although I think that the poem is concerned to emphasize the distance between mortals
and immortals through the extreme intimacy (&yyifeot 8¢ pdiiota at 200) of the

Anchisids with the gods,***

one more detail suggests that Aphrodite’s impending
maternity is the crux: Zeus’ abduction of Ganymede obviously does not result in any
children, and Aphrodite makes no mention of any progeny of Dawn and Tithonus. Hesiod
(Th. 986-7) tells us that “to Tithonus Dawn bare Memnon of the bronze helm / king of
the Aethiopians, and lord Emathion”, and the Aethiopis ascribed to Arctinus of Miletus
makes Memnon the slayer of Antilochus and the victim of Achilles. The Aethiopis also
tells us that Dawn procured immortality for Memnon.** (Presumably, since he was cut
down in the prime of youth, his immortality also entailed agelessness, unlike his father’s.)
So either the poet of the hymn imagines Dawn and Tithonus as childless, or the
immortality of Memnon is suppressed, in part because the events of the Trojan War have

not yet occurred, but it bears on the lot that Anchises gets here. In other words, there are

three variations—in this poet’s estimation—of the possibilities when gods love mortals:

#22012:253 ad 239-46 for discussion and bibliography.

3 As 1 think more about this text and /7. 20 (and even JI. 5), the historical fact of the Aeneidae increasingly
strikes me as plausible. For the sake of not straying too far from the topic of this chapter, I will avoid
engaging that question head-on, but I imagine that my assessment of the poem’s structure could be applied
(cautiously) to arguments for their historicity.

44 Faulkner (2008:261 ad 200), following van der Ben (1986), notices a pun on Anchises’ name.

3 See Bernabé (1987:67-8) for text of the argumentum, from Proclus’ Chrestomathy.
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1) homosexual and non-progenitive erotic love, wherein the mortal lover can be given
deathlessness and agelessness, especially if the erastés is Zeus;** ii) heterosexual love
that does or does not produce offspring, the lover(-father) is given a diminished
immortality, and the son, if there is one, is given immortality, but seems to have no
offspring; or iii) heterosexual love wherein the father is denied both immortality and
agelessness but becomes the progenitor of a line that will last forever (196—7: coi 8’
gotan pilog vidg, 0g &v Tpoeooty avasel, / kKol maideg Taidesot dSloumepeg Ekyeydovtot: /
“You will have a son who will rule among the Trojans, and children will be born to
children forever...”).*"’

But our interest here is in Aphrodite’s affliction. And this emerges from her
announcement of Aeneas’ name (198-199): t® 6¢ kai Aivelag dvop’ Eocetan ovvekd W’
aivov / Eoyev dyog, Evexa Ppotod avépog Eumecov Ovi (“And his name will be Aeneas
since dreadful (ainon) grief held me / because I fell into the bed of a mortal man”).*** I
think this grief has less to do with having sex with a mortal man itself—after all Anchises
and his male family members are especially beautiful (201)—than with the product itself,
Aeneas, Smith’s “nursling of mortality”. The apodosis at 243—“grief would not
enshroud my wits”—although logically connected with her inability to offer Anchises
immortality, seems rather to do with the interconnectedness of that inability to

immortalize (and preserve the youth of) Anchises and the birth of the mortal Aeneas. In

other words, her pregnancy prevents the immortalization of Anchises, and the inability to

¢ See Smith (1981:72) on the negative aspects of Ganymede’s abduction.

*7 This accords with Smith (1981:95-7), who talks about the social aspects of immortality, namely the
disruption and loss of normal family relationships. See Faulkner (200:256—7 ad 197) for problems with
€KyEYQOVTaL.

% See Faulkner (2008:258 ad 199) for discussion of the difficulty of &veka.
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immortalize Anchises indexes her pregnancy. And we know from /iad 5 how that grief
gets Aphrodite into trouble. Perhaps the etymology of Aeneas’ name in 199—200 and the
“enshrouding grief” of 243 point specifically to Aphrodite’s folly in /liad 5, where she
enshrouds (Gueuoivntw) Aeneas to save him from death, and where, once she has been
stabbed, we see her beset with terrible grief (352—4): 1} 8’ dAvovs’ anefnoeto, T€ipeTo
8’ aivéde. / ™y pév dp’ “Ipig Erodoa modnuevog EEary’ opilov / dyBopévny 4dvvnot. ..
(““And she avoided Diomedes and went away, and she was dreadfully worn out. / Iris the
wind-footed took her and conducted her out of the fray / as she was aggrieved with
pains”).**

Although it is not pellucid from the earliest sources, it seems as though
Aphrodite’s suffering actually does diffuse to Anchises. At the end of the hymn, the
goddess warns him against divulging that he slept with “fine garlanded Cytherea” (287).
The result would be that “Zeus in his anger will blast him with a smoking bolt” (288)."
“Check yourself,” she insists at 290, “and do not mention my name—beware the wrath of
the gods!” At this threat Aphrodite takes off, and the poet closes his hymn. As Olson
notes, however, “that Aphrodite was Aeneas’ mother is commonplace in the /liad,” and
therefore he must not have kept his relationship with the goddess secret: some ancient
sources “conclude that he was accordingly punished in the way referred to here.”*"' Aside

from the allusion in 284, where Aphrodite instructs Anchises on how to respond to

queries about Aeneas’ mother, to /. 20.206, where Aeneas goes on to vaunt his divine

* There is a play on Aeneas’ name with aivi at lliad 13.481-2. See Olson (2012:233 ad 196-9) for a list
of other heroes’ whose names get folk-etymologized.

0 Zebc oe yohooaueEVOC Paléet YOAOEVTL KEPAVLVE.

#12012:274 ad 286-8. Olson lists Sophocles’ fr. 372.2-3, Vergil’s Aeneid 2.649, and Hyginus fab. 94.

185



lineage to Achilles,”* we might detect an internal echo that suggests that Aphrodite’s azé,
which brought her to this point might have ‘infected’ Anchises as well. For the protasis of
Aphrodite’s warning at 286, €i 0¢ kev é&ginng kol nevéean depovi Bupud, may pun on the

goddess’ name. And since €poc, which deludes even gods, seized Anchises (91), it is hard

to imagine he is exactly coepwv after this episode.

2 pointed out by Olson (2012:273 ad 284-5).
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Conclusion

This study, like many of the objects of its inquiry, is unfinished, brutish perhaps.
It is hybridized along lines of both method and content and engages with a variety of
texts spanning some twenty-five hundred years, from Mesopotamia to Sicily, in order to
approach a level of panopsis about the sharing and transformation of mythic material in
the ancient Mediterranean. At the same time, it examines a number of discrete, often
intractable units of language and (one hopes) sheds some light on some mythic details
that are shrouded in murk. Myopia sometimes results.

But this investigation has never been just about the infrastructure—geographic,
linguistic, and cognitive—of cultural and literary koines. Rather it was about beginning to
describe the machinery of myth and poetry with respect to a certain complex of (to use a
somewhat heavy-handed term) neuroses about cosmic structure, death, and language. For
example, I proposed that mythic narratives seem to be moved by the recognition that
categories of mortal and immortal, benevolent and malevolent, themis and ou themis, are
contingent and shaky, and that one mechanism of destabilization—what we might call the
linguistic moment of recognition—involves grammatical play and ambiguity. We do not
simply imagine narratives that involve man’s assimilation to the divine, shape-shifting
snakes’ threats to the Lord of the Storm, and bleeding goddesses; we demonstrated the
inherent unsteadiness—at the very least the contingency—of our linguistic signifiers. The

secondary hypothesis was that these linguistic ‘moments’ must have been salient as such;
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as a result, they either accompanied the exchange of mythic material or facilitated it (or
both). This process is largely unobservable, but I proposed that besides the representation
of the phenomenon across languages, the various ‘blips’ (perhaps the misunderstanding
of ikhor is one) that are found in proximity to them demonstrate at least semi-conscious
engagement with these features.

In a sense, then, what may be said to emerge from this study is a new theory of
myth and poetry. Although we would not call all myth poetry in the strong sense, we can
at least say that the myth that is under investigation here, metrical or not, involves itself
in poetics, which I operationally define as the marked usage (or the misuse) of the
phonological qualities of words and groups of words, or the symbolic repurposing of
certain idiomatic elements (e.g., metaphors, epithets, and formulae), in order to generate a
new textual meaning or subvert an old one. This theory might appear to be an extension
of Straussian theory, the modification being that, instead of myth’s being seen as offering

»#3 it is in fact the non-logic that

“a logical model capable of overcoming contradiction,
carries the mythos forward. In other words, it is the emotional and intellectual aporia that
the insoluble contradiction generates that leads to narrative violence, which forces the
contradiction to be practically, though importantly not intellectually, solved.

This sort of Deconstructionist reading, if it avoids the pitfalls of Derridean
obscurantism, could really be a valuable tool for tracking the rhythms of trauma and

recovery in ancient myth: reconciliation generates its own type of anxiety, and perhaps

undercuts itself. Although far outside the purview of this particular project, Vergil’s

33 Strauss (1963:229).
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Aeneid, 1 think, makes itself particularly available to this sort of reading. More germane,
perhaps, are the intractable ethical and moral convolutions in, say, the Oresteia.

In other words, the fantasy of avoiding death and the trepidation about the
universe’s crumbling into disarray are both momentarily aborted or allayed through
violence. Yet we continue to fantasize, and we continue to feel deep anxiety. Thus, myth
can provide a temporary anodyne, but is hardly curative.

Furthermore, the deep (both profound and latent) tragedy of much myth, which 5t
century tragedy concentrates and amplifies more than any other genre, enables
catharsis—Proclus’ suggestion that the gods are kaBapedovteg mdOovg could also
describe our (fleeting) mental state when we read or hear or watch myth—but our daily
lives, intransigently mortal, sully our vodg once we exit the mental and emotional space
of reading, and watching, and listening. Perhaps we can imagine Inara’s prohibition
against Hupasiya’s looking out the window lest he see his family as having encoded this
process. (Perhaps she implies something like, “Since you’ve slept with me and aided the
Storm-god, you are god-like, but mortal yearning yet crouches outside.”) Given the other
version of the Illuyanka myth, in which the Storm-god’s son dies along with the snake, as
well as Hittite’s euphemistic conflation of divinity and death, we might also read

Hupasiya through Plato.**

454 Particularly that offered by the Phaedo (66¢—67a): kai t61e, O¢ Eotkev, Huiv Eotat ob EmBvpoDULY T€
Kai QOUEV £PACTOL EVaL, POVIGENC, ETEISAY TELELTACOHUEY, OC 6 AOY0¢ onuaivel, {Botv 8& ob. i yap ui
016V T€ petdl 100 chparog pndiv kabapdc yvdvarl, dvoiv 8dtepov fi o0dopod Eotv kKTHcAcHoL TO sidévan
TELEVTACAGLY: TOTE Yap oOTH KaO’ adTiV 1] Yoy E6T0L WPIg TOD GOUUTOC, TPOTEPOV 8’ 0D, Kai &V @ dv
{opev, obtmg, Og Eotkev, £yyutdto Eoopuebo 0D idévar, Eav dtL pdAioto undev OpADUEY TG cdpaTL UNnde
KOW@VAEV, 0Tl Pf) maca avaykn, unde avoampmnidpeda tiig 1ovtov evcems, AL Kobapedopey an’
av1ol, Emg Gv 0 Be0c adTOg dmolbon Npag: kal obte pév kabapoi drarlottdpevol Tig T00 GOUATOC
aPpocHVNG, MG TO €1KOG HETA TOOVTOV Te E00peba Kol yvooouedo 5t NUAY adT@V Tdv TO EIMKPIVES, TOUTO
&’ éotiv Towg 10 AAnOég: / “And then, so it seems, we’ll have that which we desire and say we are lovers
of—wisdom—when we die, as the argument indicates, but not while we’re alive. For if it is not possible to
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But we have gotten ahead of ourselves here. One of my main interests in
undertaking this study was to try to determine just how early myth anticipates the
sometimes polemical cosmological and epistemological statements of the pre-Socratics,
particularly Parmenides fr. 6, where the goddess roundly abuses mortal doxastic reason as
subjecting men to a “wandering nous” (line 6), as well as the Heraclitean riddles
regarding the ontological (or maybe the epistemological) relationship between immortals
and mortals, life and death (and sleep and wakefulness). That is to say, I suspect that the
moments of cosmological and linguistic aporia in much early myth are wrapped up in the
palintropia that the goddess ascribes to the third path. Even though this is primarily an
epistemological model, Parmenides’ goddess parses the experience in terms that would
seem to index the emotional angst generated by this wandering. Heraclitus’ riddles often
generate a similar aporia. For both of them, but explicitly for Parmenides, linguistic
aporia (amékhanié for Parmenides) results in an insoluble and delusive
phenomenological cosmos.

So what we might say, then, about all of the episodes that we have brought under
study here is that they represent a projection of a collective (un)consciousness of the
instability, or at least the extreme contingency, of our cognitive-linguistic models of our
universe, including the role of our death, which, unlike for the golden race, generates

deep aching in us. In case this should seem reductive, let me say that these myths ought

come to know anything purely accompanied by the body, there are two possibilities: one, either it is not at
all possible to possess knowledge or it is possible when we’ve died. For at death the soul will be all by
itself and apart from the body, but not before then. And while we’re alive, in this way, it seems, we will be
next to knowing, we most abstain from accompanying or communing with the body, unless entirely
necessary, and we are not filled up with its nature, but are purified of it, until the god himself frees us. And
thus pure and apart from the thoughtlessness of the body, the likelihood is that we will be with the pure and
will recognize through ourselves that which is entirely pure.”
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not be treated as fully isomorphic to one another; but there is a sense in which they all are
capable of reducing heaven, like all else in our universe as we know it and signify it, to

rubble.
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