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Abstract

This thesis offers a textual interpretation of the Theogony, which is a text often
ascribed by classical scholars to the author Hesiod. The thesis then turns its attention
to discuss the narrative findings in relation to historical determined interpretations of
early Greek literary texts. The thesis will examine how a culture determined
interpretation of ancient literary sources can either negate or support a narrative
approach.

Chapter One of this thesis focuses on determining a methodological approach
for text analysis, and does so by providing a critique of the traditional methods of
historical text criticism used by classical and literary scholars for ancient documents.

Chapter Two offers a textual analysis of the Theogony, examining its fabula,
focalizations and characterizations as presented by the text.

Then Chapter Three explores how useful a textual analysis can be in historical
discussion. This chapter will also investigate how our findings of Chapter Two have
possibly re-shaped our appreciation of former historical research for ancient Greek
literature. In particular, this chapter will offer a brief discussion on ancient religion
and early Greek philosophy.

The Conclusion will be brief and simply outline possible next steps in research
drawn from the discussions of the previous chapters.
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Chapter One

Introduction and Methodological Considerations

This thesis re-evaluates the narrative significance of Hesiod’s Theogony, and
discusses how a text-source analysis of the Theogony re-shapes the invaluable
appraisals of historical-text analysis provided by classical scholars. Our outline
discussion will appreciate the historical source criticism often applied to ‘old’ literary
forms, and suggest a more dialectic approach. Of course, any methodology applied to
literary forms, whether historically based analysis or narrative criticism, will bear with
it inherent difficulties in interpretation. The discussion below will highlight some of
the benefits and counter benefits of any approach to understanding an ancient text.
Although the basic advantages of historical analysis will be reviewed, the first part of
our thesis here will propose an approach which demands closer attention to the
narrative of the Theogony.

Hesiod’s Theogony has often been conventionally interpreted by classical
scholars as a mythological story about the gods on the basis of traditions known from
other sources.' Text- and source-critical appraisal has led scholars to make categorical
pronouncements about the literary genre of the Theogony, the historical author
Hesiod, and the cultural setting in which the work was composed. Accordingly, there

has been a modern tendency to interpret the Theogony as simply a work by Hesiod of

' Cf. R. Parker, Athenian Religion: A History (Oxford: Clarendon Press,.1997), especially-p. 36 where
Parker has clearly connectéd stories about the gods of Homer and Hesiod to discuss cult hero worship.
W. Burkert, Greek Religion: Archaic and Classical (Oxford: Blackwell, 1996) follows a similar
method to Parker in his identification of deities (pp. 119-189).

Good textual sources for the Theogony are provided by the following scholars: E. Gerhard, Hesiodi

Theogonia (Berlin: Reimer, 1856); C. Goettling, Hesiodi Theogonia (Leipzig: Gothae Henning, 1843);



the 8™ century BCE by taking an external, reconstructed and predetermined historical
framework as a point of departure. This thesis, however, intends to step outside the
convention of ‘historical’ interpretations and the structures that this type of research
carries, and instead shall initially offer a narrative analysis of the text itself.

The title of the text alone conjures a theological cognitive framework for
interpreting the work; it has often guaranteed the Theogony a historical-text-critique
alongside other ancient texts deemed to be of a similar nature. It is commonly
accepted by the classical scholars that early Greek poetry (and, by extension,
traditional theogonies) was comprised of one or more of a number of generic
mythological forms.” G.S. Kirk categorises the types of mythology used in traditional
theogonies as follows: (i) cosmology, (ii) development of the Olympian deities, (iii)
history of humankind, (iv) legendary heroes, (v) imitative heroes, and (vi) accounts
about the beginning of the historical period.* Accordingly, It is within the framework
of such types that scholars have found a basis for interpreting ancient theogonies. Here
the guiding assumption has been that a fixed literary genre must have existed,

accompanied by theological norms inherent within that genre.’

F. Jacoby, Hesiodi Theogonia (Berlin. Weidmann, 1930); A. Rzach, Hesiodi Carmina (Leipzig:
Teubner, 1902); M. L. West, Hesiod Theogony (Oxford: Clarendon Press, 1997).

2 By this I include Orphic theogonies. Cf. M. L. West, Orphic Poems (Oxford: Clarendon Press, 1998),
esp. pp. 39-67, 68-115, 116-139. Also, A. Laks & G.L. Most (eds.), Studies on the Derveni Papyrus
(Oxford: Clarendon Press, 1997), esp. pp. 39-64.

* G. 8. Kirk, The Nature of Greek Myths (London: Harmondsworth, 1990). Cf. also Kirk, Myth: Its
Meaning and Function in Ancient and Other Cultures (Cambridge: Cambridge University Press, 1970),
pp. 8-31.

* Cf. similarly, W. Burkert, “The Logic of Cosmology”, in R. Buxton ed., From Myth to Reason?
Studies in the Development of Greek Thought (Oxford: Oxford University Press, 1999), pp. §7-106,
who assumes that Greek ‘myth’ as found in the Theogony is to be understood against the background of
‘traditional tales’ that draw on common topics such as ‘myths about genealogies, migrations, foundation
of cities, the establishment of culture, and the.origins-or-rituals;-especially ifiitiation and sacrifice’ (p
87)-This-approach is €ss : appropriate for Theogony than for, e.g., an interpretation of the Homeric
Hymn to Demeter, in which ritual procedures relate more directly to the Eleusinian mysteries; cf. the
text and discussion in H. P. Foley, The Homeric Hymn to Demeter: Transiation, Commentary and
Interpretive Essays (Princeton: Princeton University Press, 1999), esp. pp. 142ff.

3 There are inherent difficulties with Kirk’s paradigm which will be briefly cited here. Although the
Theogony (of Hesiod) does draw on the forms identified by Kirk, it does not necessarily follow that



Yet, despite the assumptions made by historically based analysis, we must not
negate the importance of such an approach and its contribution towards
understanding, or even piecing together, the jigsaw puzzle of the ancient world. After
all, historicism has often shaped the voids in our knowledge about the past, and on
occasion, has allowed continuity in the progression of academic research; we must
ensure, however, that a level of integrity continues to remain the basis of any
academic appraisal. In a sense my thesis includes the intentions of the historical
approach; it does so by bringing together the methodological threads with text analysis
as the primary point of departure.

Certainly, the dynamic themes developed by the Theogony are, to some extent,
not overtly distinct from other literary forms. Indeed, Hesiod and his works have been
located by historical critics firmly in the theogonic tradition of classical antiquity.® In
addition, and more generally, Hesiod’s work is thought to occupy a place in the epic
genre that was inspired by Homer. According to M. L.West, who stresses that the
Theogony ‘is by no means unique’, there was during the archaic period a ‘theogonic
genre [that] was...actively cultivated as heroic narrative’ (or ‘Epic Cycle’).” West is

able, of course, to note a number of examples for such a narrative.® This means that in

such a preconceived paradigm should determine its interpretation. Each theological document will use
selected language on the basis of a thematic relevance that may not necessarily have corresponded to
generic aesthetic values. For all existing similarities with other works of the same genre, each
composition has its own internal procedure, one that reflected particular values expressed through the
author’s communicative strategy. If some degree of singularity is innate to each document, then one
may argue that each text should be interpreted initially on its own, and that the interpreter may explore
the question of what message the author is trying to convey to the audience of the past.
% In relation to our text, it could be conceded that the themes of the Theogony overlap those in other
literary forms, a point which will be discussed in chapter three. Cf. Proclus /n Tim. 1.427.20 and
Pisander In Phd. 172.3-4, where theologoi is used for Orpheus and early Greek hexameter poets.
Hermias includes Orpheus, Homer and Hesiod (/n. Phdr.-11-10-11):- -
;West -Hesiod: Théogony (Oxford: Clarendon Press, 1997), p. 12.

Ibid.
To show how widespread the genre is, West mentions the poetic theogonies ascribed to Orpheus,
Musaeus, Aristeas, and Epimenides; the prose theogonies attributed to Abaris, Pherecydes,
‘Dromocrites’; those to Linus and Thamyris; a Cosmopoiia by a Palaephatus; the beginning of
Acusilaus’ Genealogiai; and Eumelus’ or Arctinus’ Titanomachy or Gigantomachy.



this genre, the main figures of the narrative are regarded as exemplary or
paradigmatic, much as happens in Homer’s /liad which inspired them. However, there
is little, if any, evidence in the Theogony itself for West’s ‘heroic narrative’.

Although West has identified a number of theogonic compositions, it does not
necessarily follow that these reflect a ‘unanimous system of belief’.” To begin with, it
is difficult to identify what is meant by ‘tradition’ and to determine the extent to
which the author of the Theogony was aware of, or even influenced, by pre-existing
‘traditional’ or formally recognised modes of discourse. It is, likewise, possible that
some correlations — as, for example, common motifs, named characters, mythological
events — amongst the theogonic documents may not have been so much intentional as
they were incidental. Even if the Theogony may be said to have participated in a
traditional theogonic literary landscape, it is questionable to what extent the themes
within the Theogony arose entirely out of traditional ideas.'® Instead, a case is to be
made that more attention should be given to how a given author develops his own
theogonic perspective.

West and Kirk have assumed that the most appropriate way to interpret
‘conventions’ in the Theogony is, in the first instance, to situate the text within a

historical framework. This procedure makes the interpretation depend on the

® West, Theogony, p. 12.

' By this, I mean that the creation myth of the Theogony remains distinct, despite its thematic overlaps,
from the Derveni Papyrus which it has so often been compared. Furthermore, the devouring Titan role
of Kronos in the Theogony, for example, bears little if any resemblance to the Kronos of the Derveni
Papyrus or the blessed Kronos of Pindar’s Olympian 2 (cf. line 70). Despite the fact that Pindar’s
poetry is composed later than our Theogony, and the Derveni Papyrus later still; these latter citations
have been said to form part of an understanding towards mystery, and in particular Orphic religion,

which is an interpretation which forms.no.part.of the- Theogony s narrative: ‘Furthiermore, Olympian 2
‘has-often” formed part of academic discussions in connection with Empedocies and philosophical
theories about existence. This line of enquiry will be explored more fully in our chapter three. Cf. G.
Kirkwood, Selections from Pindar: edited with an Introduction and Commentary (Chico: Scholars
Press, 1982), M. M. Willcock Pindar Victory Odes (Cambridge: Cambridge University Press, 1995),
pp. 49-55 and 133-166, K. von Fritz, “Hestris ekaterothi in Pindar’s second Olympian and Pythagoras’

Theory of Metampsychosis” Phronesis 2 (1957) pp. 85-88.



correctness of the historical framework as it has been reconstructed. It seems that as
an initial part of the investigation for the Theogony, the simple adoption of such an
approach risks undermining the possibility of recognising the creative discourse of the
text itself. Moreover, historical study frequently assumes that a given document is
addressed to an ideal audience who would have recognised the derivative nature of
such traditions when they occur. The Theogony is now read by a modern ‘unideal’
audience whose main source of information about the Theogony comes from the text
itself."! Therefore, the modern audience needs to develop a methological approach
that would complement a text reading of the Theogony, not based on historical
considerations.

We must try to rid ourselves of the tendency to assume that an interpretation of
the text is fixed; by contrast we should attempt to allow ourselves to hear the text
speak to us in its own voice. In interpreting the Theogony we should allow for a more
open interplay between author and audience that does not overtly rely on singular
historical identifications of author and audience. It is the relationship between author
and audience that makes the Theogony, as is the case with any document from
antiquity, a masterpiece that ultimately exceeds, but also compliments, traditional
boundaries. This, in turn, becomes possible when, at least initially, ‘historical
interpretation’ is given secondary consideration.

Reading a text within a predetermined historical paradigm assumes an author’s
intention to convey something stereo-typical. But the Theogony is not a ‘typical’

theogony, and needs to be set aside from such an appraisal. On this point, Quinton

'! Here the term ‘unideal’ does not imply that a modern reader would be incapable to understand the
Theogony text; but, moreover, the term recognises the difficulties the contemporary audience has in
interpreting a text of many centuries ago. It would be impossible to interpret the text entirely, if at all,
through the lens of the ancient audience.



Skinner outlines in some detail the danger of set cultural and historical form of literary
interpretation.'” In particular, he states the following:

‘[Flor to suggest instead that knowledge of the social context is a
necessary condition for an understanding of classic texts is
equivalent to denying that they do contain elements of timeless and
perennial interest, and is thus equivalent to removing the whole
point of studying what they said’."

Clearly, Skinner is attempting to deviate from the restrictions of historical
method, by redefining the importance of culturally based ideas as a means to provide
an ultimate interpretative paradigm.'* This point is expressed further by his
subsequent claim that ‘the autonomy of the text itself [is] the sole key to its own
understanding.’ "’

One could respond to Skinner’s claim by arguing that to ‘examine the
autonomy of a text itself’ as ‘the sole key to its own understanding’ is in itself
misleading. To some extent there is a mutual basis of ‘cultural’ understanding
between author and audience, especially if one interprets the text ‘historically’ as an
act of communication within a particular time, place and social context. This
criticism, however, still does not do justice to the particularities of the text. To ignore
the ‘autonomy of a text’ runs the danger of formulating or even creating ‘mythological
historical and cultural paradigms’, with the result that reality is contrived from criteria

‘external’ to the text.'s

12 Q. Skinner ‘Meaning and Understanding in the History of Ideas’, History and Theory 8 (1969) 3-53.

Although Skinner does not explicitly refer to the Theogony, the prmcxple of hlS ~argument may_ be.
appropriately applied to any given 11terary text.

" Skinner, ‘Meaning:and Understanding’, p. 5.

“Nevertheless, a text can lend itself to a form of religious expression. But this expression could be, in
fact, separate from any real religious practice and belief.

'* Skinner, ‘Meaning and Understanding’, p. 3.

'® Here, what is meant by ‘autonomy’ is the text’s own ability to speak for itself. The internal dialogue
of the text is its cohesion and does not need to rely on external sources to be understood.



Nevertheless, to some extent there is a level of expectation when the author of
the Theogony claims to sing about the succession of Zeus, as the audience’s
imagination may conjure up and conflate external mythologies. Therefore, if the text
is valued in terms of ‘expectations’, the voice of the author is then muffled, and the
articulations made in the Theogony (for example) are invariably reduced to a
systematic interpretive framework. There, then, emerges a decisive difference between
the intention of the text and the interpretive expectations of historical research.'’

In partial recognition of this interpretive difficulty, Skinner suggests that ‘there
is always the danger, that is, that the historian may conceptualize an argument in such
a way that its alien elements are dissolved into an apparent but misleading
familiarity.’'® Once again Skinner recognises an inherent difficulty in historical
research, though ultimately returns to the default of historical method by stating that
‘more interesting and intractable objection however to attempt to make a text in itself

a self-sufficient object of understanding’."’

' Another point could be that if the myths of the Theogony, are taken in correlation with other texts we,
as the audience, may in fact distort some of the internal devices of the narrative. The thesis of Auerbach
in his article “Odysseus’ Scar” makes a valid point that sometimes the characters of the narrative are
oblivious to the action and deeds performed by another character. If applied to the Theogony then the
deception of Hera and Gaia against Kronos would be a good example. Kronos is unaware of the
scheming to conceal Zeus. From a textual point of view this is a poignant moment in the text’s main
focalisation, as the audience know something Kronos does not (though fears). This is the turning point
of the succession myth and the catalyst of the Titanomachia and, eventually, the Typhomachy. The
audience should not be distracted at this point about another myth which refers to the genesis of Zeus,
but instead concentrate on the interaction between the Theogony’s main characters and the unfolding
drama of the narrative. Auerbach, Mimesis (Princeton: Princeton University press, 1974), esp. Chapter
One: ‘Odysseus’ Scar’ (pp. 3-25).

'® Skinner, ‘Meaning and Understanding’, p. 27.

' Skinner, ‘Meaning and Understanding’, p. 32. I cite here the context of Skinner’s statement ‘more
interesting and intractable objection however to attempt to make a text in.itself a self-sufficient-object-
‘of understanding“as suggested by the oblique Btrategles which a writer may always decide to adopt in
order to set out and at the same time to disguise what he means by what he says about the same given
doctrine’. My initial objection is that the Theogony, as with other forms of writing, is not an object but a
profound literary text. Furthermore, what we propose here is that the narrative of the text should be
deemed autonomous but that does not exclude the text from being compared to any other literary form
at a later stage. Even at that later stage the text retains its own importance which should not be
compromised by any comparative research.



Despite the default setting of Skinner’s historical argument, it is debatable
whether this may be without reserve applied to the Theogony. If this argument of
Skinner is supported, then external strategies are required to interpret the internal
strategies of the text. Nonetheless, the approach of this thesis shall not dispose but
rather incorporate such means. Although the principle emphasis is on understanding
the narrative of the text as it is presented initially, it remains important to establish the
‘intention’ of the text by looking at the communicative and semantic language of the
text itself. Only then is it possible to explore the linguistic implications of the
language within a historical context.”’

In recognition of Skinner’s disquiet, in order to establish an understanding of
the Theogony, it is crucial to establish as much as possible the intended representation
of the text itself. For, in Skinner’s terms, if there exists ‘intended representation’,
then there also exists a premise that the intentions of the text are intended to be
understood’.*! In principled agreement with Skinner, it is essential to establish the
relationship between the intended meaning of the Theogony and the perceptions and
intended understanding of the audience. For example, it is significant that the
characters or dramatis personae in the text, whether Zeus or Kronos, should not be
first interpreted in terms of their cultural vestiges, but as intermediary communicators
between text and audience. Characters are utilized by the author to invite the reader to
identify with or object to certain elements of the narrative. In this way the dramatis
personae become the communication link between the author and audience by

relaying a reciprocal tension of meaning and intended understanding.

20 Skinner argues that ‘if we wish to understand a given idea even within a given culture and at a given
time, we cannot simply concentrate, on studying the forms of the words involved. For the words
denoting the idea may be used, with varying and quite different incompatible intentions’. Skinner,
‘Meaning and Undertanding’, p.32.

2! Skinner, ‘Meaning and Understanding’, p. 48.



For guidance on literary interpretation, we can turn to the works of the
structural linguist, R. Barthes. Barthes has argued that literature is to be understood in
relation to a cultural context. In a lecture delivered in 1977, Barthes suggested that
‘structure is not solely the construction of a single poetic work but also the work’s
relationship to all that surrounds it and with which it comes into contact.”**

Although Barthes comments first on the ‘construction of a single poetic work’,
he does so to qualify what for him is the more important task de-establishing a
cultural framework for a text. Barthes does not elaborate on how to the ‘structure of a
single poetic work’ might be interpreted in terms of unidentified author and audience,
but refers rather to ‘culture’ as the primary definition of literary models, that is, to the
approach taken in the present thesis.

However, before we delve into the pool of literary comparisons, other
considerations need to be made that relate to the question of language. Historical
interpretation of literary texts involves the classification of language. If culture,
according to historical structuralism, is to be regarded as an evolution of tradition,
then the medium of communication used by a given culture, likewise, evolves. In
order to appreciate the development of language, the modern linguist, has to
appreciate that there exists many levels of discourse. For instance, we could identify
colloquial language, standard or formal language, and artistic language. These types of

discourse are not necessarily separate from each other; a poet could incorporate the

rhetorical language of formal speech as well as colloquial speech into his or her

2 R. Barthes, Lecture in Inauguration of the Chair of Literary Semiology College de France January 7
1977, cited by F. W. Galan, Historical Structures: The Prague School Project 1928-1946 (Austin:
University of Texas, c.1985); Cf. also R. Barthes, Myrhologies (Paris: Seuil, 1970), and his
‘Responses’, in Tel Quel, 47 (1971) 89-107.

F. W. Galan, Historic Structures: The Prague School Project 1928-1946 (New Haven: Yale University
Press, 1985). Cf. Galan, Historical Structures, p. 48.

10



artistic discourse. Indeed, there is evidence that these linguistic forms have been
welded together in the Theogony.”

It is difficult to assess how and to what extent the divergent linguistic styles in
the Theogony correspond to conventional language forms.* In essence L. Jakubinskij,
as discussed by F. W. Galan, puts forth a convincing argument that although a single
piece of work cannot stand independent of ‘complex norms and conventions’, its
language can be ‘distinguished from it’.*> It is then reasonable to assume that the
author, if he or she wishes to cominunicate at all, has to use language based within the
world of ideas and forms known to the recipient. Nevertheless, the author aesthetically
invests the work with particular forms that will engage the cognitive understanding of
an audience. Therefore, an approach to language by structuralist and functional
methods, which involves both ‘diachronic’ and ‘synchronic’ interpretations, is now
subject to reconsideration. In partial acceptance of historical evaluation, one may — by
regarding language as the essence of cultural unity — appeal to the ‘norms’ of a given
time, but at the same time allow for some poetic devolution. If so, then language is

subject to historical formulations; as suggested by B. Tomasevsky that literary forms

2 For example, the colloquial address of Kottos to Zeus (655ff) and the formal address of Zeus’ appeal
for assistance against the Titans (644ff, cf. also 392).

* For the purpose of this current study this will include the dismissal of the transmission argument —
whether the original Theogony formed part of an oral or literary culture. Here we acknowledge the
thesis of R. Thomas, who questions the importance of determining whether Hesiod was part of a literary
or oral culture, and investigates the ‘tools of analysis’ for such debate — especially as Hesiod tends to be
compared with the Homeric tradition. (R. Thomas, Literacy and Orality in Ancient Greece (Cambridge:
Cambridge University Press, 1995), esp. pp. 101ff. Cf. also, M. Griffin, ‘Personality in Hesiod’,
Classical. Antiquity 2 (1983) 37-65, and L. Alexander, ‘The Living Voice: Skepticism towards the
Written Word in Early Christian and Graeco-Roman Texts’, in P. J. A. Clines, S. E. Fowl and S. E.
Porter (eds.), The Bible in Three Dimensions (Journal for the Study of the Old Testament Suppl. 87:
_Sheffield;-1990);pp-221-247-— - — —— — T T T T

%5 Here I cite the quotations more fully so that we can appreciate the context of the citations above, ‘as
in linguistics, in the study of poetry we must first investigate the normative backdrop or implicit
“context” both of standard language, since an individual literary work cannot be ultimately exist — nor
can it be adequately understood — independently of this complex of norms and conventions. Thus
poetic language is intimately bound up with the standard language, but always distinguished from it’
Galan, Historical Structures, p. 19.

11



tend to be ‘a continual variation’ of another poetic device, never replacing itself but
merely changing its function.?

There is nothing controversial in stating that language speaks many (and
different) meanings at any given time or place, and that this is only perceived if the
language of a text is interpreted within a historical framework. Therefore, to some
extent, it is important to be conscious of the cultural complexities that may surround
and influence the dynamics of literary style and form. It is even more important to
interpret the language of a text as it presents itselfi otherwise, a piece of literature
could lose its narrative significance for study if it is confined to a specific temporal
and spacial framework of interpretation.

For a composition to achieve such literary recognition, assuming that this is
the text’s aim, it should not be examined, as Galan suggests, principally in terms of
the expected norms of society.?’ Instead interpretation should be through the qualities
presented within the text itself, a suggestion surprisingly offered by a formalist V. B.
Shklovskii.?®

The latter point has been similarly made by the structuralist J. Mukarovsky,

who suggests that literary works should be interpreted for their own aesthetic

% B. Tomasevsky, ‘La Nouvelle école d’historie litteraire én Russie’, Revue des études slaves 8 (1928)
226-40. Here Tomasevsky provides an interesting argument about the evolution of language and its
implication on literary forms. Here is a translated citation: ‘[poetic devices] did not present itself as a
series of forms substituting for one another, but as a continual variation of the aesthetic function of
literary devices. Every work found itself orientated in relation to the literary milieu and every element
in relation to the entire work. That element whose value is determined by one era completely changes
its function in another... The true life of a literary work’s element manifests itself in the continual
change of function.’

7 In making this statement I have a particular reference in mind taken from Galan, Hisforical
Structures; p-25-as-follows: ‘it is ot by deélving info the poet’s private or social life that the critic can
uncover the reasons why and the way in which the particular poem came about. Rather, it is necessary
that the critic come to grips with the state of ‘expected’ norms of the time, to which the poet must have
reacted. But such norms are historically relative, since the complex of norms valid for one generation is
modified, and in some instances neglected by the next.’

2 V. B. Shklovskii, O Teorii Prozy (Moscow: Sov. Pisatel, 1983) and ‘K ceskemu prekladu
Sklovskeho’ Teorie prozy’, Cin 6 (1934) pp. 123-30, cited by Galan in Historical Structures, p. 36.
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quality.”’ Mukarovsky’s claim is based on the claim that society tends to impose a
paradigm on the text that is alien to the intentions of the author. However,
Shklovskii’s argument is itself not so different from the substance of Mukarovsky’s
objections. Shklovskii puts forward the view that the ‘weave’ of a text should be the
source of interpretation and not the origin of the ‘thread’.*® Although these arguments
at no point suggest their application to ancient documents, such methodological
devices could be applied to a textual analysis of the Theogony.

Furthermore, if the approach of Shklovskii — like the narratological approach
of Mieke Bal — is applied to the Theogony, then the function of the text’s main themes
and characterisations rests on both autonomous literary interpretation and its literary
context, and not simply or principally on cultural aesthetics.

But despite his historical approach, Mukarovsky’s argument for the
‘continuous evolution of poetic structure’ should be taken into account as a point of
caution.’' His attempt to find a balance between ‘outside intervention’ and ‘inner
dynamism’ of the text is, in principle correct, though should not be unduly weighed in

favour of the former.*?

Yet critical literary research goes on to interpret the
significance of a text either diachronically or synchronically, and it is debatable to
what extent this either-or approach really provides a tenable understanding of a text.*?

Negotiation between ‘outside intervention’ and ‘inner dynamism’ presents further

complications for text interpretation, as it reflects with it an existing dichotomy

¥ J. Mukarovsky, Structure, Sign, and Function: Selected Essays translated [from Czech] and edited by

J. Burbank and P. Steiner (New Haven: Yale University Press, 1977). Mukarovsky usually argues
_ against formalist Shklovskii.- --- -~ - - - ST o

*® Galan, Historical Structures, p. 27.

3! J. Mukarovsky, Kapitoly z Ceske Poetiky, p. 348.

2 Chapter Two focuses on the principles of Mukarovsky’s ‘inner dynamism’ and supposes

methodologically, that on the basis of such analysis ‘outside intervention’ may be appropriately

evaluated.

% Synchronically — isolate the use of specific language. Diachronically — evolution of language.
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between parole and langue that corresponds to an opposition between synchrony and

3 To these tensions in

diachrony, and finally, to the functional point of view.
interpretation Ferdinand de Saussure offers some relief in his statement that, the true
aim of linguistic research is not ‘individual utterance, but language as a distinct
system of signs.’35

It is not contentious to assert, as Saussure does, that language is a ‘sign’ for
communication, as words can conjure up many images. The difficulty is, rather, how
to interpret words according to their intended meaning. Using the terms of the
structuralists, one may note that parole represents the individualized language of the
poet, whereas langue refers to the collective understanding of words as a means of
social communication. Due to the notion of significance of language underlying
parole, Saussure promotes the synchronic approach for literature as ‘the invention of
history can only falsify his [i.e. the researcher’s] judgment.’*®

It is questionable whether there is a clear opposition between langue and
parole. We have to ask whether language forms part of a social structure, and if so,
whether such a structure for both language and culture can be fully identified. More
specific to our enquiry, we ought to ask whether the language of the Theogony can or

should be considered in a way that makes it conform to the structures offered by the

langue and parole approach.

* F. W. Galan, Historical Structures: The Prague School Project 1928-1946 (Austin: University of
Texas Press, ¢.1985).
* Galen, Historical Structures, p. 10.
% F. de Saussure, Course in General Linguistics translated by W. Baskin (New York: Philosophical
Library, 1959), p. 81. Indeed, Jakobson, according to Galan, extends Saussure’s argument that
_ ‘the.immanent-characterization-of the-evolution of poetic language is frequently

replaced in literary history by a cultural-historical, sociological or psychological

deviation, that is, by reference to heterogeneous phenomena. Instead of

mystifying causal relationships among the heterogenous systems; we have to

investigate the poetic language itself.’
There are evident methodological problems with the parole and langue approach of Saussure which
will be discussed above.
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To our methodological dilemma guidance may be sought from the structuralist
theory of Galan’s ‘system within system’.”’ Galan highlights the fact that the
dichotomy between parole and langue can in fact be circular, as it is difficult to
interpret diverse linguistic techniques as apart from or as part of a system. This being
the case, the relationship between parole and langue, between synchrony and
diachrony, becomes distorted: a text may or may not use the language expected by a
‘culture’ specific audience, nor does it have to reflect an evolution in linguistic
techniques. Therefore, the ‘cither’-‘or’ are both equally ‘historical’ in a conventional
sense and cannot determine the primary approach to the Theogony (of Hesiod), as the
narrative there reflects the use of diverse and complex linguistic styles. In addition,
the problem with synchronic interpretation of a text is that the themes and language
are examined in terms of their contribution to the evolution of literary forms, not for
their significance within the ‘autonomy’ of a text.*® Although great play has been
made by classicists, including West, of the linguistic similarities between ancient

texts, we must not overlook the that our ‘author’, whether part of a literary tradition or

37 Galan’s theory appears as follows:
‘In order to understand fully the principle of literary change, literary series must be integrated
with other historical series. Only by means of a ‘system of systems’, which would correlate
the two series co-existing in manifold relations of tension, indirection, opposition or
complementary can we gain an all-encompassing perspective on literary evolution.’
Galan, Historical Structures, pp. 8-9.
38 Mondi favours the diachronic approach on the grounds that ‘the distinction between the synchronic
and diachronic analysis of a work of literature is nowhere more relevant than in the explication of
Hesiod’s Theogony. To regard the poem that Hesiod created purely as synchronic composition — giving
no consideration to the separate traditional origins of its various parts and therefore expecting unity and
consistency among them — is to invite a difficult choice between unpalatable alternatives when dealing
with the text that comes down to us; the commentator must either explain away, often at the expense of
great effort and ingenuity, the glaring discrepancies and obscurities in that text in his attempt to
preserve its integrity, or delete enough of it so that what remains is synchronically consistent, the work

of the ‘original’ Hesiod.” Mondi goes on to suggest that the Theogony is a compilation.of.a.number of
'songs.into.one text, -which-leads-him to-conchidethat “in sum, the Titanomachy and the Hymn to Zeus,

as they appear in the Theogony, present diachronically independent mythical narratives, and as late as
Hesiod’s time there was not yet any established tradition for combining them [and that]...
Consequently, it is pointless to try to understand or reconcile them synchronically. Hesiod does not
mention Kronos in the Titanomachy because traditionally Kronos did not play an outstanding role there,
just as the Titans did not figure in the alternative tradition, based on the Hellenized Hittite myth of
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not, could have deliberately intended to deviate from his ‘supposed’ literary genre and
expected language forms.*

Although E. G. Turner does acknowledge the importance of respecting the
words of the original poet, he offers no methodological framework to achieve this
objective. Instead Turner refers to tradition as a grid within which interpretation
should take place. But inter-textuality is a methodological phrase familiar to
interpretative means of classicists, as it serves to construct paradigms of the ancient
Greek world.*® J. D. Culler suggests that inter-textuality ‘becomes less a name for a
work’s relation to prior texts than a designation of its participation in the discursive

41 As a test case, I shall briefly discuss a point made earlier about

space of a culture.
the inter-textual comparative approach applied to Homer and Hesiod.

Homer has been regarded as the traditional paradigm against which all other

ancient poets are compared. Often the Theogony (of Hesiod) has been interpreted as

Zeus’ birth and single-handed expulsion of his father.” R, Mondi, ‘The Ascension of Zeus and the
Composition of Hesiod’s Theogony’, GRBS 25 (1984) 325-344, esp. p. 329.
** Although Hesiod was part of a culture of oral composition, in order to ‘sound’ unique, poet’s used to
develop their own style of poetry and oral effects about stories of a legendary past to be recognized as a
muse (cf. R. Thomas, Literacy and Orality in Ancient Greece (Cambridge: Cambridge University Press,
1995).
E. G. Turner, in his approach to ancient papyri, has recently discussed explanations given by scholarly
critics who identify apparent deviations from traditional forms. Turner argues that
‘Literary and historical scholarship are impossible unless the reader respects the words of the
author he is reading, and reproduces them in all the accuracy of which he is capable. This is a
presupposition of scholarship we take for granted, but it was not part of the tradition of
Classical Greece. Used to the cut and thrust of oral dialectic, the Greeks tended to be careless
of exact quotation or copying of precise chronology, undisturbed by anachronisms.’
E.G. Turner (ed.), Greek Papyri: An Introduction (Oxford: Clarendon Press, 1998), pp. 106-107.
“ The inter-textual approach involves scholars, both Ancient and Modern, collating textual documents,
and comparing such evidence to formalise a thesis, or simply to fill-in the gaps where another source
lacks. Inter-textuality can allow the scholar to look at the broader canvas of a given subject matter. For
example, documents detailing myths about the Titans have been pooled by scholars (such as Guthrie)
from material known as the Orphic corpus, and then authors such as Hesiod have been used as a textual
comparison. Although the collating, comparing and formulating of different documents_can be_useful in
terms-of-synthesising ‘historical-data, “or for piecing together a document with gaps in the narrative; it
can also lead to the conflation of ancient sources and, generalised statements being made about ancient
documents which do not reflect the intention of the original document, but rather the historians
intention.
! Although Culler refers to the inter-textual relationship between the Gospel, Midrash and the works of
Paul, such skepticism may be applied to the inter-textual approach applied to ancient Greek literature. J.
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part of the Homeric Cycle. If the Theogony is seen in some places to deviate in style
and form from those of Homer, then Hesiod stands accused of having corrupted
traditional norms. However, such appraisals of Hesiod seem to have dismissed the fact
that the actual muthos of Homer is quite different from that of Hesiod. Although both
poets may refer to the supremacy of Zeus, the divergent themes of their respective
poems demand different interpretive sensitivities. Therefore, it is not so much that a
poet deviates from traditional norms, but that the concept of traditional norms is itself
a muthos. It could be argued that ancient poets create an artistic form to suit their
muthos, and nothing more.

Turner cites another difficulty of inter-textual analysis in his discussion on the
Alexandrian scholars. Turner claims that ‘the principle evidence [for Homer and
Hesiod] is still derived from Homeric scholia, supplemented by occasional detail from
papyri.’*  Although the evidence from the papyri is often cited from texts that have
been copied by the ancient scholia, it does offer some insight into how ancient
scholars interpreted ancient literature.*’ The cross-referencing of the ancient Homeric
scholia with other textual sources has formed the basis of modern textual scholarship,
and as a consequence, the language of the Theogony has been compared to the

archetypal texts of Homer.* The deviations from the Homeric model found in the

D. Culler, Pursuit of Signs: Semiotics, Literature, Deconstruction (London: Routledge and Kegan Paul,
1981), p. 109.

“2 Turner, Greek Papyri, p. 110.

* Sometimes scholars misread and miscopy the texts, or put in their own interpretation of the ancient
document in the margin. Cf. P.Oxy. 1086. Also, K. Preisendanz, Papyri Graecae Magicae: Die
Griechischen Zauberpapyri vol. I-11I (Stuttgart: Teubner, 1931-1941).

“ Edwards is an example of this tendency, as he discusses Hesiod in terms of Homeric narrative, and
concludes that Homer forms_the basis.for-interpreting-*traditional’ and” ‘conventional’ | llterary and non-
literary forms. _Edwards provides examples of grammatical parallels between Homer and Hesiod such as
the use of -a&v genitive ending as found at Theogony 24, of which there are eight parallel instances in
Homer’s lliad. Edwards also cites metrically parallel phrases, for example the use of the phrase éx
kepale®v positioned at the second and third foot of the verse. For example at Odyssey 20.394 Homer
uses the phrase npotepor yap deikéa pngdavodvro, and this phrase parallels almost verbatim line 166 of
the Theogony npdtepog yap dewkéa pricato £pya. Despite these similarities, it should not be concluded
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Theogony are then reduced to being the consequence of a careless poet, copyist, scribe
or interpolations, instead of regarded as ingenious innovations of the poet Hesiod.*’
Thus H. Bloom’s argument may be misleading when he contends that ‘every
poem is a misrepresentation of the parent poem’.*® Although there may be some
justification to suppose metalepsis, where one text should (or may) be interpreted
alongside another as to explore an interplay of allusions, the interplay of allusions may
be illusionary in that it reflects very different concerns.*’ There are indeed some
linguistic parallels between Homer and Hesiod, but these are undermined if they are
taken out of their respective literary contexts. The muthos of Homer’s lliad, for
example, refers to a historical legendary past, when the Greek and non-Greek super-
heroes engaged in conflict. The Theogony of Hesiod, on the other hand, refers to a
remote past in order to account for the genealogy of the gods, and not in the Iliadic
sense of heroes. Therefore, it is questionable to what extent inter-textual comparison
is appropriate and, in this instance, the Theogony is not to be regarded as a deviation.
What P. A. Brunt suggests about the Hellenistic historians could be applied
also to other literary authors: ancient writers used themes already narrated by others,
48

but their aim in doing so was to outshine their predecessors with dramatic splendour.

What Brunt seems to recognise is that a text can possess its own semantic energy. We

that Homer and Hesiod are of the same, or indeed that one existed, literary tradition. See G. P.
Edwards, The Language of Hesiod in its Traditional Context (Oxford Blackwell 1971), pp. 55-185,
esp pp. 127-128. S ’

4 Aristophianes is just one example from anthulty that emphasizes the divine nobility of Homer,
following the view that Homer is the ‘founder’ of the epic ‘tradition’. Cf. Frogs 1030.

“ The italics are my own here. H. Bloom, Anxiety of Influence (Oxford: Oxford University Press,
1973), p. 44.

*7 This may certainly be the case for Aristophanes Frogs and the Homeric Hymn to Demeter.

“® P. A. Brunt, Studies in Greek History and Thought (Oxford: Clarendon Press, 1997), p. 181.
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may then extend this argument further by claiming that a text does not require a role
model to possess literary vibrancy.*’

Yet scholars have remained firm in their appraisal of Homer, which results in
the sideline relegation of Hesiod. For one thing, Kirk has disregarded the rhapsodic
ingenuity of the author of the Theogony. In his article on ‘Structure and Aim of the
Theogony’, Kirk interprets the artistry of the Theogony as influenced by Homeric
rhapsody by comparing the Typhoneus episode in Hesiod with the Doloneia in the
Iliad and the Nekyia of the Odyssey.”® Even if the Nekyia and the end of the Odyssey
are authentic, Kirk’s argument is still dubious, as the Typhoneus episode in the
Theogony alludes, but does not repeat the Titanomachy.’’ Thematically these episodes
are similar in that they refer to the succession of Zeus. But the interplay of words and
phrases between Homer and Hesiod is not so much a matter of language repetition as
it is an evolutional idea within the text. For example, the language which surrounds
the Titan characters appears at key moments in the text’s narrative, and in each
instance it provides the reader with a development of ideas. Such use of language is

nowhere to be found in Homer.* The lliad and Odyssey are saturated with stock

* For example, the use of Titaivovtag (209) is an extended use of the conventional verb titonvd that
expands on the implications of titfjvag in line 207. Similarly the use of doublets with inter-changeable
words and phrases may not only be a poetic device to avoid repetition, but also a means to reiterate and
develop a concept, and for the purpose of this discussion, the concept Titan, and this may be the

technical device used in the doublet lines of 138/155 and 324/563.

%0 G. S. Kirk, ‘The Structure and Aim of the T heogony’, in K. von Fritz (ed.) Hesiode ét son influence:
Entretiens sur L’antiquité classique (Geneva: Hardt, 1962), pp. 61-109, esp. p. 65.

3! Cf. C. Sourvinou-Inwood, Reading Greek Death (Oxford: Clarendon Press, 1998), for the Nekyia cf.
esp. p. 75, , Where Inwood states that ‘it seems.-plausible that-at-least one" “pre-Homeric epic - had a Nekyia
at its end, functioning as a closure; and that Homer reshaped this Nekyia while transferring it to the
middle of the fairyland’. Inwood discusses the Homeric neykia by means of historical method.

Concerning the end of the Odyssey, cf. pp. 94ff.

52 Further reference to the language that surrounds Titan in Hesiod will be discussed in Chapter Two of
this thesis. Linguistic parallels between Homer and Hesiod have been argued by G.P.Edwards, The
Language of Hesiod in its Traditional Context (Oxford: Clarendon Press, 1971).
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epithets and formulas, which offer a single interpretation which, in this respect, has
little scope for a development through additional understanding.

More specific to our text is that, if parts of the Theogony falls short of a
Homeric based interpretation, then large chunks of the text’s narrative will be, and
have been, omitted. Furthermore, if what remains rests awkwardly in the narrative
flow of the text, then more chunks are omitted under the premise of interpolation.54
But if the passages rejected by the commentaries of Jacobson, Mazon and
Wilamowitz were omitted, then we would be left with a fragmentary text with no — or
rather very little — substance. Indeed, the difficulties raised by rejections evoke the
need for methodological re-evaluation to include also the authoritative comments
made by scholars such as Kirk.>

The term ‘interpolation’ is deeply problematic, especially as in recent times
scholars have used such a term as a methodological definition for texts too
problematic to interpret. To cite an example of this tendency is, in addition to the
scholars mentioned above, J. P. Barron.’® In his article on Hesiod, Barron uses

‘interpolation’ to explain the seeming discontinuity of the Theogony, but he then

%3 With this in mind, the context of a phrase (or passage) should determine its interpretation. For
example, it would be confusing if line 160 of the Theogony is compared with the use of téyvn at
Odyssey 4.529. At line 160 the term t€xvn, and its context at 160, implies the crafty mind of Gaia and
later the skill of Kronos. If this interpretation of the Theogony is taken into consideration, then a
comparative with the Odyssey would be inappropriate.

Cf. A. Parry (ed.), The Making of Homeric Verse: Collected Essays of M. Parry (Oxford: Oxford
University Press, 1971).

** Interpolation could be regarded as a term used when the langue and parole approach has extended its
boundaries. L
- % This would certainly be the case if Kirk’s thesis is taken to the extreme in that ‘not even the most
conservative of critics now take the Theogony as we have it ... to be a unified work. It has obviously
suffered major expansions and omissions as well as many minor interpolations.’; so G. S. Kirk, ‘The
Structure and Aim of the Theogony’, in K. von Fritz (ed) Hesiodé et son influence: Entretiens sur
L antiquité classique (Geneva: Hardt, 1962) 61-109, esp. p. 63.

% J. P. Barron and P. E. Easterling (eds.), ‘Hesiod’, in The Cambridge History of Classical Literature I
(Cambridge: Cambridge University Press, 1985), pp. 95-105.
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contradicts himself. Barron paradoxically recognizes the difficulty in applying
‘interpolation’ to the Theogony as Hesiod ‘show([s] a certain diffuseness’.”’

Crucially, although Barron identifies Hesiod as author, he deviates from
structuralist methods for identifying interpolation. In other words, what Barron posits
is that apparent thematic divergence should not be assumed as interpolation, and vice
versa. This is not to suggest that the ‘interpolations’ which have been identified by
classical scholars should be ignored, but instead that they should be critically
analysed. In a sense, we should follow the example set by P. Walcot.”® Although
Walcot notes that the Prometheus episode rests awkwardly in the Theogony’s
narrative, he overcomes this difficulty by arguing that ‘it is significant that it stands at
the climax of the poem with other stories grouped in pairs symmetrically either side of
it.”** Walcot goes on to state that the Prometheus episode provides the Theogony with
‘unity of structure’.*’

Walcot’s analysis suggests many interesting points. He first accepts the
Prometheus episode as part of the narrative of the Theogony when so many other
scholars have rejected this episode.”’ Moreover, Walcot sees the episode as crucial to
supporting other episodes within the text which, likewise, have been rejected. Thus
following the example of Walcot, we may reflect on basic considerations: We ought
to explore whether it is appropriate to identify episodes and characters within the

narrative which seem awkwardly placed as interpolation, and we ought to explore

%7 In making this statement I have in mind the following citation from Barron (ibid.):
‘It is hard to find a safe criterion for judging interpolation in an author like Hesiod. Both his
extant poems show a certain diffuseness, a tendency to be side-tracked from the matters in

_ hand, which lead .one-to- doubt-whether-they “ever possessed any logical or rigorous

arrangement’

58 p. Walcot, Hesiod and the Near East (Cardiff: Wales University Press, 1966).

*® Walcot, Hesiod and the Near East, p.2. Cf. also pp. 55-79 where he discusses the Prometheus myth

in relation to Near Eastern sources and the Works and Days.

8 Walcot, Hesiod and the Near East, p-2.
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whether it is now acceptable to determine what is thought to be interpolation on the
basis that episodes and characters in one text are justified by cross referencing to
parallels in (an)other textual source(s).

It is at this juncture that we turn our attention to the intentions of this thesis
and to the methodological framework which will shape Chapter Two. When presented
with the text, we ought at first put aside historical criticism of the Theogony, and only
return once we have attempted to read the narrative of the text independently.
Certainly difficulties in this narrative approach are illustrated in cases where scholars
have rejected significant passages of the text, namely those referring to the Titans as
spurious or non-Hesiodic simply because these passages do not fit predetermined
criteria identified from outside the 7 heogony.62 However, such a direct approach to
the text can only strenghthen any secondary historical formulations.

The study below will thus explore the Theogony, firstly not by means of the
source- and tradition-historical methods commonly applied, but by direct reference to
the text itself. Nevertheless, this text-centred approach will not ignore the more
traditional historical methods; but on the contrary, it builds on such academic
appraisals of the Theogony.”® Although the analysis of Chapter Two, the author
Hesiod is not the principle concern as much as the contents of the narrative itself,

historical methodology becomes more important to the discussion of Chapter Three.

8! Cf. F. Solmsen, ‘The Earliest Stages in the History of Hesiod’s Text’, HSCP 86 (1982) 1-31.

%2 To cite an example, P. Mazon maintained that the authenticity of either so-called Titanomachia (617-
731) or Typhoneus (820-868) should be regarded as an interpolation on the grounds that more than one
conflict leading to the ascendancy of Zeus — after all, the purpose of the work — would have been
unnecessary--See -further-A:-Meyer;"De ¢omipositione Theogoniae Hesiodeae (Berlin: Reimer, 1887);
M. L. West, ‘Hesiodea’, Classical Quarterly 59 (1961) pp. 130-45 and ‘More Notes on the Text of
Hesiod’, Classical Quarterly 60 (1962) pp. 177-81.

% We must remind ourselves of the valuable insights of the historical scholars already mentioned
above, namely Q. Skinner, who have recognized the problems and difficulties inherent in historical
methods and have often discussed alternative methods. Here though we will actively respond, through
analysis, to the murmured disquiet of the historical forum.
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This approach contrasts greatly, not only with tradition historical methods, but
also with attempts to assess the Theogony through structuralist means. Our focus will
be on the text’s interaction with a modern audience, leaving us the perceiver to
identify with the characters, activity, and symbols of the text without the initial
requirement to relate to an author and a delineation of his 8" century BCE context.
The emphasis of this appraisal is not on ‘who’ said ‘what’ and ‘when’ — as these are
factors external to the text —but on what is being communicated in the work as a
whole.

In a sense, today’s interpreter of an ancient theogony has to try, positioned as a
reader, to establish a relationship with the author that involves a level of shared
cognitive understanding and communication. Applied to the Theogony, the themes,
motifs and characterizations made in the text are ascertainable once the audience, for
today as much as in antiquity, recognises the communicative procedures of the author.
However, it is difficult to infer the nature of the relationship between author and
audience.®* The most satisfactory way to attempt such a task is to read the text in
terms of its own ‘autonomy’. Once this has been achieved, then it becomes more
fruitful to explore first the text in relation to ‘external’ traditions and sources.

For guidance on narrative analysis I turn to the methods of M. Bal, especially
as from our reading of the narrative of the Theogony we will discover that the text

offers insight into key themes often provided first by historical research.®’ Bal’s

% This holds despite the attempts made by classicists who have appealed to factors external to the text
in determining the relation between author and audience. Cf., for example, G. W. Most, “The Poetics of
Early Greek Philosophy”, in A._A. Long.(ed.),-The-Cambridge-Companion to Early Greek Philosophy
(Cambridge: Cambridge University Press, 1999) pp. 332-62, especially pp. 334-35: “Homer and Hesiod
are not only important early evidence of the constraints that governed serious public discourse in
archaic Greece, but they also massively influenced those constraints for many centuries in later Greek
(and even non-Greek) culture.... This [a generic repertoire] is what audiences wanted to hear.”

M. Bal, Narratology: Introduction to the Theory of Narrative (Toronto: University of Toronto Press,
1999).
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discussion on fabula, focalisation and characterizations offer insight for narrative
approach. She states that ‘a fabula may be considered as a specific grouping of a series
of events’, and argues therefore that ‘the fabula as a whole constitutes a process’.%
Bal then continues to identify three distinguishing features of a fabula: (i) the
possibility, (ii) the event — ie. realization, and (iii) result — conclusion.®” Here I
redefine Bal’s criteria and propose that the ‘fabula’ of the Theogony represents the
central theme of the text, or rather, its ‘deep structure’ which, in turn, determines
events and characterizations made within the narrative.

For the purpose to illustrate the narratological thesis of Bal, I suggest that the
main fabula of the Theogony is its cosmology, and that all events, characterizations
and focalisations are shaped by this fabula. Cosmology, as the text’s main fabula,
should be determined solely by evidence from the text, and not on any homological
theory offered (see below) by structuralist critics. For the latter, Barthes supposes a
universal model for narrative texts determined by language and homology.®® What is
meant by homology is that there exists a ‘structural correspondence’ between
‘narrative fabulas’ and ‘real’ fabulas; this, moreover, reflects a correspondence
between people’s real experience and the experience of the character. Contrary to this
thesis is the view of C. Bremond, who argues that there is no ‘mutual experience but
structural similarities’.®® Citing a flaw in Bremond’s thesis, Bal maintains instead ‘that

readers, intentional or not, search for a logical line in such a text’, and that, if

necessary, they introduce their own such line:

% Bal, Narratology, p. 189. Therefore, to further this claim, Bal argues that-each-event forms part-of
thatprocess.— "~~~ T T T

%7 This criterion could certainly be applied to our text, as the ‘possibility’ is Zeus’ ascension, the
‘events’ are the conflicts, and the realization is Zeus’ ascension. Nevertheless, although the realization
in our text is positive, this may not be so in all instances.

%8 R. Barthes, ‘Introduction to the Structural Analysis of Narrative’, Image — Music — Text (London:
Fontana, 1977), pp. 167. Cf. Bal, Narratology, p. 175.
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‘Consequently, most fabulas can be said to be constructed to
the demands of human ‘logic of events’ provided that this
concept is not too narrowly understood.” 7
Bal’s comments point in the direction of social anthropology, or at least
suggest the significance of a study of the philosophy of humankind, in that the reader
is assumed to possess a recognisable ‘logic of events’ — presumably one that reflects a
personal (and more generally human) understanding of the world. But, as Bal rightly
warns against allowing a narrative fabula to overwhelm the anthropological
suppositions of readers; accordingly, it is this latter tendency which the present study
initially intends to avoid. In making an initial assessment of the text, the reader
requires no external reality to understand the internal reality of the text. The Theogony
should expose the reader to all relevant details of (for example) the ‘cosmological’
fabula by the very fabric of the text itself, and to this there are no gaps in the
Theogony’s narrative that would demand external considerations. Certainly ellipsis
forms no part of our consideration of the 7. heogony.”' Gaps in the narrative would
only appear if the omissions of (ie) Goettling and Rzach were to be taken seriously.
In agreement with the general principles of the narrative theory, this study
argues, as the basis for interpreting the Theogony, that the ‘narrative is structurally
> 72

self-sufficient’.’” But at the same time, we ought to be aware that the narrative, once

considered, could lead to other considerations external to the text.”> For example, the

% C. Bremond, Logiqué.du Recit (Paris:Editions du Seuil; 1973). Cf. Bal, Narratology, p. 176.

7 Bal, Narratology, p. 177.

7! Ellipsis is when information is omitted, but the sequence of events assumes it. Cf. Bal, Narratology,
p. 91.

2 Bal, Narratology, p. 179.

3 Even Goettling et al, to some extent, support the ‘anthropological thesis, as they too omit sections of
the Theogony on the grounds that lines do not reflect a ‘literary norm’. Their understanding of ‘literary
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narrative of the Prometheus episode could be used in studies of religion, sociology
and other aspects of the social sciences.”®

Concessions to the anthropological considerations can only be adopted if one
intends to explore the Theogony s account for humankind’s existence. In this instance,
then, the Theogony lends itself to transhistorical criteria.” The theory of existence
does form part of the Theogony’s cosmology, and the process of existence is
accounted for by a series of cosmological confrontations differentiated by
genealogical digressions; but these digressions also provide essential information for
the main events within the narrative.”® Thus, the characters and characterizations
made by the genealogical digressions form the basis for interpreting the text’s fabula
and the relevance of humankind to that fabula.

Therefore, the Theogony of our Chapter Two does not concentrate on ‘external
retroversions’, as it is not yet obvious that such exist. Bal provides a crucial line of
narrative approach — in that ‘the action which takes place in the narrative’ — does not

embellish socio-cultural norms’.”” Instead we should first concentrate on ‘internal

diversions within the Theogony’s narrative.”®

norm’ is based on text comparison and cultural precepts, and not founded alongside a text’s
independent status.

™ Cf. R. Girard, Violence and the Sacred translated by P. Gregory (London: Athlone, 1995) who
discusses the psychology of sacrificial ritual; C. Kerenyi, Prometheus: Archetypal Image of Human
Existence (Princeton: Princeton University Press, 1991), esp. pp. 33-49; R. A. Segal, The Myth and
Ritual Theory ( Oxford: Blackwell Publishers, 1998), esp. pp. 118-135, 156-171 and 172-179.

™ The narratological approach suggests that — in principle — most fabulas ‘endorse the notion that
patriarchy is a ... transhistorical form’ (Bal, Narratology, p. 179).

76 For example, the genealogical digression of Styx accounts for the importance of cosmological justice.
The Styx episode is an aside that provides crucial information about Titan, which foreshadows their
eventual fate, [
"7 ‘External retroversions’ include historical political-and social uridertakings. Cf. Bal, Narratology, p.
155,

7® What we will detail as ‘internal diversions’, other narratologists including Bal would define as
‘internal retroversions’. Our definition defines instances in the text where the main fabula is taken over
by another form of action. This secondary action complements the primary fabula by providing
additional narrative structure and detail. Cf. Bal, Narratology, p. 91 where internal retroversion
sometimes overlaps the primary fabula to bridge chronological gaps in the narrative.
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An example of an ‘internal diversion’ would be passage references to Styx and
Hekate. Both these characters appear early in the text, and override the main fabula.
The importance of these episodes then comes secondary to the main fabula that begins
to take shape at lines 617-731 in the Titanomachy episode, that relates then directly
and more profoundly to the events of the Typhoneus episode. To some extent the Styx
and Hekate episodes bridge a conceptual gap, that being an idea of cosmological
necessity and that some kind of notion about justice has to be established before
cosmological punishment is endorsed.” Thus, these ‘diversions’ are crucial to the
understanding of the fabula; as they do not ‘override’ it, but complement the primary
fabula.

Furthermore, Bal’s description of ‘internal retroversions’ and / or our ‘internal
diversions’ extends deeper, as it contributes to our understanding of the Theogony's
characters and characterizations. Thus, the characterizations made within the text
which provides the communication between text and audience. It is at this point of
realisation that social anthropology becomes a crucial part of the discussion. The
unfolding of events in the Theogony rests on a series of ‘focalisations’, and are
associated with this ‘subjective retroversions’.*

Although cosmology remains the main fabula of the Theogony, focalisations
form categories of the fabula. The most apparent focalisation is human nature; and the

characterizations made within the narrative, namely that of the Titans, support the

text’s anthropological assertions. The ‘anthropological’ characterizations described in

7 Another example would be the Theogony s description-of the Kyklopes:For example, the Kyklopes
first appear-at'lifies 139ff, only to receive no further mention, apart from at lines 286, until lines 707ff
as attributes of Zeus. Lines 139ff are a genealogical sidetrack, that if omitted would question their
importance in the two main conflict events (ie. the Titanomachy (707ff) and the Typhoneus episode at
(8451t and 854ff.). The reason for the genealogical detail of the Kyklopes becomes apparent when the
narrative focuses on the main events of the fabula itself, namely in the Typhoneus episode.

8 Subjective retroversions refer to a character’s personal feelings.
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the text’s narrative associate with events, emotions and understandings felt by
humankind. For example, the subjective retroversion of Gaia at lines 164-166
functions in two ways: (1) it provides the basis for developments within cosmological
formation, which accounts for the necessity of progressive genealogies, and (2) lends
itself to anthropological considerations. Thus, the subject retroversion felt by Gaia in
lines 164-166 led to the subjective retroversion of Ouranos at lines 207-210, and both
instances determine the characterisation of their Titan offspring and other perennial
genealogies.

The disquiet of Gaia enabled genealogical development, and each genealogical
narrative after lines 207-210 reflects some form of focalisation that forms a layer of
the text’s fabula.®! Each focalisation is character-bound, and this ‘character’ emphasis
shifts from one character to another at given points in the over all narrative.
Furthermore, each shift in ‘character-bound’ focalisation contributes to the sub-text of
the primary fabulum.

It is possible that the Theogony describes the cosmological importance of each
genealogy by first introducing its main characters as part of a group characterisation;
this is then followed through by individual narrative descriptions. Thus each key
character is given, at some stage of the text’s narrative, a key role and point of
narrative focus. To illustrate this latter point, the Hundred Handers are first mentioned
at lines 147ff, their physique receives further narration at lines 670-673 as something
that profoundly contributes to the cosmological Titanomachy. Once the narrative has

exhausted its necessary description of the Hundred Handers, it then focuses on

characterising ‘other characters of the first generation — namely the Kyklopes. The
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descriptive characterisation provided for the Hundred Handers and the Kylopes is then
merged in the narrative characterisation of Typhoneus at lines 823-838. Hence the
characterisation of Typhoneus at line 823-838 comes as no real physical surprise, as it
has been constantly alluded to throughout the text’s narrative series of genealogical
events and conflict sagas.*

The discussion so far has provided much guidance on how to approach a
narrative text. The reader has to observe every detail of the text, identify each
characterization and determine the main and sub—text fabula(s) of each episode. The
reader ought to try this in order to bring forward the text’s relationship and relevance
to historical thought and appraisal of ancient Greek literature. The surprise of Chapter
Three will be the observations made in Chapter Two, which could be that the
Theogony is more than a textual aside to Homer et al., but in fact the text should be
read up-there in relation with other ‘global’ Near Eastern cosmologies and even

alongside early Greek philosophy.

%! Bal defines ‘focalisation’ as the ‘relationship between the ‘vision’, the agent that sees, and that which
is seen’ (Bal, Narratology, p. 146). In the example here Gaia sees and feels discomfort, whereas
Ouranos fails to see this discomfort and is oblivious to his causal involvement in the initial violence.

82 Cf. Echidna episode at lines 304-355.
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Chapter Two

In order to provide an interpretation of the Theogony that incorporates the
discussion of method in Chapter One, it is appropriate to take into account some of
the scholarly interpretations that have been provided for our text. As noted in Chapter
One, recent scholarly research of the Theogony has often taken Homer as a point of
departure, so that Hesiod’s poems have been regarded as part of the ‘epic cycle’ which
is, invariably, concerned with myths about the Olympian gods.®® This chapter thus
aims to explain why in principle that it is necessary to study the internal dynamics of
the Theogony before undertaking comparisons that set it alongside other ancient
documents and literary forms.

While Kirk’s generic appraisal of Hesiod’s divine characters has the advantage
of providing a model for interpreting ancient Greek mythology, it has its limitations.
For example, Kirk’s criterion for myth does not necessarily do justice to the narrative
of the Theogony, but instead seeks to interpret Hesiod in connection with other
ancient poets concerned with divine genealogies. The Theogony, however, is not
merely a piece of literature that presents a systematic view of the gods; it is, rather,

something far more fundamental. The Theogony, in fact, when considered apart from

8 Cf. M.L. West's translation, Hesiod: Theogony, Works and Days (Oxford: Oxford University Press,
1991), were he states that ‘[Hesiod] was nevertheless one of the most famous poets of antiquity, often
mentioned in the same breath as Homer..”, p. vii. Furthermore, because Homer and Hesiod are thought
to stand at the beginning of Greek literature, the formulaic style used by these poets has led to the

“assumption that these poets held similar world views in their works. This latter assertion is certainly an
impression offered by Edwards and West; cf. G.P. Edwards, The Language of Hesiod in its Traditional
Context (Oxford: Clarendon Press, 1971) and West, Hesiod: Theogony, Works and Days, p. viii.
However, this construal of the the relationship between the two authors can only be evaluated through
an independent study, for example, of Hesiod’s Theogony.
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generic ‘classical’ interpretations, reveals itself to be an in depth discourse about
cosmology in which divine agents function as the leading exemplars.

One of the main difficulties with looking at Hesiod’s Theogony as an
independent text (ie. separate from Homeric appraisal) is that such an attempt seems
to contravene significant previous research on the document. Nevertheless, it is not so
much the aim of this thesis to dismiss the work of previous scholars, as it is to push
research on Hesiod into new a direction. Thus it would be absurd to disregard the
similarities between the formulaic diction found in Homer and Hesiod, as discussed
by scholars such as West and Edwards. Indeed, our intention here is to incorporate
such developments into our current study. However, we will need to question the
place of ‘recognised’ Homeric epithets in our interpretation of Hesiod. To illustrate
this latter point, the epithet ‘broad earth’ (for example) is found both in Hesiod and
Homer. Homer’s use of the expression ‘broad earth’ merely functions as a general
description of earth; but the context of this epithet in Hesiod suggests that it refers to
times of upheaval and thus points beyond a general description to something more
fundamental about cosmology.**

If we are to investigate an apparent cosmological nature of the 7heogony, then
we shall have to re-address West’s argument that in the Theogony ‘genealogy thus
takes the place of cosmology’.*> For West, ‘Hesiod’s only answer to the question how
the heaven and earth were created’ is to say that ‘first came the Chasm, and then
Earth, and Earth gave birth to heaven, and the mountains, and sea.’®® While this is

correct as far as it goes, West crucially omits any mention of the separation of the

 West, Hesiod: Theogony, Works and Days, p. ix.

% Ibid. p. x. The term ‘seeming’ is an acknowledgement that we are to leave an open mind at this stage
to the narrative interpretation of the Theogony. What we are doing here is discussing some of the
assertions made by other scholars, and by doing so, seeing a way forward by recognising areas which
require further research.
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‘broad earth’ and ‘far-stretching sky’ by Kronos which brought into formation the
terrestrial creation, on the one hand, and the celestial entities, on the other.

Although Kirk offers a similar thesis to that of West, he does recognise
Hesiod’s contribution to our understanding of the world and its formation. However,
Kirk nonetheless approaches Hesiod, as we have now come to anticipate, through the
lens of Homeric studies. In particular, he argues that ‘the myths, by the time of Homer
and Hesiod, had been given an organized form in which the supernatural had been
assigned a definite place’.’’” However, Kirk’s emphasis on the ‘organized
supernatural’ is mustered in support of his overall thesis that myth provides
humankind with an aetiology for ritual behaviour.®® Thus Kirk ultimately interprets
the Theogony in terms of its genealogy, and then goes on to explore the relationship of
this to cultural behaviour external to the narrative of the text.*’

Whether deliberate or not, it seems that Kirk has formulated his thesis in a way
that compares to Clay’s understanding of Greek religion and myth. For Clay, the
importance of the Homeric cycle, including the Theogony, consisted in the fact that it
was a ‘presentation of a panhellenic religion with the divine world ordered by and
under the dominion of Olympian Zeus’.”® However, although the Theogony does refer
to the ascension of Zeus, we ought to question to what extent Hesiod describes a
‘panhellenic religion’ at all and whether the Theogony’s portrayal of Zeus’ genealogy

was something widely recognised in the ancient world. Is it possible that a modern

8 West, Hesiod: Theogony, Works and Days, p. X.

%7 G.S. Kirk, The Nature of Greek-Myths (London: Penguin Group, 1990), p. 53.

8 G.S. Kirk, The Nature of Greek Myths, p. 138.

% Cf. E.R. Leach, Political Systems of Highland Burma, p. 13. Although Leach does not refer directly
to ancient mythology, his statement ‘myth implies ritual, ritual implies myth, they are one and the
same’, bears relation to Kirk’s thesis above.

%0 J.S. Clay, The Politics of Olympos: Form and Meaning in the Major Homeric Hymns (Princeton:
Princeton University Press, 1989), esp. pp. 8-15.
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scholar would be mistaken in assuming that the Theogony is but a microcosm of what
may be said to have broadly characterised aetiological religiosity in antiquity?

A further caution is in order. We ought to be wary of any interpretation of the
Theogony which seems to be principally focused on the Olympian deities, especially
since the text provides an abundance of references to deities outside of the Olympian
domain. We need to account for why peripheral deities gain significance in the
narrative of the Theogony, and not dismiss them from our discussion.

A possible reason why scholars such as Clay have concentrated on Zeus is
because an all inclusive or comprehensive discussion could lead to the conclusion that
the Theogony (i) is not merely a myth about Zeus, (ii) is not a myth principally about
the genealogy of the gods, and (iii) provides something more than a template to
translate Homeric literature. Instead, although it embraces all of the above, the
Theogony is also a myth about the supernatural world which humankind inhabits.”!

It is from this preliminary stance that we ought to examine the Theogony, that
is, its structure and narrative content. For the purpose of academic ease, the analysis
below will divide the text into episodes and attempt to discern how the narrative of
each episode relates to a former and later episode. Here, we are not suggesting that the
Theogony is made up of different myths which have been merged together by a later
author. Rather, we are trying to establish a method which will allow us to see the
Theogony as a whole, continuous and interwoven text. Such an approach of dissecting
the text is, of course, nothing new and is adopted to some extent by West, Goettling,

Rzach and Gaisford.”> However, in our case, the consideration of a particular episode

doés riot at the same time discard another or reflect a focus in myopic isolation. Much

°! For (i) refer to Clay’s thesis, for (ii) consider West’s and for, (iii) bear in mind Edwards and West.
%2 Cf. West, Theogony, pp.17-18.
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more, the interpretation taken here offers an approach to particular episodes as they
relate to the Theogony in its entirety. In offering such a literary-narrative approach,
our examination of the Theogony will draw on the editions of the text provided by
modern scholars and their citation of ancient scholia.”® Thus, while being synthetic in
nature, the analysis will attempt to neutralize inevitable arbitariness of such an
investigation by observing and discussing interpretive issues raised by both modern
and ancient commentators of Hesiod’s Theogony.

It remains now to outline a template which we will follow as much as possible
in order to interpret the Theogony. The Theogony has three main episodes, or
succession conflicts, which are thematically linked by three intermediary or
intervening episodes. The main episodes appear at lines 207-210 (the Curse of
Ouranos), 617-731 (the Titanomachy) and 820-868 (the Typhomachy). The
intermediary passages occur at lines 389-403 (incorporating 414-453, Nux and
Hekate), 512-616 (the Prometheus myth) and 732-819 (description of Tartarus).”*
These interim passages are situated between each succession conflict; in their
respective positions, they not only heighten the significance of themes, motifs and
characterizations formerly made, but also allow the narrative of the Theogony to be
read as a coherent and integrated text. The pivotal episode of the Theogony originates

from the forced separation of Ouranos and Gaia by Kronos (174-182) with the Curse

% References to the scholia will include mention to the medieval and renaissance manuscripts, as also
referred to by modern scholars. Any mention to such manuscripts and scholia will be detailed
accordingly in the discussion. o
* The singling.out of these_passages-may seem-to-suggest that this thesis ignores other lines in the text
as either irrelevant or unimportant to our discussion - this is certainly not the case. On the contrary, the
other lines and passages form part of our investigation for the main and intermediary episodes and not
in isolation. After all, lines 211-388 (for example) provide a genealogical account of Nux, Pontos,
Nereus, Theumas, Phorkys and Keto, Tethys and Okeanos, Theia and Hyperion, Kreios and Eurybia,
and it is these genealogical accounts which supplement our understanding of (for example) lines 138ff
which leads us to the Curse of Ouranos at lines 207-210.
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of Ouranos at lines 207-210.” Kronos’ violent activity was a response to Gaia’s
request at lines 170-172 in response to the violent generative suppression of Ouranos
(156-159). Following this, lines 207-210 see the birth of the text’s main characters,
the Titans.”® The repeated appearance of Titan from here on throughout the narrative
influences the development of other characterisations made within the weave of the
text.

In fact, it could be argued that the description of Gaia’s and Ouranos’ other
offspring in the narrative — offspring that came about through the union and separation
of Earth and Sky — find their origin through the introduction of a few cursed Titan
children at line 207.° 1t is these Titan characters which to some extent provide the
basis for distinguishing between each of the generational progeny, namely, the three
Hundred Handers, the Kyklopes, and Typhoneus who is eventually created.
Furthermore, it is possibly the reference to the Titan children at 207 that gives way for
the expansion of the text’s genealogical narrative as expressed in the Theogony s main
fabula: genealogical cosmology. A possible inference from this would be that the
significance of the passage in lines 207-210 should not be underestimated with respect
to the way it shapes many focalisations of the narrative which, in turn, contribute to

our understanding of the main fabula.

% This crucial passage reads as follows:
207 toUg 8¢ matrp TitAvag énikAnotv kaAéeoke

208 naidag vewkelwv péyag Odpavog ol tékev altde
209 ¢pdoke 8¢ Titaivovtag dtacdalin uéya pé€at
210 £pyov toio §' Enerta tiowv perdmobev Eoeoban,

% In principle the Theogony provides.an.account-of-the-origin-of the gods: The gerealogical structure of
the deities has a profound impact on the formation of our world. In the Theogony, the genealogy of the
gods and the necessity for genealogical evolution reflects both the causes and consequences of
existence (207). Thus, Titan operates as an idiom for a certain levels of ‘existence’. Conversely, these
Titan characters help to identify aspects of the newly formed tripartite cosmology. This tripartite
cosmology is made up of sea, sky and earth. Cf. lines 126, 127 and 132.

°7 This point is noted by the texts consistent use of verbs of becoming. Cf. lines 208 and possibly 210.
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This chapter begins by looking at lines 207-210, followed by a consideration
of how these few lines have shaped the narrative of the succession conflicts and
intermediary episodes. As outlined in Chapter One, this investigation will involve an
analytical approach that identifies and examines the language, motifs and allusions
that recur throughout the text and in particular to one of the text’s main set of
characters — the Titans. Therefore, our interpretation of passage 207-210 will form the

structural basis of this chapter.

1) Passage 207-210: Introduction to Succession Conflicts

There are considerable methodological issues overshadowing an interpretation
of lines 207-210. T. Gaisford and F. A. Wolf relegated lines 207-210 as a later
interpolation on the grounds that only Kronos committed violence against Ouranos.”®
This claim, however, can only be maintained if lines 155-156 are omitted.”® F .A.
Paley, though not as extreme as Gaisford and Wolf, regards lines 207-210 as a self-
contained episode referring to the moment when Ouranos calls his children Titans,
and goes on to claim that Titan is a term of response against the violence of these
children (208).'” Paley’s view agrees with that of Apollonius; for Paley the curse by
Ouranos is interpreted as vengeance against all the children (i.505). Goettling rejects
the following lines 211-232 as an interpolation by a later rhapsodist.'”' Despite these
scholarly claims, there is a basic error of approach; that being, each scholar depends

on the thesis of another scholar. Thus each argument, to receive credibility, depends

% T. Gaisford, Poetae Minores Graeci (Oxford: Oxford University Press, 1814) and F. A. Wolf,
Theogonia Hesiodae (Halle 1783).

* These lines refer to a comparative number of children and not to the isolation of merely just one
offspring.

19 paley, Hesiodi, p. 153.
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on a former argument which may be seen as less credible than their own. What instead
should be each scholar’s line of departure is the text of the Theogony itself.'”

West does not question the genuineness of lines 207-210. However, he does
identify the Titan children as those children referred to in lines 132-138. In his
commentary to lines 132ff, West suggests a non-integral genealogy which clearly

separates the Hundred Handers and the Kyklopes from the Titans.'”® Following on

from this, he concedes in finding difficultly in reconciling narrative which

' Gaisford rejects equally lines 212-213 and 224.

12 Modern scholars have often based their dismissal of some lines in the Theogony on assertions of
ancient scholars. Some of the difficulties in interpretation of line 209 have been associated with the use
of ¢aoke. The b scholia cite eipaoke. The b manuscript comprises of mL(R). There are four main
manuscripts for m: Paris gr. 2763 SXV; Paris gr. 2833 S.XV; Vratislav Rehd. 35.S.SV and Mosq. 469
S.XV. All of these sources probably derived from the same text. The other sources for b are (L)
Laurentianus conventi soppressi 158 S.XIV and (R) Casanat. 356 (vv. 1-5, XIII ex.- XIV in). The
reliability of the m scholia is overshadowed by the discovery of the K manuscript. In effect the &
manuscripts deem corrupt if K is then compared with a. The a texts consist of n, v, W and X
manuscripts that date from the 14™ and 15™ centuries. The n texts originate from Marcianus 1X.6 of the
14" century and Salmanticensis 243 of the 15™ century. Source v is Laurentianus conventi soppressi 15
of the 14™ century, W is 15™ century Panormitanus 2Qq-A-75; and X 15™ century Parisinus supplement
grec 652. Without doubt, all these texts relied on unaccounted former sources. The reliability of S is
made possible only by comparing it with other later texts, but this is not a license to suggest that S is
genuine to historical Hesiod. It does - however, enable modem scholars to draw on various sources to
assess certain credence for the text of the Theogony. The rendition of eipaoxe seems unlikely not only
for metrical reasons but also on grammatical grounds — as the augment e1- appears nowhere else in the
text.

However, greater problems are presented by IT* for line 210 (cf. P. Lit. Lond. 33 [inv. 159, Milne Catal.
Lit SII-IV, Pap. In Brit. Mus]: Th. 210-38, 259-71, 296-97), and K (Ravennas 120 S.XIV) who both
suggest pe[0lomaodeye for petdmobev, and K who offers katémiobev. It is the -ye that has forced
reinterpretations of this line, and West, to name just one scholar, who has stated the difficulties in its
interpretation, ‘II* after petémoBev gives ye[, which some scholars have for some reason assumed must
represent yevéoBat. It was more probably y' £ceobau, though there are other possibilities such as ye
Swoew (cf. A.R. 2 796 #unng § £ Ouéwv #8ooav tiow) or ye teioetv. For the version of the codd. Cf.
0d. 22.40 véueay katémobev £oeobal. K actually gives katémobev here, the same variant occurs in a
papyrus at Op. 284-285°. In response to West, one should not discard the possibility of yévesbai,
especially if the occurrence of the verb yiyvopai throughout the Theogony is taken into consideration, If
the use of yéveoBat in 210 is credible, then this will have profound impact on both the reading line 210.
Tiyvopo first appears in lines 126ff which_describe-the-presence-of “the-pritordial ofder (i.e. the
physical-genesis of earth, sea and sky) that forms the basic principle of the metaphysical world (cf. lines
129-130).

19 M. L. West (ed.), Hesiod: Theogony, p. 200. West’s actual statement reads, ‘the list of children that
follows as far as 138, six male and six female (cf. p. 36), forms the group to which Uranos gives the
name Titan in line 207, the Cyclopes and the Hundred Handers (139-53) cannot be included, since they
help Zeus against the Titans in the Titanomachy (cf. esp. 663).’
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differentiates Kyklopes and the Hundred Handers from those children mentioned at
lines 139-153 which are then again distinguished at lines 663 and 668-669.'%

Here I propose to alleviate the difficulty West presents. Although we may
accept West’s claim that the Titans are totally distinguishable from the other offspring
of Gaia and Ouranos, it would be misleading to suggest that the characterization of
the Titans is entirely dissimilar from the characterizations made for the other progeny.
Perhaps if any decisive distinction could be made it would be a response to the
question ‘who and / or what is Titan?’.'” Is Titan simply a collective name given
twelve primordial offspring, and if so, are other progenies so different from that of the
Titans? Furthermore, questions should be raised on how each character emerges and
interacts with other characters to facilitate the text’s fabula.

The term “Titan’ is obscure.'® The general consensus is that the Titan children

are born from Gaia (822).""" Each instance of procreation contributes to the

104 West, Theogony, p. 206, gives the statement that, ‘.. to the Titan children are now appended two

further groups of children of Earth and Heaven, the Cyclopes and the Hundred Handers. Their

appearance here is hard to reconcile with the narrative that follows. All children are ‘concealed’ by

Uranos (157). Gaia cites them to retaliate, and because of their act they receive the name Titans (207)

— still, as it seems, all of Uranos’ children. But we have seen (on 133) that the Titans cannot include

the Cyclopes and the Hundred Handers, and indeed are distinguished from the latter (663, 668-9).’

19 Hsch, fr. 272 N = 258 Muller. As already stated, the general consensus among scholars is that Titan

denotes a group of personifications. Cf. Stobaeos vii fr. 40 and Pohlenz N.Jb. 1916 p. 577. Titan was

thought to be an epithet used in conjunction with ®éog (Theogony 729). Cf. lliad 14.278; h.Ap. 335; A.

P.V. 427, S. O.C. 56. More recently, Wilamowitz has observed that Titanes was a Thracian word

meaning ‘god’, and thus infers that Titan in the Theogony must mean ‘god’ as well. Nevertheless,

Wilamowitz does not, however, simply regard Titan as a synonym for ©éog or ©eoi. In support of
Wilamowitz some ancient sources cite Thrace (herself) was a Titan nymph married to Kronos. Cf.

Choeroboscus Gramm. Gr. iv.i.328.12, Cramer An. Par. iii.295.34. The Theogony does refer to the

Titans as ‘former gods’, later replaced presumably by the Olympians (424). West, when referring to the

characteristics of the Titans, comments that, ‘... they represent an older system of gods (424, 486) and

they are no longer active in the world but dwell in Tartaros (729ff, 814; lliad 14.279; also O.F. H.37.2-

3).

'% Assuming that the Titan children of line 207 are the twelve mentioned at 132 -138 then, if we search
outside of our text, there is a lot of historical data we.can.draw-upon-to-characterise tliése offspring. For
example; to-cite-a few: in archaic epic, although Okeanos married to Tethys (7. 136-137, 337 and lliad
14.201, 302, 18.607, also Lyc. 1069) represents the source of all water (/liad 21.295) and a binding
boundary around the earth (Theogony 790-791 and lliad 18.607 and Sc. 314-317). A difference lies
where Homer refers to Okeanos as the ‘originator of all things’ (/liad 14.201, 246), whereas in the
Theogony Gaia is the principle element of creation. Koios (Th. 134 and O.F. 114.7-8), commonly
known as father of Leto, probably of non-Greek origin (H.Ap.62; also Pindar fr.33d3), is also
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characterisation of Titan that helps to shape a system of divine attributes (183-187).
These Titan creations are interactive aspects of cosmological conflict, which affect all
other genealogies described in the text. '%®

The curse of Ouranos at lines 207-210 is placed at lines 164-165 where Gaia
asked all her children (164-165) to respond violently against the suppression of
Ouranos (157). Although lines 168-169 suggest that only Kronos responds to Gaia’s
appeal, the plural maidog at lines 164 and 208 suggests that the response is ultimately a
collective Titan aggression, and effectively only those detailed at lines 132-138.
However, it should not be overlooked that Gaia also conceives children with
compatible characteristics to those of 132-138 described at 178-182.

As already cited, West has argued that the Kyklopes and the Hundred Handers
are not to be included as the part of the cursed children of lines 207-210 because of

the distinctions made at lines 663 and 668-669. But we are then faced with A. Meyer’s

associated with geography (cf. Herondas 2.98) and sacrificial ritual (cf. Hdt. 2.41, 6.56). Interestingly,
West infers that lapetos was ‘the most Titanic figure after Kronos’. In partial acceptance of West it
should be recognised that, lapetos does appear in the text more than the other children mentioned at
lines 132-138, with exception to Kronos. Iapetos is connected with the Prometheus episode at
Theogony 506ff and 556. Other evidence external to the Theogony suggests an etymological link
between Iapetos and the biblical name Japeth (Gen. ix.21ff).

More crucial though are the myths regarding Kronos, which cannot possibly be accounted for fully in
this footnote. However, Kronos is the exemplar, a muthos of scholars, who have merged divergent,
ambiguous, and conflicting accounts to produce a systematic profile of Kronos. Scholars have first set
side-by-side the Theogony and the Works and Day, but such correlations may only be made if (for
example) lines like 173b (WD) are taken as genuine (M. L.West (ed.), Hesiod: Works and Days
(Oxford: Oxford University Press, 1998), esp. pp. 48, 51, 195-96). From this stance, the texts of Hesiod
are compared with those of the Near East. In addition, the Works and Days has been compared with
Zoraster myths (Cf. F. M. Muller, Sacred Books of the East (Oxford: Clarendon Press, 1886-1892), esp.
pp. v and xxxvii. Also M. L. West, Early Greek Philosophy and the Orient (Oxford: Clarendon Press,
1971). It should be noted that there are decisive differences between the Kronos of the Theogony and
the Works and Days (WD), the Kronos of the WD (109-111) refers to a benevolent king of a golden age
set in some real chronological time (cf. F..J. Teggart “The-Argument-of Hesiod’s "Works AaﬁH"Days
Jourral of Ideas 8 (1947) 45-47: also M. Skafte Jensen, ‘Tradition and Individuality in Hesiod’s Works
and Days’, Classica et Mediaevalia 27 (1966) 1-27). Contrary to this, the Kronos of the Theogony
represents a violent contributor of cosmological and genealogical violence (459-462).

' Other references made to Titan include Prometheus and Atlas. Cf. Sophocles in the Oedipus at
Colonus (56) and Aristotle, Pr. 427; also cf. O.F., 512; 1.G. 12[5] 893.1; Hesph. A4str. 1.24.

1% Cf. line 185: wpatépag peydAoug te Tiyavrag, 821 Tupwéa, 822 &v giAdthry, 821 SmAotatov,
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dismissal of lines 139-153 as interpolation‘109 Indeed, West rejects Meyer’s view by
citing the thesis of H. Buse who claims that the Kyklopes and the Hundred Handers
are later inserted in the text to allow continuity in the narrative.''® The argument of
Buse overtly ignores the ingenuity invested behind the text’s composition. The
Theogony is not an ad hoc composition, but a masterpiece with a definite structure
containing comprehensively interwoven themes and motifs. It is almost irrelevant
whether lines 139-153 were ‘originally’ omitted and then inserted as an afterthought:
the point is that these lines now appear within the main body of the text.

Continuity in the text may be sought by the portrayal of Gaia’s progeny. There
is certain symmetry between the existence of the Hundred Handers with other children
of Ouranos and Gaia.''! Even the use of epithets can be seen to link each genealogy.
Furthermore, it could be argued that certain terminologies within the text support the
cohesion of the narrative — whether it is through language motif or detail of physical

12

appearance. - What is clear, though, is that each progeny receives its negative

characteristics from its maternal source Gaia.''®

19 A. Meyer, De Compositione Theogonie Hesiodeae (Diss. Berlin, 1887), p. 60.

"% West, Theogony, p. 206. H. Buse, Quaestiones Hesiodeae et Orphica (Diss. Halle 1937). Buse
states ‘that Hesiod originally wrote the castration narrative immediately after the list of Titans and with
reference to them alone. When he came to the Titanomachy, and found that the Cyclopes and Hundred
Handers had not been prepared for he inserted 139-153, not realizing the difficulty that this caused in
the following narrative’ (pp. 27-28).

" For example, line 820 describes in detail the Titan descent into Tartaros, a descent is similar to the
Hundred Handers’ final fate described at lines 729-731 and 734-735. Of course, such a correlation may
have been questioned by 1%}, who omitted lines 734-735 since they contradict 815-820. However, a
valid counter-claim consists in the correspondence of details between passages 734-735 and 815-819.
'12 For example, Okeanos is an intermediary between cosmological extremes of (chthonic) Gaia and
(celestial) Ouranos. We then learn that the chthonic deity Styx is related to Okeanos. The epithet deivi
for Styx (776) associates her with other offspring of Ouranos and Gaia (132ff). In terms of function,
Styx is the place where oaths are sworn and where the Hundred Handers are conjured. The Hundred
Handers, who inhabit the edge of Okeanos, are primarily.associated -with-the periphéral’ Boundaries of
the world;-this-accounts-for Briareos’ union with Kympoleae. The possible association of Kymopoleae
with the Nereids may be deduces from lines 252 Kymodoke, 253 Kymatolege and 255 Kymo.

"3 Theogony 159-162 describes the devious creation of the adamantos implicitly used by Kronos
against Ouranos. Then the adamantos is subsequently associated with the Hundred Handers (as the
description by Zeus in line 644). Fundamentally, KaxAv ... texviv (160) and GyAaa téxva (644)
represent the physical nature of Gaia’s intelligence (éne@pacoato). In the instance of lines 159-162,

41



However, the reference to the Kyklopes in the Theogony has often been given
separate recognition by scholars from the other progeny (namely those of 132-138).'"*
It is true to state that the Kyklopes are unique characters, in that they are given
specific personal names which refer to specific functions in the succession conflicts
attributed often to Zeus. However, it is the Kyklopes’ personal names and the epithets
used for Zeus’ weapons in the succession conflicts which allow for comparison to be
made between Gaia’s other offspring.'"> The personal names of the Kyklopes, unlike

those of the Hundred Handers, have profound significance in the Theogony, especially

as they are fundamental to the cosmological weave of the text.!'® Crucially, however,

this violent force (by Kronos) projects against Quranos, whereas in line 644 detail the violence of Zeus
against the former gods. Hence, there lies profound physical compatibility between Titan(s) of 159-162
and those referred to at line 644. The term adamantos is constantly alluded to throughout the text. The
characterisation of Eurybia reminds the reader of the adamantos motif, and each reference sees a
development in its characterization. Eurybia is characterised at line 339 as been made of adamantos
and thumos. Here the ‘adamantos’ is a poignant motif. Originally forged by Gaia at line 161 ofpa
dénorcaca yévog moAlod Gdapavrog (188), then through mental precision physically used by the crafty
minded Kronos Kpévog dykvhopntic (168) against Ouranos (179-180). From this initial detail about
Kronos, with Eurybia the significance of the adamantos has evolved, The adamantos has developed
from a physical object to a psychological attribute governed by @péot Suudv. The @peoi of Eurybia may
be associated with the mpogppovéwg (677) of Zeus’ combatants, and therefore engage both undertakings.
Ironically Gaia’s attributes see the ascension of Zeus.

114 West cites the Catalogue fr. 52[a] which details the Kyklopes destruction, claiming that the
Kyklopes in this fragment, also attributed to Hesiod, are not the same Kyklopes mentioned in the
Theogony.

113 Cf. West, Theogony, where he states that ‘the Cyclopes make Thunder, so Hesiod gives them names
suggested by thunder. Zeus’ weapon is regularly described in three words: Bpovtr], oreponri and
Kepauvdg (504-505, 690-1, 707, 845-6, etc.). These really represent three different aspects of the same
phenomenon: Bpovtr is what you hear, oteponr is what you see, and kepavvdg is what hits you.” Cf.
West's commentary for line 140. Also, Cf. C. Blickenberg, The Thunderweapon in Religion and
Folklore (Cambridge: CUP, 1911).

! Kottos is a Thracian name. Gyges is known in various fables (cf. Suda iv.594.23A); and Briareos
who is the most famously known of the brothers, associated with Bpwuw (cf. Eust. 650.46, Et. Magna
346.38). At [liad 1.403 Briareos is the name given by the gods and Aigaion by man. In the
Titanomachia fr. 2 Ge is the mother of Briareos and Pontos that may account for his union with
Kymopoleia.

The relationship between the Kyklopes and Zeus is unique; this uniqueness may explain the Kyklopes’
exceptional characterization in the narrative, and not lend such narrative accounts to be excluded from
the text as interpolation or an insert of a later myth.

In gratitude for their release the Kyklopes offer-their ‘craftful skills’ to-Zeus. Zeus thus ' becomes an
embodiment of theé Kyklopes (139-141). The significance of this is that the Kyklopes represent those
fundamental military epithets of Zeus which are used at vital moments of succession conflicts. It is at
such instances that the Kyklopes’ fate resembles those of other offspring of Ouranos and Gaia. At lines
853-867 the Kyklopes are metaphorically sent, like their predecessors, away from odpavog into the
scorched earth (867, cf also the characteristic traits of Zeus at line 823). In lines 140 the Kyklopes, as is
the case with other children of Ouranos and Gaia (719), are sent deep into the earth for having 60pog

42



it the children of lines 132-138 that have been singled out as the most terrible of all
Gaia’s offspring, and the reason for this is probably that they inevitably stand against
the succession of Zeus.'"’

On reflection and further examination of the text, it is evident that the position
in the narrative of each genealogical account is meticulous and deliberate. The first
mention of the Kyklopes is not accidental and foreshadows the importance of their
presence later in the text. In addition, each genealogy has an interpretive impact on the
other genealogies; this makes for a natural flow in the texts focalisation(s). The
sequence of genealogies in the Theogony corresponds to the description of the next, as
well as former, genealogies. Genealogy narratives in the Theogony bear a close
relationship with each other. Each genealogical account either supports or provides a
contrast with another account, thus providing narrative cohesion. Furthermore, each
genealogy reflects the development of the text’s main fabula, picking up on events and
providing key focalisations.

In certain, and in deed most, instances it is the non-Olympian personalities
which provide the Theogony with its internal cohesion. For example, the genealogy of
Nux (211ff) is a consequence of Titan violence. The narrative of Nux and her

offspring symbolize the consequences Titan of violence and the origins of retribution

within their nature. Here thumos of the Kyklopes contrasts with the @péveg of Zeus at line 688. The
ppéveg of Zeus that defeats the violent irrationality of 80pog, and this victory is exemplified by the
swallowing of Metis by Zeus (886-890).

"7 It would be difficult to expand here in this thesis on the implications of the phrase ‘most terrible
children’, namely because such a discussion about notions of ‘evil’ would demand, and should demand,
as separate investigation. Here though I will state that the phrase dervétatog naidwv (138), interpreted
by West as ‘most fearful of children’, brands the children of lines 132-138 as the terrible off spring of
Ouranos and Gaia, with Kronos being chief among them. In connection to this thesis, the Titans.of
lines 132-138 .are_assumed-to-have -been-the -originators of ‘évil within the world. However, it is
debatable to what extent ‘Titans’ represent the genesis of evil. Certainly, the primordial necessity of
‘evil’ is detailed at lines 159-160. After all it was Gaia’s intellectualisation (160 éne@pdooato) of such
a concept of evil (i.e. the evil suppression of Ouranos) that resulted in the creation of Kronos.
Furthermore, the blood spilt by Kronos introduces expressions of fear, retribution, and strife within the
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which secures the final fate of the Titan children. The genealogy of Nux is then
followed by the creation of Eurybia (239). Eurybia reflects embodiment of physical
and mental violence as created by Kronos at his separation of Gaia and Ouranos. The
genealogies above are then complemented by that of Nereus’ (240fY).

The examples cited above may be referred to as sub-focalisations in that,
although they are important to the main fabula, such focalizations provide narrative
support to the text’s primary focalisations. It could be argued that the main
focalisations of the Theogony are those that directly relate to the main events leading
to the succession of Zeus. For example, the castration of Ouranos (154-210) is
deemed as the established cause of cosmological Titan violence, and accounts for the
consequences of successive conflict. It was the deceit of Kronos (459-596), which
culminates in the (so-called) Titanomachy (617-731), followed by a graphic
description of Tartaros (732ff). Followed then by the violent creation of Typhoneus,
here Typhoneus alludes to the creation of Echnida which symbolizes the embodiment
of matriarchal violence (860ff). It is not until the outcome of the Typhoneus
focalization that the genealogy of Zeus (881ff) sees the end generational conflict that
signifies a harmonious world governed by an absolute patriarch.

Typhoneus is an exemplary offspring of Gaia, and is the result of her union
with Tartaros.''® Once more, Gaia herself is a passive aggressor, in that she does not
personally perform violence, but merely produces it. Gaia internally crafts and bears
forth another form of succession violence within the world. On this premise,

Typhoneus, as with other offspring, is a manifestation of Gaia’s maternal nature.

terrestrial void. These abstract aspects of existence are physically actualised by the personified creation
of the Erinyes (185), Giants (185) and the Meliai Nymphs (187).
'® Typhoneus is created directly after the Titans have been firmly entombed in the belly of Gaia (821).
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The term philotetes at line 822 is not without significance. Here philotetes
clearly alludes directly to Ouranos, which caused Gaia’s disquiet resulting, as we
know, in the curse of her children in 207-210. Gaia at line 822, with the assistance of
Aphrodite, uses gilotnTt to create a further violent force.'”” Although, the creation of
Typhoneus (821-822) does not reflect any moral undertone, the physical evolution of
Typhoneus is later presented as inherently fearful (820ff).'*° The defeat of Typhoneus
by Zeus marks the final act of patriarchal retribution and matriarchal suppression.
What this in fact means is that the cosmological map has now been drawn, and the
positions of Gaia (Earth), Ouranos (Sky) and Sea (Pontos) have been finalised.'?!

In summary, Gaia animates the physical characteristics of Tartaros by her

creation of violent Typhoneus.'?

Yet, the eventual defeat of Gaia is expressed at line
867. Although the succession conflicts are expressed through a series of violent acts,
these events should not be interpreted so much in moral as in pragmatic terms. Each

episode provides insight into the main fabula of the text.!” Each focalisation

concludes in a description of patriarchal authority. Certainly line 867 refers to the

The latter (Tartaros) was personified briefly before assuming again an inanimate identity as a locale
within Gaia. In this instance, Tartaros is seen as a violent locale as it represents the inner-self of Gaia,
also it has within itself the violent Titans.

% The description of Typhoneus’ head alone makes him violently fearful. Cf. line 828.

West’s commentary on lines 828, 829-830 cites the arguments of Ruhken and Fick. West appends
Ruhken’s condemnation of line 828 that, ‘ there is perhaps much as to be said for condemning 826-827.
It may be that neither version is original ...”. West substantiates this claim further by his comments on
line 829-830, ‘Fick suggested that 830 originally followed 825 (xepaAai d@iog ... &1 1eloar as, for
example, Nonn. D. 2.368 (Typhoneus) ke@alai 8¢ fodv, puknBudv ielom); an interpolator of 826-827
would have to make up some such line 829 to restore sense to 830.” However, as a passage lines 828-
841 qualify the importance of line 828-830.

12 Here the physical natural of Typhoneus is cited by characteristics formerly used to differentiate
Gaia’s other children.

12! perhaps as a slight tangent, the latter statement allows us to state here that the finalisation of the

succession conflicts sees at first the suppression of Gaia’s inner-powers to-produce viclerce, but at the
same time. sees.-how -Gaia’snaturé has lead to this final cosmological position.The cosmological
interpretations of the Theogony will be further expanded later in this current chapter.

12 L ine 822 transforms Tartaros from a locale with personified metaphysical inhabitants (732ff) into an
animated personified entity.

128 The main fabula being the text’s cosmology and the succession conflicts merely focalize on the final

ascension of Zeus as the ruler of Heaven. Cf. lines 886-887 as foreshadowed at lines 883-885.
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victory of Zeus over Gaia, expressed dramatically by the juxtaposition of wdpog
between oéhar and aiBopevolo. Despite this apparent defeat (853), the essence of
Gaia’s nature will merely be suppressed, and is never fully destroyed.'** The
entombed seeds of conflict will re-generate periodically to pose a potential threat
against generational stability.

Embedded in the narrative fabric of the text’s main fabula is the impact lines
207-210 have on the existence of humankind. Although the genesis of humankind is
not referred to explicitly in the Theogony, the explicit genealogy of the gods expresses

aspects of human existence.'?® It could be argued that there exists in the text a level of

124 The references below highlights the process of the gradual suppression of cosmological matriarchy:

154-210: The castration of Quranos instigated by Gaia and fulfilied by some Titans. This

cosmologically symbolizes the separation of Heaven and Earth that accounts for the creation

of animate entities within the newly formed intermediary void.

459-506: The birth of Zeus and the deceit of Gaia and Hera of Kronos, which redresses the

cosmological balance by introducing an intermediary between cosmological violence and

vengeance.

617-731: The so-called Titanomachy and the birth of Typhoneus (820), symbolizing attempts

made to suppress cosmological violence through re-generative violence.

820-868: The so-called Typhomachy: the defeat of the progeny of Gaia and Tartarus by

heavenly Zeus, which sees the rise of a new world order.
125 The Meliai Nymphs of line 187 have often been taken for as an account for the genesis of
humankind. An inter-textual comparison with the Works and Days may offer insight into the identity of
the Meliai Nymphs of the Theogony. It is not without significance that the Meliai nymphs represent off-
cuts performed by the adamantos. In the Works and Days line 147ff (GAN &dapdvrog £xov
Kpatepogrova Bpov), the bronze race is formed intrinsically by an act of violence, and adamantos is
within their cognitive and physical composition (80pov). Similarly, in the Theogony the reference to
the creation of the Meliai Nymphs is placed between two references to the adamantos; the first refers to
the act of violence and the second is a reminder of that violence (188).
Additionally, it is the act of evil violence that Ouranos condemns the Titans at 207-210; and that some
time in the future the Titans are fated (Erinyes) to be punished by a similar form of violence (the three
Hundred Handers). These activities foreshadow the creation of the Meliai Nymphs and govern their
mode of existence (211 kfjpa péAaiva). The term Meliai means ‘ashen’ that may provide a further
connection between the Theogony and the most woeful bronze age of the Works and Days (143f)
whose inhabitants were created from ashen trees.  This.bronze-age-was foreshadowed by a'silver “age
who; like the TFitans reférred to by "Ouranos at 207-210, fought against each other (Works and Days 134
Opprv yap aracvdrov olk Eduvdvro 135 BAARAwY amexev...), and were defeated and sent eventually to
the underworld by Zeus (138 Zevg kpévidiig Expue xdAovuevoug ... 140 alitap Ener kal todto yévog
K&ta kaAépev, 141 Tor pév UnofBévior pakdpeg Bvritor kdAeovtay; cf; Th. 730ff). In the Works and
Days the Bronze Age is a by-product of the hubris of the silver age that seems to parallel with the
formation of the ashen nymphs in the Theogony.
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empathy which the reader possesses for the conflicting gods.'?® The upheavals of the
characters communicate directly to the text’s audience (whether ancient or modern).
Therefore, the suffering by Gaia against the cruelty of Ouranos speaks not only to the
text’s internal characters, but also to the text’s external characters who too are
burdened by the suppressive powers of supernatural forces.'”” On a more apparent
level, Nux and her associations perpetually subject humankind to a fated existence
(211) mixed with abstractions, alternatively, of pleasure (218-219) and especially pain
(233)."?® This interaction of opposites plays a crucial part on the quality of human
existence.

Furthermore, the genealogy of Nux provides abstract personifications of
deception,'® warfare'** and slaughter'®! - all of which are relevant to humankind.'*?
The expressions of human suffering are expressed further through the Prometheus
myth, which for all intents — as suggested by scholars such as West — stands alone
within the narrative of the Theogony. Here, as well as later in this chapter, it will
become evident that the Prometheus episode is a crucial intermediary digression
which provides insight into our understanding of the main succession episodes. The
Prometheus myth allows contrasts to be made between the genealogy of Nux and the

genealogy of Nereus, especially as Nereus’ offspring represent some form of harmony

'8 For example the fate of humankind, in the Theogony, is modeled on experiences of the conflicting
divine genealogies (compare the fate of the Titans to the suffering of humankind in the Prometheus
episode). Although the (so-called) Titanomachia occurs later in the text (617-731), the allusion to
humankind in lines 226-232 anticipates future time. This dramatic reference to humankind distinguishes
the Titan passage of 207-210 from the Titanomachia. Hence humankind is positioned between fate and
its hard reality.

127 Cf. The Prometheus episode, esp. lines 585ff. Once again the external characters refer to the modem
audience as much as it may the ancient. Oﬂ‘ course, the latter claim is_conjectural.-- :
cfline219, e

129 CF 329 Wevdéa related to lme 137 ayKv)\opnmq

130 cf. 228 Mayag and at line 711 May.

1! Cf. 288 ®évoug Té 'AvSpoktaciag associated with lines 711-712.

12 The importance for Humankind is its allegiance to appointed divine authority as reflected in lines
661-662, and this allegiance deters any potential hardship with potential reward (231 nA&iotov).
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(250 e0de1dnc FoAdtewr). The offspring of Nereus supersede the fearful creations of
Nux and Typhoneus’ progeny by offering humankind a sense of hope.

The importance of Nux, Styx and Hekate in the narrative of the Theogony,
especially in the intermediary passages, is their embodiment of the justice and revenge
invoked by Zeus (412) in reaction to Ouranos’ curse at lines 207-210. Without the
intermediary focalisation of the interim episodes, such as lines 389-403 and 414-453
with the functional animation of Nux, Styx and Hekate, there would have been no
consistency in the narrative between the lines 207-210 and the Titanomachy episode
(617-731). Indeed a great deal of the text’s narrative pivots around the causes and
consequences of lines 207-210 and, thus, these lines are crucial to appreciating the
Theogony’s main and sub-focalisations.

To illustrate this latter point: lines 207-210 encapsulate the root of
cosmological upheaval which leads to cursed retribution and the final establishment of
cosmic harmony. Although lines 207-210 see Ouranos as the accuser and his children
as the recipients of his curse, this is in fact a role reversal. On the one hand, lines 180-
181 refer to one of the deeds of retribution performed by Kronos against his father and
lines 472-473 and 501-502 describe the retribution set by Ouranos, while lines 617-
618 refer to how this retribution is achieved. On the other hand, Kronos is in fact
responding to the call for help from his suppressed mother for her children to act
against their cruel father (164-169)."*® Therefore, a question emerges: to what extent
do the Titan children actually deserve their fate? Here an initial step to answer this

question could be to reflect on the narratological thesis. If we are right that the

"% Forms of retribution hurled against the Titan children by their father Ouranos appear at lines 472
which mentions the Erinyes, 501 describes the release of the Kyklopes and 617 refers to the release of
the Hundred Handers. The Kyklopes and the Hundred Handers are later instrumental in the
Titanomachy, which sees the fulfilment of the retribution pronounced by Ouranos in lines 207-210
against his children.
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Theogony’s main fabula is cosmology, then the internal plot of the text will orientate
its characterizations and sub-plots around that premise. Therefore, the characterized
cruelty of Ouranos is also expressed in his progeny, which for the intentions of the
text’s scheme must be destroyed in order for the ascension of Zeus as father of the
gods and humankind.'**

Thus, returning our attention to the relevance of the intermediary passages of
Nux, Styx and Hekate, it is safe to state that there would be a void in the text’s
narrative should these lines be omitted. The account of Hekate contributes to our
understanding of key themes in the text, such as the developmental process of the
primordial genealogy which, subsequent to lines 207-210, becomes an exponent of
justice, reward and punishment unique to the Theogony. At line 410 the use of the
perfect (kexAricOa, cf. fr. 305.4), and not just a simple aorist, suggests that there is a
firmly established genealogy almost as old as the primordial entities (421-425).
Hekate is a personification of genealogical justice, and her role is to allot appropriate
rewards and punishments in accordance with the curse of lines 207-210 against those
who act against their kin (431-432). This status of Hekate is enforced by the fact she
is revered the most by Zeus (411-412).

At line 450 Hekate, as protector of the young, responds against the injustice
performed by the ‘former Titan gods’."*> Although, in terms of chronology, Hekate is

awarded this role after the defeat of the Titans, thematically her role supports Zeus’

134 passage 617-618 describes Ouranos’ imprisonment of the Hundred Handers as foolish, and there is a
certain amount of irony to the use of thumos. Here thumos suggests that Ouranos is unaware of the
consequences of his actions against Gaia, as the suppression of the Hundred Handers by Ouranos was
the result of his.love.for-Gaia-(177). But-in-lines 617-618-the Hunidred Handers' Pprove to be crucial for
Ouranos’ retribution against the Titans. However, here it is important to note a distinction that lies
behind the actions of Ouranos and that of Kronos. The foolish nature of Ouranos in lines 617-618
contrasts with the crafty mind of Kronos in line 165, and if Ouranos’ actions are not considered
deliberate, then the Titan children deserve to be cursed; but if Ouranos’ actions are ‘premeditated’, then
the Titans have been treated unjustly by their father.
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claim to attack the ‘former gods’ in response to Ouranos’ retribution against his
children. Hekate thus sets a precedent for punishing the violence of Kronos against his
father and children (459-462) and for other crimes committed against his kin (178,
459-462) that will ultimately involve the loss of Kronos’ status as ‘father and ruler’

(rathp/Baciinida 462).'%

135 Lines 450-451 describe Hekate as protector of the young. Lines 458-461 refer to the hubris Kronos
commits against his children. Kronos swallows his children so that he may retain his celestial power.

136 It should not be forgotten that the main characters of the Theogony are gods, but the text offers a
tiered system of the gods determined by their role in the fabula. The equal union between Gaia and
Ouranos does not reflect the equality of all things created but introduces a stratified universe that
undergoes constant renewal. Although natfjp and titfjvag of line 207 describe two different kinds of
theos, in the Theogony there are in fact three main levels of being to which theos can be applied, each
with its own subcategories. The stratification is as follows:

1 Primordial
2 Intermediary
3 Olympian

(1) Primordial deities are mostly personifications of the physical world such as earth, sea, and sky along
with the mountains, stars and rivers. It is these geographical landscapes that are affected most by the
actions of the intermediary deities.

(2) Intermediary deities are all those produced from Gaia and Ouranos. These deities, which have
metaphysical significance, are thought to inhabit some locale within the physical world. Although these
deities are immortal, their attributes have significant impact on world change. For example: during the
night that Kronos deviously separates Gaia and Ouranos, this separation produces an intermediary
landscape.

The Titans of line 207 creates and inhabits the transient and intermediary world. Although the Titans
escaped from the suppression of Ouranos, the manner of their escape brings about further upheavals
within the world. Despite the apparent suppression of the Titans in Tartaros, their violence against
Ouranos continues to have an impact on world order. Therefore, once hubris has been committed by
the Titans, the revenge of Ouranos is a permanent future fixture.

Although, Kronos has often been interpreted as the figurehead for Titan and thus those produced by him
are thought to be lesser intermediary entities (ie. 630), the Theogony differentiates Kronos from his
offspring. ‘Olympian’ Zeus (633-634) is distinct from his Titan father.

(3) Olympian deities are those derived from Zeus. A partial exception to this is Hekate, who is greatly
honoured by Zeus. Although Hekate administers the justice of Zeus, she remains located within the
chthonic realm, as noted in line 424,

From the first reference to Titan at line 207 distinctions between various strata of theos are set. For
example, the dichotomy between Titan and heaven is represented in line 820, though this is already
implied at line 392 (for example: in line 820 some of the Titan gods have sent away from heaven into
Tartaros ). In the latter instance, Zeus invokes some of the gods to fight against the Titans. The text
does not specify which gods, but later states that those gods who assist Zeus will be awarded
appropriate honour. Line 881 describes the ‘blessed gods’ who assisted Zeus, 882 refers to the deeds
taken against the Titans and the ‘privileges’ that are to be given to the other gods, 884 draws a
distinction between the realms of Earth and Heaven, with 883 already claiming that Zeus should be
ruler among the immortals. These lines then conclude with the allocation of appropriate honour to the_.
gods (885). Honour for each theos depends.on the shown-allegiance to’ Zeus (881). Even a chthonic
-deity may assist Zeus;, but the received honour is subject to change. Paradoxically, the superiority of
Olympian Zeus depends on the allegiance of lesser deities. For example, were it not for the allegiance
of the Hundred Handers and the Kyklopes in each succession conflict, Zeus’ authority would not have
been established. Titan represents a unique system that includes entities from the primordial / chthonic
and Olympian / celestial realm. But it is the Titans referred to in line 207 who have a transient existence
which involves traversing the cosmological landscape, for example the Titans originate from Gaia (132-
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However, the violence of Kronos is crucial to the narrative progression of the
main fabula. Kronos caused the separation between Gaia and Ouranos which allowed
generational violence and genealogical evolution."”’ If this evolution is a crucial
aspect of the fabula, then it reflects a necessary (and positive) condition of
cosmological development.'*®

Furthermore, the violent upheavals caused by the Titans generate a
generational conflict between father and son; male and female is not only to be seen as

a metaphor for cosmological development, but also as something that applies to the

circumstances of humankind.'® If these latter points are to be taken as correct, then

138), inhabit the terrestrial void, descend from Mount Othryus (632), to descend then into Tartaros
(820), whereas the other deities tend to remain mostly constant.

17 The violence of the children (208) reflects the inter-locking relationship between cosmological
polarities that enables world formation as we know it.

8 What is meant by cosmological development is that the separation of Gaia and QOuranos by Kronos
sees an emergence of a tripartite division of the world, sea, sky and earth. Also the void created
between sky and earth is a vacuum for terrestrial life to include the existence of humankind. Therefore,
the Titan children help to consolidate world formation. Atlas maintains primordial separation (746-748)
which allows the passing of Day and Night.

3% The main succession focalisations of the Theogony explore generational tensions. It is the intention
of the main male characters (Ouranos, Kronos, Typhoneus and Zeus) to succeed and maintain the
hierarchal position and to be ‘Lord of all the gods and humankind’.

According to M. Hofinger natrjp in the Theogony is ‘designé aussi Zeus, en tant que chef des familles
divine et humaine; sert d’epithete a Zeus (Zeb¢ natrp, At natpt ete.), frequentment employe dans les
expressions (8) avdpdv te 0e®v te’. (M. Hofinger, Lexicon Hesiodeum cum Indice Inverso, vols. 1-4
(Leiden: Brill, 1975). The term ‘father’ is applied to various characters; and of the twenty-four
occurrences of matrip in the Theogony, seven refer to Ouranos, one to Nereus, one to Typhoneus, one to
Kronos, one to Okeanos, and thirteen to Zeus.

The references to Ouranos as matrip occur, either in connection with the violence of his children, or
instances when retribution by Ouranos is taken against his offspring. Passages 164-168 and 171-172
provide the reason why the children committed violence against their father Ouranos. At lines 164-166
Gaia calls upon her children to act against the cruelty of their father. The cruelty referred to by Gaia is
Ouranos’ suppression of her and their children. Interestingly, the language used in lines 164-166
corresponds closely with line 207-210. Ouranos, like the Titans (209 dtaocBalin) is referred to as
dracbdAog subject to ‘the spreading out’ (tewoaiueba 165). The verb used at line 165 (Teioaipeba) is
etymologically linked to the verb used in line 209 (titaivovtag), and this action of spreading out by
Ouranos causes Gaia to seek revenge.

Hatrjp for Ouranos appears in contexts of violence, but as an epithet for Zeus it represents total
fatherhood. This is suggested at line 580 (xap1{dpevos.Aii matpi)-and by the-phrase Bewv natép ndE
kat-&vSpiv (47,¢f, 457 and 458).

Each reference to marrjp delineates characteristics of fatherhood. For example, Ouranos is an impulsive
father who responds totally to erotic desire. In effect, he negates his own fatherhood by preventing the
birth of his children. In contrast to Ouranos, Kronos establishes a new form of natrp, as he deliberately
contrived to suppress his children by swallowing them. However, Zeus as ‘father’ represents reason
(37) and as such allows the birth of new generations, which contrasts with Typhoneus who would like
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the Theogony clearly has embedded within its narrative a subtext which relates
directly to anthropological issues which the author intends to communicate to readers
of the text.'*® The author, then, is using the cosmological fabula to communicate an
embedded secondary sub-fabula.

Moreover, part of the main focalisation is the tension between matriarchy and
patriarchy. The suppression of the female self (ie. Gaia) in the text’s narrative leads to
the creation of monstrous hybrids that facilitate the succession conflicts between the
main male protagonists. For example, the Hundred Handers, conceived directly after
Kronos (147-148), are instrumental in the Titanomachy. The Hundred Handers’
physical strength is also detailed as more formidable than that of the Titans, Gaia’s
earlier progeny. Thus, the characterisation of the female self is considered the cause of

generational violence.'*! This said, there is a partial exception to the rule, although

to be ‘father of gods and men’ in order to subject the ‘gods and humankind’ to the dark powers of his
maternal chthonic origin.

1% Issues on anthropology in the Theogony will be discussed in Chapter Three of this current thesis,
especially in its considerations of the Prometheus myth which will compare the myth of the Theogony
with external historical analysis.

141 Cf. References to Gaia found in lines 160-162. Ruth Padel offers detailed discussions on the literary
portrayal of the tragic female self. In /n and Out of the Mind: Greek Images of the Tragic Self” Padel
discusses the characterization of Nux found in the Theogony. Although I have chosen to use Gaia as an
example above, what Padel has to say about Nux which leads to notes on Gaia may also be applied to
our discussion here. Padel states that ‘Hesiod’s Night is an archetypal lonely fertile blackness.... who
bore Fate, Death, Sleep .... That disastrous self-damaging of mind’. Padel goes on to claim that ‘Earth
is mother to .... Erinyes, Cyclopes and Giants. She makes within herself “the element of grey flint,”
which forms a sickle “with jagged teeth. This tool will castrate Heaven ..... The archetypal dangerous
mother’ (R. Padel, In and Out of the Mind: Greek Images of the Tragic Self (Princeton: Princeton
University Press, 1992), pp. 100-101. Also cf. R. Padel, Whom Gods Destroy: Elements of Greek
Tragic Madness (Princeton: Princeton University Press, 1995), esp. pp. 184-187). What stands out from
Padel’s discussion is the citations of the creations of the female self as something inherently evil and
threatening to her male counterpart. For example in the Theogony, the offspring of Echidna and
Typhoneus (306) represent characterizations of chthonic darkness. Furthermore, it could be extended
that ylyvopo tends to genderise dark aspects within the cosmological fabric unknown to humankind.
Although Padel cites the female creations almost as metaphors of the female self, Hesiod also
characterises these inner aspects. as.real. characters -who~have- their~own physical “function in the
siiccession conflicts. What is also interesting is that, if we are to agree (and I think we do) that the main
fabula of the Theogony is cosmology, then Hesiod intends to correspond his portrayal of the female
inner self to a general appreciation of Greek notions on the structure of the external world — ie. the
Greek kosmos (cf. C. J. Classen ‘Licht und Dunkel in der friihgriechishen Philosophie’, Studium
Generale 18 (1965) pp. 97-116. A fuller discussion on the cosmological implications of the female will
be discussed in our chapter three. Here I intended only to note characterizations of the dichotomy
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Styx and Hekate are characterised as dark chthonic of the female self, they also
contribute to the developing characterisation of Zeus; this sets them slightly apart
from other female characterizations presented in the text’s narrative.

The main references to Hekate and Styx at lines 389-403 and 414-453 form the
first of a series of intermediary episodes. Hekate and Styx in these instances also
appear in connection with further references to the Titan characters at lines 392 and
424, forming a crucial part of fulfilling the curse of 207-210."*? In terms of the text’s
plot, the appeal of line 392 accounts for the cosmological centrality of all
aforementioned genealogies. Line 392 puts into place a Titan hierarchy in two ways:
firstly, this line delineates the importance of Zeus among other divine entities, and
secondly, it lends itself as an intermediary digression that sees genealogical
transformations of phenomena accounted for prior to line 207.

The interim passages of 383-403, 414-453 and 512-616 allow the narrative to
explore and develop certain characterisations crucial to the text’s main fabula. The

function of Styx and her offspring in lines 383-403 directly refers to the process of

between the female and male self as it appears in the narrative and show how such metaphoric language
affects our appreciation of the text’s main fabula.

2 Line 392 refers to Zeus’ appeal to the other gods to fight against the Titans. The line translates, ‘he
[Zeus] said that whoever of the gods would fight with him against the Titans’. Line 392 is one of the
few instances in the Theogony where direct speech is quoted indirectly. This indirect reference to a
direct speech of Zeus compares with the initial explicit reference to Titan at lines 207-210. The report
of Zeus’ direct speech responds to the curse of 207-210. Ouranos’ speech of 207-210 is narrated
indirectly in a verbatim manner. West’s commentary for line 302 confirms that ‘oratio oblique is rare in
epic narrative’, but queries the interpretation of petd €io and udyoiro (Cf. West, Theogony, where he
refers to Op. 60-68; h.Dem. 331-3; Kuhner-Gerth, ii.542-3; L.R. Palmer, in Wace-Stubbings,
Comparison to Homer, p.157). Accordingly West argues, ‘uetd €io: here and perhaps 401 we find petd
constructed with the genitive singular for the first time._ In-Homer-it is-only- constructed with plural
‘nouns-(except ‘where it méans ‘after’ and takes the accusative), or collective singulars (as Hliad 22.49
UET& oTpatd, etc), and means ‘among’ rather than ‘with’.’(Cf. Wackernagel, Vorlesungen uber Syntax,
ii.242-3).

Indeed, the use of petd £io should not cause too much confusion, as the context of this appeal speaks
for itself. (Although, pdyxoiro is altered by Hermann to udxntai, this does not change the thematic
implications of line 392). Zeus’ appeal results in the principle Titanomachy event of the Theogony.
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actualising the curse of Ouranos against the Titan children of 207-210.'*  After the
narrative to Styx comes the functional description of other peripheral genealogies:
Nux (211-232),"** Pontos (233-239),'*> Nereus (240-264),'*® Thaumas (265-269),"*’

Phorkys and Keto (270-336),'*® Okeanos and Tethys (337-370),'*’ Thea and Hyperion

' Te. the other progeny of Quranos and Gaia including the Titans are the Hundred Handers and the
Kyklopes. The Hundred Handers are alluded to at lines 320-324 (323-324 are condemned by Wolf: and
scholia a omits line 324. Cf. lliad 6.181-182). This allusion becomes especially evident when passage
320-324 is compared with the descriptive language of lines 148-152.The fearful greatness of the
Khimaera compares with the Hundred Handers (compare lines 320-322 with 149-152). The violent
potentiality of those monstrous hybrids threatens the very core of cosmological stability (cf. 681-683
where the violent impact of the Hundred Handers is felt).

The Kyklopes implicitly appear at line 286, though explicitly named at line 140. Since their naming at
line 140, the Kyklopes frequently occur at decisive moments in the texts narrative, namely in the thick
of genealogical upheavals (707, 845 and 854). For example, Pegasus gave Zeus the gifts of thunder and
lightning, attributes which are decisively used against cosmological enemies.

144 M&pov and Kijpa were produced (Frexev) directly after the grim ( Cf. 176 fABe 8¢ vokr'; 211
péAavay in conjunction with 123 ... te péAaiva te NOE £yévovro.) actualisation of Kronos’ violence
(Moira and Keres are characterisations made after line 210: tiow petdmofev Eoecbar). Here Erexev
denotes the changeable character of ‘fate’, which itself is a static phenomenon. The eternal flux of Fate
and / or Victory is enforced by é¢yeivato at line 217 and the phrase yeivato tékva at line 385, which
relate to Victory (384), Power (385) and Strength (385) from Resentment (223), Deceit (224) and Strife
(225). The oscillations of existence, such as hardship (vv. 226ff) and happiness (vv. 384ff), receive
further dimension with otvyépn at line 226 and the genealogy of Lt0f at lines 383-403.

> The genealogy of Nux is contrasted by Pontos (233-239), followed then by Nereus (240-264).
Although Nereus appears as an exemplar of cultural justice (235), Nereus has the ability within his
nature to produce irrational (Bvpudv 239) violence. Instead, Eurybia’s negative potential (ie. her
adamantos) has been over-shadowed by the cosmological respect held by Pontos (cf. 236 dikaix and
00d¢ Bepiotwy .. AfiPetan). Here genealogical Sikoa (236) governs Eurybia’s thumos (239), and this
allegiance to cosmological justice (8ikn) is rewarded with appropriate cultural honour (cf. 396).

146 Epithets deem Nereus’ genealogy as cosmologically benevolent; for example, poSémnxuvg (246) and
xapieooa (247), which later contrast the violent maleficent nature of Typhoneus’ genealogy at lines
869-871. Comparisons between lines 252-254 and 869-871 make possible an appreciation of the
dynamic interplay between benevolent and maleficent characters.

7 The genealogy of Thaumas is a brief interlude between the benevolent genealogy of Nereus and the
malevolent genealogy of Phorkys and Keto. Thematically the genealogy of Thaumas and Electra links
to that of Nereus at lines 240-264. Furthermore, téxev contrasts the function of “Ipig (266) with "Epiv
téke kaptepdBupov. (255). Therefore, however short this reference to the genealogy of Thaumus,
elements in the narrative are crucial to interpreting other genealogies and the inherent conflicts between
each genos.

% The genealogy of Phorkys and Keto is distinct in that is gives further, and exceptional, dimensions to
former genealogy narratives (Cf. genealogy of Nux 211-232; also 275). In addition, Phorkys and Keto
provide a precursor to the genealogy of Styx at lines 383-403, which marks another explicit reference to
the cursed Titan. The genealogy of Phorkys and Keto is described as transgressors of genealogical
upheaval. For example, the narrative of Medusa provides a characterisation of genealogical
transgressors (ie. something beyond the norm). . Medusa-lives beyond the bouridariés of Okeanos (274-
275) ‘and; like the Titans, is separated decisively (274) from other divine progeny. The independent
violent forces at lines 274-275 are redressed at lines 276-335, where Medusa’s identity is violated by
the violence of Perseus. (Cf. J.-P. Vernant, Mortals and Immortals: Collected Essays ed.ited by F.I.
Zeitlin (Princeton: Princeton University Press, 1992). Importantly, Perseus’ violence against Medusa
(280) foreshadows the violence against other Titans at lines 620ff. To illustrate the latter point; the
Titans are borne from Gaia, only then to return to her inner chamber. A good discussion on the inner-
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(371-374)"*® and Eurybia and Kreios (375-388)."%! Styx marks a digression from the
ring-composition of the genealogies described between lines 211-382.

The genealogical digressions, in particular lines 304 and 334, prepare the
reader for the descriptive narrative of the Typhomachy and characterisation of
Typhoneus at lines 820-868.'%* The monstrosity of both Echidna (304) and the serpent
(334) is elaborated at lines 306-307 and 333-335, and then later developed in a brief,

though poignant, passage of 820-822.'" It can be argued, furthermore, that the

self of the female-self is R. Padel, In and Out of Mind: Images of the Tragic Self (Princeton: Princeton
University Press, 1992), esp. pp.99-113. Cf. also Theogony 668-669 and 690.

% The cosmological function of Okeanos and Tethys’ genealogy is not explicitly stated, but only
alluded to in a series of personlised epithets and nouns. The genealogy of Okeanos and Tethys (337-
370) appears to contrast with that of Phorkys and Keto. The apparent abundance of Okeanos and
Tethys’ descendants at lines 363-364, points to the productivity of cosmological harmony (cf. 369-370
in conjunction 346-348. The descendants’ epithets and personal names complement their cosmological
benevolence. The personal names of some of the offspring refer to something ‘cosmologically’ good:
such as Galaxaura (353), Polydora (354), Plouto (355), Europe (357) and Eurynome (358). Even the
epithets used for other offspring supports their cosmological benevolence (cf. 342, 345, 350 and 353).
It could be argued that this idea of embedded malevolence is a tenuous one which demands a stretch of
the imagination. This would only be the case if no other such examples could be found within the text.
Indeed, the complex dual nature of existence is developed further by the reference to TUxn (360). Toxn
could be interpreted as an act of god (Cf. Pindar Ol 8.67) or chance (Cf. Pl. Def 411b.), but in the
Theogony TUxn translates as fate (339, 343 and 367), and should be seen in connection with the former
description of the Erinyes (185 and 348), Moira, the Keres (211) and the Erinyes.

'% The brief mention of the genealogy of Theia and Hyperion describes the immortality (cf. 374),
which contrast with the spatial mortality of humankind (371-373). Once again, the Theogony contrasts
cosmological polarities, in order to achieve a cosmological equilibrium. Further reference to temporal
time is found at line NOZ te kai “Huépn (748). Notably the children of lines 371-374 refer to the
immortality of cosmological time, whereas NOE te xai “Huépn refer to the mortality of terrestrial
existence.

13! Kreios does not marry a female sibling, but the daughter of Pontos (239). Nevertheless, Kreios and
Eurybia have much in common with other genealogies. Kreios and Eurybia, like Theia and Hyperion,
generate offspring by mixing ‘in love’ (v @iAdtnm, 374-375). The successive use of the expression ‘&v
@ASTNTL is conceptually differentiated by its associated verb. Line 374 begins with yeiva®, recalling
the static characteristics present in the genealogy of Theia and Hyperion. In contrast, the form of tékev
is used for the genealogy of Eurybia and Kreios, thus describing their descendants’ changeable
attributes. Clear distinctions are made between the creation of Mist and Morning Star (381-382) with
Moon and Dawn (371-374). At line 378 kaprepofiuog could be compared with the inner attribute
applied to Zeus at liner 476. The context of 476 foreshadows the defeat of Kronos in response to the
curse of 207-210 (cf. 472f%).

132 It has often been thought by classicists that the Titanomachy is the main succession conflict of the
Theogony and that -according to Goettling - the Typhomachy is an unnecessary episode and more likely
an interpolation. I consider, however, the Typhomachy to_be.a-dramatic-twist in the ‘natrative. The
reader is_likely-to-assume-that once the curse of 207-210 has been fulfilled the story ends and Zeus is
the divine ruler over all the gods and men; but the Typhomachy emerges at the end as the text’s main
focalisation. The Typhomachy addresses one of the text’s main themes, matriarchy versus patriarchy.

13 In recognition of historical method, the significance of the serpent and Typhoneus in the Theogony
may be compared thematically, though loosely, with the serpent of Hesiod Fragment 96. Although a
caution must be applied to historical comparison, especially as Fragment 96 has been identified as part
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physical traits of Typhoneus at 823-835 compare with those of all of Gaia and
Ouranos’ progeny, thus making Typhoneus the most awesome of Gaia’s creations.
The Styx episode prepares the reader for the dramatic action of the
Typhomachy, which is pre-empted by the Titanomachy. The relationship between
Zeus and Styx reflects how apparent cosmological polarities may benefit each other by
interacting harmoniously. Line 392 sees the necessity for conflict, and does so by

contrasting divine punishment against Zeus’ enemies (400) matched with reward for

of Hesiod’s Catalogues preserved on fragmentary papyrus dating from the third century CE ( now in
the Berlin collection number 10560), nevertheless it may offer textual insight into the thematic
relevance of the Typhoneus and Phorkys and Keto episode of the Theogony.

The principle lines of interest in Fragment 98 are 96-114. The serpent is an enemy of Zeus, and is
condemned and punished for committing hubris:

98 dewvog Sgig katd vita da gotvog

99 aAAG piv OPprothyv te kai dyprov od Skatov
100 kijAa Ad. Sapvd @1 Av olueAng yAukdg Umvog.
101 Yuxn 1ol ¥ oin xataleine taig

102 fi § aug adréEurov OdAauov
The compatible significance of these passages is the concept of Justice. In both the Theogony and
Fragment 96 dike is in accordance with Zeus. The ‘evil’ serpent (Th. 334, Fr. 96.98) is punished, like
other enemies of Zeus (307), for hubris (Th. 307, fr. 96.99).
In Fragment 96 the psyche (101) of the serpent remains even though being hurled into the underworld
(103-105), the notion of regeneration may be cited by the possible construction of line 108 (ad8ig éni
x86va diav. Similarly, in the Theogony even though Typhoneus is sent finally with other Titan
elements into Tartarus an essence of him remains within the realm of humankind. Although, Typhoneus
is defeated technically by Zeus, he is not destroyed entirely (869ff):

103 nBariv e\, npa katd x6 ovd evpuodein

104 elow duaupwdel & mé § eipara nowkika Sdoa,

105 ketta O¢ x Bovin.
In addition to the compatible notions of Justice and fate between the Theogony and Fragment 96, the
texts are linked thematically by cosmological concepts. Both texts refer to the cyclical process of
existence that oscillates between generation, destruction and regeneration together with intrinsic aspects
of this process of the happiness and hardship of cultural Humankind. The cosmological process of
harmony and upheaval is expounded by nature imagery and natural phenomena. In the Theogony the
winds of Typhoneus express the hardship of existence and the gusts associate with the destructive
wintry elements. Similarly, Fragment 96 refers to seasonal change that accounts for the passing of
cultural time and the flux of circumstance experienced by humankind (138-140 reconstructed by West
for Erga 90-92):

138 {we npiv pev yap {heokov ém xBovi UX dvBpdinwy
139 voopi  _ voopiv.dtep.Te kardv-kai-drep-xaAemolo névolo
- 1407 Knp vovowv T dpyaréwv af T &vdpdot kijpa ESwkav

Certainly the mixture of ‘good’ and ‘evil’ blessings upon humankind seems to be an inherent aspect of
the genealogies of Typhoneus, as well as, Styx and Hekate (as mentioned above). Although this brief
comparison between the Theogony and Fragment 96 suggests thematic compatibilities, this is not to
suggest that the Theogony was in anyway influenced (or vice versa) by the (so-called) Caralogues,
though is does suggest that cosmological theories were being expressed in various mediums,

56



his allies of measured honour.'**

The notion of divine struggle is a consistent motif
throughout the Theogony.

Although passage 383-403 repeatedly uses either 0ed¢ or aBavitog, each
interpretation of theos or athanatos depends on its context. For example, aBavdtoug ...
0¢éovg at line 391 refers to those affiliated with Zeus as notp (390) as enforced by the
phrases given to describe Olympos ("OMopmiog dotepormne and pakpov *OAvpmov
(391). Whereas the abavatowo Oeoiot at line 394 refers to the fate of those who do not
conform to the oath suggested at line 400 (ie: those cursed at 207-210)."%

The children of Styx illustrate a complex divine framework, especially those
of lines 384-385 who are detailed by genealogical conflict (péyorzo 392)."°¢ Although
these children are potentially negative attributes, as Victory and Force cause defeat
and destruction, here their affiliation to Zeus (388ff) suggests their positive
contribution to Zeus’ ascension. The continuing presence (401 €wau) of these children
(401) beside the cosmological ruler (398) guarantees that their productive skill (385
tékva) will perpetuate forever (3 85 yeivato) within the (evolving) world.

The focalisation of the Styx episode strengthens the expression of the
Theogony’s main fabula, that being cosmology expressed through succession conflict.
The characterisations of the Titans and Typhoneus make it possible to have a

consistent flow in the narrative and support the importance of the ‘internal

diversions’."”” For example, it is the genesis of Hekate which complements the

B4 Cf. Theogony 393, 395, 396, 399.

%5 Cf. Punishment for those who swear false oaths Th. 220, 472; also /. 15.204, 21.412 and Heraclitus
B94 e meee s T T

1% Lines 384-385 appear below, notice especially the military implications of the offsprings’ names and
attached epithets:

ZijAov kai Niknv kaAAiopupov év peydpoiot

kai Kpdarog ¢ Binv apideiketa yeivarto téxva

57 Goettling argues in his commentary that lines 411-452 are an interpolation by a poet from a separate
tradition. The principle reasoning of Goettling’ objection is that the historical evidence for a cult of
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genealogical function of Styx.'*® The accounts about Styx and Hekate relate to the
struggles among the gods, all of which have a profound impact in the void created by
the original separation of Gaia and Ouranos."*’

The genesis of Hekate marks the functional re-definition of primordial
genealogies: both those consequential to the initial upheaval (176) and those that

respond to the curse of passage 207-210. The unique status of Hekate justifies (426,

Hekate prior to the fifth century is found mostly in Asia Minor, and that Hekate filtered later into Greek
mainland from Caria (E. Sittig, De Graecorum nominibus theophoris (Halle, 1911), pp. 61ft.).
Goettling’s argument leads to a historical based interpretation of the Hekate episode, and the reference
to Titan at line 424 has encouraged a comparative study with supposed Orphic citations of Nonnos and
Pindar. Comparisons are shown below:

424 8od Ehaxev Titfior petd npotéporot Beoioty

Pherenicus ap. Sch. Pi. O. 3.28
npotépwy ... TitNvwy

cf. Antim. Fr. 45
npotepnyevéag TiTivag

West questions correctly the Orphic historical interpretation of the Hekate episode. West argues that
the ‘Hekate described is one very different from the Hekate familiar from later centuries’; and that the
Hekate of the Theogony bears no magical associations ‘indeed, of the four realms that constitute the
universe in 736-7, Tartaros is the sole one in which she has no share (cf. 413-14, 427)". Cf. also West,
Theogony, p. 277. West then goes on to argue that Hekate ‘does not disrupt the Hesiodic scheme of the
distribution of Tipd1 among the gods. Hers is a special kind of tipf, superimposed upon the formal
scheme, but harmonizing with it.’

The magical elements West refers to evidence probably taken from the 4-5" Century PGM texts (cf.
K. Preisendanz, Papyri Graecae Magicae: Die Griechischen Zauberpapyri vol. I-1II (Stuttgart:
Teubner, 1931-1941), which describes the chthonic and ritual significance of Hekate. These late
sources suggest Hekate to be a mistress of the underworld — she is almost synonymous with
Persephone- roaming at night with phantoms and barking dogs (P. Mag. 4.1434, 2530, 2550).
Interpreted in light of the magical formula of PGM LXX, Hekate could easily be confused with
Erishkegal, who is invoked to fulfill a maleficent curse. Although Hekate is invoked at Theogony 416-
418 in the context of a ritual sacrifice performed by humankind, there is no suggestion of maleficent
chthonic magic, but rather of traditional Greek ‘civic’ religious practice. -
Additionally, contrary to PGM LXX, Theogony 416-418.tends to-portray-explicit positive attributes of
Hekate-as-a-benefactorfor hiimankind. Although malevolence is implied within the nature of Hekate,
the closing remarks of the Hekate episode define her role as appointed by Zeus. Hekate’s role as
protector of future generations is determined by cosmological necessity (450-452), that then extends
even further than this into the remits of the justice which governs humankind.

1% According to A. Rh. 3.467 Hekate is the daughter of Nux.

159 Cf. lines 416fT, esp. 429.
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448) her authority and function as an intermediary between celestial and chthonic
gods.'®°

Nonetheless, it should not be overlooked that the functional redefinition of
Hekate rests totally on the established authority by Zeus. Thus, as early as line 424
one can assume the victory of Zeus against the Titan enemies; already, the
cosmological hierarchy is, more or less, in place. The appeal of Zeus in line 392 and
the context of line 424 fundamentally provokes the celestial gods to fight in order to
retain their genealogical status against the Titan transgressors. Therefore, Hekate and
Styx balance the tensions between the opposing elemental forces that clash against
each other in the terrestrial void.

Although ‘anthropology’ will be discussed in our Chapter Three, here the
narrative of the Hekate episode shows the reliance of humankind on her benevolence.
Humankind may offer sacrifice in the hope for a better existence (418-419); but lines
418-420 and 431-438 suggest that Hekate is liable to undetermined reciprocity.'®' The
ritual sacrificial performances recognise both that Hekate is an intermediary for
humankind between the celestial and chthonic realms, and that human beings accept
their genealogical position.

In the Hekate episode, pgia (419, 438) reflects the flux of human existence and
the changeable state of cultural well-being. The notion of well-being is measured in
terms of tyun (418) and repeated kGdog (433, 438). Ty and xGdog are governed by

Victory, Power and Strength (vicicag 8¢ Bin ka képtel) that are personified

accompanying attributes ascribed to Zeus (384-386). The reward of vk (433, 437)

1% This is emphasized by the fact that Hekate has a portion of honour within the earth and sea from the
sky (429, 449). Hekate is a crucial aspect of the tripartite division of the world that influences every
part of human existence (cf. 427-429 and 448-449),

161 Cf. lines 418-419.
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depends on the rationale behind the pursuit for yun and xbdog. Significantly,
humankind irrationally tends to supplicate Hekate (419 mpdepwv) for a blessed
existence, as well as to engage in irrational activities of strife (433 npo@povéwg).

The focalisation of the Hekate episode offers coherence to the text’s
characterisation of terrestrial and celestial genealogies. The dynamic interplay
between celestial and terrestrial realities is exemplified by the phrase ‘whom Zeus
honoured’ (Zevg kpovidng Tufice) at line 412. The context of this phrase alludes to
the terrestrial deeds of Kronos (210) which Zeus intends to replicate with the
assistance of allies (392). This phrase also describes the complex composite nature of
humankind, as similar aggression is shown toward humankind as that described at
lines 207-210.

It is at this juncture of the text’s narrative that the purpose of the Prometheus
episode becomes a crucial focalisation.'®? Although passage 512-616 does not fit into
the text’s chronological structure, the Prometheus narrative complements the themes
explored in the narrative which surrounds the Titanomachy and Typhomachy. The
notions of deception, honour, punishment and power propel the energetic description
of the genealogical struggle between the gods. For the reader, Prometheus — like the
Titan characters — could in fact be interpreted as a metaphor for human existence

f,163

itsel Therefore, the struggle of Prometheus assists the reader to connect with the

12 For scholars such as Gerhard the Prometheus episode is an interpolation on the grounds of that 523-
533 are contradicted at line 616. In the former passage Prometheus is bound, whereas at 616 he is
released. I do not consider this to be a contraction, but a narrative parallel with the fate of the Hundred
Handers. Furthermore, we ought to try to compare this account of Prometheus and the role of Herakles
with myths external to the Theogony, namely later accounts offered by Aeschylus, Prometheus Bound
(872, 1020-1093), Apollonius (2.5.11.10) and. Pausanius-(5:11.6)—Cf: Aeschylus,” Prometheus Bound
and Other Plays translated by P. Vellacott (London: Penguin, 1961) and Pausanius, Description of
Greece: Books III-V edited by W. H. S. Jones & H. A. Ormerod (Massachusetts: Harvard University
Press, 1993). The Prometheus episode and its anthropological implications will be discussed more fully
in chapter three.

1> The Titans sought means for survival; and similarly Zeus (like Prometheus) partly deceived the
genealogical hierarchy as a means to assert his own position.
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Theogony’s main and secondary focalisations which direct our understanding of the
text’s main fabula.

The Prometheus episode is not an interpolation. The sub-focalisation of lines
512-616 prepares the reader for the narrative complexities of the subsequent
Titanomachy. Therefore, in terms of the text’s plot, the Titanomachy comes as no
narrative surprise. Each of the genealogical accounts after line 210 have been
preparing the reader for the conflict foreshadowed at 207-210; and the Prometheus
episode provides neat transition from the creation of genealogies to next stage in
genealogical conflict. The succession of Zeus has been determined from the outset of
the Theogony, and at 617 the reader has reached the point in the narrative which sees
development in the text’s main fabula. Thus, the section below will explore the text’s

second major succession conflict.

2) Titan Conflict

Scholars and commentators on the Theogony have conveniently categorised
lines 617-719 as the Titanomachia. This categorisation has often led to the isolation
of the Titanomachy episode from the rest of the text. Such a view has made these lines
especially vulnerable to historical interpretation, so that the passage is compared with
other assumed Titan conflict mythologies, as well as with other conflict myths found

among ancient Near Eastern traditions.'®*

184 Cf. F. Dornseiff, Antike und alter Orient (Leipzig:Gothae Henning, 1959), esp. p. 65; also W.
Burkert, The Orientalising Revolution: Near Eastern Influence on Greek Culture in the Early Archaic
Age (Cambridge Mass.: Harvard University Press, 1992).
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West recognises that later literary traditions have confused the Titanomachy
with myths about the Giants.'®® In fact West should distinguish Titan stories and
interpret these divergent accounts as independent from each other, as not to confuse
one myth from another. Nonetheless, for the purpose of this thesis such a priori
assumptions are misleading; the Giants are not Titans any more than the Titans are
Giants. Titans are Titans, and the Titans mentioned in the 7Theogony and the
Titanomachy are unique to this very text. A consequence of ‘confused myths’ is the
blatant categorisation of Titan and Giant, which West to some extent warns us
against; this is especially so, as Titans and Giants of the later literature feature as
interchangeable characters in stories about ‘warring gods’. This thesis, by contrast,
ignores the confusion made between the Titans and Giants, and concentrates only on
the succession myth of the Theogony for interpretation.

Although lines 617-719 describe a conflict between particular divine figures,
these characters do not form part of a coherent and consistent mythological system of
assumed Titan mythology. Instead, lines 617-719 form a crucial and central aspect of
the Theogony as a whole, and the concentrated use of Titan provides explicit
understanding of the text’s main characters and its fabula. The Titanomachy, with its
Titan characters, is a key focalisation; and the intermittent, though crucial, mention of
the Hundred Handers, the Kyklopes and the chthonic deities provide secondary
characterizations in the Titanomachy narrative. Although a characterisation for Titan
appears at line 617, our discussion here will begin at line 630-814.

The deeds performed by the Titans between lines 630-729 are the

~consequences perpetuated from the eClpyov referred to at line 210. Moreover, the

retribution of the deeds of 210 becomes a significant focalisation at 729. The narrative

'S West, Theogony, pp. 337-38.
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of the Theogony is shaped by the consistent referencing and characterisations of the
Titans. The explicit references to Titan appear at crucial moments in the action of the
Titanomachy 630, 632, 648, 650, 663, 668, 674, 676, 697, 717, and 804.'% *Epyov is
the main connective [theme] between lines 631-683 and 207-210. For example, lines
207-210 refer to the deeds and implications of violence on genealogical harmony
where the chthonic Titans displace their father Ouranos. Similarly, lines 631-683
explore the implications of rebounding violence performed previously against
Ouranos. In the case of lines 631-683, the conflict is between the Titan(s) and all
those generated from Kronos. The conflict described at lines 631-683 fulfils the
retribution foreshadowed at line 210.

The curse of 207-210 determines the action of the Titanomachy, and therefore
parts of the narrative about the Titanomachy respond to the genealogical conflict
created by the separation of Gaia and Ouranos. Certainly at lines 697-699 there is a
clear reference to the retribution of Ouranos (210), as the blasts from the sky bring
about the destructive forces of the fighting referred to at lines 631-636. The
fulfillment of the retribution of Ouranos is further supported at lines 713-721, which
results in the cosmological redefinition at lines 729-733. These latter lines describe

the permanent placement of the aggressive Titans in the formed cosmos. Indeed, lines

' The composition of the Titanomachy is unique, in that it has its own self contained narrative style
which neatly fits into the text of the Theogony. The references to Titan support each other. For example,
cf. Titan passages 630-636 and 646-653. Lines 630-636 provide a narrated account of the conflict
between the Titans and all those born from Kronos. Then lines 646- 653 offers a repeated reference to

Zeus for allegiance from the-three- Hundred Handers— -
Lines 661-663 describe the conflict among the ‘warring gods’ (cf. 631-636 and 646-653), expounding
the cognitive and physical processes of warfare. Lines 664-670 refer to the practical actualisation (631-
636, 646-653) of the desire for conflict (661-663).

Lines 674-675 provide a brief iteration of the actualised conflict (664-670) between Titans (631-636)
and the three Hundred Handers (646-653). Lines 676-683 intellectualise (661-663) on the practical
consequences of warfare (664-670) on cosmological harmony.
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729 —733 delineate cosmological order affected by the deed (¢pyov) of line 210 that

later sees a characterisation of Tartaros.'®’

Passage 630-739 is a conceptual expansion of lines 207-210, and both
passages provide a logical development in the text’s fabula. The curse of Ouranos at
lines 207-210, is eventually fulfilled by the defeat of the supposed perpetrators at lines
716-717. In turn, this defeat sees a progression towards the final establishment of
Zeus’ genealogy (884-886). Therefore the following paragraphs will cite the explicit
Titan references at lines 630 and 632, investigating the contextual relevance of these
lines in the text’s fabula.

There is significant academic debate regarding the textual authenticity of lines
630 and 632 and concerning the construction of its immediate context. Scholarly
scepticisms regarding the authenticity of lines 630 and 632 are based on their almost
verbatim repetition at lines 630 and 648, in addition to their seemingly dubious

168
6.

context lines 629-63 West bases passage 629-636 on his citation of II° and

acknowledges TT'* omission of line 630.'° Despite the general consensus that lines
630 and 632 appear within the text, objections made by Jacoby on the basis of lines
630, 632-636 should be carefully considered.

Although West partially agrees with Jacoby that line 630 is ‘dispensable’
especially if lines 648 and 668 are authentic, West qualifies the position of line 630 by
suggesting that

‘it would not be characteristic of epic style to leave the subject of
the sentence (which is different from that of the preceding
sentence) to be expressed in the following disjunction. The

'7 This detailing of Tartaros at lines 729-733 develops the previous references made to Titan in the
genealogies of Styx and Hekate.

18 Rzach cites R that is the same line ordering as West, and Goettling follows suit but without citing
either I’ or [T,

1% Cf. Solmsen, Theogony in his comments for line 630.
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position of the line at the end of the sentence, as in IT°, is supported
by 648.°'7°

| West’s argument could be extended further if line 630 were taken as valid for
understanding ‘Titan’. The validity of line 630 is its citation of the participants of the
conflict, and line 632 provides insight into the nature (d:yovoi) and location (60pvog)
of the Titan enemies which neatly contrast with the kindly (dwtfipeg) allies of Zeus at
Olympos (633).

In concession to the critics, the composition of lines 630-633 makes it difficult
to determine which group of gods is being characterised, especially if the particles 1e
... Ko at line 630 are taken into consideration.'”" In fact, the gods of line 632 and 633
could be synonymous: after all, ayovoi and dwtfipeg are characteristics of the same
genealogy. If this is so, then what is taking place conceptually is an inner-conflict
within a single phenomenon. Therefore, the entire passage refers to the strategy of the
Titans. If this argument is feasible, then the reference to Titan in successive lines has a
deliberate logic, as thematically lines 630 and 632 provide insight into the
characterisation of the Titans at two separate points in the narrative.

Justification for an argument for deliberate language repetition, rather than for
interpolation, of lines 630 and 632 depends on the authenticity of lines 629-636.
Although Wolf rejects line 634, our study relies on its presence in the narrative. The
divergent use of the verbs for ‘becoming’ from &€gyévovto (630) to tékev (634)
expands the idea of continuous world development, by which its inner structure is in a
state of flux (634). Line 634 is conceptually relevant for interpreting line 630 in so far

as it provides a basis for comparison. Moreover, line 630 stresses.the.significance-of

10 West, Theogony, pp. 339-40.
"' For example, critics such as Jacoby, F. Jacoby, Hesiodi Theogonia (Berlin: Weidmann, 1930).
Equivalent variants of this line may be found at 729 and 625.
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172 Although what exists will

Kronos’ deeds at establishing genealogical development.
always exist, evolution is dependant on the union of kindred opposites, as suggested at
line 634 with the union between Kronos and Rhea.

In extension, Friederichs condemns lines 635-636, and to an extent his
rejection of line 635 seems logical as it repeats almost verbatim line 631.'” Yet the
reasons to condemn line 636 would be qualified only by the omission of 635.'* But
both lines are crucial to the narrative as line 636 refers to the grim battle, and line 635
details how long the combatants have been fighting each other (635 aAAiAoor).!”

If we take into consideration the scholarly objections cited above, then we are
confronted with the difficulty in interpreting lines 629-636 in terms of their
genealogical content. Confusion is determined by the different verbs for becoming
(t€eyévovto 630 and tékev 634), and the position of the particles t¢ ... kai at line 630.
In both lines, Kronos is the agent of the genealogical framework, and once again
Kronos becomes a main focus of characterisation. The use of two verbs meaning ‘to
become / create’ suggests the formation of separate genealogies, and the use of
arAnlotot at line 635 certainly supports this assumption. And yet, the fact that Kronos

appears in connection with both verbs which reminds the reader of Kronos’ influence

on creating the divine genealogies by separating Gaia and Ouranos.

"2 Cf. vv. 168ff and 179ff.

13 Cf. K. Friederichs, Die Bedeutung der Titanomachie fur die Theogonie (Pogr. Rostock, 1907), p. 9.
174 Cf. G. F. Schoemann, Opsula Academie, ii (Berlin, 1857). Line 635 is cited by ancient scholia.
Scholia x retains x6Aov at line 635, whereas WY suggest_pa<xnv~(cf.'—H5-)~and Schoemmann “proposes
névov. presumably-in-parallel with line 629,

' In terms of a historical comparative, x6Aov BupaAyé is a recurrent phrase found also in fragment
318 and Jliad 4.513 and 9.260. In agreement with the yss and IT° ua]xnv would be equally appropriate
as x0Aov, especially if lines 629-636 represents some form of thematic ring composition, Lines 629
and 631 are supported by line 635, and line 636 expands on the temporal endlessness of the grim
genealogical and cosmological conflict (635).
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Initially line 630 suggests that the narrative focalises on two distinguishable
warring parties, perhaps even three.!’® But the use of the verbs of ‘becoming’ steer the
reader to identifying the different characterisations of the ‘warring gods’.!”” The use
of the verb £€gyévovto points to a singular notion that, what exists will always ‘be’.
The verb &€gyévovto of line 630 is then complimented by tékev at line 634. The verb
Tiktw signifies not only the notion of ‘transient’ existence, but more fundamentally
refers to the female aspect of creation, here personified as Rhea; whereas &Egyévovto
refers to static creation.

The status of ‘female’ generative power is transformed throughout the
Theogony. Gradually, matriarchal autonomy is being replaced by usurping patriarchy.
At the beginning of the Theogony Gaia produced male counterparts (126ff), but
gradually these powers will be assumed by the generative powers of Zeus. But the
consequence of creation is inner genealogical conflict, as each evolving genos tries to
usurp its fellow kin.'™

More specifically, then, lines 629-636 reflect the text’s main fabula —
cosmology. The genealogy of lines 629-636 has a profound impact on cosmological
development. The process of cosmological change is delineated by genealogical
conflict, expressed explicitly at lines 629 and 631 and then encapsulated at line 636.

Titan existence is cyclical and traverses the cosmological spectrum. It is
cyclical in that existence is a continual process of progression and retraction. For

example, prior to birth, the Titans were embedded deep within earth (136ff), and after

76 The Titans and those born from Kronos and the use of Beof repeated at line 633 (oVAspmot0 Beof)
-cites-an-additional"genealogical aspect.

"7 Cf. 631 (&dAAfjAotor) and 636 (cuveXEwC).

' The eternal inner genealogical conflict is emphasised by the participle £xovteg at the end of line 629
(cf. 635), followed by the conflict language of line 631 (&vtiov dAAAAoioL Sidk kpatepdg Dopivag) The
latter refers to the subject(s) of égyévovro at line 630. The language of line 629 is then almost repeated
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usurping Ouranos and the curse of 207-210 the ring composition of existence starts to
retract. Line 633 accounts for the gradual recession of the Titans existence, most
notably by the Titans retreat from heaven to Othryos. This descent then leads toward
the eventual regression, ending up in a newly formed locale within Gaia, known as
Tartaros.

The narrative of 629-636 acts as an invocation by Zeus to the Hundred
Handers at 646-653. Passage 629-636 is a narrative description of the upheavals
between the generations of the celestial and terrestrial realm, referring to the causes
and consequences of the actions referred to in passage 207-210. Lines 629-636 form
an essential response to the retribution referred to at line 210.

According to the line construction of West, lines 630 and 632 form the central
aspect of the passage. Lines 629 and 631 detail the hardship of the conflict which is
repeated at line 636. Line 630 refers to the genealogical framework of cosmological
entities that is expanded at line 635 with reference to Rhea. The generated
phenomenon of 630 includes not only the siblings of Kronos, but also all sequential
genealogies. Therefore, for the purpose of this thesis the central lines are 630-633 as
these provide insight into the generations associated directly and consequential to
Kronos.

The next two explicit characterisations and explicit mention of the Titans

appears at lines 648 and 650.'” These lines may be discussed within the contextual

at 635 (of pa t6T dAARAoio paxnv Bupadye £xovreg), and the thematic implications of lines 631 and
630 are defined at line 636 by the interplay use of cuvexéwg and éudxovro.

' The authenticity of-lines-648-and-650-have been-subject to"scholarly debite; and the consequences of
this debate could have a profound impact on how we interpret the Titanomachy. But the authenticity of
these lines becomes evident by their thematic relevance to Titan. Lines 646 and 647 linguistically and
thematically correspond to lines 629 and 631 (Cf. lliad 16.497 népt papvdued': also M°). Lines 646-
647 provide reasons for conflict on the grounds for power and strength, whereas 629 and 631 refer to
the context of the fighting and hardships of powerful conflict. In both instances these lines are followed
by almost identical line at line 630 and 648. The couplet composition of lines 630 and 632 develop

68



framework of passage 646-653. The initial context of this passage is Zeus’ appeal to
the three Hundred Handers. Although Zeus calls upon the Hundred Handers for
assistance on the basis of reciprocity, there is no reference to their reward. It is not
until the defeat of the Titans that the reader is made aware of the fate of the Hundred
Handers.

Lines 648 and 650 describe the genealogical reality of the three Hundred
Handers.'®® Thematically, these lines reflect the dynamics of inner genealogical
conflict. Derivatives of the verb yiyvépor signify the eternal existence of created
forms within the cosmological framework. The particles te .. xai (648) do not
distinguish separate genealogies, but instead emphasizes the eternal status of created
phenomena (Tutfivég) within the cosmos.'*!

The implications of 648 and 650 are important for our understanding of the
text’s genealogical cosmology. The detailed account of the Hundred Handers’ birth,
alongside reference to the Titans, sees a development from their previous mention, as
the Hundred Handers are now described as actual forces of cosmological violence.
The physical description of the Hundred Handers at line 649 relates back to the initial
violence of Kronos at line 178-180. It is the correlation between lines 649 and 178-
180 that links the actions of the Hundred Handers with that of the Titans. The
difference in this instance is that the Hundred Handers are understood to be allies of

the cosmological hierarchy; whereas before the Titans were acting against patriarchal

further at 648 and 650. However, the use of language at lines 648-650 becomes crucial for interpreting
the text’s genealogical structure. Scholia a writes £€gyévovto for line 648 in agreement with line 630,
Rzach cites N meitnve~ for line 648 and teitn«vesowv for line 650. Solmsen in his commentary refers
to aS*L'® é€eyévovro; though Goettling, like-West; cite v1.2 vat. R:S: Taur. gyévovto in “Par. Corr..

Cf. C. Goettling, Hesiodi Theogonia (Leipzig: Gothae Henning, 1843); F. Jacoby, Hesiodi Theogonia
(Berlin: Weidmann, 1930); A, Rzach, Hesiodi Carmina (Leipzig: Teubner, 1902).

' Genealogy in the Theogony signifies a unitary system of created forms that have inner sub-divisions
and the Hundred Handers represent another aspect of the genealogical framework.
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control. However, Kronos’ devised deed against Ouranos has evolved at line 649 into
an inherent characteristic within the Hundred Handers.'® This shows that violence
has become a generative feature of cosmological violence.'®?

It is not without reason that the conceived Hundred Handers (147-149) are
realised later on in the narrative of the Theogony. If they had been born at lines 147-
149, then the Hundred Handers would have been redundant until lines 644.
Therefore, it is logical for the text to have introduced the idea of the Hundred Handers
at lines 147-149 with other genealogical kin to foreshadow their explicit purpose at
lines 644ff.'* Furthermore, the invocation of lines 646-653 compares with that of
Gaia’s at line 164-166; which can only offer validation for their textual authenticity.
For example, Gaia at lines 159-160 groans against the immobilisation of her
reproductive nature caused by the suppression of Ouranos (156-159). Similarly, lines
646-653 respond to the suffering of the suppressed Hundred Handers (651) within the
internal darkness of Gaia (653). Here the Hundred Handers are offered the blessing of
terrestrial existence within the light (652), provided they fulfill the invocation of Zeus

to engage in deeds of violence.'®

'8! Significantly, the genitive kpévou does not singly identify Titan, but instead alludes to the animation
of world phenomena consequential to the violence to lines 178ff.

182 Such characteristics evolve further by the physical actualisation of Typhoneus described explicitly at
lines 820fF.

18 Compare 649 with 178-180.

184 At lines 178-180 and 182 Kronos controls the movement of inanimate weapons with his hands, and
the awesome nature of these weapons is described explicitly at lines 179-180, especially noted by
aprnv and the proceeding phrase paxpfiv xapxapodovta. The awesome violence yielded from
Kronos’ hands is later translated to the power (ueydAnv 649, paxkpr|v 180) and strength (Binv 649) of the
Hundred Handers and their invincible hands (649 xeipag ddantoug){cf. 179-180 and 182). The language
of violence has developed from an understated implication (paxprv) into a magnitude (peydAnv).
Additionally, line 182 foreshadows the eventual fate of the Titan children (210ff). The hurling of
Ouranos’ genitals conceptually reflects_the hurling-of:the Hundred-Handers (734ff); KyKlopes (85311,
“Typhoneus (867ff) and other Titan (potential) enemies of the cosmological order into the abyss of
Tartaros.

1% Cf. 650-653. Furthermore, passage 650-653 thematically parallels the actual genesis of the maig to
line 164, and also reflects the violence of Ouranos of lines 165-166. Cf. Line 653 may correspond with
povidew di& PovAdg (572), especially in this instance, as it is within the context of violent suppression.
Cf. also180, also 651.
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The account of the Hundred Handers (645ff) genealogy reflects the evolution
of the cosmological order. The narrative starts with reference to the primordial
creators Gaia and Ouranos (644), and closes with the establishment of a new
genealogical order of Zeus. The conflict narrative of lines 646-653 explores the
cosmological necessity for violent genealogical upheavals. The invoked violence of
the Hundred Handers, like the invocation of lines 164-166, is to be regarded as a kind
of violence that has positive consequences for the text’s main fabula.

Lines 646-653 describe how cosmological elements struggle against their
negative inner violent nature. The aggression of the enemies of the Hundred Handers
(646) represents the inner destruction of cosmological harmony.'*® The inherent
aggression of the Hundred Handers is a positive aspect which plays a crucial role in
the defeat of cosmological suppressors. Despite the constructive use of the violent
Hundred Handers, the dual potentiality of their violent nature sees their eventual
return within Gaia. The Hundred Handers, are likewise unable to escape a fate similar
to that of the Titans.

The text at lines 648 and 650 remind the reader of the Styx episode at 383-385.
The characterisation of vikn and kaptévg at line 647 accounts for the progeny of Styx
at lines 383-385. The genealogy of Styx is followed by the invocation by Zeus for the
gods to fight against some of the Titans. For her allegiance, Styx is awarded the

function of maintaining genealogical harmony by enforcing the cosmological oath of

A further parallel in the text between lines 651 and 177 is found in the use of ¢iAétnrtoc. At line 651
@\éttog relays the provision of good will, though this good will is in fact deeds of violence.
Similarly, Ouranos suppresses Gaia with @iAdtnrtog (177), which Gaia regards as evil (cf. 160), that
Kronos and later the Hundred Handers respond against with -further-acts of* violence. Therefore,
_ @Adtnrog represents-a paradox between the nature of each of the genealogies. This giAétnrog, as a
concept, evolves from Ouranos (177) within all Titfjve naiSac. These characteristic traits, in fact, have
a fundamental impact on our interpretation of the text’s cosmology.
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allegiance. The resulting outcome of passage 646-653 is the sworn allegiance of the
Hundred Handers to Zeus (655). The success of the Hundred Handers has been
already foreshadowed at lines 383-385, with Styx in the background enforcing the
power, strength, zeal and victory for the fulfillment of the oath.

If this is so, then the invocation of line 392 and the genealogy of Styx are
conceptually parallel to those given in lines 646-653. The context of line 392 refers to
the justice of the cosmological hierarchy, and the context of line 646-653 expands this
concept in physical terms by the sworn violence of the Hundred Handers.

In extension, further characterisations of Titan appear at lines 663 and 668,
where they form part of the context of lines 661-670. Passage 661-670 will be
discussed in relation to the two adjoining passages of 661-663 and 664-670. The
narrative almost prior to 661 is also crucial for conceptually interpreting line 663 as it
forms the basis for understanding line 668.

Lines 661-663 see the close of the Hundred Handers’ response to Zeus 646-
653 spoken in direct speech by Kottos. Then lines 664-670 are a narrated response of
Zeus to Kottos’ speech of lines 654-663. Therefore the passage of 661-670 divides
into two inter-related narratives: 661-663 and 664-670.

There are still difficulties though in overcoming the narrative flow of the
Titanomachy, especially as many scholars have questioned the authenticity of lines
646-670. If these lines of the Titanomachy are omitted, then this would question the
cosmological significance of the Theogony, and our interpretation of each focalisation

within the text. Furthermore, should aspects of the Titanomachy narrative be ignored

- as interpolation, it would leave us with little bi)tiéh_dther than to interpret the text as a

'% Paradoxically the violence of lines 178ff is deemed cosmologically positive, as it enables
cosmological development, whereas at lines 646ff the same aggressors are regarded as negative
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compilation of disparate poems. Therefore, here we need to discuss the validity of
scholarly objections for the Titanomachy.

Contrary to West’s edition for lines 661-663, some scholars have provided
alternatives for line 661. Rzach, Solmsen and Goettling suggest BovAfj instead of
fup, making line 661 to read 1) kol VOV GTeVEL T VOG Kol Tpdepovt Bovdf instead
of T ko &Tevel te VO ko pdepovt Bupd.'®” The ancient scholia source for line 661
1" is cited only by Solmsen, though with little explanation other than Jppovi fvpe
[1".'® The explicit Titan reference at line 663 presents additional problems in
interpretation. According to scholion T popvéapebo should read as the participle
papvéuevor. Further to this, scholion M suggests ava xpa[te]pnv Uopewny, and
scholion g cites &vi kpatepf| Vopivij instead of dva kpatepag opivag.'

In order to dispel such ambiguities, we need to discuss their contextual
importance. For example, line 661 6 is more conceptually appropriate than Rzach,
Solmsen and Goettling’s suggestion of fovAfj. The term BovAfj is used throughout the
Theogony in connection with Zeus, whereas derivatives of 6vpo¢ have been used to

describe the Hundred Handers.'”

With respect to thematic symmetry, the
consequence of Bvudg at line 661 reflects the final suppression of the Titans in
Tartaros described at lines 717-729. This eventual fate is foreshadowed also by the
use of xfoviovg at line 697 and the repeated use of deou (618) and edpvodeing (620)

at line 717."" A correlation between lines 661-663 and 617-621 is authenticated by

suppressors of cosmological development and harmony specific to the structure of the text.

'*7 Cf. the notes in their commentary for these lines C. Goettling, Hesiod'; A.-Rzach;-Hesiodi Carmina.
188.Rzach and Goettling use PouAi] without any scholia source or indeed any explanation.

"% Cf. lliad 7.18 &vi kpatépii bopivi]. In contrast, at lines 617-618 thumos refers to that of the pater set
against the Hundred Handers. Here the identity of the natrip sees contention among scholars.

' For example, 86p0¢ at line 665 describes the Hander Handers® desire for battle *more than before’.
But even before line 644 the Hundred Handers have appeared in the context of Qvudg.

! Cf. 620 and 621.
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the language and thematic parallels with line 717-720. Line 719 supports the argument
for Bupid at line 661 and not BovAf.'*

In relation to the criticisms of modern scholars, it is possibly irrelevant
whether line 663 reads &vi kpatepf DopivVaG, Gvo. KPATEPAC OF Gva KPOTEPLS Dopiva,
as each possibility carries similar contextual implications. Although the plural
kpotepog Vopivag describes the multiple grimness of a long conflict, the use of
Kpatep £vi Seopdd at line 618, taken in conjunction with Gopd. at line 617, provides
some form of stylistic symmetry and continuity with lines 661 and 663.

In discussing the above findings, we must address the difficulties present in
interpreting line 663. According to scholion T, line 663 should read papvapeba
instead of papvapevor. Although the first person plural indicative papvapeda could be
referring to the Hundred Handers, with the subjects of papvévto to be found in line
630, the present plural participle papvépevor is more appropriate on conceptual
grounds. The use of poapvapebo is perhaps too precise as the identity of ‘we’ could
only refer to the Hundred Handers, and the reference to Titan at line 663 recounts line
648 and projects to line 668.'”> Furthermore, the characterisations for the Titans at

663 refer to the many participants of the conflict.'**

%2 Further justification for fuud at line 661 is the use of udov at line 665. The term BovAs implies
something rational, whereby it would have been more appropriate to respond to Kottos’ speech with
Aoyov. In conceptual terms, the use of Oeoiat line 665 juxtapositions with the cosmological status of the
Hundred Handers. It is 8eol, namely Zeus, who rationally devise a plan of action, whereas it is the lesser
agents, such as the Hundred Handers, who exact the irrational or rather non-cognitive response to the
plan. @uudg, as previously stated, refers to inner irrational emotions that may, and do, germinate into
physical actions (cf. 665-666). Although this point suggests the application of the philosophical premise
of a distinction between muthos and logos. Cf. Richard Buxton (ed.), From Myth to Reason (Oxford:
Oxford University Press, 1999), where such interpretations may be applied, to some extent, to the
context of the Theogony. Cf. also line 239: vpufinv t_&dduavrog-évi @peoi-Bupdv-Exovoav: also at
~lliad 17388 }i08o¢ means a threatening command; or indeed a charge or mission as at lliad 9.625.

13 Cf. 662 puodpeda.

4 If, for example, the invocation of Zeus at line 392 is taken into account, then line 663 explicitly
refers to the Hundred Handers, and others. The ambiguous subjects of papvapevor are foreshadowed
by the uncertain objects of puodueba (662). Schween’s commentary interprets puoSpeda as referring to
the Titans, though West notes that puodpeBa ‘does not necessarily imply that the Titans are the
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Lines 706-710 certainly qualify the involvement of divine combatants. The
inclusion of this passage (706-710) in this debate, together with the other Titan
references, provides insight into how the multifarious characterisations of the Titans
may be interpreted within the Theogony. The present participle popvauevor gives a
sense of continuous action, which also suggests that upheavals of warfare, once
initiated (178), will always be present within the world. Lines 661-663 express the
continual evolution of genealogical or cosmological conflict, with its explicit
inclusion of the newly ‘actualised’ Hundred Handers.'*

Passage 661-663 reiterates the significant causes and consequences of
cosmological upheavals. Lines 661-663 define cosmological upheavals as a power
struggle (662) between transient cosmological elements. The text refers to the
transient status of those generated from Kronos (630); some of the proud Titans have
moved from Othryos (632), while other gods follow similar relocation by moving
away from Olympos (633). Additionally, lines 661-663 describe the relocation of the
Hundred Handers from the underworld prison into the light (617). The position of the
Hundred Handers, like the other mitfiveg te O¢oi, is transient and their genealogical
position within the world is dependent totally on patriarchal will.

A static genealogical order depends almost entirely on the successful outcome
of that which is described at lines 661-663. We ought to remember that at this point of

the narrative that Zeus has not assumed absolute patriarchy. At lines 661-663 Zeus is a

secondary character; and the term daimon at line 655 points to the fact that Zeus is not

aggressors’. If West is correct, then, in light of line 392 the use of the participle papvduevor at line 663
includes all the ‘aggressive’ participants in the ‘grim conflict’. Cf, F. Schwenn, Die Theogonie des
Hesiodos (Heidelberg: C. Winter, 1934).

% Cf. lines 706-710.
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yet ruler ‘of gods and men’, but an aspiring deity.'*® The successful fulfillment of the
desire expressed in 661 does not avert further upheavals. Although a static position
for the Hundred Handers is not confirmed until the ascending ruler Zeus has sent

some of the Titans to Tartaros, the consequences of establishing this new locale is

% 1t is important to note that Safuwv has been subject to historical interpretation that could be
misleading if applied to the Theogony. G. S. Oegema in discussing the Greco-Roman background
suggests that daimon is a mediator between gods and man. If this presumed interpretation is applied to
the Theogony, in the way Oegema has done for ancient Greek religion, then this reduces the status of
Zeus as both 8ed¢ and ascending cosmological ruler (Cf. ‘Casting Out of Demons in the gospel of
Mark against its Greco-Roman Background’, in A Lange, H. Lichtenberger and K.F. Diethard Romheld
(eds.), Die Ddmonen: Demons (Tiibingen: Mohr 2003), pp. 505-518).

In the same volume, A. K. Petersen (‘The Notion of Demon: Open Questions to a Diffuse Concept”, pp.
23-41) suggests that daimon is the will of Zeus and guardians of humankind who judge cruel deeds (cf.
Works and Days 122-126; 250 and 254). In a sense this interpretation could be partially applied to the
Theogony, as daimon at line 655 does reflect the will of Zeus judging cruel deeds.

But the term daimon has appeared in diverse spatial and temporal contexts - from Coptic magical
papyri, biblical texts, epic, philosophy and so forth. The comparative historical method has led some to
reduce daimon to a general meaning of ‘intermediary deity or spirit. But this general interpretation does
not do justice to Theogony 655. Cf. West’s commentary for Op.122 where the term means ‘tutelary
deities’.

According to Liddell and Scott Lexicon (LSJ) one of the possible interpretations for daipwv is ‘god or
goddess ... of individual gods and goddesses’ (cf. lliad 1.222, 3.420).

LSJ. goes on to suggest that ‘..more frequently of the divine power (while 86 denotes a god in
person) i.e. Od. 3.27 npdodaipova [meaning against divine power]’. To some extent, this interpretation
could be applied to lines 661-663 of the Theogony, as line 661 is especially a direct response to the
divine will of (impersonal) Zeus. Also, such an interpretation may account for the use of daipwv
instead of Bedg or a personal pronoun. Here, Kottos responds to abstract divine power, as at this point
in the LSJ. goes on to suggest that daipwv could mean ‘the power controlling the destiny of an
individual’ (cf. Sophocles, Oedipus at Colonos 76 yevvaiog nAfv tod daipovog).

Again this interpretation could certainly be applied to the contextual relevance of lines 661-663, as it is
the will of Zeus that determines the fate of the Hundred Handers. Zeus has the power to release and
imprison, and Zeus certainly reminds the Hundred Handers of their precarious existence. Zeus at lines
644-653 contrasts the fate of imprisonment and its explicit hardships (651-653), with the benevolence
of release into the light away from suffering. Although there is a hint of the notions of ‘good’ and
‘evil’, and the dichotomy between ‘evil’ and ‘good’ daemons is applied more often by historical
research to citations of mystery religion (cf. Faraone C. & D. Obbink (eds.), Magika Hiera: Ancient
Greek Magic and Religion (Oxford: Oxford University Press,1997). According to P.G.M. (cf. K.
Preisendanz (ed.), Papyri Graecae Magicae: Die Griechishen Zauberpapyri vol. 1 and II (Stuttgart
1970 and 1974), 1.329 the ‘divine spirit’ is helpful in transmitting dreams and visions (cf. Irenaios
C.Haer. 16.3), of which Pseudo-Clement suggests that such a dvelporopnia is essentially a source of
divine inspiration. (cf. G. Fowden, The Egyptian Hermes: A Historical Approach to the Late Pagan
Mind (Cambridge: CUP 1986). Another source - The spell of Pnouthis (P.G. M. 1.42-195) associates the
‘assistant daemon’ with mystery religion or (perhaps) the mysteries within religion. The spell is a ritual
of mystery and, therefore, secret (I.130), and the notion of such secret rituals are found explicitly in the
Greek Eleusinian Mysteries, the Mysteries of Dionysus, but also in the Liturgy of Mithras (PGM 1V,
479-829). This historical spectrum of mystery cult terminology includes also the-influence of Jewish
religion (P.G.M. V. 96-172; XXXVI.-295-311) and the Eighth Book of Moses (XII1. 128f).

The ¢onceptual implications of Safpwv and the role of Zeus in the Derveni Papyrus perhaps offers the
closest parallel to the single reference to daiuévi’ in the Theogony. If this method is applied, then,
interpretation of daipudvr at line 654 should not be in moral terms, but as a metaphor of cosmological
genealogy. In parallel with the Derveni Papyrus, Zeus in the Theogony is the ascending cosmological
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another, even greater, cosmological upheaval: the birth of Typhoneus through the
union of Gaia and Tartaros (820-822)."°7

It is at this point in the narrative (especially at 661-663), that the Theogony
focalises on three inter-related characterizations of the gods. The genealogical account
of the gods is, to some extent, a metaphor for world order and explains the
relationship between global elements. Each genealogy replaces or re-affirms a former
generation (ie. Zeus displaces his father Kronos), enforced most notably by some form

of genealogical upheaval.'’®

However, line 661 suggests a genealogical requirement of
reciprocity which contracts the occurrence of genealogical conflict.

Although the reader may identify, to some extent, conflicting personalities and
personifications in the narrative, these characters tend to refer to each other in relation
to the other’s genos which could confuse our understanding. A possible solution may
be to argue that this form of address does not necessarily reflect conflict so much as it
denotes respect the divine hierarchy. For example, the Hundred Handers respond to
their conditional release by Zeus by agreeing to fight on his behalf in grim conflict
(662).""° Although Zeus appeals to the Hundred Handers and receives an appropriate
response in direct speech, neither of the direct speeches uses second person pronouns
as a form of address. The speaker and recipient of the direct speech are instead made

explicit by the surrounding narrative. Zeus addresses the Hundred Handers neither as

Hundred Handers nor as Briarious, Kottos or Gyges, but according to their status as

force that usurps the generative powers of his predecessors and re-allocates the cosmologlcal functlon
of all generated phenomena. __ . - - -

97 CF lines 734-735; especially 820.

' Here sometimes the genealogical accounts as they appear in the text do not necessarily make
chronological sense. For example, the birth of the Hundred Handers appears after the birth of Zeus (cf.
497ff). This, however, makes sense in terms of the Hundred Handers function in the sequence of events
that form the Titanomachy.

' Cf. lines 6171t
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téxva of Gaia and Ouranos (644). But the narrative of line 617, confirmed explicitly at
line 654, makes it certain that the Hundred Handers are the recipients of the speech.

Similarly, the Hundred Handers respond to the appeal of Zeus with the title
daimon (655). The absence of subjective self-references or personal formal address
contrasts with the explicit objective reference to Titan and the genealogy of Kronos.
The crucial moment of Zeus’ appeal appears at line 648, and at no point does Zeus
refer to himself as produced from Kronos. It is the response of Kottos that reiterates
the genos of Zeus at line 660 ‘lord, son of Kronos® (kpévov vi¢ &vag). Further to this,
the reference to Titans in Kottos’ speech almost corresponds to the language of lines
647-650. But unlike line 648, Kottos does not refer to the Titans as all those produced
from Kronos, but contrasts the Titans (663) and those born from Kronos (660) with
separate lines.

To support line 663 and the Theogony’s genealogical account, a further

reference to the Titans is made at line 668.2%° The context of this reference describes

2% 1t should be noted here that almost every aspect of line 664 has been questioned as authentic.
Solmsen and Rzach cite the scholia for the accuracy of £nfjvnoav, while West appeals to Homer for a
solution. I" and SWX offer ¢Jnrjvn[oav; IT° and Q.p.c. suggest én[r]v[és]oav and DHL put forth
énrivnoav (Cf. Rzach, Hesiodos, in his commentary for line 664). West reconciles these ambiguities by
comparing line 664 with Homeric lines, such as Hliad 7.344, 9.710, 232.539 w¢ é@af, oi § dpa ndvieg
tnfivnoav PaciAfieg (Odyssey 4.673). Despite the linguistic compatibility between line 664 and the
Homeric texts, West recognises a point of departure: ‘in all the Homeric passages a proposal or request
has been made, whereas Hesiod’s line does not fit this typical pattern’ (West, Theogony, p. 347).
Further to this, West compares the phrase moAépov & éAihaiero of line 665 with fliad 3.133 which
reads Aidaibuevor moAéporo, and with 16.89 which reads MAaieoBa1 noAepilerv. West offers for line
666 uaAiov £t 1j 6 ndpoibe and compares this with Odyssey 1.322 without further comment, Despite
scholia L citation for line 665 éyeipwv and éyeipov by m, West bases £ygipav on lliad 5.496 and 20.31
(cf. also Theogony 713). A similar comparison technique is applied to line 667. The phrase 6fAciai te
kai Gpoeveg is compared with seeming linguistic parallels within the (so-called) Homeric epic cycle,
and most notably with the lliad, especially lliad 8.7 ufte 115 ... OfAeix Bedq... prjte Tig dpony. Despite
these linguistic similarities, the context of the //iad and.Theogony-are-too-dissimilar to-allow for incitive
comparison. "~ 7

The limitations of historical literary comparisons are not only evident in relation to lines 664-667, but
perhaps even more so with respect to lines 668-670. Scholars such as Jacoby and Wilamowitz, have
(almost) condemned these lines on the basis of linguistic impracticality (cf. Cf. Jacoby, Hesiodi, line
664, and for further discussion see U. von Wilamowitz-Moellendorff, Der Glaube der Hellen vol. 1,
(Berlin: Weidmann, 1931). Again, West comments tentatively on £péPecqiv at line 669 that, he adopts
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the physical outcome of Zeus’ genealogical struggle, with mention of the action that
took place at a specific time.*"’

Passages 664-670 and 668-675 become important for understanding the events
of this genealogical conflict. The text at 664-670 develops the notion of the necessity
for upheaval to allow cosmological development. In addition, lines 669-670 sanction
the genealogical necessity of the Hundred Handers, as it describes their utility (699-
670), and the implications of their impact in the Titanomachy (670). The narrative
here for the Hundred Handers reflects their functional evolution: the Hundred Handers
were conceived by Gaia and Ouranos (147-153) and given new life by Zeus (lines
617-620, 639-643, 651-653 and 669) with the result that, in line 670, the Hundred
Handers perform vital deeds in the Titanomachy conflict (669-670).

The repetition of language draws the Hundred Handers passages together. The
description of the Hundred Handers’ physique at lines 150-153 is elaborated in lines
677-678 by the description of their utility, and this is especially noted by the use of the
term ygipeg in lines 150 and 677.2%

But repeated language also marks points for comparison. For example, the

irrational (wdvoocato Bup@ 617) imprisonment of the Hundred Handers by Ouranos is

the reading ‘with some hesitation’ (cf. West, Theogony, p. 347). Despite hesitation, West applies
¢péPeaiy by citing other literary sources, and continues to comment:

‘..as €péPeoqv although an entirely anomalous form, is well attested here and elsewhere (/. 9.572
vulg.; h.Dem. 349 M (cod.unicus). épéBeoq@uv is attested as a form by Theognotus, An. Ox. 1i.160.20.
West rejects the comments of the scholia of line 669, who suggest épéBevoqt (I1°) in favour of the
disparate source of Theognotus. However, qualification for épéPeoqrv is offered by Solmsen’s citation
of Q, v.1 in ak.

Despite West’s acceptance of line 668, Schwartz rejected this line as an error in I’ (cf. also E.
Schwartz, Characterkopfe aus der Antike, 1 Reihe, 1 Hesiod und Pindar (Leipzig: Teubner, 1956).
Jacoby condemns line 669-680, while Wilamowitz rejects-line 669-675-Rzach offers no~substantive
“Cotniments for line 664-670 other than the omission of Zeus by Qb for olig kev at line 669. Although I
recognise that lines 668-670 could be rejected on the premise of literary repetition, these lines are
crucial for understanding the genealogy of the Theogony.

21 Cf. passages 664-670, also 392-395, [423-425), 629-636, 661-663.

92 Additionally, it is the force (153) of the Hundred Handers that is used to perform generative evil
violence (677).
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similarly repeated when they are, rationally, released (640-641). This is then recanted
at lines 651-653 and summarised at line 669. Although in each instance the language
of release is almost comparable, each phrase relays a different message.”” To
illustrate this point, lines 618-620 refer to the imprisonment of the Hundred Handers
under the broad earth, whereas line 652 is a reminder (to the Hundred Handers) that
they will undergo an insufferable imprisonment.

The contextual relevance of lines 664-670 is further supported by the
conceptual implications of y8ovog at line 669. The term chthonos contrasts the release
of the Hundred Handers from their imprisonment, and foreshadows the fate of the
enemies of Zeus who will be subject to the violence referred to at line 670. X68ovog of
line 669 is further developed in subsequent lines, such as 697 and 715.

What lines 664-670 offer the reader are further genealogical characterisations
of the gods. As already stated, passage 664-670 is a response by the O¢oi to Kottos’
speech.”* Line 668 informs us of the non-specified identity for the 8eoi of line 664.
The O¢oi at line 668 appear between the Oeoi of line 664 and Zeus at line 669,
followed then by the implied reference to the Hundred Handers at line 670. The
characterisations provided in lines 664-670, which shape the cosmological fabula,
describes the various dimensions of cosmological upheaval which only Zeus is
identified explicitly. But Zeus at 669 is reported to be a non-physical participant in
the cosmological conflict; he is merely said to release those ‘from under the earth into

the light’. Contrary to this, the 6eoi of line 664 offer an explicit response to the

293 Especially phrases such as Sfjos kpatép évi Seoud (618) and SvonAeyéoc drd Seopod (652), vrd
x8ovdg evpvodeing (620) with Ord {Spov fepdeviog (653) and Und xBovdg (669), &g @dog &y’
aepikeobe (653) and fike poxwode (669).

2 Kottos is the collective voice of the Hundred Handers.
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cosmological conflict, and are gladdened by the prospect of the violence by the
implied Hundred Handers.

But why the Hundred Handers are not explicitly named is baffling. Two
reasons for this may be that (1) the phrase ‘those brought into the light’ is contextually
obvious, and (2) the Hundred Handers are active participants within the collective
body of cosmological combatants. Therefore, the use of the personal pronouns is
contextually inappropriate, as active violence and active participants of violence are
referred to in terms of an ambiguous collective body. If the latter point is valid, then
this accounts also for the ambiguous identity and genealogy of 0¢oi of line 664, as
well as for the ambivalent interpretation of line 668.

Further still, 8¢oi in the text refers to all phenomena generated from Gaia, thus
implying that Oeoi is to include the Titans (titijveg). If this latter claim is true then it
could account for the repeated phrase Titfijveg e Ogoi. But it appears from the text that
each generation of god is delineated within the conflict narrative: whether primordial,
first generation and so forth. Previously, at line 392, having already called immortals
to Olympos (391-392), Zeus appeals to some of the gods to fight against (some of) the
Titan (gods). The term doctepornth in line 390 is an epithet for the primordial
Ouranos. The aBavaroi of line 391 does not necessarily mean ‘immortal’ as translated
by West: but moreover ‘without death’ relates directly to the 8eovg. The concept of
‘deathless’ gods develops further at line 392 with the phrase 6edv mitfiol. If so, lines
390-392 give rise to diverse genealogies of 6goi, all generated from Ouranos. If all

Beol are offspring of Ouranos (208), then these too are cursed by the prospect of
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cosmological upheaval (207-210). Despite this possibility, the principle differences
between eoi are suggested by the process of the characterisations made at line 424.2%°

The significance of line 669 is notably its reference to the tripartite division of
the world. Here, Zeus represents an absolute embodiment of the celestial realm, and
the phrase fike POmcde suggests an intermediary sphere situated above the chthonic
realm. The narrative of lines 664-670 concentrates on the transient and cyclical
process of existence itself; and this is expressed by the mention of the Titans.*

Line 670 refers implicitly to the influential powers of the chthonic realm,

notably that of Styx.*®’ The assurance of Nikm provides the rationale for kpdtoc -

strength and force contribute to the eagerness for conflict at lines 665-666. Line 670

295 Another characteristic of the eof is their allegiance to the cosmological hierarchy. This is where
Theogony provides a quasi-moral framework, which includes two types of Titan Beot (630); at lines
663-664 some of the gods are referred to as kindly, whereas others as proud aggressors. The moral
tone of lines 630-633 is not based on conscious ethical values, but based on the gods’ allegiance to
some kind of cosmological authority (ie. allegiance is determined by the curse of 207-210). The gods
who act contrary to the cosmological necessity are deemed aggressors. Therefore, the Beoi of line 664
should not be interpreted as genealogically separate from the Titan gods of line 668, but as an aspect of
genealogical conflict.

The term Beol defines the relationship among all those created from Gaia and Ouranos. Although it is
assumed that those produced from Gaia and Ouranos are O¢cof; not all of the characters in the narrative
are identified in that manner. For example, the Hundred Handers are not designated as 0eof; rather, their
genealogy and cosmological status make them an inherent part of the concept of 8eof. The Hundred
Handers are conceived by the union between Ouranos and Gaia, and given a ‘deathless state’ by Zeus.
At lines 390-392 the ‘without death’ gods are summoned to Olympos and are requested by Zeus to fight
against (some of) the Titan gods. It is then at line 640 that the ascension of the Hundred Handers to
Olympos is reported with them feasting on the food of the ‘deathless’.

A later passage at lines 664-670 develops the genealogical implications of lines 390-392 and 640. The
term O¢oi occurs in line 664, titfjvec in line 668 and an explicit reference to Zeus at line 669. The use
of the personal pronoun at line 669 points to the eventual status of Zeus as the matrip dv8pidv te Oe®v
t¢, and delineates the hierarchy beneath Zeus (cf. Chaos at line 667. Additionally, the unidentifiable
status of the collective body of 8eoi qualifies the use of papvapevor at line 663 followed by the
poignant term Titijveg 663).

206 1 general terms, the Titans are conceived deep within the chthonic realm (cf. 159ff, the Hundred
Handers 164ff and Zeus 467fY), then actualised within a terrestrial existence (cf. 170ff, the Hundred
Handers 626 and Zeus 477ff), transcend to the celestial realm (632, the Hundred Handers 640ff and
Zeus 39111), but then to descend - with the exception of Zeus - back to the terrestrial sphere (632fF, the
Hundred Handers (652), and finally to return within the chthonic abyss (729ff) followed by-the
Hundred Handers at lines 734-735). Therefore,.apart-from-the cosmological ruler, all generated forms
undergo-a-cyclical process of existence, and during the marginal phases cosmological and genealogical
upheavals occur.

%7 Compare line 385 with 670. The power of the chthonic realm has been a consistent theme
throughout the Theogony, especially with the intermittent references to Gaia (cf. 164ff, 391ff.) and the
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prepares the reader for the narrative of 674-684, which sees a further development in
the portrayal of the Titans. Initially lines 674-675 describe the physical utility of the
strength and physical attributes of the Hundred Handers in the grim conflict (670-
673). However, on closer examination the context of lines 674-675 has in view the
former reference to the Titans at line 650, and more generally at lines 649-650. It is
thus apparent that lines 670-673 offer a descriptive interlude that provides similar
language to that found at lines 650 and 674.2%®

Lines 674-675 respond to the invocation of lines 644-653, as Zeus calls again
for support against former gods.”” Lines 649-653 recognise the suitability of the
formidable attributes of the Hundred Handers for combat (650).>'° These formidable
attributes are further described at lines 670-673, followed immediately with a
focalisation which includes a characterisation of the Titans (674).

Significantly, though, passage 674-675 provides no major insight for the

genealogy in the Theogony. Although line 674 refers to a generational conflict

between the former gods with other members of the same genos, the ‘grim conflict’

descriptive narrative of the genealogy of Styx and Hekate of which both receive exemplary honour by
Zeus (399 and 423).

2% There are no real problems for interpretation offered by scholars, such as Solmsen, Rzach and
Goettling, for line 674, (cf. West, Theogony, p. 347, cites parallels of line 674 in Euripides Helen &g
néAepov VUiV kai paxnv kadiotatar (1168) and Herodotus 3.45.2 katemAéovor 8¢ ... moAukpdrng
vnuoiv dvtidoag £¢ paxnv katéotr). The comments made by scholars for line 675 present no real
impact on lines 674-675. The only difficulty raised is for the appearance of otifapfi¢ in line 675.
Goettling and Rzach, like West, cite otifapfic of the Byzantine scholars. Solmsen provides otifapai
(dative plural) qualified by Qb; whereas the scholion akSS offer otiBapdg. West disregards otifapag as
‘an error’, and justifies this by quoting Apollonius who ‘applies the word to rocks’ (2.598 codd.,
3.1057, 1372, 4.1638). West, Theogony, p..347..Here_West.notes-that-the-Hundred-Handers  fight with
natural, and not manufactured, weapons; and compares this observation with accounts of battling Giants
(cf. Od. 7.59-60, 7.206). However, our interpretation for the Theogony does not require such parallels
to be made.

29 Cf. line 424. The reason for this invocation is for Zeus to achieve his status as natnp avdpdv te
Bedv te (643).

219 Notice #pya of violent hands tends to be a recurrent motif (cf. 178fF, 649, 671 and 675).
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once again re-characterises the genealogical hierarchy.?'' Conflict is the focus of the

Titanomachy episode and extensively detailed at 676-684.%'2

2L Cf. 675.

212 There are some linguistic difficulties for interpreting lines 676-684. But only West offers substantive
claims for the explicit Titan reference line of 676 (cf. West, Theogony, p.348). West compares lines
676-684 with those drawn from the so-called Homeric tradition. For example, lines 676-677 compare
with Iliad 12.415-416. (Cf’ Apyeior § etepwdev ékaptivavto dayyag (11.215). West cites also lliad
1.247 for the use of étépwbhev). Despite these seeming linguistic parallels, West provides a historical
interpretation for @UAayyag that ‘the word must have been used long before the introduction of hoplite
fighting, in which it acquired a more specialised sense’, West, Theogony, p. 348). In response to West,
we should consider that line 676 does not offer any insight to military dynamics, but relates to the fact
that the Titans strengthened their defense against their enemy.

The use of ‘@OAayyal’ for the titfiveg at line 676 contrasts with @UAakeg at line 735. At line 676 the
Titans try to guard their position with ‘npo@pdvews’, and at line 735 Kottos, Gyges and Obriaroes
become peydbupoi guardians. If there is such interplay between lines 676 and 735, then @UAayyag
should be understood as a desire for self - preservation. Those referred to as titfjveg at line 676 have no
subjective identity, but form a collective body, whereas at line 735-736 the allies of Zeus retain
personal recognition for their positive contribution toward establishing the cosmological order of Zeus.
Nevertheless, the collective Titans of line 676 and the individualised Hundred Handers of line 735
receive a similar fate, as both groups are sent again to their place of genesis deep within the earth. The
intellect (phrenes) of the Titans (676) is physically (peydBuvpof) guarded against by the Hundred
Handers.

Additional comments have been made for lines 678-684. Rzach cites scholia for lines 678, 680 and 684
(Rzach, Hesiodi, lines 678, 680 and 684). For line 678 scholia L suggest mep laye, contrary to
neplaxov of E and mepioxede of s and m'. At line 680 scholia DQb offer énvdoaeto, and at line 684
Rzach cites av by scholia DV instead of &p, and GAAnAocwov by Q¥ and £oav of G. Solmsen provides
additional scholia evidence for lines 682 and 684. At lines 682 scholia Et* suggest modav aineid T
iwn. For line 684 o suggests dAAffAowowy but this is a later corrected by Byzantine scholars k as
aAAnAoig. Although tending to qualify the comments of Rzach and Solmsen for line 682 and 684,
Goettling cites an Orphic fragment for line 678 and the rendition of nepiaxe and that the use of nepi as
a preposition is Aeolic (cf. V. Herm. 4d Orph. p.820).

Line 682 provides difficulties in interpretation. West cites ‘the appearance on papyrus of Hermann’s
noddv T’ aineix iwr] will seem to many as proof of its rightness. But its difficulties seem to me
insuperable’. West, Theogony, p. 348. West then systematically comments on the difficulties presented
at line 682 by suggesting firstly that ‘if tod@®v is made the qualification of iwn, 683 is left without
construction.”. West then suggests — based on [liad 10.139, that iw is used for human cries’. In this
instance the Homeric comparisons offer valuable interpretive insight for lines 684-685, especially those
provided by lliad 17.374 and 17.424f.. Cf. also Sophocles, Philotetes 216, Nonn. D. 15.300), of the
sound ‘of the lyre’ as at Odyssey 17.261 and ‘of the wind’ (cf. lliad 4.276).

West concurs that iwr is ‘always a bright, clear sound, and surely the shouting of the combatants (685-
686)’ and not - as suggested by Paley - ‘a noise of feet from the incessant pursuit.’. Finally West
supports his thesis by the use of aingia as a word ‘clearly, mod&@v must qualify évoaig, the shaking
caused by the gods’ feet as they charged about’ (West, Theogony, 348-349).

In agreement with West, there is logic, in conceptual terms, to interpret iwr as the ‘noise of the
combatants’ as this tends to extenuate the impact of violent and forceful fighting between the Titans (cf.
661, 665-666,676-678). However, I would extend West’s qualification by comparing éneoteve at 679,
with similar verbs at lines 159 and 160, especially as Gaia’s discomfort at 159-160 has initiated the
process -of _the .genealogical conflict-(cf. also oeibpevog at 680, Cf. lines 159-160; orovayileTo -
OTELVOUEVT).

At points of conflict, the noise generated by the participants is mental disquiet. It is not Gaia’s stomach
that is groaning, but the inner being of Gaia groaning in discomfort. Similarly, lines 675-684 does not
describe physical fighting (per se), but taken in conjunction with ‘paAAayag’ of line 675, it functions as
an expression of ‘mentality’. Therefore, énéoteve does not mean trembled in the physical sense, but that
the broad sky mentally groaned due to cosmological upheaval. If this is so, then it is reasonable to
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Passage 676-684 describes the genealogical inter-genos relations. More
explicitly, this passage denoted the genealogical hierarchy which forms the basic
structure of the text’s main fabula. Furthermore, 676-684 begins with two explicit
dimensions of Titan: (i) cognitive (mpoppovéwg) and (ii) physical (xepdv 1€ Ping).
Directly after the mention of the Titans there is a reference to the primordial realities,
névtog (line 677) and to Ouranos and Gaia at line 678. The physical existence of
Pontos, Gaia and Ouranos contrasts with the conceptual paradox of Olympos and
Tartaros at lines 680 and 683.>"

The deed (€pyov) and the consequences of the deed of lines 677-684
correspond to the cursed deed of line 210 that signifies cosmological upheaval.'*
Although lines 678-684 explicitly reflect the impact of violence on the natural world
such as the sea, sky and earth, this is merely a metaphor for the cosmological
upheavals between the genealogies.

The conceptual dynamics of cosmological upheaval within the Theogony are
exemplified by the dynamic interplay of language (677-684) that corresponds
conceptually with the language used to describe the cosmological upheaval devised by
Gaia (lines 159-160) against the deed of Ouranos (165-166). These events then led to

the violence of Kronos at lines 176-181 and defined at 210. As a result, the defined

suppose that & does not refer to the physical noise of feet, but to externalised metaphors expressing the
inner mentality of the combatants.

5 The identification of Olympos as the seat of the immortals and Tartaros as nsposvra remams
consistent throughout the text from lines 118,.119.and-680,-682;-683: —- - - ‘
Pontos is mentioned at line 678 and not Okeanos because of the status of Pontos within the genealogy
of the primordial realm. Okeanos is part of a subsequent generation created by the explicit union
between Ouranos and Gaia (cf. 133), Therefore, in the conceptual terms of cosmological genealogy,
Pontos makes logical sense, especially as the reference of the primordial realm is positioned between
references to the physical and mental characteristics of sequential generations of Titan(s).

214 Cf. 677 and 210.
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gpyov of 210 led to the curse of 207-210, and this motif of revenge is repeated at lines
472-473 and enacted at lines 677-684.

Genealogical upheaval originates from the physical (kaxmv teicoipefo APV
165) and mental (£vtog oToVayLETO ... EnePpdocoto 159-160) processes of primordial
cosmological opposites. The mentality of Gaia and the physical actions of Ouranos
germinate in the production of a singularised collective phenomenon called Titans
(207). Crafty-minded Kronos (dyxvhopuntng 168), as influenced by Gaia (170), uses
comparable physical force against his father, as Ouranos against Gaia.’'> This
cosmological process of generative violence is expressed in lines 674-683 with
another upheaval. Although the motifs of cosmological violence described at line 159-
160, 165-166 and 176-182 are similar to the narrative of lines 670-674 culminated at
lines 675-684, there is a shift in the victims and aggressors.>'® The violent force (174-
175) used by Kronos has developed into a multiple force amongst the other generated
Titans (674-675).2""

The impact of violence on the cosmological order is explicitly described at
lines 676-684, and the language of these lines compares with lines 159-160, 165-166,
176-182, 472-473 and all which are derived from lines 207-210, The mental
discomfort of the primordial entities is exemplified by the use of mepiaye (678),
gopapaynoey, encoteve (679), tivdooeto (680) and, £pdevta (682), all of which
reflect the original discomfort of lines 159-160 and the subsequent anger of Ouranos

at lines 207-210.%'3

213 Notice the interplay of -ufitng and untrp.that suggests-deviousness is inherited from the mother.

26 The repeﬁte&wthough to some extent inverted, performance of cosmological upheaval has been
consistently foreshadowed principally by lines 209-210 and again at lines 472-473.

27 Cf, 677-678 and 684. Cyclical violence reflects the motion of cosmological development, that the
static existence of the world is totally dependant on the movement of its inner force.

213 Interestingly, the verb ‘shaken’ (tivdooero 680) is etymologically linked to the use of Teioaipefa in

165 and tivdooero in 209, and in each instance refers to the violence performed for cosmological
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Once again the Theogony expresses a notion of a tripartite division of the
world, and this time it appears at 676-684. Although these aspects are referred to as
boundless as Pontos is dneipov (678), Gaia is péya (679) and Ouranos is ebpug (679),
they are all contained within the confines of the cosmos. Nevertheless, there is great
interaction between earth, sea and sky; the movement of one aspect has profound
impact on all other forms within world existence. The response made to cosmological
shifts affects the motion of existence confined in the intermediary void between earth
and sky. It is confirmed that within the intermediary void that all forms of
cosmological violence take place.”*® There is only a limited duration time whereby the
cosmological entities can sustain conflict without self-destructing, and at that breaking
point does the inner confines of Gaia (Tartaros 682) becomes a vacuum of expelled
cosmological aggressors.”>” Thus, the impact of Titan violence within the void
becomes a focus for a series of explicit Titan references at lines 687, 717 and 729.

Lines 697, 717 and 729 form a vital part of the Theogony’s narrative. Line
696 confirms the position of the Titan(s) determined at lines 207-210. Despite the
final banishment of Titan within Tartaros at lines 729-733, characteristics identified as
Titan continue to form an important factor in detailing the text’s fabula. For example,

Typhoneus (820) bears similar (but not the same) character traits to the Titans.?*!

supremacy. For example, the use of teivw details Ouranos’ position as pater (165) above Gaia and the
suppression of world formation, whereas titaivovtag relates to the actions performed by the maideg
(207, 473) in order to establish their cosmological position. Tivdooeto can mean ‘shake’ but also
metaphorically mean shake with fear. Similarly, tefoaipefa can mean revenge in a physical sense, but
also in the passive could mean ‘anxious’. Therefore, despite the imagery of physical violence, the
verbal language of these lines tends to be a metaphoric mental reflection.of.cosmological upheaval.
219Cf.684. I B

20Cf 694,

21 Furthermore, Titan at line 697 ties in with former Titan characterisations. At line 424 Titan is
mentioned alongside the genealogical genesis of the subterranean offspring Styx, followed then by the
actualisation of the terrestrial Hundred Handers. Passage 686-699 follows similar symmetry with the
description of the Kyklopes already narrated at lines 136-146.
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Passage 696-699 refers to the decisive moment of the Titanomachia, as it is at
this point that Zeus himself uses violent force to usurp the former gods. The action of
lines 696-699 signifies the transformation of the cosmos and symbolises a new
generation of world order. In addition, passage 696-699 details another dimension
within the cosmos, noted by the reference to Titan at line 687 followed by the term
yBoviog, usually used for Tartaros.?”* Later line 697 contrasts the genealogy of the
chthonic realm with the celestial realm (a16€pa Siav). The multiplicity of the chthonic
order defined by the plural of xfovioi is set against the singularity of the celestial
order.??

Lines 697-717 illustrate how the text constantly focalises on the genealogical
structure of all those created by Gaia and Ouranos. For example, at lines 677-678 all
combatants display force that has a profound impact on the genealogical structure of
the primordial realm (678-680). Similarly, the force used to describe Zeus in lines

688-689 affects primordial genealogy at lines 693-696. The categorisation of Zeus

#22 For our purpose, comments made by scholars for lines 696-699 are minor. For line 696 Goettling
cites the suggestion of v; for Gugeone instead of dupene; Rzach cites 8épun of F for Oeppdg. Solmsen
at line 697 cites aiBépa (8iov) of Naber and also fiépa of oX and §iav of mL™. Finally, for line 698
Rzach suggests doxetog instead of dnetog. In all instances, Rzach, Solmsen and Goettling provide no
grammatical explanation for the alternatives, nor explain the potential consequences of the variable
forms on the contextual relevance of line 696-699 (cf. their commentary for lines 696-699. Goettling,
Hesiodi, Rzach, Hesiodi, and Solmsen, op. cit.)

As now expected, West supports the language of lines 696-699 with Homeric comparisons. For line
696 West cites lliad 16.124, 18.348 and Odyssey 8.437 to qualify dugerte, and also the Homeric hymn
to Hermes 110 for 6epudg dutun (cf. T. W. Allen, W. R, Halliday and E.E. Sikes (eds.), The Homeric
Hymns (Oxford: Clarendon Press, 1936). For line 697, West argues that aifépa is to be accepted as the
suggested amendment of fépa by Naber; on the grounds that &rjp in ‘early epic always means mist,
darkness, the stuff of invisibility, etc.; it is a substance with no fixed location, and not part of the world
framework.” (Cf. Naber, Mnemosyne, (Lugduni Batavorum: Brill, 1855), p. 207 and West, Theogony, p.
351). West goes on to suggest that the error of fiépa ‘may have been due to the Alexandrian dogma that
&rp means the lower atmosphere, and that the thunderbolts belong there’. For further reference to the
‘atmosphere refer to Sch. A Iliad 14.288, Eust. 986.20, Hsch. s.v. and additional mention for the
‘thunderbolts refer to Lucan 2.269-71, Serv. Aen. 8.454, Nonn. D. 14.406.

It is-not until West commeiits on the eplthet Siarv that he confirms «iBépa as a formulalc form used in
epic, as well as by the Presocratic philosopher Empedocles (109.2). Cf. also Cf. Odyssey 19.540, lliad
16.365, h.Dem. 70. In support of West, we may agree that it is viable to suggest that the conceptual
implications of &vp - aibépa had certainly evolved within philosophical circles by the time of the
Alexandrian scholars. Hence, fiépa had been asserted on philosophical preconceptions and not based on
the intentions of the Theogony itself.
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compares with the some of the characteristic traits of the Titans.** These lines
correspond to the genealogical conception of the explicit Kyklopes mentioned at lines
139-140.2%° Compatible genealogical characteristics connect the Kyklopes (139-140)
and the Hundred Handers (147-153), and of Zeus at lines 690. The Kyklopes are
describes ét line 146 as ‘strength and force and resource were upon their works’ (ioyvg
&° 8¢ Bin ko pnyaval fioav &n’ €pyoic), and then at line 153 the Hundred Handers are
described as ‘and strength boundless and powerful was upon their mighty form’ (loxvg
8 dmhntoc kpatep peydhw Em eider.). 2

In connection with the points made above, Zeus at lines 689-693 embodies
many of the attributes used to identify the Kyklopes and the Hundred Handers.*”’
Although this may be the case, a fine line has to be drawn between similarities and
sameness. Here we are not overtly suggesting that al/ those created from Gaia and

Ouranos are one of the same characterisation, but more importantly each progeny

bears compatible characteristic traits while remaining unique.

2 This paradox is best understood by reflecting on a previous narrative at lines 687-696.

24 Cf. lines 660-691 and 698-699.

225 The actualisation of the Kyklopes receives no explicit narration, which is unusual, especially as the
genesis of the other off spring of Gaia and Ouranos have received descriptive narrative.

Lines 139-140 identify explicitly the Kyklopes as both related to those referred to at lines 133-138 and
the Hundred Handers of lines 147-153. All the offspring of lines 139-153 are then unanimously
categorised at lines 154-156, and presumably later collectively conceived at lines 207-208 as Titan
children.

226 Also the use of the compound o Bp1puéBupov at line 140 is separated to define the Hundred Handers
at line 148 (8Bpiuor) and 661 (Buum).

227 There seems to be a total omission of a birth narrative for the Kyklopes in the Theogony. A possible
reason why the genesis of the Kyklopes receives no account is that they are regarded as inherent
attributes of Zeus. Therefore the actualisation of Zeus at lines 468ff presupposes the existence of the
Kyklopes, as inferred by lines 706-710. It would be illogical to have provided a separate genealogical
account of the actual genesis of the Kyklopes. But further still, the Kyklopes are a category of the
celestial realm. Thus, they require no genesis detailing like those of the chthonic realm. The contrast of
the genealogical account of the Hundred Handers and the Kyklopes-defines-them-as=cosmological
polarities. Additionally, the genesis of each genealogy depends on #pyov. The &pyov of each generation
is seen to surpass that of previous generations. Thereby, £pyov becomes emblematic of genealogical
and cosmological evolution. It was the evil deeds of Ouranos (166) that initiated the genesis of Titan
(207) children (208), and the deeds (210) of those referred to at lines 207-208 generated a diverse
nexus of chthonic cosmological phenomena (Styx and Hekate), that culminates in the generative £pyov
of Zeus (710, 820fF).
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Lines 696-699 deviate though from the now expected genealogy narrative, and
instead focus the cosmological fabula. The narrative informs us that cosmological
transformations are formed on the assumed premise of a cyclical process of world
existence; they are determined by the mutual responses of cosmological opposites.*®
Lines 696-699 see the celestial sphere respond against the generative powers of the
chthonic realm.

It is not until line 717 and lines 713-721 that the reader sees a final
(re)definition of the genealogical hierarchy of the gods, or at least so it seems. The
Titanomachy is not the finale of the text’s fabula. The reader will encounter an
additional focalisation with the Typhoneus episode. Before the Typhoneus episode,
however, lines 713-721 describe the final stages of the cosmological upheaval
between all generated phenomena until this point. Lines 713-714 explicitly describe
the function of the Hundred Handers who now are at the forefront of the fighting.

The narrative of lines 713-721 follows from the described effects of Zeus’

supernatural characteristics. 2° Although Zeus is mentioned at line 708, his role is

228 Cf. 676-683. The text inter-plays meteorological language to describe destructive elements. The
narrative for the cosmological upheaval compares with the seasonal upheaval of winter, with its
thunder, lightening and winds (706, cf. also 687) that purge Earth of its fertility. The supernatural (696-
699) forces of Zeus (708) disable the reproductive forces of the chthonic realm in preparation for the
(re)formed genealogy of the celestial realm to flourish. As suggested by the juxtaposition of x8ovioug
and aibépa at line 697, attached respectively to titijvec at the beginning of line 697 and 8iav (698) ..
&ometog in line 698. In turn, the radiance of the celestial realm during the summer time after spring
showers facilitates the (re)generative powers of the Earth. In both cosmological and meteorological
terms, the seeds of production and destruction are sky-borne and the lower realm is merely subject to
celestial will.

This meteorological aspect links to the cosmological function of the Kyklopes. The Kyklopes are a
formation of ‘celestial will’. The Kyklopes undergo a similar existence to the Titans, in that they are
conceived by Gaia, ascend to celestial heights, and then are sent back to the chthonic realm. But, unlike
the Titans, the Kyklopes’ identity continues to resemble some of the physical attributes of Zeus.

2 Although numerous comments by scholars have been made on the language of lines 713=721, for us
such comments. are of little contextual consequence. The linguistic alternatives still offer the crucial
points.

Solmsen and West comment unanimously on line 713 by citing &pa &v of I1'°. If I1'° assertions are taken
into consideration, the commentary by West and Solmsen for lines 714-715 concentrates on oral
appreciation, and not fundamental to the characterisation of the Hundred Handers at line 714. (Rzach,
Hesiodi, comments on line 714. Cf. otifapewv n*: otfapedv codd. Cf. also West, Theogony, p. 138,
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detailed by the narrative provided for Kottos, Gyges and Briareos at line 714, and by
the implied reference to the Kyklopes at line 715 and 719. The relevance of this
seeming passive stance of Zeus compares with the physical activity of the Hundred
Handers and the Titans, which are best understood in terms of genealogy and
cosmology.

Indeed, lines 713-721 edify the genealogical framework of Ouranos and Gaia’s
progeny, noted by the mention of the Hundred Handers and the implicit reference to
the Kyklopes. The implications of why the Kyklopes are ‘implied’ are stated by the
contextual relevance of lines 713-721.

The reference to Titan at line 717 does not occur within a couplet ring

composition, and has no appended line referring to titijvég 1€ feot ka1 ool kpévov

T OPpuapewg Hermann, Hesiodi, (Leipzig: Teubner, 1825): yoyng Q¥, ying cod. Vatic. 1332). This
said, the narrative of lines 714-715 is consistent with former references made at lines 617-618 and
especially lines 149, 150 and 152.

However, conceptual implications rest on the variable possibilities for the preposition in line 718.
Solmsen cites I1'"° v and Ond of S. The preposition €v is commonly interpreted as in and Ond as under.
This questions whether the Titans are in or under the painful fetters. It is logical to say in and,
therefore, also avoid the repetition of Ono at 717. Following on, there has been much controversial
scholarly debate for the linguistic and, indeed, literary authenticity of lines 720-721. Rzach is sceptical
of lines 720-721 and Goettling, supported by Mazon, reject totally lines 687-712, on the grounds of
interpolation. (Cf. refer to the respective commentary on lines 687-720 in C. Goettling, Hesiod , A.
Rzach, Hesiodi Carmina, and P. Mazon, Hesiode. Hermann and L.Dindorf, Hesiodi, (Leipzig: Teubner,
1825) extend the interpolation claim to include also lines 720-819).

The exclusion of lines 687-712 and 720-819 would undermine the narrative flow of the Theogony, as it
would omit the great moment where Zeus directly enters the conflict. Crucially, lines 687-712 explore
the impact of phrenes (688) and the force (689) of Zeus’ formation of world order (cf. 695-699). The
fate of the Titans alluded to at line 697 (chthonic Titans) is realised at lines 717-718 and defined at
lines 720-721, all as a result of the actions supported in lines 711-712.

Despite the apparent coherence of lines 687-712 that authenticates lines 720-819, we cannot dismiss
West’s claim of the ‘clumsy’ composition of lines 687-712 especially 711-712. To some extent lines
711-712 mark a ‘clumsy’ transition. But, as West appropriately argues, these are ‘necessary in order to
reconcile the routing of the Titans by Zeus, which Hesiod’s convictions demanded (cf. 820) with the
fact that the victory demanded on the assistance of the Hundred Handers.” (West, Theogony, p. 355).
However, West (Theogony, p.356) validates these questioned lines with Homeric parallels. West
compares line 713 évi npwytoiot pdxny is with lliad 9.709 évi npwtoio pdxeoBat, and the phrase &atog
noAépoto at line 714 is cited also at Jliad 6.203, 13.746. The unique rhythm of vikfjoavreg xepoiv is
correlated with fliad1.388. AnefAnoev-piov; and finally line 720 is corresponded with Jliad 8.16
té000v £vepl "Aldew, Soov ovpavds EoT &md yaing.

Irrespective of the seeming compatibilities made between lines of the Theogony and the lliad, it is
debatable whether an audience is really expected to form such correlations; that is assuming it was the
implied author’s intention to unify (for example) the rhythm of line 719 with Iliad 1.388. Instead, it is
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¢Eeyévovto, as at lines 630 and 668 (Tirfjvég te Beotl kot ool kpdvov), with only a
slight variation at line 648 (Exyevopeo6a) The conceptual implications of lines 630,
668 and 648 should now be assumed. Therefore, there is no need for repetition here.

The language of lines 715-716 refers to the physical violence of the Hundred
Handers that parallels the violent force of Zeus at lines 690-692. In both cases, such
force condemns aggressors into Tartaros (715-716, 690-692). The violent force of the
Hundred Handers at line 719 reflects the characteristic traits of the Kyklopes at lines
139-140.7°

Therefore, lines 713-721 refer to a diverse, though inter-related, genealogical
framework. The genealogy of Zeus and the Kyklopes is implied, whereas that of the
Hundred Handers is explicit. The identity of Titan at line 717 is in accordance with
the interpretation of the doublet composition of lines 630, 648 and 668, in that it
includes all conceived and actualised genealogies.

In addition, the explicit and implicit genealogical references are explained by
the inter-relationship of the Titan characters. In order to explain this further, it is now
necessary to re-assess the direct response of Kottos at lines 655-663 to Zeus’ appeal at
lines 643-653.

Direct speech is rare in the Theogony, and only applied at poignant moments
in the action of the narrative. Here we shall slightly deviate in order to account why
the Theogony suddenly uses direct speech, and especially consider why at lines 713-

721.

more likely that the unusual metre of line 719 is to gravitate around the thematic poignancy of
vikfioavteg by the physical force of allies of Zeus.

30 Zeus is explicitly referred to at lines 141-143 and within the passage context of lines 690-692 (cf.
687), thus offering similarities between Zeus and the Kyklopes and the characterisation of the Titans in
line 717.

92



According to A. Sinfield discourse is a ‘negotiation of social power’, and this
type of negotiation can be found in the narrative of the Theogony.?*' Direct speech in
the Theogony is delivered by either the superior hierarchy (ie. Gaia and Ouranos), or
usurping powers and addressed notably to other key characters. For example, at
Theogony 164-166 the cosmological matriarch Gaia directly appeals to ‘my children’
to act against her cosmological equal Ouranos. Kronos directly responds to the appeal
in lines 170-172. The fate of the children (164) is then supported by the indirect
speech or curse of Ouranos at lines 207-210. The appeal of Gaia compares with the
speech of Zeus at lines 644-653, the response of Kronos, with the direct speech of the
Hundred Handers at lines 655-664.

Although the Hundred Handers are allies of Zeus, their independent speech
responding to 655-664 conveys a potential threat to the future autonomy of Zeus. The
threat of the Hundred Handers is comparable to that of Kronos. The provocation of
the Hundred Handers to speak independently, thus breaking the oath of socially
defined etiquette, determines their future fate. On this premise, the Hundred Handers
are named explicitly at line 714, as those of line 717, will be suppressed within
Tartaros by the cosmological hierarch. The explicit reference to the Hundred Handers
and the implied reference to Zeus and the Kyklopes develop the diverse aspects of the
Titans (717), which are polarised by chthonic and celestial characterisations.

Although the characteristics of Zeus are compatible with those of the Hundred
Handers, Zeus represents the celestial order whereas the Hundred Handers belong to
the chthonic and terrestrial realm. These polarities form part of the text’s intention to

account for a patriarchal cosmology. The Hundred Handers are the direct conception

B1 A, Sinfield, Faultlines: Cultural Materialism and the Politics of Dissident Reading (Oxford:
Clarendon Press, 1992), p. 35. Cf. R. B. Parkinson, Poetry and Culture in Middle Kingdom Egypt: A
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of matriarchal generative powers, and that is why they are mentioned explicitly at line
714, then in association with the cosmological definition of Tartaros at lines 720-721.
Therefore, this passage does not add to the genealogy of the Theogony, but provides
cosmological definition for those already created. Hence, there is reason to reject the
exclusion of these lines, as proposed by Goettling and Mazon; conceptually, these
lines form crucial development for the text’s cosmology.

To reiterate, interaction between cosmological polarities, that is, between earth
and sky, takes place in the intermediary terrestrial void. Those existing within the
terrestrial realm reflect a negative and positive cosmological pull. Existence within the
void is determined by the activities of the personified divine cosmological
genealogies. In human terms, the terrestrial realm is a cosmological battlefield on
which humankind fights for survival against the engaging powers of the celestial and
chthonic realms. J. Assmann defines this type of conflict as ‘negative cosmology’ and
‘negative anthropology’, and in these terms the conflict between the Titans and non-
Titans occur in an accessibly human context.?*

The polar forces between the Titans and other combatants culminate initially

233 At lines

with the momentary active withdrawal of the cosmological ruler (713-721).
713-721 the violent forces meet in the terrestrial void, and it is at that moment that
Zeus withdraws from the forefront of the narrative. The implied presence of Zeus at
lines 714-721 projects the destructive consequences of disorder, and also stresses the

imperfections of existence. It is not until Zeus explicitly re-appears in the narrative

that there is a sense of productive order within the terrestrial realm.

Dark Side to Perfection (London: Continuum 2002).

22 5. Assmann, Ma’at: Gerechtigkeit und Unsterblichkeit im Alten Aégypten (Munich: Beck, 1990),
esp. pp. 201-222.

233 This is probably a dramatic device designed to extend the narrative tension of the conflict.
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In relation to understanding the Theogony’s fabula, the ‘negative cosmology’-
to use Assmann’s phrase - is reflected by the withdrawal of Zeus, and the absence of
explicit cosmological guidance results in a ‘negative anthropology’. Conversely, the
suggestion of a negative implies a positive. A ‘positive cosmology’ is the
(re)establishment of the order of Zeus, and the ‘positive anthropology’ is the harmony
created by the ‘oath of allegiance’ by humanity to the cosmological hierarchy.
Therefore, humanity may flourish only through self-recognition of its genealogical
position within the cosmological framework of existence, and the same oath applies to
all the genealogies across the cosmological spectrum. Although all generated forms
aspire to exceed their own cosmological status, the reality is that by the nature of
chthonic genesis all such generated forms are set to decay. Therefore, Tartaros
transforms into a cyclical paradox between generative, degenerative and regenerative
aspect within Gaia.”*

Distinction between celestial and chthonic realms is stressed at lines 720-721,
as here Tartaros is given a defined cosmological function and cosmological location.
Tartaros at line 720-721 has conceptually evolved from its first and brief mention at
line 119, and now develops into a crucial aspect of the framework.”> Therefore the
defeated Titans are identified as the first inhabitants of Tartaros, which gives
credibility to Tartaros as a realm actually present within the reality of existence.

The tautology of lines 720-721 describes the dichotomy between celestial and
chthonic spheres. Therefore Goettling’s dismissal of lines 720-721 should be rejected
on textual grounds, as Tartaros provides cosmological distinctions between Earth and

Sky with the intermediary void. Tartaros is the locale where ‘pfééent’ existence is

4 Tartaros is not a fourth dimension of the cosmological framework, but an inherent part of chthonic
existence.
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generated that, in turn, regenerates and degenerates into future existence.”® This latter
form of existence is more fully explored by the implications of line 729.

The final characterisation of the Titans in the Titanomachy appears at line 729.
The fate foreshadowed at lines 207-210 is explicitly fulfilled by the exile of Titan into

a place under the misty abyss at line 729.7’

However, the number of lines thought to
be spurious at this point of the text threatens our appreciation of the text’s fabula and
meaning of the narrative focalisations. If all condemned lines were omitted then this

would have profound impact on interpreting the significance of Tartaros (for example)

and characterisation of the Titans.

35 Formerly implied in the descriptive narrative of Styx and Hekate.
236 Typhoneus is a good example of this (820fF).
57 The issue of literary authenticity of the Tartaros narrative is a recurrent and contentious one among
scholars. The questioning of the geometric account of Tartaros at lines 721-723a cited by Solmsen has
resulted in dismissal of lines 729-733ff:

721  [téocov yap T ano yiig £¢ Taptapov nepdevtal

722 &vvéa yap vOkTag TE Kal fjHata xdAkeog AWV

723 obpavdbev katiwv dexdtn § £¢ yaiav {kotro.

7230 [loov & abt &nd yfiq ¢ Taprapov nepdevial
(Cf. 721-725 omnes et I1"°, 721-723 omnes Q, 722-725 omnes K and 723-724 omnes aS™).
Here we propose that, despite the linguistic ambiguities of passage 729-733, residue from the debate on
721-723a, a contextual focus for investigating lines 729-733 validates the contextual authenticity of
lines 721-723a and lines preceding 733. The language of lines 729-733 develops the implications of
the language of lines 721-723a, and is further developed within the narrative of Tartaros at lines 733ff.
Solmsen cites scholia for each line from 729-733. Perhaps the most crucial citation is scholia b excerpt
of 8¢ of instead of 8eoi. The rendition of 8¢ of would demand reconsideration of 630, 648 and 668. But
the validity of scholia b, and Solmsen’s citation of it is questionable, especially as neither West nor
Goettling or Rzach provides such comments for line 729. Instead, West qualifies 6eoi Titfjveg by
reference to line 630, and Ond {S@w nepdevrt with line 653, but provides no significant scholiastic
concerns (West, Theogony, p. 361).
In reply to West, the linguistic comparison between lines 729 and 630 is the cosmological significance
of titfiveg genealogy. Indeed, the omission of the particle te at line 729 provides a comparison to
interpret the te at lines 630, 648 and 668. It then seems more likely that Oeoithan 8¢ oi appears at line
729. Incidentally, other scholia for line 729-733 are minor reflections. For line 730 fovA]oiot of " is
cited together with A10¢ peydAotio knti of N'’K. There are similar minor alternatives for line 731 by
1'%ak that suggest m]eAwpn[¢ against -01¢ by u.
The alternatives for € oxata at line 731 affect our understanding for the cosmological significance of
Gaia. I1"°11% cite #oxara, K suggests ke0beor and U.a.c. provide tedyeor. Again, West relies on
Homeric comparison to qualify €oxata. West cites for lines 731 xwpw €v. ebpwevt at lliad 2.783a
noting-the ‘underworld asa place 6f physical decay’ (p. 359; cf. Op. 153, Od. 10.513, II. 20.65 ). West
goes on to suggest that Eoxata should ‘be taken adverbially’, though more crucially £oxata is
‘supported by papyri’ and ‘by its conjection with edpwevta in Orph. fr. 168.30 tdprapa T edpwevia
kal Eoxata meipata yaing’. Once again, I question that the validity of this line is offered by the text
itself at line 622 with én’ éoxatifj; and further, by the text’s own cosmology. Cf. G. Némethy,
Egyetemes Philologai Kézlény 11 (Berlin: Wiedmann, 1887), pp. 243ff.
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Tartaros is of crucial cosmological importance in the narrative. Although
Tartaros is described in physical terms, the language used for Tartaros expresses
metaphysical phenomena within world existence. Even West offers a quasi-conceptual
meaning for Tartaros.”*®

Although West considers most of the Tartaros narrative as authentic, the
objections by other scholars should not go unnoticed. Goettling’s explicit objections
begin at his commentary for line 720, ‘longe diversa est Hesiodi Tartari descriptio ab
Homerica in lliad VIII.16ff". For Goettling the length of a passage measures its
credibility. Goettling substantiates his objections by citing rejections of Par.F (n.
2776) for lines 722-725, and gives reference to Dindorfius’ claim that lines 726-819
‘octo diversa carmina diversorum actorum sibi agnosse visus et L. Dindorfius (i) 720-
735, 830, 821; (ii) 725, 740-745; (iii) 725, 736-739 (807-810)’.>*° In light of these
profound objections, one might expect either Rzach or West to here expressed similar
concerns. Although West’s commentary is more detailed than that of Rzach, the
objections made are citations of other scholars and are not necessarily subjective
statements.

The concerns of Goettling will here be addressed by assessing the authenticity
of the Tartaros episode as it appears in the text, and by reflecting on how it relates to
the text’s cosmology. The cosmology of lines 729-733 systematically describe
Tartaros: its atmosphere as a misty abyss, its nature as a locale of inescapable (732)

decay (731), its cosmological position at the extremity of the vast earth (731), and its

28 West, Theogony, p. 358, suggests that ‘the underworld that emerges from Hesiod’s account is not
one of which one can draw a map. Maps and models of the world were unknown to the Greeks of his
time, and cosmology was not bound by the realities of geometric space’.

In a sense, it is irrelevant whether the Greeks at the time of a historical Hesiod conceived of
cartography, what is relevant is that the implied author provides a non-geometric cosmology, and that
Tartaros is a cognate of world formation.

39 Goettling, Hesiodi, ap.720.
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physical attributes, for example, of brazen doors (732) and walls on each side (733).
Lines 729 and 730 contrast the two fundamental concepts, that is, the cosmological
position and physical fate of the Titans who are now in the chthonic realm (729), on
the one hand, and the metaphysical reality of the celestial existence of Zeus, on the
other.

The contextual relevance of line 729 and 730 with its comparison of
cosmological extremes qualifies its graphic narrative of Tartaros at lines 733-819. The
cosmological polarities between the chthonic and the celestial realm are emphasised
repeatedly by their geometric distance.**” The distance between the surface of the
earth and Tartaros is known as the chasm, which is the dwelling place of other
chthonic realities, namely, namely Styx and Hekate.

Beginning with line 729, the expressions &v8a or &va S¢ delineate aspects of
Tartaros. The interchangeable use of &6a and &v0a 8¢ describes the newly appointed
existence of the Titans in the chthonic realm.?*!

In the narrative sub-focalisation of lines 720-819, there is a thematic sub-layer:
the twofold reference to the Hundred Handers at lines 713-715 and, in a reiteration, at
lines 815ff which refers to cosmological formation. For example, the identification at

line 728 to the roots of the Earth, Sea and Sky is conceptually endorsed at lines 807-

29 Cf. 814, 740 also 727.
! The chthonic passages referring to the Titans descent are as follows:

729 720-728 Introduction to Titan confinement
729-735 Confinement of Titans in Tartaros

736 736-743 Description of the beginning and end of the-world

758 746-757 Interlude references to Atlas the other son of lapetos
758-766 Reference to Sleep and Death

767 767-773 Reference to Hades and Kerberos

775 775-806 Reference to Styx

807 807-819

811 Reiteration of the beginning and end of the world
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810. Here we have another reference to the tripartite universe (Earth, Sea and Sky),
and the compounded importance of Tartaros within the tripartite schema.**?

The physical confines of Titan — in cosmological terms — refer to humankind.
These explain what is repeated in lines 736-739 and 807-810. There are ultimately no
good grounds to reject lines 736-739, as occurs in I1*%; these lines expound the
conceptual implications of line 728, to which they are inextricably linked. West offers
further grounds for their credibility:

‘in a sense the sentence corresponds to and elaborates
728; the roots are now described as mnyoar kou meipota, that is,
where the constituent parts of the visible world spring up ...".**

Although West argues in principle that repetition is ‘un-Hesiodic’, I propose
that the repetition of 807-810 should not be regarded as an interpolation. Rather these
lines re-affirm the cosmological confinement of Titan/humanity in relation to the
conceptual developments already at play in lines 729, 736, 758, 767 and 775. Lines
807-810 reiterate the notion of a three-tiered universe in which the root origin and
cosmological significance of Tartaros form an important category of its detail. The
world is formed by polar extremes, and the position of such polar extremes is
expressed poetically by the juxtaposition of the earth at 807 with sky at 808 bound
within Pontos.

The consistent referencing to the physical cosmological framework at lines
720ff, 736-739 and 807-810 is related directly to explicit references to the Titans at

lines 729 and 814. Both lines 729 and 814 describe the final cosmological position of

2 Refererice to Tartaros at lines 720-728 reflects the physical cosmological confines (cf. 729), and also
the metaphysical confines of Titans by a cosmological hierarchy (730). The metaphysical restraint
described at lines 729-730 is an objective reflection on the fate of humanity. Line 730 develops the
notion of a metaphysical cosmological reality through the personification of Zeus.

3 West, Theogony, p. 364.
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Titan and the completion of their cycle of existence condemned by Ouranos (207-210)
and fulfilled by Zeus (730 and 820).

The references to Styx, Eris and Neikos between lines 775-806 alludes back,
respectively, to the previous references to Nux’s genealogy, in addition to Eris at lines
211-232, and most notably of Styx at lines 389-403. Although there is no
chronological logic between lines 775-806 with 211-232 and 389-403, there is a
conceptual logic that conveys textual continuity. Nux is a time of devious design that
leads to the eris and neikos (782) resulting in destruction (Bavétog 759, 756).** Then
the status of Styx referred to in lines 389-403 is re-affirmed at lines 775-806.%*°

The hardship of chthonic endorsements is emphasised by aspects attributed to
Sleep and Death in lines 758-766, and to Hades and Kerberos in lines 767-773. Hades
and Kerberos are emblematic of decay and devouring aspects of degeneration. The
guardianship of Kerberos at the gates of Hades reflects, like the guardianship of the
Hundred Handers at Tartaros, the inescapable necessity of degeneration, decay and
destruction. Although these aspects interpret as those related to negative death,
degeneration, decay and destruction in fact enable a process of (re)generation.?*°

Paradoxically, the narrative reality of chthonic authority mentioned at lines
775-806 is a direct response to the curse of Ouranos at lines 207-210. The retribution
foreshadowed at line 210 has now been fulfilled, and Hades and Kerberos, like

Tartaros, are used metaphorically to contain the negative aspects of genealogical

retribution and upheaval.

24 Cf. the use of "Ymvog 756, 759.

3 The power of Styx and her associates is a source of fear for all humanity, which entails a total and
prolonged separation from celestial harmony (790). Chthonic justice reflects the cyclical hardship of
existence ordained at lines 207-210.

6 As exemplified later by the genesis of Typhoneus at line 821.
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Initial difficulty rests with the conceptual relevance of lines 746-757, and
especially its significance of the phrase ‘son of lapetos’ ("lazretoio naic) at line 746.
But it becomes clear that line 746 is to be understood by an earlier narrative within the
text. On reflection, the implications of this phrase conceptually develop the
cosmological and genealogical conflict of the children of Iapetos against Zeus at lines
507-511. At the same time, this line (746) offers an alternative reference to the
children of Iapetos, denoting the status and characteristics of humankind within the
cosmological schema. Humankind resides in the void between Earth and Sky as
maintained by Atlas (517-519).

Attempts made by humankind to transcend their allocated genealogical
position evoke the wrath of Zeus. The punishment of Menoitios and Prometheus by
Zeus is symbolic of the treatment they have threatened to carry out against humankind
who attempts to surpass the cosmological hierarchy. Menoitios is sent into the dark
abyss (514-515) because of his wickedness (516) and overpowering strength (516),
attributes which resemble those cursed by Ouranos at lines 207-210. Therefore, the
attributes of Menoitios are compatible with the Titans of line 207.%*

In a similar manner, Prometheus resonates with Titan characteristics.*® The
intellectual excellence of Prometheus compares with the initial trickery of Kronos
against Ouranos (550). But, unlike Ouranos, Zeus recognises the crafty mind of
Prometheus (550). A further connection is the ‘bound’ fate of Prometheus (520-522)
to the imprisonment of the Titans mentioned in lines 729-733. The distinct difference
between Prometheus and the Titans of lines 729-733 is the former’s ‘release from the

fetters® (528). The reason for such different punishments is that Prometheus and the

27 Cf. lines 514-516.
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249 On the one

Titans of lines 729-733 represent different types of cosmological threat.
hand, Prometheus does not intend to usurp Zeus, but hopes to ease the hardships of
humankind introduced by Epimetheas (513-514). By contrast, Kronos tries to attain
cosmological supremacy.”*°

One of the obvious reasons for the imprisonment of the Titans (729) is that the
curse of 207-210 has determined such an outcome. Moreover, were the Titans to have
remained active in the narrative as a main focalisation, then their explicit presence in
the text would have undermined the significance of the Typhoneus episode.
Furthermore, the usurpation of ‘former gods’ by a new generation of gods, as noted by
the mention of Poseidon at 732, would account for genealogical progression.>"

The closing cadences of the ‘Titanomachy’ episode appear at lines 811-814.
At line 814 some of the Titans are located in the dark abyss of Tartaros (807). Lines
811-814 appear after passage 807-810, and thus reiterate the previous explicit Titan
characterisation of lines 736-739. This repetition of 736-739 in 807-810 may be
explained since it is apparent that each passage has different impact on our
understanding for ‘Titan’. Lines 736-739 introduce the descriptive narrative of
Tartaros, whereas lines 807-810 reflect the closing cadences of the determined fate of
Titan existence formerly introduced at lines 207-210.

In terms of its description for terrestrial geography, lines 811-814 re-affirms

the existence of a chthonic abyss, and does so by contrasting the locale of Tartaros

8 It is this association with Prometheus that the reader is able to identify human experiences with those
of the Titans. e : N
29 Cf. lines 550-552, 526-528 and 529-532.

29 Cf, lines 550, also 520-522, 527-528 and 513-514.

210n another level, line 729 is a subtext referring to humankind. Moreover, 8¢of Titfjveg of line 729
functions as an analogy for humankind. The anthropological implications of line 729 become apparent
within the subsequent descriptive narrative of Tartaros. The fate of the 8eoi Titfjveg corresponds to the
eventual fate of each individual member of humankind.
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(807) with the polar extremes of Earth (807) and Sky (808).>** In addition, lines 811-
814 are a reminder of the allocated cosmological position of each generated
phenomenon (814). Although line 812 (for example) uses geometric language, the
roots (pinot) may not be spatially determined, but instead provide a visual metaphor
for the active complexities of metaphysical realities. This conceptual reality of
metaphysical phenomena is encapsulated by avtopvig at line 813. These
metaphysical confines are developed further within the same line (813), whereby the
metaphysical reality of ‘gods’ shudder at the thought of the cosmological implications
of Tartaros (810). The use of otvyéovor at line 810 is not without implications on
interpretation, especially as it is followed by the phrase apyaré’ eUpdevto. This line
alludes to the enforcement of a metaphysical order (400-401) imposed by Styx (396-
399) and endorsed by Zeus (399). Line 810 reaffirms the existence of an ordered
cosmological framework by which each actualised phenomenon has an allocated

function and position (399ff).?*

252 But lines 807-810 do present problems in interpretation. The repetition of 807-810 and 736-739 has
led scholars to question the authenticity of the ‘so-called’ Tartaros episode. Goettling comments on
lines 807-810 as ‘hos versus non ab Hesiodo profectos esse putamus’ (Goettling, Hesiodi, ap. 807-810).
Thereby, Goettling assumes not only an identifiable Hesiod and Hesiodic diction, but also a quasi-
historical assumption of a specified interpolator.

Solmsen cites for lines 807-810 the ‘seclusit Guyet’ - though himself goes as far as line 8§19, and Rzach
refers to the ‘seclusit Wolf® of lines 807-810. Further to this, Solmsen in his commentary supports the
questionable relevance of lines 807-810 by citing ancient scholia, and for example, at line 811 ydA]Jkeog
is qualified by T°aS. It is debatable whether such qualifications are required, especially if the language
of line 811 is compared with the language and contextual relevance of line 736. West attempts to
qualify the literary relevance of lines 811-814 with Iliadic comparisons. Notably, line 811 seems to
correspond to the language of lliad 8.15 &v6a mdripeiai te moAat kai xdAkeog o086g. Similarly, line
812 pulfjor dinvexéeoov dpnpwg is correlated with fliad 12.134 pilnowv peydAnot Sinvekéeoo’
apapuial. Cf. West, Theogony, p. 378 for line 813 avtoguri¢ notes it as ‘natural’ and not a
‘manufactured attribute’, and népnv xdeog of line 814 as a ‘reminder of the remoteness of all these
regions’. But beyond these observations lines 813-814 receive limited attention.

But lines 811-814-and its-contextual relévaice in the internal narrative schema of the text has not been
appreciated by the commentaries. The relevance of line 811-814 is profoundly significant for
understanding the fabula of the Theogony. Indeed, the thematic relevance of lines 811-814 supports the
contextual importance of lines 736-739 and 807-810. Therefore, lines 736-739 and 807-810 provide
conceptual continuity for the fulfillment of the curse of 207-210 at lines 811-814,

23 Cf. also 814.
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Although chaos of line 814 is described in geometric terms, and that the
‘gloomy abyss’ may be found at the far-side of the chasm (népnv ydeog Lopepoio),
once again it offers an allusion to primordial reality. Chaos of line 814 could be
alluding to Xdog of line 116, which was referred to in connection with Tartaros (119)
in juxtaposition to the polar extremes of Earth (117) and Sky (127). Therefore, the
functional primeval elements of lines 116-127 are given relevance in ‘world
formation’ narrative of the Tartaros episode (814).

In addition, lines 811-814 reaffirm the concept of cyclical ‘cosmological’ time
formerly narrated at lines 790-792 and 802-804. These lines emphasise the metaphoric
difference between chthonic (cf. 787) and celestial (793-794) reality. Furthermore,
these lines expound the notion that the remoteness of chthonic existence (775-776) in
isolation from celestial bliss.”** The divergent use of language to describe Titan
confinement (732, 811-814) expounds the fearful characteristics of primeval

existence,

3) Typhomachy

The Typhoneus episode provides the reader not only with another genealogical
conflict (this time between two characters Zeus and Typhoneus), but also the final
stages of the characterisation of the Titans at lines 820, 851 and 882.2°° The mention

of the Titans at these lines does not directly influence the conflict between the two

254 The juxtaposition of the fluidity of chthomc existence w1th the static existence of the celestial realm
may be seen at lines 3991f. .

5 Scholars such as Wllamow1tz have rejected the Typhonmachy as an interpolation on the grounds of
repetition, ie: the Titanomachy episode. West is likewise dubious of the Typhomachia’s authenticity as
it bears too great a resemblance to the Titanomachy. The argument of these scholars is that it seems
peculiar for Hesiod to describe two battle scenes of a comparative nature in a single narrative. Here
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main interlocutors Zeus and Typhoneus. Instead the Titan references introduce and
close the Typhomachia scene. Here, then, we ought to ask: in what ways do the Titan
characters at lines 820, 851 and 882 contribute to the text’s fabula within the
Typhoneus focalisation? More crucially, the Typhoneus episode and the explicit
references to Titan in these lines reflect decisive aspects of the cosmological and
genealogical thesis of the Theogony.

In considering the ‘themes’ of the Typhoneus episode and the relevance of the
Titan references, we should not ignore the weight of scholarly objections to the
authenticity of the Typhoneus episode. In his commentary, Gruppe questions the
authenticity of the entirety of lines 820-880, claiming that it is an interpolation of a
separate hymn within the Homeric cycle.256 Similarly, Kirk rejects lines 820-880 as
this is only instance in the Theogony of a personified Tartaros.”>” A. Meyer, whose
earlier argument could be used to support Gruppe and Kirk, compares the Typhoneus
episode with the Titanomachy.?*® For him, lines 820-852 correspond to lines 664-677
that describe the combatants, 839-852 and 678-686 describe the conflict, 853-854, at
687-692 Zeus reveals his power, 855-867 and 693-717 note the defeat of the enemy,

while 868 and 717-731 refer to the confinement of the enemy in Tartaros.

though, we could counter argue that the Tyhomachy and the Titanomachy both offer an important
contribution to the text’s fabula.

26 Cf. G. S. Kirk, The Iliad: A Commentary, volume I books 1-4 (Cambridge: Cambridge University
Press, 1995) where he describes the cultural evolution of oral poetry and concludes that ‘Writing had
spread too far by the early years of the seventh century B.C. for the creative oral genius to flourish
much longer. One result was the derivative Cyclic poems and Homeric Hymns, even the earliest and
best of which show signs of self-conscious and laboured imitation of the oral style’ (p. 16). Therefore,
Kirk argues that the transmission of oral poetry from the 8" Century changed, and this became ‘the
period in which conditions were at their best for the production of monumental oral epic’ (p. 16). The
composition of poems from this period are know as the Homeric Cycle, these poems did not necessarily
describe battles of heroic warriors, but more often were composed in-praise of the-gods (for"example,
The. Homeric.-Hymn to Demeter, though here this hymn has been associated with the Eleusinian
Mysteries and the development of the sanctuary at Eleusis during the 8™ century. In summary the
phrase ‘Homeric Cycle’ is a label applied by scholars for a group of poems thought to have been
composed at a given time.

»7G. 8. Kirk, Entretiens sur I’antiquite classique vii, p. 79.

28 Cf. A. Meyer, De compositione Theogoniae Hesiodeae.
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Although Meyer’s thesis suggests the thematic relevance of the ‘actions’
within the broader context of conflict narratives, he offers no consideration of the
‘concepts” embedded within such narratives, for example, by taking into account the
Theogony'’s fabula and use of focalisations (and sub-focalisations) to explore aspects
of the fabula. Nevertheless, the principle method of Meyer may be redefined and
applied to the ‘thematic concepts’ of the Typhoneus episode and to how it relates to
other episodes within the text.

This point puts us in a position to turn our attention to the narrative sequence
of the Typhomachy, in order to assess the extent to which this episode is integral to
the Theogony as a whole. Outlined below is the sequence of the main events which

take place during the Typhomachy passage:

820-838 Genealogy and genealogical inheritance of Typhoneus.

839-852 Cosmology: The impact of Titan Typhoneus.

853-868 Counter response of Zeus.

869-880 Genealogy: Generative impact of Titan Typhoneus.

881-885 Cosmology: Acceptance of Gaia and Ascension of Zeus.

886-894 Final confirmation of the Cosmological and Genealogical supremacy

of Zeus: Marriage to Metis.
Line 820 marks the descent of some Titan children into Tartaros, a locale deep
within the realm of Gaia.>®® The descent of these children facilitates the creation of

Typhoneus at line 821.2%°

9 Although this discussion will focus on the thematic relevance of explicit Titan references; there are a
few minor linguistic.points to cite for line 820. ‘According to West scholia bS cite &’ whereas ak cite
¢£. In agreement with West’s thesis, the preposition &£ seems illogical as the Titans have already
departed from the sky by their descent from Mount Othrys. Although, the Titans no longer reside within
the realms associated with Ouranos, they still dwell beneath the sky upon the fighting plains. It is not
until line 820 that the Titans are separated totally from Ouranos and, therefore, & is contextually the
appropriate presposition. Cf. For a compatible reference to line 820, see Works and Days 111.
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Another paradox is Aphrodite’s contribution to the ascension of Zeus.
Although Aphrodite assists Gaia’s creation of Typhoneus, she actually threatens
matriarchal authority. The defeat of Typhoneus leads to the chthonic realm’s final
submission to the celestial hierarchy (881). It remains that Aphrodite actualises the
curse of Ouranos of lines 207-210; therefore, the final explicit reference to Titan at
line 882 confirms the definite fate of the Titans pre-determined by their introduction at
line 207.

The context of line 851 describes the cosmological conflict between Zeus and
Typhoneus. The conflict (agon) between Typhoneus and Zeus is a metaphor for the
cosmological distinction between earth and sky, or rather for terrestrial and celestial

' As with line 820, line 851 details a genealogy and

cosmological realities.
cosmology. Line 851 determines the cosmological significance of former, present and
future genealogies both mortal and immortal. Here a clear distinction is drawn
between the genealogy of the chthonic realm and the celestial realm. Line 882
confirms the ascension of Zeus as the cosmological ruler. It is at this point that
Tartaros is again de-personified as an inner aspect of Gaia. The surrounding narrative
to line 882 signifies the final submission of the chthonic realm to celestial authority.

From this brief contextual synopsis, it would be hubris to dismiss the

Typhoneus as irrelevant to the text’s narrative structure. On the contrary, the

260 Although, the nature of Typhoneus is mentioned in context with the genealogy of Echnida at line
306, it is not until line 821 that the genesis of Typhoneus is made explicit. It would have been a
narrative disaster for the Titan conflict and the emergence of Typhoneus to have taken place
simultaneously. It seems that one major character in the Theogony often:displaces-and/or replaces
another leading character. Here, Typhoneus is created through Aphrodite’s influence on Gaia and
Tartaros. Here Aphrodite plays a paradoxical role in the genealogical-cosmological conflicts.
Aphrodite, a by-product of the castration of Ouranos, facilitates the actualisation of a cosmological
threat. Therefore, she is an embodiment of the causes and consequences of genealogical and ultimately
cosmological upheaval.

26! Typhoneus is emblematic of the inner nature of Gaia and Zeus the inner nature of Ouranos.
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Typhoneus forms the pivotal point of the Theogony s fabula, and it is this latter aspect
that will shape the remaining part of this chapter.

As already stated, Typhoneus is produced (téxe) by Gaia (821) and Tartaros
(822).2%% The personification of Tartaros at line 822 compares with the temporary
existence of the Titans and their experiences.”®® In addition the personification of
Tartaros reflects the notion that, despite physical defeat, the characterizations offered
for the Titans correspond to those found in later generations of offspring. It could be
asserted that the Titans’ descent into the underworld leads to a personification of
Tartaros that enables this animated entity to procreate, resulting in the birth of
Typhoneus.

More fundamental to the text’s fabula is that the genesis of Typhoneus
signifies and embodies the conflict between two cosmological polarities, Gaia and
Ouranos. Thus the initial premise of the Typhoneus episode is as follows: each
genealogy originating from the primordial hierarchy has a profound impact on
cosmological formation. As a means to explore the Theogony’s cosmological fabula,
the Typhoneus episode sees the finale of the narrative fabula with the establishment
and consolidation of the cosmological order, as all genealogical threats are finally
suppressed.

The attributes of Typhoneus closely compare with other creation narratives in
the Theogony. Parallels for Typhoneus are especially evident with the descriptions for

Kronos which originate from his conception at line 132.%** There are further allusions

%2 The use of the verb tiktw, as with line 207, signifies the temporal and transient existence of
Typhoneus. This verb had formerly been used to detail the Titan children.

263 Suggested by line 820 which alludes explicitly to the descent of the Titans (cf. 807 with 814).

?4 For example, the term hoplotatos at line 821 was used initially for Kronos at line 138. Although
Hoplotatos will be discussed more fully in the subsequent section on mental inheritance, it is worthy
here to note the physical implications. Instead, dmAotatov is a compound of 6mAov - meaning weapon,
and the ending -tatég could mean something stretched. If this is so, then dmAotatov does not refer to
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made between the Hundred Handers and Typhoneus.?®® In addition characteristic traits

for Typhoneus can also be sought from the narrative provided for the Kyklopes and

other chthonic inhabitants of Tartaros.?%¢

other siblings - as there are none - but instead to comparative attributes with other generated forms. The
use of omAotatov here expresses cosmological violence through the medium of genealogy. The creation
myth of Typhoneus provides a crucial way of understanding the cosmological fabula. At the same time,
onhotatov develops the evolution of genealogical violence. Typhoneus embodies incredible
similarities, especially the physical attributes, of former progeny.

5 The physical characteristics described in the birth narrative of Typhoneus at lines 820-835
correspond to those of the Hundred Handers at lines 150-152 and Kronos at lines 178-179. Lines 150-
152 foreshadow physical creation, whereas lines 178-179 define the actualised reality of physical
nature. Lines 823-825 take us a step further, as here Typhoneus physically embodies the characteristics
of extreme violence described in the birth narrative of all former generations.

The physical similarities between the Hundred Handers and Typhoneus are explicitly emphasised by the
language parallels between lines 150-152 and 824-825. In both instances, formidable physical power
stems from the shoulders and head. The significant use of arms/hands (xeipeg) at line 823 in context
with the use of ‘out of his shoulders came a hundred fearsome snake-heads’ (Wuwv, ékatov kepadai
Sgrog and dewvoio 824) alludes directly to ‘a hundred arms sprung from their shoulders’ (xeipeg an’
@uwv aicoovto 150) and ‘fifty heads grew from [each shoulder]’ (xe@aAai 8¢ ékaotw meveikovra
151, éx Qduwv éne@ukov 152), all summarised by ‘[those were the] most fearsome of children [to
Ouranos and Gaia]’ (dervétator naidwv 155). The parallels between lines 824-825 and 150-152 relate
directly to the violence of Kronos at line 178.

Each correlation sees an evolution in violence. The violence of Kronos at line 178 brought about the
curse of 207-210 that resulted in subsequent genealogical conflicts. Following on, it was during the so-
called Titanomachia that the Hundred Handers poignantly utilised the physical power of their hands
(649) in a manner similar to Kronos (178), and this display of physical strength is poignantly used by
Typhoneus against Zeus (823).

265 Typhoneus also inherits genetic physical monstrous traits compatible with the Kyklopes narrated at
lines 139-143 and 144-145. Furthermore, lines 824-828 and 854-856 link up with the violent attributes
of the combatants of the Titanomachia of lines 670-673.

To summarise, cosmological necessity sees the birth of the Hundred Handers and the Kyklopes. At line
669 Zeus brings the Hundred Handers into the light to fight against the (other) Titans. Then in another
instance, the Kyklopes - conceived at linel41, were used by Zeus at 853. Paradoxically, the violence
used against Zeus by Typhoneus is that which helped him in former conflicts. Therefore, the
Typhomachy is an encounter of genealogical comparatives struggling for ultimate cosmological
supremacy. Zeus and Typhoneus are signifiers of cosmological violence, poignantly noted at lines 674-
677 with the juxtaposition of two explicit Titan references which notes to the initiators of the
genealogical upheaval.

Afier all, Typhoneus is a progeny of the chthonic abyss. The narrative for the Khimaira at lines 319-324
assists our understanding for the genealogical attributes of Titan found in Typhoneus at lines 824-828.
Compare line 319 with lines 827, 320 with 824, 321 with 825 and 828, 322 with 828, 323 with 825, and
324 with 828. There are strong language parallels between these lines to describe the attributes of each
monstrous hybrid). Moreover, Typhoneus as Titan is only fully appreciated within context of other
genealogies (i.e. 333-335).

The physical characteristics of Typhoneus, namely sights and sounds, are differentiated systematically
by the term &AAote, (829-835) which corresponds stylistically to &v0a, £vba 8¢ used to delineate
characteristics present within Tartaros. Cf. 729,736,758, 767, 775, 807 and 811. The stylistic
compatibility between the Typhoneus and Tartaros narrative tends to qualify the authenticity of both
episodes within the narrative schema of the Theogony. Tartaros at lines 729ff is a de-personalised
locale, whereas at lines 8211F is a personified antecedent of Typhoneus.

Furthermore, the genesis of Typhoneus is supported by former genealogical accounts, such as Styx
(389ft), Hekate (404ff), Phorkys and Keto (270ff), and especially the genealogy of Nux (211ff; esp.
743-745).
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Further issues in narrative composition are raised from the creation passage of
Typhoneus, such as the compatible language and motifs used to describe Kronos and
his influence on genealogical development which are alluded to in the Typhoneus
narrative. In this instance the language of conflict used to formerly describe Kronos’
violence again Ouranos, picked up again in the Titanomachy, is now being deployed
in the struggle between Zeus and Typhoneus. The weave of the Theogony’s narrative
structure has been achieved by the continuous thread of Kronos’ separation of Gaia
and Ouranos, and how this separation has shaped all of the Theogony’s genealogical
accounts.

The language associated with creation, such as gilotfint (822) and 6mhotatov
(821), incorporate attributes such as 8vpog (833) and dewoi (825ff and 306-307, 333-
334). Physical creation embodies the conceptual implications of generational violence.
Indeed, the terms philotete (822), hoplotatos (821), 6buog (833) and dewvoi are not
unique within the Typhoneus narrative; they are consistently referred to in genealogy
and conflict narratives throughout the Theogony. The concept of ‘love’ carries with it
an inherent violent nature of hate and separation (177, 164 and 165). The
characteristics of generational conflict present in generated offspring have a profound

impact in forming the physical and metaphysical framework for world existence.®’

The initial term &vBa in line 729 locates the Titans in Tartaros and opens up to the first genealogical
reference to Typhoneus. Then the successive occurrences of dAlote in lines 830, 831, 833, 834 and
835 compare with the £vba, £v0a 8¢ references to Atlas, Night and Day at lines 746-757, Sleep and
Death at lines 758-766, Hades and Kerberos at lines 767-773 and Styx at lines 775-806. All these
genealogies, like Typhoneus, are firmly separated from Ouranos deep within Tartaros (cf. 761). The
mental and physical violence of separation actualised by Kronos has clearly permeated within the
formation of consequential genealogies.
27 The principle passages for these motifs of creation are cited below in italics, and the genealogical
mentality motifs are cited-in-boid:

306 yriuevon v giAdmr

307 ewév § vBprotiiv T’

333 piAdnni pyeion
334 yeivato Se1vdv By,
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The lines cited here suggest also a recurrent pattern in the use of specific verbs of

‘creation’ with specific mental characteristics, associated with the terms omAdtatog

and Ovpog.

®bpog appears in connection with described violence of usurping generations.

‘Onhotatog delineates the protagonists, whereas subservient agitators are merely

noted by the term OVpog. The references below list the main protagonists and

subordinate agitators in the Theogony:

omhotaTog - the protagonists

Typhoneus
Kronos

Zeus

®dpog

Typhoneus

Zeus

The agitators

Hundred

821

137

478
479

833

476

661

onhotatov téke molida Tvewéa Ioia eddpn
Toug 8¢ ped’ dmhdtatog yévero Kpbvog dyulopdne

onmoT ap” omAdTatov moidwv Huelle tekéobot
Zijva péyav

aAhote &’ adte Aéovtog avardéa Bupov Exovtog

oL Kpovw PoctAf kol viél kopTePoBLLW

T Kot vOV GTEVEL T VoW Kot TPO@povt BuUD

821 dmAdtatov téke naida
822 piddrnm

833 dvandéa Bupodv éxovrog

825 fiv éxatov kepahai Sglog dewvoile dphxovrog
177 ¢iAdtnrog énéoxeto,

164 naideg épol kai tatpdg dracddAov,
165 matpog ke kakAV Teloaipeda Adpnv
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Handers

Kyklopes 140  Bpéviny te Ztepdmnv e kar *Apyny dPpipuodupov

At line 821 Typhoneus is referred to as hoplotatos. The significance of line
821 is brought to bear in comparing with line 137. Line 137 designates the nature of
Kronos, and his chthonic relation with Gaia. Kronos is generated from the inner
nature of Gaia and, as stated at line 820, Tartaros is the inner nature of Gaia (841).
From the textual moment of line 137, each generation presents another threat to
celestial authority. In the instance of line 821, Gaia has produced the ultimate
embodiment of her inner nature in the form of Typhoneus (841). Typhoneus is the
newest and, indeed, most threatening weapon produced against the celestial realm
which Gaia conceives as the suppressive authority.

Line 137 summarises the devious intent of Gaia by the actualisation of xpdvog
dykvhopntng - crafty-minded Kronos. Although dyxvhopnitng is an epithet for
Kronos, the compatible language and context of line 137 and 821 presuppose this to
be a psychological characteristic in Typhoneus, and previously at line 476 for Zeus.
The internal dynamics of usurping powers is controlled by the desire to assert their
own genealogy to cosmological supremacy (837-838).%°% Such a pursuit is deemed as
either rational (828 vénoe) or irrational (836 £mheto and 461 ta @povéwv). The desire
for cosmological autonomy motivates deed(s) (836 and 210 #pyov) of generative
violence (475-476); and lines 836-838 consolidate the mental desire for cosmological
supremacy that brings about another sequel to generative violence. Despite numerous
attempts for cosmological supremacy, it is the destiny of Zeus (456 punudevto) to

become the “father of gods and men’ (Bedv natép’ Nde xaL avdpdv 457). It is for this

28 Cf. lines 468-469, 462.
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reason that the generative attempts of Gaia are doomed to fail, as celestial authority is
predestined to overshadow Gaia.

The idea of generative violence is a consistent theme in the Theogony, and it
has significant implications on our understanding of the psychology of the text’s
leading characters. Generative violence is influenced also by the mental implications
of devoc. Actvog is used to describe the mentality of antagonists directly related to
the chthonic realm, especially those related to Gaia (155, of Kronos 138, of
Typhoneus 825, and also 307, 333). A reason why the term is not documented for
Zeus is that his violence is not so much irrational, but it provides a rationale for
cosmological necessity. For example, lines 839-849 narrate the irrationality of
Typhoneus’ violence in contrast with the rational response of Zeus at lines 853-868.

But the violence of Typhoneus has incredible repercussions on cosmological
stability. The impact of such violence by Typhoneus is compatible with that felt
during the (so-called) Titanomachia at lines 677-686. The connection between
passages 839-849 and 677-686 is a cosmological theory of a personified tripartite
division of the world shaped by earth (839 = 679), sky (840 = 679) and sea (841 =
679). Gaia represents the terrestrial sphere, Ouranos the celestial sphere, and Pontos
forms the connective boundary between the celestial and terrestrial realms. In
geological terms, these primordial elements represent dryness, vapour and moisture.
The first three lines of passage 839-849 refer successively to each separate division of
the world, and expand the cosmological theory that could have been easily ignored by
the audience at line 679.

In addition, passages 839-849 and 677-686 both refer to associate aspects of

the tripartite division. Gaia and Pontos possess physical sub-characteristics, whereas

113



Ouranos is a single mass.”®’ The physical characteristics of Zeus at the lines following
687 contrast those of (some of) the Titans, but clearer parallels may be sought with
Typhoneus. The contrast between Zeus and Typhoneus represents the dichotomy
between Gaia and Ouranas (Earth and Sky).>”® Typhoneus, to some extent, represents
a natural progression of the cosmological upheaval; and at this stage of the narrative
there is a suggestion that if the celestial realm intends to retain its cosmological
authority, then it too needs to evolve conflict strategy. A failure of celestial evolution
would result, unlike at line 697, with Typhoneus’ defeat of celestial order. Therefore,
the celestial light would be replaced by destructive and degenerative chthonic
darkness.””!

The ‘Immortals’ of line 842 are a metaphor for threatened cosmological
stability. The precise meaning of &6avdtowot, or rather the nominative d@avatog, is
‘without death’. Although phenomena ‘without death’ are not threatened (since ‘what
is will always exist’), it is their cosmological position that is in danger of being
overthrown instead. The position of celestial phenomena is being shaken by the
onslaught of chthonic violence. If the chthonic realm is victorious, then the
cosmological stability of celestial entities will be transferred and replaced by a new
cosmological regime.

Similar language describes the impact of cosmological upheaval on the

‘Immortals’ as for Gaia (843). The &énsotoviyle of Gaia denotes a positive desire to

9 Paradoxically, some internal aspects of the chthonic realm, notably the the Kyklopes, are only made
apparent by celestial influence during cosmological upheavals. The characteristics of Gaia are aspects
embedded within and upon the terrestrial sphere. For example, line 841 refers to Tartaros (cf. 683) as a
realm within Gaia_ (z&ptapa yaing)-and- sequentially, line-842 refers to the static mountains that are
presumably rooted within Gaia and firmly situated upon the earth (848). The subtenets of Pontos are
Okeanos’ stream (841 and 695), Sea (848) and the waves (849).

70 Compare 687-731 with 820-870. Zeus, the Titans and Typhoneus are important characters that
differentiate the tripartite division of the universe.
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re-produce and generate (159-160). Paradoxically, the ‘trembling’ of the ‘Immortals’
reflects celestial fear of being usurped, whereas the ‘groaning’ of Gaia is through
pleasurable desire to self-generate and establish her genealogy as absolute.””> Despite
the seeming desire of Gaia to generate her own genealogical hierarchy, such intentions
are challenged by the celestial realm. This results in the conflict between Zeus and
Typhoneus at lines 853-868.

Zeus initially responds against the chthonic threat using chthonic powers. To
illustrate this point, Zeus immediately attacks Typhoneus, utilising the first generation
attributes of the primordial realm. Although passage 853-855 does not specifically
address the Kyklopes, similar language found at 139-146 is a clear allusion to these
characters.””

Without doubt, passage 853-868 consolidates the main fabula of the
Theogony. It does so by exploring inter-related themes detailed in previous episodes.
The principle relevance of the passage is its cosmology which is expressed through
the thematic implications of generational conflict. The cosmology of lines 853-868 is
better understood in comparison with (and not apart from) the Titanomachia episode.
The main difference from the Titanomachia in this instance is Typhoneus’ resistance
to celestial authority, followed by the final submission of Gaia at lines 883-885.

Passage 853-868 is stylistically compatible with the descriptive narrative of
Zeus’ involvement in the (so-called) Titanomachia. This is not to suggest that the
Theogony is a combination of stylised interpolations. Instead, crucial themes are

conveyed through comparable — that is, similar — linguistic nuances. Repeated almost

7 Cf. Former genealogy of Nux. The destructive affects of chthonic violence are referred to explicitly
in lines 851-852, reminding the reader of the fate of some of the former Titans. Certainly, lines 851-852
reiterate the dire potentiality on world existence should the chthonic realm usurp celestial authority.

272 Cf. 164-166. Compare this with the implications of stovayileto and orewvopévng at lines 159-160.
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verbatim at several points are lines that describe the modes of conflict and methods of
defeat; this happens, for example, in lines 687-694 which correspond to 853-857, and
in 707-710 which correspond to 862.

In general the passages above describe how Zeus manipulates chthonic forces
against his enemies. Although the Kyklopes are similar to the Titans in that they form
part of the genealogy of the primordial realm, they are mentioned only in instances
which depict their celestial allegiance as at lines 689-690, 855, and also 141. This
characterises the Kyklopes as a crucial aspect of celestial being (687, 853) set against
chthonic aggression. The motifs used in the Theogony for personified cosmological
entities are emblematic of the diverse characteristics of world formation. Recurrent
motifs provide continuity between each genealogical focalisation offered by the text.
For example, the narrative to describe Typhoneus is what has been offered for former
genealogies. Only in the instance of Typhoneus it seems that the characteristics of the
former progenies of Ouranos and Gaia have merged into this single creation. A reason
for this could be dramatic effect, as the Typhomachy is the cosmological finale of the
Theogony. Typhoneus draws together all the threads of the text’s principle and sub-
focalisations into a single narrative episode. The Typhoneus episode brings to
expression the fulfillment of the text’s fabula.

It is sheer poetic skill that draws the important aspects of previous
characterisations into a final succession conflict. For example, the attributes of the
Kyklopes appears at lines 855-856, where it describes their terrible impact on the evil

heads of Typhoneus. At line 856 mehdmov is used, which is usual in instances of

2B Cf. especially lines 853 and 854. Furthermore, Zeus used the Kyklopes at the climax of the
Titanomachia (690-692).
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cosmological discomfort, and more is often applied to Gaia. At lines 858 and 861-
862 the vast destruction upon Gaia is amplified by the use of neAdpn.

In a previous though similar context, teldpn is used in the narrative of Gaia’s
discomfort against Ouranos (159-160). This discomfort initiated the cosmological and
genealogical upheavals. Therefore, nteh®pn describes both chthonic physical nature
and, more crucially, chthonic mentality. Lines 856 and 861-862 account for the
physical destruction of aspects of Gaia and Typhoneus which symbolise the
suppression of the metaphysical powers of the chthonic realm by the celestial order.
The inner monstrous nature of Gaia is slain in 866 and scourged at 861-862 by
celestial power. Significantly, meldpn summarises such suppression of chthonic
power, and use of the title Titan articulates this monumental moment.

This is not to undermine the fact that Zeus has similar attributes to
Typhoneus.”™ At line 856 Sefvog is used to characterise Typhoneus; it is an aspect
that has been part of the inheritance of all those created by the primordial realm (154,
156). Although deivog seems to be used negatively at line 856, such an interpretation
ultimately depends on context. Zeus’ use of deivog is for the positive intention to form
a cosmological order; and such order can only be establishes at the demise of
matriarchy.””’

The principle thematic focus of lines 853-868 is to account for the
establishment of celestial patriarchy at the suppression of chthonic matriarchy. At line
843 Gaia groans with seeming pleasure at the potential impact of Typhoneus.
However, such gratification by Gaia disappears within the narrative of Zeus’ counter-

response at lines 853-868. Gaia at line 858 then groans with displeasure at the

21 Cf. lines 459 and 506.
15 Cf. 47-49, 71-74 = 881-885.
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celestial attack against her. On reflection, the groaning refers to both the physical
transformation of Gaia — due to celestial onslaught — and to Gaia’s internal state as she
realises that chthonic genealogy will always be suppressed by the celestial authority.
Indeed, the complex implications of otovaywlw are noted by the juxtaposition of
neAdpn at line 858 and 861, and enhanced by the adjective moAln at line 861.

The audience is repeatedly reminded here that, despite innumerable attempts,
Gaia may not alter the nature of her existence and cosmological position. Gaia will
always remain beneath the sky (Ouranos), and her generative ability depends on
cosmological will. Irrespective of Gaia’s endeavours to produce something more
powerful than her celestial counterpart, patriarchy will always now have the upper
hand.*"

The legacy of Typhoneus, even within Tartaros, will affect the terrestrial void
(869-880). Crucially, the chthonic powers within Typhoneus are insufficient to usurp
the static nature of the celestial order, and instead are re-focused against the Sea.
Passage 869-880 explores the impact of Typhoneus’ redefined cosmological position
within and upon the nature of humankind, and no longer as before against the celestial
hierarchy. The genealogy of Typhoneus has been relegated to symbolise
meteorological and climatic aspects within the physical world.

In terms of cosmology, the deeds (879) of Typhoneus’ progeny show the
depreciating impact of £€pya which was cursed initially at line 210. Now deeds are

seen as contained aspects of cosmological cohesion. The destructive nature of

2% To illustrate this, in line 866 Hephaistos represents a new celestial order, able to surpass the powers
of Typhoneus and the Kyklopes at lines starting at 854. Although the Kyklopes of lines 854-856
contribute to the defeat of chthonic aggression, it is the celestial power of Hephaistos that suppresses
such aggression deep within the inner-Tartaros-tomb of Gaia (868).
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Typhoneus’ ‘winds’ (879) is counter-balanced by the benevolence of ITévtoc.*’’ In
effect, the destruction of Typhoneus (876-880) is followed by a period of salvation
during which humanity may flourish.

It is poignant to note that it is not until line 880, which is concerned with the
final suppression of cosmological conflict, that the text turns its attention to the fate
and existence of humankind. The poet is (almost) making what socio-historians would
categorise as an anthropological statement. It is at this juncture of the text that the
relevance of the Prometheus episode becomes evident. Fortunately for humankind,
Zeus shows benevolence towards this aspect of the cosmological structure.

The conflict with Typhoneus has been concluded and lines 881-1020 narrate a
cosmology governed by Zeus. Line 882 then defines the final explicit reference to the
Titan characters in the Theogony. Here lines 882 and 885 see the appointment of
tipag. What this Aonour actually means provides confusion, which various scholars
have tried to account for. For us, meaning can be sought from 881-885 and 886-900.
However, before we turn our attention to these lines, we ought to respond to West’s
claim about this concluding passage for the Theogony.

Notably, West concedes that the Theogony actually draws to an end at line
900, though he argues the ‘genuine work of Hesiod certainly ends before this
point’.?’® In order to support his thesis, West cites other historical critics. In his
commentary for lines 881-1020, West writes that

‘the genuine work of Hesiod certainly ends before this point, but
there is no general agreement on how far it goes. Aly, Jacoby, and
Schwenn take it to 929, Wilamowitz apparently to 939, Goettling,

77 The genealogy of Pontos is referred to at lines 252-254. Pontos forms part of the primordial
genealogy alongside Ouranos 126 and Gaia 117ff.
78 West, Hesiod: Theogony, p. 398.

119



Paley, A. Meyer, and J. Schwartz to 962, Heyne, Sitt, Robert, Beth,
and Mazon to 964. I believe it goes no further than 900.”%"

West cites four principle arguments: (i) the structural argument that the lines
following 900 are not appropriate to the structural schema of the Theogony; (ii) the
historical argument based on the historical chronology of Herakles’ deification that is
assumed to be of the 6™ century BCE, (iii) stylistic argument that the narrative of lines
901-1020 is a separate unity stylistically detached from lines 1-900; and (iv) the
linguistic argument that is inter-related to the stylistic argument. From this, West
develops the linguistic argument by providing formulas apparently unique within lines
901-1020. West argues,

‘there are no less than four formulae relating to marriage and
reproduction which are used two, three, or four times in this section
901-1020, and also in the Catalogue, but nowhere else in the
Theogony. (a) Gakepﬁv nomoat’ akottv 921, 946, 948, 999, fr.
14.5, 23(a)31, 33(a)7, 85.5, 180.16. (b) 01’ axoitv 937, 953. (¢)
ny0€ic’ &v Aot 923, 941, 944, 980, fr. 5.3, 169.9; also in the
Great Ehoiai, fr. 253. (d) wyéica épatfi pildétnm 970, 1009, 1018.°

.280
Points (i) and (ii) are viable, though West loses persuasion at (iii) and (iv).
The extent to which these phrases are, indeed, unique within lines 901-1020 is
questionable. There are phrases with similar conceptual implications of (iii) and (iv)
prior to line 901. To illustrate these comparisons, the language of procreation is
consistent throughout the Theogony. In fact, the expression ‘mixed in love’ (ury€ica

@IAOT™TL) often appears in the genealogical accounts.”®!

2 Wilamowitz, Hesiodos' Erga, pp. 6, 7, n. 1; Schwartz, Pseudo-Hesiodeia, p. 435; Beth, Dichtung, p.
57; West, Hesiod Theogony, p. 398.
280 :
Ibid. 7
281 A few examples-are cited below:
125 oUg téke kuoapévn "Epéfer prAdnti pryeioa

306 tfj 8¢ Tugdova @aot puryrjpeval €v @iIAdTnT
307 devév 8 OPprotiv T dvopudv 8 EAikdmid kodpf
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Although the complete phrase py€ica €patfi @iAdétnT (mixed in charming
love) does not seem to appear before line 900, épatr has been used in a genealogical
context. Notably, £patr} is used of benevolent derivatives of the third cosmological

dimension Sea [water]. Such instances may be deduced from the lines below:

(Nereus) 259  Evdpvn te (puﬁy éparri‘ Kol E180¢ APOTOG
(Okeanos) 355  Kepknig te punv £poatn IThovtd 1 fodmig

Clearly, €potn contrasts with £pdt (702). Here erate defines positive
cosmological procreation, whereas eris stands for generative violence. A form of eris
characterises Zeus during his Titan conflict at lines 705-710 (815-817), and then it
describes his genealogical advancement at lines 970-1020.2%

Finally, West’s historical-critical argument is dubious. The myth of Herakles
and his deified status are already suggested in the Prometheus episode at lines 523-
533.% Difficulty lies in specifying a chronology for the myths of Herakles, and to
suggest the 6" century BCE — as West does — undermines the relation of such myths
to the Demeter and the Eleusinian mysteries that date back to the 8" century BCE, if
not further. It also ignores comparative evidence with the Aspis, which formed part of
the Ehoiai.**

A further objection to West’s stylistic and linguistic argument is the
appearance of mpdtv at line 886. Line 886 presupposes devtepog of line 901 and

tp€ig at line 906. Metis, Themis (901) and Eurynome (906) have already been

333 Kntw § omAdtatov dSpkut rAdTnTt piyeioa
375 Kpeiw 8 Eopufin téxkev &v giddtnm wyeioa

282 ¢, 970, 1009, 1018.
23 Cf 315, 318.
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mentioned prior to line 901. Therefore, the four-fold argument of West, though
valuable, amounts to a limited appraisal of the diametric coherence of the Theogony.

Although the final characterisation of the Titans at line 882 which sees the
defeat of Zeus’ enemies, this by no means suggests that the text ends here. On the
contrary, line 882 describes the cosmological enthronement of Zeus, which is then
enforced by Zeus’ subsequent unions — starting with his marriage to Metis. On this
premise, the following sections will concentrate on the thematic implication of Titan
beginning with line 882 and what follows. Three crucial points are made in line 882:
(1) the acceptance of Gaia (untip) of Zeus as ndmp, (2) the nomination of Zeus, and
(3) the cosmological allocation of Titan Tipag at lines 882 and 885.

The acceptance by Gaia of Zeus’ authority, which responds also to the honour
of 882, is defined by her ‘cunning’ (ppadpocivvnow) in line 884 as opposed to her
‘cunning’ (¢neppiooato) in line 160.%% At line 884 Gaia demands that the other gods
accept Zeus as the cosmological (OAdumov evpdono Ziv)*™® ruler (883
Bacievépev).?” This invocation is reinforced by the unified ‘cunning’ of Gaia and
Ouranos at line 891.%% Notably, the ‘cunning’ of Gaia at lines 884 and 891
fundamentally establishes the rationalised cosmology by Zeus at lines 896 and 894.

There are numerous cosmological implications for the nomination of Zeus as

ruler of ‘gods and men’. The final election of Zeus as ‘ruler’ does not come as much

284 Cf. J. E. Harrison, Prolegomena, p. 546; Cf. also T. Gantz, Early Greek Myth: A Guide to Literary
and Artistic Sources vol. 1 (Baitimore and London: John Hopkins University Press 1993), esp. pp. 374-
466 and 155-156.

285Cf. an inscription in CEG dated 5™ century BCE Athens GvéOnke ... udvtewv @pacuosival.

The verb énegpdooaro (Emdppdlw) implies devious intentions involving some form of cognitive and
practical irrationality. Paradoxically, ¢paduooivn (@padwv - @pacpocivn)-suggests a rationalised
injunction.

2 Cf. lliad 8.206, 14.265, 24.331.

27 Cf. line 403 PactAevépev; also line 71, Erga 111; dvdooewv 403, 491, 506.

%% Quranos and Gaia advise Zeus on means to counter a fate of potential future usurping cosmological
genealogies. The unified stance of the primordial entities suggests the attainable cosmological harmony
of the cosmological justice of Zeus.
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of a surprise to the implied audience. Nevertheless, what is profound is the process of
Zeus’ final cosmological and genealogical ascension and supremacy through the
‘injunction’ of Gaia. The nomination of Zeus by Gaia appears at lines 883-885, and
this injunction is (presumably) addressed towards the pdkapeg Oeoi (881) after the
forceful allocation of Titfveoor 8¢ Tydwv at line 882. The Tirfvesot 8¢ Tipdov
kpivavto Biner appropriates all physical and metaphysical world phenomena within a
cosmological schema. Once allocation has been achieved, Zeus is nominated to
govern. Zeus accepts, and commits to maintain the cosmological order and ‘Tiudc’
(885).

It is debatable to what extent Zeus himself determines cosmological formation,
as Zeus is elected to govern what formerly exists. Therefore, the cosmological justice
of Zeus is something that has been determined by a ‘former’ existence. To take this
argument a step further, it is Gaia who positions Zeus as ‘ruler of gods and man’.
After all, Gaia is the primordial root of existence, from which all phenomena are
generated. Therefore, although line 884 relates Gaia’s submission to patriarchal
authority, it is, in fact, through her that ‘honour’ is determined. Indeed, the allocation
of Titan tiun (882), the nomination of Zeus and the final acceptance of Zeus firmly
bind the world into some kind of rationalized schema.

The implication of Ty at lines 882 and 885 corresponds also with the
‘honour’ in the Hekate episode at lines 422-425. Line 422 refers to the allocation of
Titan tiun that conceptually links with lines 882 and 885. Line 422 is endorsed by an
explicit reference to the Titans at line 424. Similarly, as with the context of lines 882
and 885, Zeus at lines 411-415 does not introduce the concept of Tyun, but instead

accepts and sanctions the predetermined cosmological and genealogical status of
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Hekate. Therefore, it seems that Zeus governs a cosmological framework generated by
matriarchy (421-422, 426-428).

The correlation between lines 422-428 and 882-885 presupposes that
cosmological Tun is predetermined before the beginning of time. Tiuf is the
cosmological allocation of each aspect of genealogical development, and that
cosmological harmony may only be sustained if the allotted Ty is accepted.

The ‘injunction’ of Gaia is confirmed by the union between Zeus and Metis.
Gaia and Ouranos advise Zeus to swallow Metis in order to prevent further
generational cosmic upheavals. The consumption of Metis exemplifies the wisdom
Zeus inherited from the primordial reality, and that the governance of Zeus will be of
sound judgment, counsel and justice (896). The descriptive birth narrative of Athena,
who at line 896 is claimed to be equal to her father in ‘sound counsel’ (Emippova
BovAnv 896), confirms these attributes.

The brief descriptive narrative of the swallowing of Metis and the creation of
Athena represent the generative cosmological authority of Zeus. In cosmic terms, Zeus
is a metaphor of a multi-faceted world governed by the One, and it is the One that
generates the Many. The single universal entity is an embodiment of past, present and
future phenomena. The One is asexual in that it is self-generating and possesses the
absolute cosmological mind. It is these latter claims that form the backbone of the
text’s main fabula, its focalisations, sub-focalisations, characterisations and sub-
characterisations.

The above discussion has offered a revised understanding of the narrative
fabric of the Theogony, and this has been achieved by the initial text-based analysis.
Sections of the text that have been formerly rejected by historical scholarship have

now been appreciated for their actual presence in the text’s narrative. For example, the
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Typhoneus episode is crucial to our understanding of the text’s main fabula and
without lines 820-880, the focalisation of the Titanomachy would loose its narrative
importance. The characterisations of the text’s main characters can now be seen as a
crucial attribute of the cosmological fabula. It is from the narrative analysis of the
Theogony in this chapter that we can turn our attention to the scholarly contributions

of a historical approach.
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Chapter Three

This chapter turns its attention to investigate how the text-analysis in Chapter
Two might contribute to the historical research of ancient literary texts. The present
chapter will concentrate on three culture-based areas of historical research. These
areas are philosophy, religion and anthropology.?*

In historical based academic debates Hesiod has often been relegated as a
preface to more sophisticated treatises about (for example) philosophy, and it is this
presupposition and application by modern scholarship which this chapter attempts to
address critically. This chapter will explore how our understanding of the Theogony’s
main fabula, as detailed in Chapter Two, can offer a revised contribution to our
appreciation of ancient Greek cosmology as expressed by early Greek philosophy and
religion. In addition, it will be interesting to see whether our text-based reading of the
Theogony has in any way altered the way we read historically based documents. In
looking below at philosophy, religion and anthropology, we aim not so much to
provide in-depth debates about (for example) ancient Greek philosophy, as we hope,
by using our translation of the Theogony, to open the historical forum and, thus, to

offer a basis for dialectic discussion and future research.

2) Philosophy

The modern reader faces many difficulties when trying to engage in historical

analysis, especially in the area of ancient Greek philosophy. A ﬁfincible difﬁéulty may
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consist in the attempt to interpret a text by means of comparison (i.e. with another
literary document). However, we ought to consider the possibility that some ancient
Greek authors engaged in comparative analysis, and that those who did perform such
investigations invariably had a determined agenda. For example, philosophers could
have cross-referenced to a mythical text about the gods, in order to demythologise its
content in order to expound their their own philosophical logos and ideals.” If there
is any truth to this latter claim, then it would offer justification to the imposed
dichotomy between philosophical logos and religion by modern scholarship. It is this
latter point which requires further discussion.

It is difficult to determine and, therefore, to interpret the context of ancient
Greek criticisms against the ancient poets.”' The main early sources of criticism
against the likes of Hesiod and Homer stem from the Presocratic philosophers, who
based their attack on a religious proviso that the ancient poets ‘Homer and Hesiod

attributed to the gods all things that bring shame and censure to men, theft, adultery

%9 1 recognise that the term ‘anthropology’ bears with it modern connotations which would not be
appropriately applied to early Greek thought. I merely use this term to encapsulate the interest in the
origin and fate of humankind drawn from the ancient literary sources.

2 Here we could cite Plato and Aristotle. Certainly Plato mentioned the corrupting nature of Homer
and Hesiod in order to make credible his intellectual thesis. For example, in the Republic Plato
consistantly negates mythical stories on the basis of moral ambiguity (cf. Republic, 401ff). At 400-401
Plato discusses the purpose of ‘good art’, bearing in mind the Republic’s stance on types of good and
bad imitation. At the expense of the poets (such as Homer and Hesiod) Plato details three types of
imitation (394c): (i) pure imitation, (ii) pure narration and (iii) the blending of (i) and (ii). But there are
dissiculties about Plato’s support for ‘imitation’, as it rests on the assumption that what is being
imitiated is morally good. Cf. Aristotle, Met. 109159 where he slows less contempt for the myth-makers
than Plato, though in other instances Aristotle questions the integruity of myth in relation to its level of
reason.

1 Cf. J. Bames, The Presocratic Philosophers (London: Routledge and Kegan Paul, 1979), especially
pp. 94-100 where Barnes argues that Xenophanes is a ‘natural theologian’. Also K. Morgan, Myth and
Philosophy: from the Presocratics to Plato (Cambridge: Cambridge University Press, 2000), ésp. pp.

30-37 ‘where Morgan cites the arguments of [for example] Nestle, who suggests that the muthos and
logos dichotomy is based on the premise ‘that the former is ‘irrational’ and lacks ‘scrutiny’.” [W.

Nestle, Vom Mythos zum Logos 2™ edition (Stuttgart: Reiner, 1942), pp. 1-2). Certainly Plato (Laws X.
886¢d) draws the distinction between religion and the philosophy of ‘wisemen’. Plato argues that the
cosmology of ‘wisemen’ is materialistic, whereas in religion world formation is based on
‘anthropomorphic’ gods.
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and deception’.zg2 Conversely, Presocratic criticisms could be a response against the
influence held by the ancient poets. To this Xenophanes speaks harshly against the
authority of the ancient poets and claims that, on the principle of their deviation from
‘traditional’ religious values, the poets themselves should be seen as ‘irreverent and
irrational’.*?

From such criticism one might make the following inferences: (a) Presocratic
philosophy bore little, if any, comparative resemblance to theogonic myths; (b) the
texts of the ancient poets reflected some kind of ‘cult’ or popular religion; (c) the
ancient poets relayed generic myths; and (d) the above distinctions are not so much
emphasised by ancient critics as they are formulations by contemporary philosophical
critics.

The distinctions made by modern scholars between the early poets and
Presocratic philosophers have been based on the portrayal of ‘gods’. According to J.
Burnet, the ancient poets referred to the ‘gods’ as emotive anthropomorphic entities,
whereas the Presocratics regarded them as physical aspects of cosmological

294

phenomena.”™ G. Vlastos rightly notes that a certain use of language draws together

ancient theogonies and philosophy that ‘in Parmenides and Empedocles the whole

292 Xenophanes (6th Century BCE) ft. 11, cf. 14, 15, 16, 23 DK [DK is an abbreviation for H. Diels and
W. Kranz, Die Fragmenta der Vorsokratiker griechisch und deutsch 6" edition (Berlin: Weidman,
1951-1952). Cf. also Heraclitus fr. 40 and 42 DK.

2% Xenophanes, B1.13-14 DK. While Heraclitus regards religious rites as ‘madness’ (BS, B16).

4 J. Burnet, Early Greek Philosophy 4™ edition (London: A&C Black, 1930).p. 14. Here Burnet states
that, unlike gods of myth, the gods of philosophy are not objects of religious worship, but
personifications of natural phenomena. Cf. also K. Algra, ‘The beginnings of cosmology’, in A. A.
Long (eds.) The Cambridge Companion to Early Greek Philosophy (Cambridge: Cambridge University
Press 1999) 45-65, especially p. 45 where Algra states that, ‘traditionally such cosmic protagonists as
earth, sun, and moon were thought of, and worshipped, as gods, ... [and that] some Olympians too were
connected — and in some contexts even identified — with particular cosmic phenomena-(Zeus the“cloud
gather as god of the sky, Poseidon .as the-god-of the sea, and so on)’. Perhaps more poignantly Algra
goes on to state that © ... within the Greek world and in the cultures of the near-Eastern neighbours
mythical stories circulated about the origin of the world conceived as the successive birth of such
cosmological deities ... cosmos meant speaking about the gods, and theories about the origin of the
cosmos (cosmogonies) were actually stories relating to the genealogies of the gods (theogonies). The
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doctrine of Being and Nature is put forth as a religious revelation’.>** Vlastos goes on
to argue that ‘the major themes of all the physiologoi’ such as world formation and
order ‘were matters of vivid religious import to their contemporaries’.*”® Indeed, the
theogonic nature of the Theogony could be correlated to the cosmology of Presocratic
philosophy — especially as the Theogony not only provides a cosmological genealogy
of the gods, but also a cosmological geography made up of Earth, Sky and Sea.?’’

But in relation to religious belief, ancient sources such as Xenophanes argue
that the ancient poets ‘had nothing to do with true religion’.?® It is unclear what is
meant by ‘true religion’, that is, whether this refers to the ‘public’ religion of the
ancient Greeks, or to the supposed divine ‘logos’ of the ancient philosophers. To this
Vlastos provides a possible solution by stating that ‘certainly many divinities of the
Theogony were not worshipped’, and that ‘it is not Hesiod’s line that personifies
everything from Lightning, and Thunder to Sleep and Fear and Rumour, but the
religious attitude of his people which feels the world as a theater of supernatural and

superhuman forces.””® From this Vlastos infers a culture-determined audience that

classic early example of the latter category is Hesiod’s Theogony (second half of the eighth century
B.C.y, pp. 45-46.

% G.Vlastos, Studies in Greek Philosophy (Princeton: Princeton University Press, 1995), esp. pp. 3-31.
2% Vlastos, Studies in Early Greek Philosophy, p. 3.

7 Although there are comparative similarities between the myth of the Theogony and the philosophy of
Pherecydes — as both refer to a conflict myth involving Titans [Pherecydes B4 DK], there are
significant deviations. For example, Kronos in Pherecydes is a Time god (cf. Anaximander Bl DK),
who retains his position in the Sky having fought and defeated the Titans. Also Pherecydes B1 and B2
refers to Zeus giving Ge as a wedding present to Chthonie, and hence received the title Ge, secondly B4
refers to Greek and Near Eastern mystery religion, ‘the mysteries about the Titans and Giants who are
said to have made war on the gods and the [sc. Mysteries] in Egypt about Typhon and Horus and
Osiris’. In contrast the Giants of our Theogony have marginal status and form no dominant aspect of the
conflict myth other than having been produced from the blood spilt by Quranos after Kronos’ onslaught
(185). Therefore, it is misleading to confuse external myths of the ‘mysteries’ that refer to Titan and
Giants with the Titan characters of the Theogony. Cf. Compare 720ff -with*fragment B1 where
Xenophanes provides a confusing conflation.

Furthermore, Vlastos suggests a forth dimension Night: but the Theogony provides a tripartite division
of the world, and Night is a chthonic attribute within Sky. Cf. N.O. Brown, Hesiod’s Theogony (New
York: Liberal Arts Press, 1953) esp. pp. 56-69 where Brown outlines the cosmology of the Theogony.
2% B11 (DK), also Plato Republic 377¢-383c.

* Vlastos, Studies in Greek Philosophy, p. 5.
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possess a ‘tradition’ of religious belief, and that Hesiod’s teaching of divinity, on the
other hand, puts the ‘objects of the public cult as its center’ **

In order to explore the issues raised by Vlastos, we will need to discuss the
validity of placing Hesiod’s Theogony within the philosophical debate of cosmology,
instead of relegating Hesiodic works as a precursor to intellectual thoughts about our
universe. Furthermore, we then ought to explore to what extent Hesiod merely
reiterated the thoughts and expressions about our origin drawn from religious ideas
widely known across the Greek world, and to what extent Hesiod was aware of
philosophical or scientific intellectual developments.*®!

But there are still important issues in interpretation to consider when
comparing the philosophies of the Presocratics with Hesiod’s Theogony. An inherent
difficulty is to identify who and what the Presocratic tradition represents, and then to

determine how these philosophical thinkers differ and compare with the ideas of

Hesiod. To the former question, the term ‘Presocratic’ has been ascribed to a group of

3 Vlastos, Studies in Greek Philosophy, p. 10 where Vlastos cites distinctions between ancient
theology and philosophy founded on a created understanding of ‘traditional’ religion and ancient
religious belief in the ‘gods’. These types of distinctions by philosophical critics have been extended by
the criticisms of M. Jaeger in that the studies into Presocratic philosophy are isolated ‘as an invisible
organism, never considering the theological components apart from the physical or ontological’.
Although Jaeger offers valid criticism, the initial point for interpreting the cosmological aspects of
creation myths and its theological components should as an ‘invisible organism’, but not within the
isolation of a perceived genre, instead a document should be ‘isolated’ within itself, and understood by
itself, before comparison with external forms. The problem of conflating texts and tradition within an
‘invisible organism’ has provided scholars with a free-lance to interpret ancient ‘religious’ beliefs. Cf.
M. Jaegar, Theology of the Early Greek Philosophers (Oxford: Clarendon Press, 1947), p. 7.

%' Turning our attention back to Vlastos, we regard it important to note that for him ‘there is little
overlap between the Presocratic philosophers and Hesiod. For Vlastos the early philosophers offered a
new meaning to ‘divine’, and that (for example) the philosophers replaced sexual generation with a
mechanical process’, which elements were now governed, and thus the world produces through the
infinity of time ‘innumerable worlds’ (cf. Vlastos, Studies in Greek Philosophy, p. 21); whereas Jaegar
claims that ‘theogonic writers cannot be understood except in light-of: their Close ‘réciprocal
relationships with.philosophers- of ‘their own period’ (cf. Theology, p. 57). Despite Jaegar’s appealing
claim, there is no evidence of philosophical influence on theogonies before Pherecydes. One fragment
of Pherecydes connects the fight of the Kronos and the Titans with Typhon, Horus and Osiris of Egypt
(Pherecydes B4). This fragment is difficult to place into any culturally determined context. Cf. also J.P.
Vernant, Myth and Thought among the Greeks, where he draws a distinction between Greek cosmology
and religion (p. 183).
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natural philosophers around before the time of Socrates.’” It is important to stress that
these ‘natural’ thinkers who sought ‘material causes for all things’ were not part of a
formalised group in the ancient world, but instead have been categorised into a semi-
cohesive group by modern philosophical scholars.*® This then leaves the latter
question to consider, as we are left wondering whether in fact Hesiod and the
Presocratic philosophers addressed the same or even similar questions which justify
cross-textual analysis. Furthermore, it is with caution that we as modern readers
should assume that there existed among the ancient Greeks a general interest in
cosmic issues relating to our ‘existence’.

According to Mondi there was such a general interest, and Hesiod formed part
of a tradition which drew upon themes such as ‘births and characteristics of the gods’
which corresponded to ‘others narrating [about] specific divine or cosmogonic
events’.>® Therefore, for Mondi, Hesiod formed part of a cultural tradition and his
Theogony simply arranged disparate material ‘into a single cosmogonic and theogonic
narrative’.*%® If this is the case, Hesiod has drawn together the different repositories of

historical tradition into the weave of the Theogony. But Chapter Two of this current

study has gone some way to underpinning the uniqueness of the Theogony ’s narrative,

*%2 This staement excludes Democritus.

3% Quotations for the Presocratic philosophers are often provided by Plato, Simpilicus of the 6"
Century CE and late Byzantine authors (ie: John Tzetzes). Plato’s references are usually mixed with
paraphrases and set for ironic effect. Other sources include Aristotle, Plutarch Moralia, the physician
Sextus Empiricus ™ Century CE), Clement of Alexandria, a Christian of the 2" Century CE,
Hippolytus in his Refutation of all Heresies provides biographical doxography of Heraclitus, Diogenes
of Laertius (3 Century CE) in his Lives of Philosophers paraphrases Hellenistic citations, while John
Stobaeus a 5™ Century CE anthologist quotes as far back as Democritus. The author of some
philosophical tracts can not be identified, as there is evidence suggesting that some Neo-Pythagoreans
of the 2™ Century BCE used Orpheus as a pseudonym to avoid persecution. Another precarious, though
important, source is Eusebius who caopied from Placita thus forming:his.Preparatio Evangelica. Suidas’

Lexicon of the 10" Céntury CE is invaluable. Although the above mentioned sources are very useful to
our understanding of early Greek philosophy, the authenticity and agenda of their quotations has to be
scrutinized. The focus of Clement of Alexandra (for example) was to undermine early Greek
‘paganism’ whether religious or philosophical in favour of Christianity.

3% Mondi, ‘The Ascension of Zeus and the Composition of Hesiod’s Theogony’, p. 327.

39 Mondi, ‘The Ascension of Zeus’, p- 329.
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so that what we are concerned with here (which Mondi fails to address) is to
investigate the relationship between early Greek cosmologies and the cosmology of
Hesiod, assuming that there is any.

It could be argued, however, that the Theogony falls into the category of
‘philosophical theology’; in this case, it would be appropriate for comparisons to be
drawn between the Presocratic philosophers and Hesiod. But this proposal has not
always been well received by philosophical critics. L. P. Gerson has made a lucid
distinction between the myth of Hesiod, philosophy and religion based on Augustine’s
definitions.**® But despite these distinctions, what ought to be considered is not so
much St. Augustine’s Christianised interpretive definitions, as the question of how
Hesiod, like the Presocratic philosophers, attempted to deal with cosmological issues
such as causality and effect by using discourse about the gods as a medium of
interpretation.>”” In recognition of this latter point, there is a strong argument to
suggest that the non-philosophical accounts of early Greek myth actually provide
empirical and quasi-rationalistic vieWs of the world and its creation.

However, we ought to concede that a blatant a priori dismissal of Gerson’s
argument could lead to fallacious comparisons being made between Hesiod and the

Presocratic philosophers.’® For example, it could be deemed untenable to compare

3% L. P. Gerson, Gods and Greek Philosophy (London: Routledge, 1990). Gerson paraphrases St.
Augustine’s definitions as follows: (i) Civic theology — include political groups and public cultic
activities, (ii) mythical theology — stories about the gods and, (iii) natural theology — existence and
nature of divine elements by philosophers.

%7 For example, Hesiod refers to the beginning of existence and how existence then flourished. First
there was Chaos, then Gaia and Eros. Chaos produced Darkness and Night, who then join by the desire
of Eros to create Aether and Day. Earth then produces Ouranos and-Pontos: Earth-and Ouranos unite to
prodice the Titanis, and so forth. Nowhere in the Theogony is an origin for Chaos explained; other than
later in the text when chaos describes the gap between earth and sky created by the violence of Kronos.
Furthermore, the gods of the Theogony on the whole tend to symbolise natural elements.

%% 1t is doubtful that the ancient authors saw themselves as philosophers and, more specifically, that
Hesiod deliberately sought to be considered as philosopher in the same way that modern scholars view
Plato.
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the apeiron theory of Anaximander with the creation theory of Hesiod’s Theogony.>®
For Anaximander the apeiron ‘steers all things’ and influences the movement of

310

elemental opposites.” Although both the apeiron of Anaximander and the Zeus of

Hesiod intervene to resolve cosmological upheavals, not even the most zealous reader
of the Theogony would attempt to interpret Zeus as the aperion.’"!

However, Hatab argues that ‘if myth is to be properly understood, it must be
translated into some scientific or objective model (whether natural or biological
...).%'? Therefore, Hatab presupposes that if we are to appreciate the myth of the
Theogony as a ‘creation myth’, we ought to consider carefully that there exists in the
Theogony narrative the same rationale applied when interpreting philosophy. We
ought to investigate a hypothetical claim that the Theogony is saying something

profound about cosmological existence of ‘what is’ and ‘how it came to be’, which

should also be read alongside other texts of a similar concern. This being the case,

% A brief outline of the stages of Anaximander’s cosmological philosophy are as follows: (i) the
apeiron is a finite seed which has parted from the boundless to create hot (flame) and cold (moisture),
(ii) the separation of hot and cold causes the hot (flame) to surround cold (moisture) which dries to
form earth, (iii) tension between elemental extremes cause the structure to explode, thus creating
celestial spheres. Anaximander’s genesis of the cosmos is based on natural elements and separation, and
not on any successive genealogy of the gods. Despite this latter distinction, the separation of Hesiod’s
earth and sky could be compared with one of Anaximander’s cosmological stages. Thus, we find in
Hesiod a causal theory moderately compatible to Anaximander.

Furthermore, we must not ignore that contradictions exist in Anaximander’s philosophy which make it
difficult either to dismiss fully or support a comparative study with (in this instance) Hesiod. For
example, there are boundaries in Anaximander’s ‘Boundless’ (ie. the earth), and such confinement is
abundant in Hesiod (i.e. Okeanos and Gaia; cf, 333-336, 621-623 and 807-813). Cf. also Clement of
Alexandria, Strom., 5.109.1.

19 Cf. A1 (DK).

' This tenuous link, off course, is contradicted by Zeus’ direct involvement in the Typhomachy.
Nonetheless, Zeus during and after the Typhomachy conflict manages to maintain an equilibrium
-between the polar extremes Ouranos and Gaia. Here Zeus could be seen.as:a ‘causal®-force.

312 L. J. Hatab; Myth-ard Philosophy: A Contest of Truths (Illinois: Cornell, 1990), p. 18. For Hatab a
myth of creation ‘fills in a void with primal occurrences’ (p.20), which is a notion easily drawn from
both Hesiod and Presocratic philosophy. In extension to Hatab, W.F. Otto suggests that ‘myth ‘mirrors’
a lived world, known as Culture. This culture begins with primal entities where the world is perceived
as a plethora of divine configuration’. Cf. W. F. Otto, Dionysus: Myth and Cult (Indiana: Bloomington,
1965), p. 33.
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then to some extent we ought to reconsider the objections of those, such as Max

Miiller, who regard myth as a ‘childhood illness of language’.*"

If we were to merge the mythical world view of the early ancient poets, we
would in fact be left with an advanced cosmic vision compatible with early

philosophical thought.3 1* A conflation of world myth could appear as follows:

Sky is a solid hemisphere similar to that of a bowl (lliad 17.425, Pindar
Nemean 6.3-4) which covers the round flat earth (Ody. 3.2, 15.329,
17.565). Aer fills the lower part of the gap between earth and sky, the
upper part is filled with aether and Tartarus found beneath the earth (Iliad
8.13, Hesiod Theogony 726fY). The distance of Tartarus beneath the earth
is the same distance between earth and sky (Theogony 720). Okeanos
surrounds the earth (/liad 18.607, 21.194, Herodotus iv.8ff).*"" The sun
rises from Okeanos (Iliad 7.422).>'® Night forms the part of the world

between sky (Zeus), sea (Poseidon) and lower earth (Hades).>"”

The difficulty with the above conflation is that it assumes both a generic

presentation of the gods and the deification of natural phenomena. For example,

3B Cf. M. Miller, Contributions to the Science of Mythology (Oxford: Oxford University Press, 1897).
1% Such conflated comparisons are only useful in order to ascertain some kind of understanding of
ancient Greek attitudes towards cosmological ideas. We ought not to overlook, nor compromise, the
principle elements, focalisations and characterisations of the Theogony as detailed in our Chapter Two.
°3 In Homer, Okeanos is the principle of all things which suggests something similar to Thales theory
that ‘all things originate from water’. Cf. lliad 14.200ff and 14.244ff. Plato Theat. 152a states that
‘Homer, who by saying that ‘Okeanos begetter of all the gods and mother Tethys’ declared all things to
be offspring of flux and motion’ Here Plato does not suggest that Homer is offering a ‘flux’ theory as
later found in Heraclitus, but refers to a cosmological idea of initial origins. Cf. Heraclitus fr. 30.
Redfield’s statement that Homer represents the gods as elemental forces (Redfield, The Nature and
Culture the Iliad, pp. 225-26) is not controversial and probably would have been supported by even the
most virulent of ancient philosophers (Cf. Plato Timaeus 40d-¢).

Heraclitus suggests that ‘nothing is at rest and that the whole process of ‘becoming’ is an eternal cycle
(cf. Censorinus De Die Nar. 18). Nature for Heraclitus is ‘ceaseless’ (cf. fr. 69 Fairbank), which
contrasts with (for example) Hesiod’s determined account of the position of earth, sea and sky. For
Hesiod, the earth is a flat disc surrounded by water with sky above it where the “celestial gods dwell.
The earth.is a.solid-mass with roots to keep it in place. These roots steady the earth (Theagony 726).
Although Hesiod refers to the existence of humankind within the void between earth and sky as a state
of flux, the position and nature of the cosmological elements remain static. Cf. Xenophanes B26 states
that the gods remain static. Cf. also Aristotle Rhet. 23.1399b6-9.

*!® For Heraclitus the sun is described as a hollow bow! filled with fire 27.
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according to Homer’s Iliad, Hesiod’s Theogony and the Homeric Hymn to Demeter,
Zeus is fire, Hera is earth, and Hades is air; but in Late Antiquity Zeus is fire, Hera is
air, and Hades is earth.’'® Therefore, if we isolate Homer from the other textual
sources, it could be argued that any apparently cosmological ideas found in the lliad
are more a reflection on the issues of human existence than they have to do with any
real scientific discourse. If this is the case, it would be misleading from the outset to
compare Homer with other cosmological tracts. It is not (perhaps) until the later
philosophers, such as Parmenides and certainly Plato, that the characterisations of the
gods became more abstract. The philosophers dealt with ‘divine’ elements as a crucial
aspect of their philosophical discourse, unlike Homer whose account of the gods is
central to his mythic tale about legendary heroes. However, the issue about the role of
the gods in early cosmological myths raises another important consideration, namely,
the issue of what methodology should be applied when selecting philosophical texts to
compare with Hesiod’s Theogony.

There are methodological difficulties when contrasting Hesiod’s notion of the
earth to the philosophy of, say, Xenophanes, as the narrative fabula of Hesiod lays no
claim to any philosophical agenda found in Xenophanes. Xenophanes suggests that
the first principle is limited and spherical, and that the earth is flat and unlimited
within a finite.>'® Xenophanes goes on to claim that moisture forms the sun and stars,
and the stars extinguish every morning with new ones being formed every night.’*° By

contrast, Hesiod deifies cosmological elements with personifications such as Sun,

7 Cf. Illiad 15.189-193 and 14.203fF.

*1® Homer lliad 5.190, Hesiod Theogony 913, Homeric Hymn to Demeter 3. For later accounts cf.
Heracl. Alleg. 24.6-7, Diogenes Laertius 8.76, Athenagoras Legatio 22.1-2, Hippolytus Refutation of all
Heresies 7.29.4-5, ps.Probus In Bucol. 6.31, 332.29 -334.10. Fragment 13 (Diel) Aetius shows that
Empedocles gives Hera as air and Hades as earth.

319 Cf. Simplicus in Phys. Aristotle, Aristotle de Caelo 11.13.294a.

320 Cf. Aetius 11.20.
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Moon, Day and Night.**! For Hesiod, the stars do not dissolve each evening and
morning respectively; rather, the sun and moon change their position daily where the
earth meets the sky.

It emerges from the discussion above that a possible distinction between the
Presocratics and Hesiod is their reverence to the gods. However, if we put this
observation to one side we would in fact allow us to discover important similarities in
their cosmological ideas. We ought to try to avoid coming up with a catalogue of the
ideas of the mythmakers into a coherent literary mass, as this sets individual myths
apart from the Presocratic philosophers. By putting aside the traditional interpretations
of myth against philosophy by modern scholars, we will be able to investigate the
concerns of the Presocratics and ask whether these differed greatly from the concerns
of Hesiod’s Theogony. In following this method, it may not be necessary so much to
determine whether the Presocratics questioned the existence of the gods and their
nature, but to consider what the philosophers and Hesiod tell us about the basic
principles of our existence.’??

Although it is evident that the ‘gods’ remained a crucial means of expression
in early Greek philosophy, reverent language usually found in religious works was
also being deployed by the philosophers to describe our cosmos.’”® Furthermore,
characterisations of, for example, Parmenides’ ‘Being’ could be compared to Hesiod’s

Zeus. Parmenides’ ‘Being’ and Hesiod’s divine characterisation of Zeus are both

concerned with imperishable and eternally present entities, and in the case of the

2! Hesiod does not even specify the shape of the Moon and stars in the way that Xenophanes and later
Empedocles describes (cf. Plutarch POR 101, 288b).

32 3. Broadie, ‘Rational Theology’ in A. A. Long (ed.), The Cambridge Companion to Early Greek
Philosophy (Cambridge: Cambridge University Press, 1999) pp. 205-224.

33 Even Plato describes the cosmos as a ‘blessed god’ (cf. Timaeus 34b). However, it could be
suggested that gradually the gods of philosophy were becoming more and more abstract. Cf. G. Vlastos,
Studies in Greek Philosophy.
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Theogony, Zeus remains constant throughout the narrative as permanently present and
infallible.’*

Hesiod and Parmenides also share similar notions about the cosmos.
Parmenides suggests that the spherical world consists of a series of five zones

arranged in concentric layers round the earth.’*’

The outer layer was Olympus, a solid
vault held together by Necessity which takes charge of the stars. Other layers include
the morning and evening stars, and the Sun and Moon. Parmenides asserts that
‘amidst it all is a divinity (daimon) who rules all, and she generated Eros first of all
the gods’.**® Although Hesiod does not specifically refer to the concentric layers
detailed by Parmenides, he does position Sun, Moon and stars in a configured
tripartite cosmos. Similar to Parmenides principle creator, Hesiod offers Chaos as a
single entity of creation and that ‘from Chaos Erebos and black Night came into
being, and from Night in union with Erebos came Aither and Day’.327

According to K. Popper, Parmenides goes beyond former Presocratic
philosophers by claiming that our universe is centrifocal. For Parmenides our universe
is a “ball, the limit, the perfection ... equally suspended ... a unity’.**® Similarly, the
notion of a centrifocal universe is potentially present in Hesiod through the portrayal

of Zeus. During the succession conflicts of the Titanomachy and Typhomachy, Zeus is

the central cosmological force, and his position as a ‘centrifocal’ energy is confirmed

% parmenides’ ‘Way of Opinion’, which is later abandoned for his ‘Way of Truth’, is where
comparison between Hesiod and Parmenides proves to be untenable.

323 Cf. Strabo II and Aetius I11.2.

%26 Cf. Fragments 128-132 (Fairbanks). Parmenides’ daimon is female, and it is she ‘who steers all
things’ (28B12.3). This daimon created a hateful mixture of opposites and Eros is her first progeny. In
many ways this daimon.compares to-Hesiod's Chaos who brings-about the*creation of female entities
who help produce cosmological opposites. For example Night produces Day. However the only use of
the term daimon in the Theogony refers to Zeus; and in this instance reflects Zeus® transient status
before being finally confirmed as the cosmological ruler by Gaia of the chthonic realm.

%27 Cf. Hesiod Theogony 720.

328 K. Popper, The World of Parmenides: Essays on the Presocratic Enlightenment (London:
Routledge, 1988).
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by his defeat of Typhoneus.’” Nonetheless, despite theoretical similarities between
Hesiod and Parmenides’ cosmological ideas, Parmenides would have included the
creation myth Hesiod’s Theogony in his ‘Way of Opinion’, which only accounts for
human reflections on reality.**°

It seems that what is emerging from our discussion of Hesiod and Presocratic
philosophy is actually a comparative departure: at first we set off to find points
between Hesiod and the Presocratics and thus confirm for Hesiod a place in
philosophical research. It seems, though, that the reverse has happened and that,
although Hesiod may offer points of overlap with the Presocratics, the fabula of the
Theogony bears only tenuous links with Presocratic philosophy. It seems almost
impossible to compare the main features of the Theogony’s cosmological fabula
unilaterally with any given philosophical tract. For example, the Typhomachy of
Hesiod rests uneasy with the ‘Way of Opinion’ and ‘Way of Truth’ treatise of
Parmenides. In addition, it would be absurd to attempt to unify Chaos of our
Theogony with the notion of ‘principle cause’ found in Anaximander. Gradually,
reasons for not comparing Hesiod with the Presocratics may easily outweigh the
limited benefits. But, this said, we have in fact made fundamental findings in Hesiod

which have underestimated the expectations of philosophical critics. Furthermore, our

appraisal of Hesiod and the Presocratics begins to gain credibility when we compare

32 For Parmenides the universe was kept whole by the power of Eros (fr. 13); whereas in Hesiod Eros
does not play a crucial cosmological role (unlike in Orphic theogonies. Cf. Derveni Papyrus col. 1). It
is the tension between the celestial and chthonic cosmological extremes that maintains the universal
equilibrium. According to Vlastos (Studies in Greek Philosophy, pp. 70-71) in his discussion on
Heraclitus he claims that nowhere in the ancient fragments is there mention ‘of ‘equal’ and ‘equality’:
instead ‘to express the harmony of opposites, Heraclitus does not say that they are equal but.they are
One (e:g. frs. B50, B67)". In the Theogony the main notion of ‘equal’ appears when Hesiod describes
the distance between the earth and sky, in relation to that between earth and tartaros (Th. 126 and 719-
725).

30 Further similarities could Parmenides’ thoughts about ananke and dike which could be compared
with the oath detailed in the Theogony, and the vague concepts about justice in Hesiod’s account of the
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the Theogony with some of the cosmological ideas of Empedocles. Ironically, it is our
awareness of some of the main aspects of Empedocles’ philosophy that will enable us
to look back and appreciate our former findings between the Theogony and other
Presocratic work.

Empedocles’ universe is governed by a sequence of cosmic cycles, where the
universal whole ‘the sphere’ is interrupted periodically by the primal tensions of Love
and Hate which separates the four roots (air, earth, sea and fiery aither).”*! Both the
primal elements and the roots have equal importance to the cosmological
equilibrium.332 Love does not counteract the separation caused by Hate, but creates
from and by the mixture of elements. Therefore Love produces the internal structure

of the sphere.’*?

allegiance of the gods to Zeus. However, the justice of Zeus is somewhat different to the dike expressed
by Parmenides.

3! Love is personified as divine Aphrodite (cf. B17.24, B73). In Empedocles Aphrodite has a principle
role in the cosmological equilibrium. Although Aphrodite does not have such as central role in Hesiod
as she does with Empedocles, Aphrodite is crucial to the cosmological tensions between the elemental
opposites of the celestial and chthonic realms. It was Aphrodite who in the Theogony was created from
the discarded phallus of Ouranos which was hurled into the sea. Later in the Theogony Aphrodite was
fundamental in the union between Earth and Tartaros which brought about the creation of Typhoneus. It
was the immense cosmological tension between chthonic Typhoneus and celestial Zeus which trembles
the roots as they holding the cosmological structure in place. In Empedocles there are similar tensions
between the elements crucial to the establishment and maintenance of the cosmological equilibrium.
The difference between Hesiod and Empedocles is that: in Hesiod once Typhoneus has been defeated,
Zeus retains cosmic harmony, whereas in Empedocles ‘Harmony’ is constantly threatened by cyclical
interjections of Strife. Interestingly though, in both Hesiod and Empedocles, times of strife bring about
productivity in the terrestrial void.

32 Cf. B17.19-20 [DK].

33 Cf. B29 and B31. There are numerous sources and quotations attributed to Empedocles. For
example Plutarch states that ‘Empedocles ... posits four elements — fire, air, water, earth and two
governing principles Love and Strife. The first of which is unitive, the second separative ... by Zeus he
means the ‘boiling’ and aither, life bearing aer Hera, Hades is earth, and Nestis as the spring of mortals
sperm and water’ (Plutarch Epitome 1.3, Dox. 286a18-287a16; 58.22-59a). According to Theophrastus
aether was a fifth element in addition to aer (de Sensu 59). But aer as a fifth element is not Empedocles
but possibly a writer influenced by the teachings of Stoicism (Legatio 6.4, 22.4). Hades as earth is
frequently found in the works of the Neoplatonists (Proclus El. Theol. 23, Philolaus Eucl. 167.9; cf.
also Orphic Hymn 18.6. '
Fiirthermore, in Antiquity it was assumed that Empedocles’ aither referred to fire (cf. Strob. i.121-16,
also ps.Plutarch Placita 1.3.10). O’Brien highlights additional confusion in stating that aer is
Empedocles’ fourth element and aither is a mixture of fire and air. Cf. O'Brien, Empedocles Cosmic
Cycle (Cambridge: Cambridge University Press, 1969) pp. ?7?. But solution to this confusion could be
the acceptance of the change in meaning to the terms aether and aer through the transmission of time.
Despite these difficulties in interpretation, for the purpose of our discussion the notion of conflicting
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Aspects found in Hesiod which could be compared with Empedocles are the
role of Gaia and Ouranos, especially the symbolism of the love/hate relationship
between these primordial forces. It is the separation of Gaia and Ouranos which
confirms the cosmic tripartite division of the universe.*** The offspring of Ouranos
and Gaia mix with each other to form additional aspects of the cosmological
structure.’® Although these generative aspects may not necessarily be harmonious,
they contribute to cosmic unity.

However, what we find lacking in Hesiod but present in Empedocles is a sense
of religious reverence and determined notions of good and evil which shape
Empedocles’ entire cosmology. For Empedocles good and evil have distinct moral
boundaries which are often compared by modern scholars not only to aspects of
Orphic religion, but also Christianity. Empedocles, it has been argued, was an Orphic
and his cosmology sees within it a developing notion about the fate of humankind and
one’s soul.>*® Despite the religious context of Empedocles’ work, especially the

Katharmoi, Empedocles’ sphere is not a divine personification but formed from ‘mind

extremes and cosmological divisions found in Empedocles offers fascinating comparison with Hesiod’s
elemental tripartite division of the universe and, the reciprocal tensions between the celestial and
chthonic realms which brought into existence the terrestrial void. It was the separation of Ouranos and
Gaia which enabled generative processes to flourish, and during this eternal separation Gaia mixes with
other root forces to produce further cosmological aspects (ie. Gaia mixes with Tartaros to produce
Typhoneus, who in turn produced baneful winds).

3% There is only a vague reference to acther in Hesiod, but this reference should by no means be
compared to.the interpretations of this term by later Hellenistic scholars.

335 For example, the Titan children intermingle with each other to create progeny which often oppose
against other genealogical offspring, but these genealogical tensions help to form a cosmological
equilibrium. The progeny of Okeanos (for example) are meteorological elements which contrast with
the progeny of Phorkys and Keto, and later with the elemental powers of Typhoneus. But in the end the
force of Zeus prevails.

33 1t would be difficult here to discuss more fully the principle aspects of Orphic belief, Orphism and
Orpheus as this would demand the attention of a separate thesis. But for the purpose of our current
stiidy, we need to be conscious of the possible influences upon Empedocles and, certainly
interpretations modern scholars have imposed on Empedocles’ work. Cf. G. Zuntz, Persephone: Three
Essays on Religion and Thought in Magna Graecia (Oxford: Clarendon Press: 1971) and J. E.
Harrison, Prolegomena: To the Study of Greek Religion intro. R. Ackerman (Princeton: Princeton
University Press, 1991).
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alone’ (B134). For Empedocles the theory about the sphere refers to no cosmogonic
relationship, whereas the Theogony’s fabula relies on a comprehensive cosmogony.>’

However, we must not overlook nor underestimate the crucial link between
Empedocles and Hesiod’s cosmology, and that is the notion of separation. In Hesiod
the initial separation takes place with Chaos, but the effect of any real separation is
only felt at the separation of Ouranos and Gaia by Kronos. But for Empedocles, the
first element to separate was not earth and sky but aither, as it was aither which
formed the outer circumference of the cosmos. The second element to separate was
fire and this filled the heavens, and the motion of this ‘fire’ element caused the
passing of day and night.*** Although there is nothing so articulated as this in Hesiod,
the process of separation originating from a primal element and perpetuated by
secondary primordial elements is something quite unique in Hesiod and, in principle,

fundamental to the philosophy of Empedocles.’

*7 In the Theogony cosmological structuring is determined by its cosmogony. No identification is
provided for a ‘sphere’ in Hesiod as found in Empedocles. The unitary force in the Theogony is Zeus,
and this is consistent throughout the text’s narrative. Such cohesion can nowhere be found in the
fragments of Empedocles. Furthermore, in terms of cohesion, elements of Empedocles’ astronomy
could undermine the sophistication of his cosmology. For example, Empedocles posits that there are
two suns: ‘there is an archetypal sun which is fire in one hemisphere of the cosmos, ... it sits opposite
its reflection. This reflection is the other hemisphere. .. the reflection is produced as a result of light
bouncing off the circular earth onto the crystalline sun. In short the sun is a reflection of the fire around
the earth’ (Aetius 2.20.13). Aetius does not tell us how Empedocles explained the presence two
hemispheres, nor about the composition of the crystalline sun. It seems impossible to fit the notion of
two suns into Empedocles general cosmology, especially as further confusion emerges in Empedocles’
idea that the hemisphere is comprised of fire and the other air and fire. The latter being called Night.
Nowhere in Hesiod do we see Night being part of a theory about two hemispheres, for Hesiod Night is a
primal goddess which produces Aither and Hemera which cross over where the earth meets the sky.

38 Cf. ps.Plutarch Strom. 10, A49b, A70 and A30.

3% Another interesting point for comparison would be Empedocles positioning of the earth within the
universe. Here Empedocles displaces the central position of the earth in favour of fire. For Empedocles
fire deserves the honour of central position and not earth. To an extent.this notion could'be compared to
Hesiod’s displacement .of, Gaia-in favour of the central cosmological position of celestial Zeus. Cf.
Aristotle de Caelo 293a27-b1 where he states that ‘there are many other thinkers who might agree that
it is not right to allocate the central position to the earth ... [as] fire is more honourable than earth’.
Aristotle does not mention ‘who’ the others thinkers might be, nor does he expand on this particular
point in relation to Hesiod. In Hesiod, as later found in Empedocles, honour (¢ime) was a crucial aspect
in determining the cosmological hierarchy.
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Although both Hesiod and Empedocles refer to elemental separation and the
mingling of like-with-like elements, some of the creations from such minglings are
cosmological hybrids; these monstrous creations are fundamental to cosmic
development. Therefore, for a moment we ought to turn our attention away from
themes such as ‘fire’ and ‘earth’, and reflect on the monstrous creations of Hesiod. In
the Theogony, the monstrous Hundred Handers and the Kyklopes (for example)
contribute profoundly to the text’s cosmological fabula; and it would be important to
see how early philosophy deals with ‘monstrous’ cosmological upheavals.

According to Strabo, monsters are a creation of myth. For Strabo the presence
of monsters deems myth ‘unreliable’.>*? In Aristotle, a monstrous hybrid is something

4
341 On a more

of a biological abnormality, and therefore not an issue of cosmology.
popular level, the Greeks considered monstrous offspring to be a curse of the gods,
and thus offering a more reverent explanation.**> But for our purposes, if the episodes
which mention the Hundred Handers were omitted from the Theogony as ‘unreliable’,
then there would be no opposing combatants in the Titanomachy.343 If such an
omission were to be considered, this would amount to a concession to the advice of
Goettling, which we formerly rejected in Chapter One. Furthermore, as we have
already discussed in Chapter Two the exclusion of either the Titanomachy or the
Typhomachy would leave an incredible void in the text’s narrative and thus threaten
the cohesion of the Theogony’s cosmological fabula.

However, Empedocles provides a philosophical framework within which to

recognise the cosmological importance of the monstrous hybrids. According to

30 Strabo 1.2.35.

1 Aristotle GA 771al1-14, also 769b13-14.

*2 Cf. SIG® 360. Plato considers monstrous offspring to be civically ‘impure’ and should thus be
destroyed (Plato Republic 460c).
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Aetius’ account ‘monsters’ form a crucial aspect of the process of existence which
leads to the creation of humankind.*** But more fundamentally, as shown in the
Theogony, monstrous hybrids are crucial aspects of genealogical development which
symbolise and facilitate cosmological progression. In a sense, it could be argued that
the Hundred Handers are metaphors for Zeus’ cosmological struggle for patriarchal
authority which leads to the culture of humankind.>*’

Despite the apparent philosophical similarities between Empedocles and
Hesiod, we ought not to overlook the religious ideas which, to a great extent, shape
the philosophy of Empedocles’ Katharmoi and On Nature. Therefore, there is now a
need to consider the issues raised earlier in this section regarding the relationship
between religion and philosophy; and explore how these two aspects influenced —
indeed if at all — the work of Hesiod’s Theogony. To the ancient Greeks, religion was
an inherent part of their existence. It could be argued that notions about the universe
with its internal fire, aer and cosmological monsters took shape in cultic aspects of
ancient Greek religion. Therefore, the following paragraphs will explore religion and
‘religious’ aspects, and the aim of this inquiry will be to further our understanding of
ancient Greek cosmology as described by the early Greek philosophers and, more

crucially, Hesiod’s Theogony.

2) Religion

3 In response to Aristotle, the monstrous hybrids of the Theogony are biological abnormalities, but
these mutated forms are characteristics-of cosmological upheaval and imbalance.

344 Aetius provides the following paradigm of creation: i) the separation of limbs fr. 57, (ii) monsters fr.
60 and 61, (iii) whole forms fr. 62 and then, (iv) humankind. Simplicius suggests that monsters come
from the stage of separation of the limbs occurring in the latter part of the cosmic cycle under the
influence of love (fr. 51), but Aetius suggests monsters to be the creation of distorted motion (5.8.1).
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If we go on to assume that the Theogony falls into the category of
‘philosophical theology’, then ancient Greek religion needs a mention. This section
thus aims to discuss the following issues: (i) the impact a comparative analysis with
ancient Greek religion would have on our interpretation of Hesiod’s Theogony (as
detailed in chapter two), (ii) whether or not Hesiod qualifies for a place in
philosophical or religious analysis and, (iii) whether the Theogony would contribute
better to discussions on literary documents outside of the Greek world.

Firstly, we ought to discuss some of the methodological issues. Ancient texts
such as those of Homer and Hesiod have been assumed by modern scholars to be part
of an epic tradition relating to some cultural form of religious ideology.’*® However,
despite such assumptions, there is disquiet among cultural theorists who feel uneasy
about the placing of texts within the interpretive frame of cultural religion, as this
literary interpretations presupposes that in archaic Greece there existed a coherent
‘religious’ tradition of ideas. The latter point is expressed by J.-P. Vernant, who
though a structuralist, is cautious about assumptions made concerning ancient
religion.®*’ Crucially, Vernant’s principle concern seems to be on the general

interpretation of religious practice that does not necessarily focus on literary

3 However Empedocles’ notion of the genesis of humankind should not be confused with the Orphic
notion that mankind was born from the ashes of the monstrous Titans.

346 Certainly E. Vermeule in Aspects of Death in Early Greek Art and Poetry (Sather Classical Lectures
vol. 46; Berkeley and California: University of California Press, 1984) corresponds the /liad to not only
Mycenaean (p. 105) death ritual with continual statements such as ‘The Iliad and Odyssey use an
antique language of art for death, in the formal patterns long used for animal combats and hunting
scenes’ (p. 84), but also as a comparative for near Eastern practices (esp. pp. 106-107). Vermeule
synthesises art and literary texts as representing some form of ancient Greek attitude towards the dead,
and by doing so gives the impression that there existed in the ancient world some form of universalised
religious belief and practice towards the dead, death and the hereafter. Vermeule is not alone in
(re)constructing ancient sources to-portray-a universal -system ‘of-Greek religious / cultural belief.
Certainly L. Goodison in Death, Women and the Sun (Institute of Classics Bulletin Supplement 53:
London University Press, 1989) refers to the historical relevance of Homer as an account of Minoan
and Mycenaean religious belief toward the dead. Cf. also C. Sourvinou-Inwood, ‘To die and enter the
House of Hades: Homer, Before and After’, J. Whaley (eds.), Mirrors of Mortality: Studies in the
Social History of Death (London: Europa, 1981) 15-39.
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comparatives. This may be especially seen in his contention that the ‘comparative
study of the polytheism of antiquity leads to questioning not only the idea that an
essence of religion exists...but [that] there is any continuity in religious phenomena’.
Nevertheless, such a statement could be extended to apply to literary texts, in so far as
the ‘religiosity’ of a single text should neither be extended to another text, nor should
reflect any form of ‘universal’ religious culture of ancient Greece. Extending this
further, one could argue that the apparently religious nature of the Theogony is only
such as it appears in the text.>*®

Despite initial disquiet, Vernant’s methodological approach is based firmly
within structuralist historicism.*® Vernant’s phrase ‘religious architecture’ is

debatable to the extent that the mythology and mythologies of the Theogony form part

of a supposed real historical religious system.**® This latter claim assumes that there

347 J-P Vernant, Mortals and Immortals: Collected Essays edited by F. 1. Zeitlin (Princeton: Princeton
University Press, 1992), p. 272.

8 1t is the latter point that departs from the initial caution of Vernant, especially as Vernant does by
default continue to develop a structuralist argument for interpreting ancient religion, nevertheless it is
useful to cite the limitations structuralist research imposes on its own method for understanding the
culture of ancient Greece.

9 Cf. Vernant Mortals and Immortals, p. 276. In another article Vernant accounts for the cultural
significance of the Prometheus myth and the creation of Pandora for human experiences and sacrifice,
and in the same volume P. Vidal-Naquet firmly locates ‘Hesiodic’ man in the Iron Age. The
consequence of these assertions is that the audience and author of the Theogony are assumed to be part
of an accounted ‘historical’ construct. (Cf. J-P. Vernant ‘The Union with Metis and the sovereignty of
Heaven’ in R. L. Gordon (ed.), Myth, Religion and Society (Cambridge: Cambridge University Press
1981) 1-16; and also ‘The Myth of Prometheus in Hesiod’, pp. 43-56: P. Vidal-Naquet, ‘Land and
Sacrifice in the Odyssey: A Study of Religious and Mythical Meanings’, pp. 80-95; also The Black
Hunter: Forms of thought and Forms of Society in the Greek World transl. A. Szegedy-Maszak with a
forward by B. Knox; (Baltimore and London: John Hopkins University Press 1986), esp. pp. 15ff.

350 Here it should be noted that Titan has often been discussed in terms of its significance in Orphic
religion and the cult of Dionysus, and Titan in Hesiod’s Theogony has been discussed as a comparative
foundation and not within its own right.

Cf. W. K. C. Guthrie, Orpheus and Greek Religion forward by L.J. Alderink (Princeton: Princeton
University Press, 1993). Guthrie states that Orphic ‘creation’ mythology may be compared with Homer
and Hesiod as, ‘comparison with Hesiod and Homer shows that much of the mythological background
is the same, the poet [Orpheus / Orphic) was-imbued with-Greek mythology and wished to wfite in its
terms, but only to transform its significance’ (p. 83). However, Guthrie does discuss the departure of
Orphic mythology from Hesiod, in that although the principle elements are present in both mythologies,
‘the differences appear rather in what is present in the Orphic versions but lacking in Hesiod’ (p. 84). In
simpler terms, Hesiod mentions the violent tensions between the Titans and other gods, and so too does
the Orphic mythologies, but in Orphic versions the principle god is Dionysus which figures nowhere in
the Titan myth of the Theogony. Furthermore, Titan in Hesiod has no eschatological significance,
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existed in ancient Greece a universal religious and mythological ideology. Although
mythologies may reflect what are regarded as ‘religious phenomena’, it is problematic
to assume all myths correspond to or mirror religious belief and practices.*"

There are additional difficulties which we ought to overcome, especially as the
Theogony has sometimes been interpreted within the framework of Christianised
scholarship. It should be made certain that although the ancient Greeks did not have
any formal canon literature, modern scholars have frequently assumed that the works
of Homer and Hesiod provided something of the equivalent. Although in the modern
sense, the‘bible’ represents a canon of faith that reflects cultural reality, which
includes both cognitive and practical teachings; such an interpretation has been
applied to Hesiod’s Theogony by historical scholars concerned with the foundations
of Christian thought. For example, Bemstein in his discussion on the formation of
hell assumed that the religion of the ancient Greeks formed a crucial basis of future

religious practices, from Christianity and Judaism.***

whereas in Orphic myth such concepts of the hereafter and the purification of the soul were a crucial
aspect of the mythologies that formed the principle basis of Orphic religion (cf. also Guthrie pp. 148ff,
153ff, and 182fY).

31.Cf. C. G. Jung and K. Kerenyi (ed.), Essays on the Science of Mythology: The Myth of the Divine
Child and the Mysteries of Eleusis (Princeton: Princeton University Press, 1978). The book refers to an
‘archetype’ for humankind, and how this archetype, irrespective of identity is part of a universal
tendency among man to identify itself with an archetype (cf. esp. pp. 136ff). In the instance of the
Eleusinian mysteries the participants identified themselves with Demeter, and ritually performed the
experiences of Demeter in search for the revelation of Persephone. It is known that the mustai left
Athens, wondered through the wilderness to Eleusis, and it was at Eleusis that they encountered in the
Telesterion at the Sanctuary the revelation of the Mysteries. Indeed, the ritual pilgrim and procedure of
the initiates has been often compared with the ritual drama of the Homeric Hymn to Demeter (cf. G.
Mylonas, The Hymn to Demeter and Her Sanctuary at Eleusis (Washington University Studies 1942),
also G. E. Mylonas, Eleusis and the Eleusinian Mysteries (Princeton: Princeton University Press,
1961).

32 Cf. A. E. Bemnstein, The Formation of Hell: Death and Retribution in the Ancient and Early
Christian Worlds (London: University College London Press, 1993). Although Bernstein accepts that
ancient religious thinkers did not ‘anticipate’ a development in. their-thought within future religions,
Bernstein does, nonetheless, imply that there existed a religious system in which such ideas could be
developed, and this assumption is evident by his claim that, ‘the evangelists, those earliest biographers
of Jesus, nor his later defenders, including Augustine (d.430), lived in a cultural vacuum. They knew
the Jewish scriptures, Greek philosophy and mythology’, and then continues to state that, ‘terminology
used to express such ideas as ...“giants,” “Titans,” and “demons,” which have distinctive connotations
in simply the use of Greek. ... Further, because Christianity arose as one religion among many, one
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Although Penglase grants, to some extent, a particularity to the author of the
Theogony which is not determined by any Christianised notions, he does so in terms
of an assumed ‘theogonic and theological system’ that is already ‘part of a religious
tradition’.**® The suggestion of a ‘religious tradition’ by Penglase is misleading. It is
not apparent that the ancient Greeks even had such a systematised form of belief, as
Greek religious thought was so variable according to time, place and social setting.
Although there seems to be a unanimous consensus that Zeus rose to supremacy, there
is no unanimity about the succession itself, nor is there any universal or even
widespread religious practice that also incorporates the Prometheus story.

Admittedly, there may be compatible evidence on how Prometheus introduced
fire and animal sacrifice to humanity through the deception of Zeus, and there is also

evidence that suggests Prometheus was closely associated with Hephaestus.*** If so,

cannot reach a full appreciation of the task of forming the Christian concept of hell unless one also
considers the competition.” (p. 2). It seems that Bernstein assumes that the notion of Tartaros in
Hesiod’s Theogony forms a precursor to the ‘formation of hell’ in Christian thought, and that although
this may not have been the intended projection of Hesiod, it is something that seems to have, to some
extent taken place. (cf. pp. 33 ff). A consequence of this argument is the assumption that in Hesiod
there is a clear notion of Tartaros as an ancient equivalent to Christian hell, as hell is a place of
punishment against those who act against God. Perhaps this could be said for the Theogony, as the
Titans act against the will of Zeus and their punishment is their fallen status into Tartaros. However,
this then presupposes that the Titans are perhaps conceptual counterparts to the ‘fallen angels’, and it is
this sort of inquiry that could lead to a Christianised misunderstanding of the Theogony whose intention
is to expound a theory of creation not necessarily associated to religious dogma.

353 C. Penglase, Greek Myths and Mesopotamia: Parallels and Influence on the Homeric Hymns and
Hesiod (London and New York: Routledge, 1997), p. 240.

354 Cf. Aeschylus Prometheus Bound. Cf. also C. Kerenyi, Prometheus: Archetypal Image of Human
Existence (Princeton: Princeton University Press, 1991). Kerenyi cites evidence, both archaeological
and literary, suggesting the close association between Prometheus and Hephaistos, ‘an ancient relief at
the entrance to the sanctuary represented Prometheus as the older, and Hephaistos as the younger god.
This should not necessarily be taken to mean that the cult of Prometheus was the older one.” (p. 58).
Kerenyi then goes on to argue that in relation to the birth of Athena Hephaistos and Prometheus seem to
be symmetrically portrayed (cf. C. Kerenyi, The Gods of the Greeks (London and New York: Thames
and Hudson, 2000, esp. pp. 120ff.), and that often Prometheus is omitted from myths of ancient poets
for example, ‘it is only Hephaistos who occurs in Homer. The great epic poet, who passes over so many
archaic elements of the Greek religion, makes no reference to Prometheus.~Thus; although in‘a number
of extremely archaic contexts Hephaistos takes the place of Prometheus, it is still quite possible that he
is only the successor of this particular mysterious Titan.” (Prometheus, pp. 58-59), and a cylix from the
fith century BCE presenting Prometheus before Hera is used to support Kerenyi’s argument (cylix,
Paris, Bibliotheque Nationale).

Kerenyi tends to universalize myths, in that similar accounts are merged and that characters of one
really allude or in some instances are the same as those found in other mythologies. By using such an
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then it questions to what extent one can reconstruct a systematised account for this
religious tradition in antiquity. Penglase later recognises the limitations of historical

method:

‘while it is abundantly clear that the ideas and motifs manipulated

by the poets are expressing a whole belief system, there is much to

the mythology and the significance of its motifs which cannot be
,355

penetrated by the modern scholar.

It seems then, that while Penglase appreciates the limitations of the modern
scholar to penetrate the reality of the ancient world and its culture, he ends up
assuming a ‘belief system’ by which Hesiod should be interpreted in terms of a single
traditional reality.

Furthermore, Penglase, in partial agreement with Barthes, suggests that
literature is formed by external influences though not only from Greece, but also from
Near Eastern culture.’*® One cannot wholly disagree with Penglase. Indeed, the
Theogony (of Hesiod) may well have been influenced by other literary forms, such as

the Kumarbi, Ullikummi and the Epic of Gilgamesh.*>" The assumption that episodes

interpretive method, Kerenyi develops a paradigm for understanding Greek religion, of which myths are
an inherent and almost dogmatic aspect. This line of inquiry should not be developed for understanding
Prometheus in the Theogony, on the contrary, Prometheus is not or even associated with Hephaistos,
but son of lapetos who represents the generative embodiment of cosmological violence against Zeus.

353 penglase, Greek Myths, p. 243.

356 penglase, Greek Myths, p. 241.

7 R. Caldwell notes that, ‘the derivative of both Greek and Hindu myths from a common Indo-
European tradition in Neolithic times helps to explain some of the striking similarities of symbolic
patterns in the two cultural systems. However, the lapse of more than two millennia between the
Neolithic period and the early Iron Age, when the first written versions of these myths appeared in both
India and Greece, makes it impossible to trace either descent of separate traditions or connections
between different traditions.’(R. Caldwell, The Origin of the Gods: A Psychoanalytical Study of Greek
Theogonic Myth (Oxford: Oxford University Press, 1989), p. 99. Despite Caldwell’s admssion of the
impossibility ‘to trace either descent of separate traditions or connections.between different traditions’,
he assumes that myths reflect some form of cross-cultural infusion. W. Burkert too reflects this
tendency by stating that ‘instead of individual motifs, therefore, we must focus on more complex
structure, where sheer coincidence is less likely; a system of deities and a basic cosmological idea, the
narrative structure of a whole scene, decrees of the gods about mankind, or a very special configuration
of attack and defense. Once the historical link, the fact of transmission, has been established, then
further connections, including linguistic borrowings become more likely, even if these alone do not

149



in the Theogony (of Hesiod), such as the Titanomachy and Typhomachy, are but a
combination of older oriental ideas which ‘convey the overall, and largely traditional
picture of the origins of the present order of the divine world and the cosmos’, could
amount to a blatant a priori dismissal of the inner unity of the text, and of the dialectic
discourse between the author and audience.”®® The tendency to interpret episodes of
the Theogony solely through the lens of, for example, Near Eastern traditions can
reduce the aesthetic qualities of the narrative of the Theogony. But at the same time,
this is not to negate the value of comparison once literary reading of the Theogony has
taken place.

Furthermore, characters in the Theogony have not only been interpreted in
relation to Near Eastern traditions, but also often relegated as an aside in discussions
on Orphic religion.”®® Yet when comparing Orphic Titans with those of the Theogony,
differences emerge, and it is the differences between the Orphic texts that illuminate

360

comparative similarities.” Although both theogonies have Ge / Gaia producing the

suffice to carry the burden of proof.’ (W. Burkert, The Orientalizing Revolution: Near Eastern
Influence on Greek Culture in the Early Archaic Age trans. M. E. Pinder and W. Burkert (London,
England and Cambridge Massachusetts: Harvard University Press, 1992), p. 88. Cf. also M. L. West,
The East Face of Helicon: West Asiatic Elements in Greek Poetry and Myth (Oxford: Clarendon Press,
1999), esp. pp. 276-333.

This is not to reject the benefits of cross-cultural comparisons, the dynamics of comparing multi-
cultural mythologies as part of an anthropological research is invaluable, but as a means to interpret the
characterizations made in the Theogony would encourage the construction of too many ‘mythical’
paradigms. For example, the Titans of the Theogony would transform from a reality presented by the
text into an ‘ideal’ of (conflated) cross-cultural expectation.

3%8 penglase, Greek Myths, p. 241.

3% According to West Homer corresponds more closely than Hesiod to Orphic theogonies — Cf. M. L.
West, Orphic Hymns (Oxford; Oxford University Press, 1983), p. 120.

360 Mythology forms the basis of comparative similarities between the Theogony and Orphic texts. For
example, the Derveni Papyrus (cf. A. Laks and G. W. Most eds., Studies on the Derveni Papyrus
(Oxford: Clarendon Press, 1997) has been used as a point of comparison. According to C. Calame
(‘Sexuality and Initiatory Transition’ in Studies on the Derveni Papyrus pp. 65-80) in his discussion on
sexuality and procreation of column xiv cites ‘Finally, in a typically Orphic-vein of polemic against
traditional-theology, the succession narrative of the Hesiodic theogony — in which Cronos, after having
castrated his father Ouranos, is forced to swallow a stone in place of his son Zeus — might well have
been transformed and reversed: this time it would be the grandson who ingests a solar penis identified
with a grandfather dethroned by his son.” (p. 68).

Cf. Tsantsanoglou K. and G.M. Parassoglou, ‘Heraclitus in the Derveni Papyrus’, in A. Brancacci et
al., Aristoxenica, Menandrea, Fragmenta Philosophica, Studi e Testi per il Corpus dei papri filosofici
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Hundred Handers, the Kyklopes and the Titans, only the Orphic Theogonies explicitly
identify Titans.*®' If West’s interpretation of Theogony 207 is correct — in that the
Titan children referred to here are those of lines 138ff — then the Orphic theogonies
provide additions to the ‘traditional’ twelve, to include Phorkys and Dione. That
aside, the Theogony refers to ‘Titans’ as a term at line 207 invented by Ouranos.*®
However, the ritual significance of Titan in Orphic mythology undermines the
credibility of comparison with Titan of the Theogony. The primary function of Orphic
theogonies, hymns, exegesis and poems is to provide guidelines for the practitioner;
such a purpose does not apply to the Theogony.>®* Initiation ritual in Orphic religion is

set as a paradigm for human existence.*®* Orphism stresses the importance for the

initiate to purify their soul from ‘original sin’.**> This process of purification bears

greci ¢ lataini (Florence, 1988) 125-33. A crucial difference between the theogonies is the role of
Dionysus. Olympiodorus links the theogonies by suggesting that the Dionysus myth (of the Orphics) is
a sequel to previous traditions, as Dionysus after Quranos, Kronos and Zeus, is the forth divine ruler of
the world; cf. his commentary on Plato’s Phaedo 61c.

*! According to the Orphic tradition Ge produces the Titans in secret (OF 57, 114), she asks the Titans
to castrate Ouranos, and only Okeanos refuses to perform the deed (OF 154 cf. Theogony 164ff) - yet
all the children are hurled into Tartaros by Ouranos (OF 57, 121, 126) — whereas in the Theogony
Titans are hurled by Zeus (715ff and728ff). Titans of the Orphic tradition are destroyed by Zeus’
thunderbolt in the context of violence against Dionysus (OF 220, 224), and not as in the Theogony as
?art of cosmological separation between Gaia and Ouranos.

%2 Although Titan identity Orphic Dionysus is not specified of the Titans, it may be possible to identify
these Titans as those referred to in the previous conflict myth against Ouranos.

33 Nevertheless, scholars, such as Lamberton, have given ritual significance to the texts of Homer and
Hesiod and, therefore, assumed a historical appraisal for literary interpretation and that the texts of
Homer and Hesiod developed alongside Panhellenic religion. Lamberton states that, ‘these are the
primary concerns, and their resolution has been seen to be in the humanizing power of poetry. It is
difficult to be specific concerning the relationship of the poem to the scattered and varied cults of
Archaic Greece, but it has rightly been emphasized that the Homeric and Hesiodic poems seem to have
taken something like the shapes in which we know them during the period of rapid development of
major Panhellenic institutions such as Delphi and Olympia.’ R. Lamberton, Homer: Neoplatonist
Allegorical Reading and the Growth of the Epic Tradition (Berkeley: University of California Press,
1989) pp. 103-104. F. M. Cornford, ‘A Ritual Basis for Hesiod’s Theogony’, in R. A. Segal ed., The
Myth and Ritual Theory: An Anthology (Oxford: Blackwell, 1998) 118-35, sees the hymn of the
succession of Zeus formed part of an old ritual practice. Although it is conceded that by the time of
Hesiod the ritual context may have been lost, Cornford goes on to assert the ritual-implications within
the ‘debris’ of Hesiod’s ‘creation-myth’ (p. 132, also119 and 129). Not doubt this would be followed
through for interpreting the ritual of Orphic religion.

4 Cf. S. G. F. Brandon, The Judgment of the Dead (New York: Scribner’s, 1967), p. 94: cf. also
Apollodorus. Bibliotheca 1.iii.2.

35 There is much secondary evidence for this, as Olympiodorus of the sixth century C.E. (OF 220)
refers to the dismemberment of Dionysus, the punishment of the Titans and the generation of mankind.
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eschatological and soteriological weight.**® Such Orphic mythologies derive from
Titan savagery against Dionysus, and the consequence of Titan violence forms the
biological and metaphysical aspects of existence.’®” Although the Theogony does not
provide an account to be placed in service of religious ritual per se, it does offer
comparison with other ‘religious’ texts (such as the Orphic) in terms of cosmology
and theogony.*®®

Despite the concerns for comparative studies outlined above, there is a way
which we can appreciate historical analysis and at the same time preserve our text.
Chapter Two has offered the Theogony a detailed narrative interpretation, and it is at

this point of our research that we can make comparisons without conflating our text

Also Pausanias of the second century C.E. (OF 210) refers to the dismemberment of Dionysus and the
punishment of the Titans, and Plato (Laws 701c = OF 9) and Xenokrates (fr. 20) both of the fourth
century refer to dismemberment and punishment. It is the acts of dismemberment, punishment and
generation that form the said ritual basis of Orphic religion. Therefore, if mankind is created from the
remnants of the Titans, then mankind must recognized their previous crimes and undergo some form of
ritual purification (Pindar fr. 133).

%% It is important not to interpret the concept of ‘original sin’ of the Titans inherent in humankind
within a Christianised framework. The context and concept of Orphic original sin is very different form
say - John Calvin’s notion of predestination. Indeed, as W. K. C. Guthrie suggests, much modern
scholarship has interpreted ancient religions within the framework of christianised expectations, ‘we are
brought up in the atmosphere of Christianity, and whether we like it or not, Christian notions of
behaviour have sunk into the very marrow of our thought and expression.” (Orpheus and Greek
Religion (1952), p. 200). Although it is possible to identify similarities between Orphic theogonies and
rituals with Christian religions, it would be fallacious to impose a Christian interpretive framework
upon these seeming similarities, practice. The ‘Christianised’ interpretation of Orphic religions is
beyond the boundaries of this paper. Here the importance is to be conscious of the thin-line of cross-
referential interpretations. The principle reason for consciousness of the Christianised approach
towards Orphic religion is the knock-on effect it has had on interpreting Hesiod, and how interpretation
of Titan as ‘fallen angel’ in the Orphic theogonies could be inappropriately imposed on the Titans of
the Theogony.

37 W. Burkert discusses not only the ritual connection between Titan violence and the genesis of
mankind, but also of divergent Titan myths referring to violence against Dionysus W. Burkert, Ancient
Mystery Cults (Cambridge, Mass.: Harvard University Press, 1987), p. 73.

Cf. Clement of Alexandria, Exhortations to the Greeks ii.15.

% More recently classical scholars have noted the similarities between the myths and stories
surrounding Dionysus and Christ. However the nature of these discussions extent beyond this present
thesis. It is the explicit reference to mankind and explicit audience that differentiates the Orphic
theogonies from the Theogony (of Hesiod), which make the ‘thematic’ correlations- between the texts
totally Separate. To further this, it has been suggested by Nilsson, that the ritual nature of Orphism
‘beginning with Chaos and ending with the creation of man the cosmology is rounded off into a
systematic whole which has not only in myth but also a religious meaning. Its final aim is not to relate
tales of the world and of the gods, but to explain the composite nature of man and his fate.” cf. M.
Nilsson, ‘Early Orphism and Kindred Movements’, Harvard Theological Review 28 (1935) 181-230,
esp. p. 225.
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with other literary sources that refer to the ‘creation’. Fundamentally: if we abandon
the premise that the Theogony reflects any formalised thread of (an) ancient Greek
religion, then we, as readers, could open ourselves to the possibility that our text has
more in common with Near Eastern cosmological myths that predate the Theogony,
than with other (so-called) religious literary texts found in Greece during and after the
time of Hesiod.**’

In order to determine possible correlations between our Theogony and Near
Eastern sources, we ought to engage in a preliminary discussion on the relationship
between Greek and Near Eastern world.>” Greek history begins with the 8" century
BCE as this was the time of great cultural expansion throughout the Greek world.
Very little is known of Greek religion and culture prior to the 8" century BCE other
than disparate fragments originating from the Minoan and Mycenaean periods.

Although a cultural renaissance took place in central Greece during the Proto-

3% Significantly, the ritual context of the Orphic theogonies and the Near Eastern myths sets these texts
apart from Hesiod’s Theogony. Despite Cornford’s claims namely for the Works and Days, there is no
evidence in the narrative of the Theogony to suggest any ritual importance. The ritual significance of
the Near Eastern and Orphic texts provides these narratives with a determined cultural framework,
which will have a profound impact on their interpretation. However, the Theogony is not bound by any
cultural ritual of a set historical time and place. It is for these reasons that the Theogony continues to
retain its independent literary position. Thus, although comparisons with (for example) Near Eastern
myths offer an interesting discussion, such comparisons will not affect our text-based interpretation of
the Theogony. Examples of the ritual importance of the Near Eastern myths are as follows: The Wrath
of Telipinu was part of a fertility ritual. The Sumerian myth The Descent of Inanna resembles to an
extent the Homeric Hymn to Demeter. The standard Babylonian myth was known as Nergal and
Erishkigal. Two main versions of this myth are found at Sultanepe and Uruk, the former dating from the
15™ century B.C.E. while the latter is more generally late Babylonian, The myth generally refers to
Nergal’s descent into the underworld and the encounter with the goddess of the underworld Erishkigal.
This myth sees the decent and return of the deity in the same way Persephone returns to the upper-
world, only the Homeric Persephone’s descent was not voluntary. Both the Greek and Babylonian
myths refer to the ritual katabasis of a follower, and their eventual release into some kind of salvation.
The Enuma Elish was incorporated into a New Year festival to ensure civic order. The Afrahasis was
used to assist childbirth. Cf. F.M. Comford, ‘A Ritual Basis for Hesiod’s Theogony’, esp. pp. 118-125.
7 This point is important, especially as succession myths of Zeus have often been compared by
contemporary scholars to Hittite and Akkadian-myths. Cf. W. Burkert, The ‘Orientalizing Revolution:
Near Eastern Influence on Greek Culture in the Early Archaic Age (Cambridge Mass.: Harvard
University Press, 1995); W. G. Lamberton and P. Walcot (eds.), ‘A New Babylonian Theogony and
Hesiod’, Kadmos 4 (1965) 64-72; W. L. Moran, ‘The Creation of Man in Atrahasis 1.192-248’, BASOR
(1979) 200; P. Walcot, ‘The Text of Hesiod’s Theogony and the Hittite Epic of Kumarbi’, C.Q. 64
(1956) 198-206, idem,, Hesiod and the Near East (Cardiff: Wales University Press, 1966); L. B.
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Geometric period, the main literary sources for the creation myths have been based on
collations of oral compositions from an earlier date.’’" It was during these early
periods that strong links existed between Greece and the Near Eastern world.*”

G. S. Kirk gives an incredible sense of cultural vibrancy between the
Babylonian world and parts of Greece at a very early date, especially during the third
and second millennia.*” Kirk suggests that customs and ideas, probably facilitated by
trading routes, flourished between the states of Mesopotamia to Egypt, all along the
coastline routes of the Aegean sea and that, more fundamentally ‘Indo-European
speaking Hittites derived their theology from the non-Indo European Hurrians’, and
that the interactions of these civilizations were boundless.*” Kirk almost leaves us
with the impression that the culture of the Near East shaped that of the Greek
world.>” But, if Kirk’s assumption is to be taken further, then it could be supposed
that the religion and myths of the ancient Greeks were those taken from oriental
influence.

More specific to our study, Walcot suggests that Near Eastern influence
extended not only in the culture of the Greek world, but more fundamentally into the

weave of Greek myths. Walcot claims that Hesiod’s Theogony is based ‘primarily

Zaidman and P. Schmitt-Pantel (eds.), Religion in the Ancient Greek City trans. P. Cartledge
(Cambridge: Cambridge University Press, 1997).

37! For example, Hittite myths originated from Mesopotamia, and those likewise were probably Hurrian
in origin coming from South East Asia, Syria and Mesopotamia. It should not go unnoticed that the
Hittite world and Syria were connected to the Minoan and Mycenaean worlds of the same period.
Therefore, cultural influence is likely.

72 Furthermore, Greek language is Indo-European derived from the Neollthlc age of the third
millennium B.C.E. which bears influence from the Near East.

33 Kirk, Greek Myths, p. 255.

37 Ibid. There is evidence suggesting that there strong trading links between Syria and Ugarit, and the
Greek world between 1450-1350 BCE. Cf. L. B. Zaidman and P. Schmitt-Pantel (eds.), Religion in the
Ancient Greek City trans. P. Cartledge (Cambridge: Cambridge University Press, 1997).

3 In fact, scholars, such as Kirk, have not fully accounted for the chronological and geographical
inconsitencies when suggesting that Near Eastern culture lies behind the Greek civilisation.
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from the Enuma Elish and other Babylonian texts’.’’® Walcot goes on to suggest that
‘these’ Near Eastern texts and myths became abundant in Greece during Archaic
period of 8th century Greece. However, Walcot supposes two things: (i) that Hesiod
was influenced by Near Eastern sources and, (2) assuming that influence did occur,
that it did not take place prior to the time of the 8th century. To this latter point Kirk
argues that Oriental influence had taken hold in Greece well before the archaic era.’”’
If Kirk is correct, then Hesiod could have based his composition of the Theogony on
very ancient material prior to the Babylonian influences of his own time.

However, West raises our attention to more fundamental issues about
methodology and posits the following question: ‘Is it to be supposed that at the
beginning of the orientalising period a complex theological myth was taken over
bodily from some Near Eastern source, translated into Greek poets terms, and
immediately retailed by Greek poets...?**’®

In order to consider West’s question we need to compare some of the myths of
the Near East with Hesiod, and by doing so, to determine the extent to which there
were possible links between the ancient Near Eastern and Greek cultures as posited by
Kirk. The following paragraphs will examine Hittite, Akkadian and Ugarit myths, and

1’7 Attention

in addition to this an old Babylonian myth known as the Enuma Elis
will be placed on structure and content of these Near Eastern myths when drawing

comparisons to Hesiod’s Theogony.

376 Walcot, Hesiod and the Near East, p. 81.

7 G. S. Kirk, Myth: Its Meaning and Functions in Ancient Greece and Other Cultures Berkeley:
University of California Press, 1970), p. 218.

8 M. L. West, Theogony, p. 29.

37 There are inherent methodological difficulties in interpreting Babylonian texts. Some evidence for
Near Eastern myths comes from Herennius Philo of Byblos who wrote around 64-140 CE, and
published nine books of the Greek translation of Phoenician History by Sanchuniathon. This priest is a
principle source of early eastern mythology. Cf. Porphyry, abst. 2.56, also Eusebius, Praeparatio
Evangelica, esp. 1.9.23, also 1.9.20-1.10.53.
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The rejection of the Theogony’s Typhomachy by Jacoby and Aly could be
undermined by mythical parallels found in the Hittite corpus.*®® However, by rejecting
the objections of Jacoby on Hittite evidence, we presuppose that Hesiod’s Theogony is
to some extent, if not greatly, influenced by the Hittite myths of Kumarbi and the
Song of Ullikummi. Certainly the strong parallels may be seen between the
Theogony's characterisation of Typhoneus and the ‘storm-god’s’ fight against the
monster Ullikummi.**!

Both of the above mentioned myths are concerned with succession conflicts,
and the processes of cosmological development. In the Kumarbi Ullikummi is able to
counter the attack of Ea who is using a sword to sever Earth and Sky; and in our
Theogony Kronos successfully attempts to sever Earth and Sky by using an
adamantos. In the Kumarbi, Kumarbi replaced Anu as the Sky-god, as did Kronos in
the Theogony. Kumarbi then bites off and swallows Anu’s genitals. Kumarbi vomits
what he has swallowed, but remains impregnated with the storm-god. Although the
Theogony does not entirely follow the narrative structure of the Kumarbi there are
similarities; elements of the Kumarbi can be seen in Kronos’ treatment of his father
and then his own children. In the Theogony Kronos severs his father’s phallus and
throws it into the sea, thus producing Aphrodite. The blood spilt from the severed
phallus produced the Giants, Meliai and the Erinyes. Kronos does not vomit from
swallowing his father’s phallus; but instead, later in the narrative when he is ‘ruler’,

he regurgitates the stone he had consumed thinking it was his son Zeus.

% Our Chapter Two has already qualified the authenticity of the Typhomachy as crucial to the
Theogony's narrative cohesion.

31 Other similarities include the structure of the succession conflicts. Although the Kumarbi refers to
four generation of gods, and the Theogony only four, the upheavals between each generation and the
characters involved in those upheavals are too similar to overlook.
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It could be argued that the similarities between Hesiod and the Kumarbi are

tenuous, but this is only the case when other Hittite myths have not been brought into

382

consideration.”~ A text often compared to the Theogony by Near Eastern scholars is

the Song of Ullikummi.*®® The structure and content of the Song of Ullikummi appears
as follows:

The story begins with the reign of Alalu in heaven. After a cycle of
nine years Alalu is usurped by Anu, and sent to reside in the
underworld. Anu is then defeated after a cycle of nine years rule by
Kumarbi. Anu tries to escape to the sky; but, having caught him by
his feet, Kumarbi consumes the genitals of Anu. Kumarbi is
informed by Anu that he bears within him the gods Heshub (storm),
Aranzaha (Tigris) and Tasmisu (a servant god). Anu then
successfully flees to the sky. Kumarbi tries to regurgitate the
genitals, but remains impregnated by the Storm-god Heshub. Anu
plots Heshub’s escape. Ea gives Kumarbi, at his request, which
caused Heshub to be borne through Kumarbi’s phallus. In anger,
Kumarbi plots revenge and conceals Ullikummi in the shoulder of
Ubelluri. Ullikummi grew to over nine thousand leagues high and
momentarily defeats Heshub in combat. Ea ordered the former gods
to bring forward a sickle which had been used to separate Heshub

could cut Ullikummi’s feet. Heshub defeats Ullikummi.

382 For example, the Wrath of Telipinu conveys corresponding cosmological issues as the Theogony and
Kumarbi. 1t appears that Wrath of Telipinu is, likewise, concerned with cosmological formation and
human existence. The Hittite myth of Telipinu and the abandoning of his cosmological position could
casily be compared with the narrative of the Greek Homeric Hymn to Demeter. But in the Hittite myth
it was the storm-god who intervened to find Telipinu, and who in anger at Telipinu sent lightning and
thunderbolts to scourge the earth. It was the intervention of Kamrusepa that ended the storm-god’s
wrath, and through ritual the earth recovered and became fertile again. Although there may not seem to
be obvious narrative similarities between this text and the Theogony, there are mutual threads of
cosmological understanding. Both the Hittite myth and the Theogony are concerned with the causes and
consequences of cosmological upheaval. The intervention of Kamrusepa may be compared to the
deception of Gaia. Furthermore, the scourging of the earth tends to symbolize patriarchal authority
which dominates the general theme of cosmological myths. The scourging of the €arth is what happened
after the final defeat of Gaia’s progeny in the Typhomachy episode in our Theogony. However, the
myth of Telipinu, unlike the Theogony, is based on cult ritual. Evidence for Telipinu can be found on
tablet 1.57; cf. J. B, Pritchard, The Ancient Near East: Volume One: An Anthology of Texts and
Pictures (Princeton: Princeton University Press, 1973).

33 Numerous accounts of the Song of Ullikummi have been found at Hattusas dating from the third /
second millennia BCE.
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The motifs of deceit, severance, generational conflict, impregnation,
regurgitation, phallus and eventual defeat of one’s cosmological enemy found in this
Hittite myth can also be identified in the Theogony. In the Theogony the severed
genitals of Ouranos are not consumed by Kronos but thrown into the sea; instead
Kronos swallows his children as it has been foreshadowed that he will usurped by one
of his own offspring. Kronos regurgitates the stone of Zeus after he had been tricked
to eat something by his wife.

An equivalent to the monstrous hybrid Ullikummi could be Hesiod’s
Typhoneus. In Hesiod’s text Typhoneus is produced from the union between Gaia and
Tartaros, and Ullikummi from the shoulders of Ubelluri.®* However, unlike
Ullikummi, Typhoneus is not cut down by a sickle used to sever Gaia and Ouranos,
but by the power of Zeus. The ‘former gods’ (i.e. the Titans) do not assist Zeus in the
same way Ea orders for assistance. But, Typhoneus, like Ullikummi, is finally
defeated.

What is lacking in the cosmological Song to Ullikummi is any real significance
to humankind, similar to the Akkadian myth of Afrahasis and, to some extent,
Hesiod’s Theogony.*®® The Atrahasis starts with the gods and how the former and new
gods enter into conflict, a theme not dissimilar to the Theogony’s generational
upheavals.’® After the violent onslaughts, a tripartite cosmological system is

established: Anu as Sky, Enlil as wind and Enki as water. But as for references to

*8 The description of Ullikummi could remind a myth-reader of the shoulders of the Hundred Handers
or the height of Atlas as described by the Theogony. The role of Atlas in the Theogony, is to maintain
the cosmological distance between Gaia and Quranos, sumlarly Ulllkumm1 has a deﬁned cosmologlcal

osition. . .

% The first version of the Akkadlan myth appears in three books dating from the 17™ century BCE.
Much evidence has been found at Ugarit. Cf. S. Dalley, Myths from Mesopotamia: Creation, the Flood,
Gilgamesh, and Others (Oxford: Oxford University Press, 1989). Cf. also Lambert and Millard,
Atrahasis, especially the introduction.
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humankind and their involvement in the cosmological upheavals, this aspect of the
Atrahasis would better be compared with Orphic cosmology than with the
Theogony.*®

The notion of a tripartite universe is evident in both Greek and Near Eastern
creation myths. According to a myth recorded by Damascius, Kronos created from his
own seed three elemental forces which constituted fire, wind and water. Evidence
from the B Scholion on lliad 2.783 suggests that Chronos created Typhoneus. This
account almost seems to merge the creative powers of Kronos in the Ugarit myth with
the creation of Typhoneus from the demise of Titan in the Theogony. However, this
latter suggestion is spurious and reflects a desperate attempt to find historical links
between this myth and Hesiod’s Theogony.

Philo of Byblos possibly provides a more suitable Near Eastern myth to
compare with the Theogony. Philo’s account suggests four generations of gods: (1)
Hypsistos and Beruth, (2) Ouranos and Gaia, (3) Kronos and (4) Zeus.*®® Furthermore,
Hypsistos was killed by wild monsters. According to Walcot, Philo states that

‘Hypsistos and Beruth dwelt about Byblos. OQuranos and Ge had four
sons, Kronos, Baitylos, Dagon and Atlas. Ouranos’ abominable

conduct towards his consort and his desire to kill their offspring led

%6 In the Atrahasis there is no initial mention to humankind which, like the Theogony, sees the gods as
the main focal characters.

37 According to the Atrahasis humankind were crafted by Enki and his mother to serve the gods and
thus prevent conflict among the deities. After six hundred years, the gods felt threatened by humankind
and plotted their destruction. The gods commissioned three regular attempts to destroy humankind at
one thousand two hundred year intervals (the first was plague, second famine and the third was a flood).
But Atrahasis and Enki favoured humankind and cunningly created conflict among the gods. Atrahasis
and Enki suicceed then to form their own pantheon. Although the concept of humankind creating divine
conflict is absent in the Theogony devious scheming by some gods -against-others-is-a recurrent motif
(Gaia deceives Ouranos, Kronos deceives Ouranos, Rhea deceives Zeus and so forth). However, the
notion of human creation to be a servant of the gods and the cyclical punishment of physical afflictions
is something prevalent in Orphic religion. Cf. M. L. West, The Orphic Hymns (Oxford: Clarendon
Press, 1983) and OF 131, 132a and 133.

388 Cf. Philo, History of the Phoenicians. For Walcot, cf. P.Walcot., Hesiod and the Near East (Cardiff:
Wales University Press, 1966), p. 23.
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to the struggle between Kronos and his father’. In the end, Kronos

was victorious and Ouranos exiled.

There are obvious parallels in Philo’s account above with Hesiod’s Theogony.
Although in the Theogony Ouranos and Ge produce more than four sons, the conflict
and the causes of the upheaval between Kronos and Ouranos essentially remain the
same in both myths. In the Theogony, Ouranos’ actions of desire towards Gaia
resulting in the suppression of the Titan children are described as ‘evil’. These evil
deeds of Ouranos culminate in Gaia asking her children to act against their father.
Kronos caused the separation of OQuranos from Gaia resulting in his permanent exile
in the sky.

According to Philo, Ouranos was castrated by an adamantos, but this
severance takes place later on in the Ugarit narrative when Kronos was already ruler.
The blood from Ouranos’ severed phallus formed the springs and rivers of Byblos.
Philo goes on to state that Kronos then buried his brother Atlas under the earth, and
Zeus became a sub-servant of Kronos. This Ugaritic myth accounts for the formation
of the physical world. Rivers and springs were created as a consequence of
cosmological upheaval and Atlas acts as a pillar under the earth, presumably keeping
it in position.

Although there is no mention to Kronos swallowing his children in the Ugarit
myth, as in the Theogony; both stories refer to the displacement of potential
cosmological threats. For example, in the Ugarit myth Ouranos is exiled and Atlas is
banished. In the Theogony Ouranos keeps hidden in the earth the Titan children and
the Hundred Handers, Kronos keeps his children confined in his belly and Zeus

banishes the Titans into Tartaros.
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However, possibly the most profound Near Eastern parallel to the Theogony,
in terms of both narrative structure and content, is the Enuma Elish.>®® The narrative

structure of the Enuma Elish appears as follows:

Tablet I: This tablet refers to the first generation:
The myth begins at a time when heaven and earth did not
exist. There was only Apsu, the fresh water ocean. ‘the first
principle joined by Tiamat the salt water sea, and it was she
who bore all things’ by mixing her waters with Apsu (1-5)
Tiamat and Apsu produced Lohmu and Lahamu (10),
Anshar and Kishar (12). Then Anu was created by Anshar

(15).

Violence among the gods:
The gods bellowed inside the atrahasis causing Tiamat
distress, which Apsu unsuccessfully tried to stop (25). Apsu

then summoned Mummu for assistance (30).

There is a gap in the text which reconvenes at line 44, which
reads ‘[for] he had urged evil upon her.” It seems that
Tiamat endured the evil bellow and Mummu told Apsu to
take revenge on their children. But Ea discovered what
Mummu and Apsu had conspired and while Apsu slept Ea
tied him up and slaughtered him (69). Ea then bound
Mummu with a lead rope (72) above [the mound of] Apsu.

There is a further gap in the text, and at line 81 ‘in the midst
of Apsu Marduk was formed’. Anu produced four winds, a

storm brewed against Tiamat, who then churned day and

389 The Enuma Elish myth dates back to the Old Babylonian era of the eighteenth-century B.C.E. Texts
for this myth date to c.1100 BCE of the Late Assyrian period. Tablets have been recovered from
Sultanepe. The text comprises of seven tablets. Cf. S. Dalley, Myths from Mesopotamia: Creation, the
Flood, Gilgamesh, and Others (Oxford: Oxford University Press, 1989) where Dalley provides a
comprehensive critique of the Babylonian texts; cf. also J. B. Pritchard, The Ancient Near East: Volume
One: An Anthology of Texts and Pictures (Princeton: Princeton University Press, 1973) who offers a
good synopsis of the Enuma Elish.
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Tablet II:

Tablet II:

Tablet IV:

Tablet V:

Tablet VI:

Tablet VII:

night (105-109). Distressed, Tiamat, summoned the other
gods to relieve her discomfort. Tiamat received help from
serpents, dragons and monstrous hybrids (141). Tiamat
raised Qingu and gave to him as war commander the Tablet
of Destinies (157). Qingu had now assumed supremacy

(159).

Tiamat draws up an army to fight against Apsu. Ea informed
Anshar of Tiamat’s intentions (14). Anshar was glad with Ea
(75), and told him to subdue Tiamat with a spell (78-150), as

not even Anu could stop Tiamat (90).

Marduk with the assistance of Kakka was sent to rescue

patriarchal rule from the matriarchal control of Tiamat.

Marduk is rewarded by the gods with a throne, sceptre and
invincible weaponry (29). The gods order Marduk to sever
the life of Tiamat. Marduk transforms into fire and ensnares
Tiamat. Marduk had to confront the storm god (50) and
raised the Deluge (75). Tiamat and Marduk engage in single
combat (94). Marduk lances Tiamat’s belly and pierced the
life out of her heart. Despite attempts to flee, Tiamat’s
enemies were caught and imprisoned (114). Marduk used

Tiamat’s body to model half of the world (136).

The physical world is given shape. For example, the
constellations were formed from Tiamat’s ribs, the
mountains from her eyes. Marduk becomes the principle

craftsman.

This tablet describes the creation of humankind. The death
of a god was required to create humankind. Thus, Qingu was

sacrificed.

This tablet sees the stratification of the universe under the

authority of Marduk.
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Although there are obvious narrative inconsistencies between each tablet of
Enuma Elish, thematic similarities can be sought with the Theogony.*° Tablet I refers
to a time of primordial creation, and the formation of the first generation of gods.
Similarly, in the Theogony the creation myth begins at a time when there were no
gods except Chaos (116). Earth was created by Chaos, and she in turn produced
Ouranos (126-127). Ouranos and Gaia, like Tiamat and Apsu, create the first
generation of gods. In the Theogony a series of twelve progeny are formed, whereas
there are only four in the Enuma Elish. The discomfort of Gaia and Tiamat sees the
start of cosmological upheaval. In the Enuma Elish, however, Tiamat’s initial
discomfort is not caused by the suppression of Apsu, unlike Ouranos’ suppression of
Gaia in the Theogony. Nonetheless, in both accounts Gaia and Tiamat’s disquiet is
caused by the confinement of the gods within their belly.

Further similarities between the Theogony and Enuma Elish are the motifs of
deception, night and violence against paternal authority. It is at night that Kronos (74.
176-180) and Ea (FEnuma Elish 69) sever their paternal link. However, in the
Theogony, Kronos commits violence against Ouranos at Gaia’s request (so that she
may be freed from internal discomfort), whereas Ea in the Enuma Elish initially
responds against the conspiracy of Mummu and Apsu to release Tiamat from the
anguish in her belly. It is only later in the narrative that Apsu, having been killed by
Ea, sends forces which cause Tiamat further distress. It is at this point in the myth that
the text concentrates on a cosmological struggle between patriarchy and matriarchy,

as Tiamat calls upon the other gods and raises Qingu to act against. Apsu. It is these

3% For example, the flow between Tablet I and II is awkward. Tablet II refers to Tiamat’s discomfort
which Apsu tries to alleviate. As a result, Apsu is destroyed. Then in Tablet II Tiamat draws an army to
fight against Apsu. There seems to be a gap in the narrative to allow, thus making the text inconsistent.
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latter points which correlate to Gaia’s appeal to her offspring for them to act against
Ouranos in the Theogony (164-169). The notion of generative violence seems to form
a fundamental aspect of both the Enuma Elish and the Theogony. In both accounts, it
appears that generative violence originates from within the primordial mother.’ !

Therefore, in both the Theogony and the Enuma Elish the maternal aspect is
the root cause of succession conflicts. At Tablet II we are told of the attempts made by
Ea to subdue Tiamat, and in his failure to do so in Tablet III Marduk with his assistant
Kakka is sent to rescue the patriarchal authority once held by Apsu. At this point we
could compare Marduk to the Theogony’s Zeus. Although Zeus was not produced by
Ouranos in the same way Marduk was by Apsu, Zeus had to confront a series of
violent elements produced from the primordial mother in order to reclaim patriarchal
supremacy.’”?

The descriptive narrative of Marduk’s defeat of Tiamat in Tablet IV offers
significant parallels to the Typhoneus episode of the Theogony.**> Marduk has to face
a monstrous storm-god almost similar to Gaia’s creation of Typhoneus. The single

handed combat between Tiamat and Marduk could be seen to parallel the final

%! For example, Gaia in the Theogony produced Kronos, the Titans and Typhoneus; and Tiamat in the
Enuma Elish created Ea and the storm-god.

%2 Zeus, like Marduk, was assisted in the cosmological upheavals by the Hundred Handers and the
Kyklopes. This is evident in both the Titanomachia and the Typhomachy episodes. In the Theogony
Zeus does not fail to defeat either his Titan enemies in the Titanomachia or Typhoneus in the
Typhomachy, nor is the patriarchal supremacy of Zeus in the succession conflicts undermined or
replaced by another character. However, in the Enuma Elish when Ea fails to suppress Tiamat Marduk
is sent. The conflict involving Ea prepares the reader for the intervention of Marduk who was
introduced earlier on in the narrative of Tablet 1. Similarly, the Titanomachy in the Theogony prepares
the reader for the main dual between Zeus and Typhoneus at lines 820-880, which in fact is the climatic
episode in the Theogony's succession conflicts, e

%3 Interestingly, the appeal of the gods to Marduk in Tablet IV is almost reminiscent to the ascent of the
Hundred Handers (615-623), and Zeus’ call for their assistance against the Titans. Although the
Hundred Handers were not offered a throne by Zeus as Marduk was by the gods, they were offered
celestial hospitality. However, there are no other correlations to be made between the Hundred Handers
and Marduk. On the contrary, if Marduk is to be compared to any characters in the Theogony it has to
be Zeus.
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conflict between the Typhoneus and Zeus.>** The defeat of the storm-god directly led
to the defeat of Tiamat, in the same way Typhoneus’ demise led to the final
submission of matriarchal authority of Gaia.*®*

The final Tablets of the Enuma Elish after the defeat of Tiamat, like the defeat
of Typhoneus in the Theogony, the narrative concentrates on the generative powers of
the cosmological ruler. A new cosmic order is crafted by the patriarchal ruler and all
aspects of the universe are allocated their cosmological position.**®

The creation of humankind in the Enuma Elish presents us with a problem in
comparing the Theogony. According to Tablet VI humankind were created from the
sacrifice of a god. Nowhere in the Theogony, however, is there either a direct
reference to the genesis of humankind, nor is there any mention of humankind being
derived from the destruction of a divine element. Evidence from the Greek world of
humankind being formed from fallen deities can be found in the Orphic corpus, and
as mentioned in the above discussion, Orphic theogonies bear little if any relation to
our interpretation of the Theogony.**’

To make a brief summary, it is evident that it is difficult to determine just to

what extent Hesiod was in fact influenced by Babylonian culture, or whether the

thematic similarities found between the Near Eastern texts are more accidental than

4 Cf. Tablet IV of the Enuma Elish for the conflict between Tiamat and Marduk, and Th. 820-880 for
the battle between Zeus and Typhoneus.

3% Cf. Theogony 884.

3% Cf. Tablet V where the constellations and mountains are formed. In the Theogony, these aspects of
the physical world were created at the time of Chaos, and not after the ascension of Zeus. Instead, the
order Zeus creates is that of the Olympian deities. Zeus also confirms the cosmological structure of the
world as we know it. Cf. Theogony 880-1020 and Enuma Elish Tablet VII.

7 The myth. of Dionysus.refers to-how the Titans were killed by the thunderbolts of Zeus and from
their ashes humankind was created. Cf. Pausanius 8.37.5. An informative discussion for Orphic religion
and mythology is offered by W. K. C. Guthrie, Orpheus and Greek Religion with a new foreword by L.
J. Alderink (Princeton: Princeton University Press, 1993), esp. pp. 83-127 where Guthrie compares the
relationship between Orphic theogonies and Hesiod. A. Laks provides a comprehensive discussion on
the Orphic corpus in A. Laks and G. W. Most (eds.), Studies on the Derveni Papyrus (Oxford:
Clarendon Press, 1997).
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design. It could be possible that the culture of the Near East just happened to share
similar concerns about the nature of our world as the Greeks. But, as a means to
express these concerns authors, whether early Greek or Babylonian authors, drew
upon aspects from the physical world and animated them through the narrative of a
cosmological discourse. If this is so, then the methodological analysis often applied
by historical scholars such as Kirk could allow us to further our understanding about
‘ancient’ beliefs and attitudes towards world formation. At the same time we ought to
reflect again on the caution raised by West that it is difficult to believe that there ever
existed a common thread between Babylonian texts and the narrative of Hesiod’s
Theogony. Furthermore, if we extended West’s concerns, we ought to apply them to
our comparative study on Presocratic philosophy and Hesiod.

The similarities between Hesiod to the Presocratics (especially Empedocles)
and the Near Eastern myths (notably the Enuma Elish) should not go unnoticed. It is
interesting how early cosmologies defined the elemental universe, which relate
directly to the foundations of human existence. The Theogony, Enuma Elish and
Empedocles all provide us with a theory about the universe based on the separation of
primordial forces, which brings about another generation of elements / gods. This
period of separation is then followed by a period of calm, followed by another cycle
of cosmological upheaval until another period of harmony takes control. However,
despite these interesting thematic coincidences, there is no real evidence to suggest
that the Theogony was based on any Near Eastern influence or philosophical
discourse. The Zeus of the Theogony only makes narrative sense in the text itself, and
when compared, for example, to Marduk of the Enuma Elish, the Theogony’s
narratological coherence should not be pressed to such an extent that it is

compromised. For example, we may have to explain the any compromises offered for
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the text’s main characterisations. We have to be careful that the sub-focalisations of
the Theogony’s fabula have not been altered slightly to allow cross-textual
comparison.**®

However, despite some of the skepticism mentioned above, the cross-textual
approach of historical analysis of this thesis allows us to see the text of the Theogony
not as part of a literary, religious or philosophical tradition, but as a text that can
independently contribute to cross-textual discussions. This invaluable contribution

can only be achieved when text-based-analysis has already taken place, and then

followed by historical appraisal.

3) Anthropolegy

The term ‘anthropology’ alone has inherent difficulties for interpretation. It is
complex enough trying to establish the meaning of the word ‘anthropology’, let alone
attempting to apply such an interpretive framework in understanding what the ancient
Greeks thought about the nature of human existence. Further complications arise
when, in our instance, we try to ascertain how anthropological based research can
contribute to a text-based interpretation of a text composed in the 8" century B.C.E.
Conversely, it will be difficult to decide to what extent our interpretation for the
Theogony will contribute to the anthropological analysis for the culture of human
existence.

As a more fundamental initial point of departure, then, we ought to offer a

basic understanding for the term ‘anthropology’, and then try to address some of the

3%8 In relation to this, a section on anthropology will follow.
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issues raised above. After a preliminary discussion, we may then be able to determine
whether the often structuralist and functionalist analysis of anthropological research
can apply to the narrative content of the Theogony.”*®

The main purpose of ‘anthropology’ is to explore the nature of human
existence and experience concentrating primarily on the cultural frameworks of given
societies. Anthropologists, in assessing ‘cultural’ attitudes, responses and
interpretations of human existence, tend to concentrate on religion and religious
rituals. For example, R. Girard describes a strong relationship between mythology and
religious ritual, and suggests that both of these aspects are jointly concerned with
confronting the uncertainties of human existence.*®® If we take Girard’s thesis into
consideration, then we ought to investigate whether the myth(s) of Hesiod’s Theogony
ask(s) fundamental questions about the nature of human existence and whether these

enquiries reflect any cultural understanding.

3% This section has no intention to discuss at length the implications of anthropological analysis, as this
would extend the boundaries of this thesis. However, the social issues raised by anthropologists and
socio-historians provide the basis of an in depth debate about the ideas humans have about their own
individual and collective existence. Anthropologists explore the mediums of expression regarding
notions about human existence, often concentrating on the experiences of an individual and how this
affects the community and practices the individual performs as part of a cultural system. Cf. The
following sources provide socio-anthropological discussions for ancient societies and refer to Hesiod’s
Theogony as a source for cultural interpretation: C.J. Bleeker, The Sacred Bridge (Leiden: Brill, 1963),
W. Burkert, Structure and History in Greek Mythology and Ritual (Berkeley and Los Angeles:
University of California Press, 1979), E.E. Evans-Pritchard, Theories of Primitive Religion (Oxford:
Oxford University Press, 1965) and R. Segal (ed.), The Myth and Ritual Theory: An Anthology
(Oxford: Blackwell, 1998). Social-anthropologists who provide a more generalised discussion are (for
example), S.F. Nadel, The Foundations of Social Anthropology (London: Cohen &West Ltd., 1963),
AR. Radcliffe-Brown, Structure and Function in Primitive Society (New York: Free Press, 1965), E.R.
Leach, Rethinking Anthropology London School of Economics Monographs on Social Anthropology
No. 22 (London: Athlone Press, 1966).

40 R. Girard, Violence and the Sacred translated by P. Gregory (London: The Athlone Press, 1995),
esp. pp. 89-118. Girard’s thesis may be compared to Burkert’s notion of reciprocal violence and the
occasional need for humankind to relieve its anxieties about their own existence and perform some kind
of scapegoat ritual, often sacrifice to overcome and empower these tensions..(Cf.-Girard, Violence and
the Sacred, pp. 68-88. Also, W:“Butkett, Creation of the Sacred: Tracks of Biology in Early Religions
(Cambridge, Massachusetts: Harvard University Press, 1996), esp. pp.51-53, 85-90 and 149-152). It
appears that in times of cultural crisis, at the early stages of cultural development humankind, through a
ritual act of sacrifice, tried to empower suppressive forces which under normal circumstances were
beyond human control. However, for the few moments of the ritual humankind possesses the power
through ritual to overcome social anxieties in order to then return to cultural normality.
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Socio-historians often concentrate on religion as a means to explore a
society’s attitude towards the cosmological significance of humankind. If this trend is
to be applied as an interpretation for the Theogony, then to an extent we need to
presuppose that the text itself reflects some kind of religious model. However, as
stated in the section on religion above, our preliminary conclusions there were that the
narrative of the Theogony bears little, if any, resemblance to any known religious
system. Nonetheless, the principle concerns of anthropological research encourage us
to question once again the relationship between the myth of the Theogony and ancient
Greek religion.

However, C.J. Bleeker warns us of the problems in assuming that one set of
ideas concerning the nature of human existence resembles the concerns of another
societal system of religious beliefs. According to Bleeker ‘ideas on the nature and
destiny of man as evolved by various religious ... are so different that justice may be
served by studying them separately.”*”! In response to Bleeker, one may acknowledge
the benefit of studying religions separately; however, if we adopt such micro-vision,
we are left to confront the constraints imposed by a scholarly approach about our
cultural past. Therefore, one the other hand, if comparisons are to be made between
different religions and cultures, caution is to be assured that not too many generalised
statements are made about the ‘beliefs’ of humankind. Thus, we ought to some extent
be careful of the energetic sway of anthropological research.

Although M. Eliade is a key figure in socio-historical analysis, in his support
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of this discipline he embeds some interpretative advice.”“ According to Eliade ‘the

metaphysical concepts of the archaic world were not always formulated in theoretic

“ Cf. C.J. Bleeker, Sacred Bridge (Leiden: Brill, 1963), p. 136.
2 M. Eliade, Cosmos and History (New York, Free Press, 1959).
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language: but the symbol, the myth, ... express ... a complex system ... about the
reality of things.’**® Eliade informs us that archaic ideas about human existence were
not always conveyed in scientific speak, (ie. for example the theoretic discourse of the
Presocratic philosophers), but in other communicative mediums such as visual, ritual,
symbolic and myth. Although Eliade offers reservations about the complexities of
diverse mediums of expression, it seems, at the same time, that Eliade is in fact
suggesting that by piecing all these mediums together we can formulate the
anthropological concerns of the archaic Greeks.

It is debatable to what extent the Theogony can be categorised alongside other
myths and translated in relation to other symbols and symbolic ritual. Indeed, our
comparative discussion with the creation myths of the Near Eastern texts above,
especially the comparison between the Enuma Elish and the Theogony, has led us to
recognise that there exists among disparate cultures a universal thread of human self-
consciousness. It is questionable whether this conceptual thread of concern about
existence is entirely a result of cross-cultural interaction, or merely an inherent
concern of the human psyche. The Near Eastern myths, like the Theogony, offer an
expression about the nature of human existence and the cosmological aspects which
fundamentally affects humanity. However, it is the central issue of ‘ritual’ that
differentiates the Theogony from the Near Eastern corpus.*®

If we are to assume that the symbolic processes and ritual performances of

religious discourse assist humankind to understand its own identity, then the

*® Eliade, Cosmos and History, p. 3.

% The narrative of the Theogony does no rely on nor contributes to any extema] r1tua1 which involves
any ritual worship. There is no suggestion in the text that the Theogony was functionary to any totem
worship. It could be argued that the Homeric Hymn to Demeter, unlike the Theogony, did form an
aspect of the totem worship of Demeter and Persephone which took place at the cult sanctuary at
Eleusis. For a further discussion on the significance of totem worship refer to C.J. Bleeker, Sacred
Bridge (Leiden: Brill, 1963).
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Theogony has no place among scholarly discussions about ancient religions.*”® The
Theogony’s narrative does not focus on offering any practical procedure for the
collective or individual to understand their own cultural or individual identity: instead
what it does appear to offer is a sequence of narrative focalisations which humankind
(whether collective or individual) can relate to in terms of their own external
experiences.*%

Furthermore, the Theogony provides the reader with a distinction between the
concepts sacred and profane which may appear to be similar to that found in Greek
religion.*”’ In fact the Theogony refers to the sacred (ie. divine existence) and profane
(ie. human experience) in terms of cosmological progression.*®® Therefore, in rather
more basic terms, the Theogony offers a crude distinction between divine and human
reality, a reality which can not be superseded by any ritual performance.**

In order to relate the Theogony to some religious and / or social custom, social
historians have often extracted the Prometheus episode of the Theogony and compared

it alongside the literary works of Hesiod’s Works and Days, Aeschylus’ Prometheus

5 Cf. D.J. Davies, Death, Ritual and Belief: The Rhetoric of Funerary Rites (London & Washington:
Cassell, 1997), esp. pp.1-22.

“% To an extent anthropology incorporates psycho-analysis in its approach to investigating humankind’s
understanding about their own existence and cultural behaviour.

“7 Cf. R. Parker, Miasma: Pollution and Purification in Early Greek Religion (Oxford: Clarendon
Press, 1996), esp. pp.32-74 and 281-308.

% Some socio-anthropologists, such as Otto and Milller, have suggested that religion flourished from
the attempt to rationalise human existence. While other anthropologists see religion as a process of
ritual behaviour focusing on cultural behaviour. (Cf. R.R. Marriett, The Threshold of Religion and
Other Essays (London: Bloomsbury, 1914), esp. p. xxxi.

Although there is evidence for a cult dedicated to Kronos and a temple in Athens, there is no evidence
to suggest that the Theogony formed a crucial aspect of any of the Kronos cult religions. Instead, it is
likely that Pinder refers to the worship of Kronos at Olympia in some of his Olympian Odes (for
example, cf. OL2 and 6). For a historical source on the religious importance of Kronos refer to
Pausanius 1.18.7 and 9.39.3).

499 A distinction between the terms sacred and profane is offered by E. Durkheim.in-his-The Elementary
Fornis of the Religious Life (London: Allen & Urwin, 1915), esp. pp. 380-382. While religious rituals
are taking place, the participants either feel one with the god (as in the Eleusinian mysteries) or in
control of their own destiny — which is ordinarily the function of the gods. This sense of liberation is
only present whilst the ritual is taking place, once the ritual has been performed and cultural activities
have resumed, then the individual and the society once again is vulnerable to the aggression of
cosmological elements. The place of humankind in the cosmological spectrum is again reinforced.
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Bound and the religious literature associated with the Orphic tradition.*'’ It could be
said that other than the Theogony each of the other literary documents has a set
cultural function. For example Aeschylus’ play was probably performed at a religious
dramatic festival and the Orphic corpus offers ritual and spiritual guidance to the
initiate. The Theogony, like these other documents, expresses a concern about the
individual and collective fate of humanity. Issues such as life and death are a
consistent anthropological thread.

In response to this latter point, it is important now to focus on the narrative of
the Theogony and attempt to pick out areas which may be of anthropological concern.
The findings of Chapter Two tend to led us to the Prometheus episode and the
Typhomachy as means of illustration. Focusing on these two passages does not
exclude the importance of (for example) the Titanomachy. The reasons why the
Titanomachy will not be more fully discussed here are that: (i) the Titan characters are
the usual focus of socio-historians which often results in the exclusion of other crucial
focalisations in the Theogony; (ii) the Titan episode would demand a more detailed
discussion for comparisons to other Titan mythology and cult (which would be
beyond the boundaries of this section here); and (iii) the Typhomachy episode has
been underestimated by classical and socio-historians in terms of its anthropological

output.*!!

#19 Secondary discussions on the Prometheus myth have formed part of scholarly discussions on the

Titan / Dionysus myth. Cf. Kerényi, Dionysus: Archetypal Image of Indestructible Life, esp. p. 142
where he discusses the myth of ‘cultural bringers’. Dionysus was the ‘bringer of the wine culture’, and
Prometheus ‘the fire bringer’. It was the fire which Prometheus introduced that formed the basis of
ritual sacrifice. Aspects of sacrificial ritual are referred to-in.the Theogony, and-its significance in the
narrative will be explored more fully in the discussions to follow above. Cf. also D. Obbink, ‘Dionysus
Poured Out: Ancient and Modern Theories of Sacrifice and Cultural Formation’, in Carpenter T.H. and
Faraone C.A. (eds.), Masks of Dionysus (Ithaca and London: Cornell University Press, 1993) pp. 85-86.
*II There is a void in scholarly contribution in terms of including all the focalisations in the Theogony
into one discussion on socio-anthropology, which at the same time offers a comparison to other
associated creation mythologies and cults that, similar to the Theogony, focus on the principle human
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The main fabula of the Theogony informs us that humankind are not at the
centre of the world, and that humanity bears no real influence on the structuring of the
cosmological hierarchy. The allocation of humankind’s cosmological position is only
considered - though not specified explicitly in the Theogony - once the honour of the
gods has been awarded. The allocation of honour depends on the benevolence of Zeus
as the cosmological ‘ruler of gods and men’.

Furthermore, in the Theogony, humankind is set apart from the divine
elements. In fact, the purpose of humanity is to occupy the terrestrial void, though
significantly, they play no part in the cosmological formation of the void. Upheaval in
the terrestrial void which humankind occupy occurs only when there is cosmological
disquiet among the divine elements, and not vice-versa. For example, upheaval
amongst the human race does not so much cause cosmological conflict as it brings
about hardship in the mortal realm.

The most obvious but brief reference to the human race in the Theogony
appears at lines 512-616. These lines describe the fate of Atlas, Menoitios and
Epimetheus. The passage then describes the fate of Prometheus who was released
from the fetters by Herakles, in the same way that the Hundred Handers were released
from the darkness by Zeus.*'> The narrative goes onto describe how Prometheus
deceived Zeus, and introduced sacrificial rituals to benefit humankind and the ‘bringer
of fire’. Lines 570-590 refer to the manufacture of a maiden with the help of Athena
and Hephaistos: this maiden is known in other myths to be Pandora, but unnamed in

the Theogony. The genesis of womankind at line 590 is the only reference to the

concerns towards of life and death. This area of research would prove to be an invaluable contribution
to the historical analysis of classical research.
“12 The text tells us that Prometheus was released so that Zeus can honour his son Herakles.

173



origin of part of the human race, as the Theogony does not account but assumes the
creation of mankind.

Chronologically, the Prometheus episode appears out of place in the narrative.
Prior to lines 512 the narrative focuses on the cosmological structuring of the world
after the separation of Gaia and Ouranos. It seems peculiar to suddenly face an
account about humankind’s established presence in the terrestrial void when the
process of cosmological structuring remains incomplete. In fact the Prometheus
episode links with the narrative of the intermediary digression of Hekate (404-452). It
was in Zeus’ appeal to Hekate and the other gods for assistance against the Titans that
the relevance of humankind comes into focus.

In connection to the Hekate episode, the fate of the Titans compares neatly
with the fears and hopes of humankind.*"® The Titans tried to collectively combat
celestial will, but failed.** Similarly, the Prometheus episode speaks to the human
audience a similar warning: irrespective of man’s attempts to surpass the
cosmological hierarchy. humankind is fated to a cyclical existence of hardship,
harmony, eventual defeat and death. The only real hope for humanity is the occasional
benevolence of the divine cosmological elements, but we ought to remember that
ritual sacrifice, although necessary as a means of communication to the divine
hierarchy, may bear no real effect on life’s turbulent encounters.

Thematically, the wretched fate of humankind as described in the Prometheus
episode allows a natural progression to one of the main focalisations of the Theogony.
Directly after the Prometheus episode we encounter the Titanomachy. It could be

argued then, that the focalisation on the cosmological role of humankind is not fully

*B Cf, J. Moltmann, Theology of Hope (London: Routledge, 1965), esp. pp. 15ff.
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articulated in the Theogony, as it would detract us from the text’s main cosmological
fabula that sees greater expression through the primary, focalised succession conflicts
(and that includes both the Titanomachy and the Typhomachy). Therefore, the
reference to Prometheus as an explicit reference to humankind is merely a sub-
focalisation which contributes to, and not stands independently from, the other main
focalisations of the narrative.

A possible reason why the genesis of womankind has been accounted for in
the Theogony is that it contributes to one of the text’s main tensions — matriarchy
versus patriarchy. Here the creation of the mortal female-self ensures that mankind
does not try, as the Titans did, to usurp the supremacy of the celestial realm.
Furthermore womankind is borne from the earth, that is, from the very place to which
the Titans are sent in punishment for their deeds against the celestial father. The earth
was also the creator of Typhoneus who, like the Titans, was destroyed by the
thunderbolts of Zeus. The generative powers of mother earth were then scourged by
celestial patriarchy, and anything produced since from the earth can either plague or
provide for humankind.

While Prometheus represents a collective human consciousness, Typhoneus
represents an individual consciousness that tries singularly to defeat the powers of
celestial force. Typhoneus through his chthonic creation from the Earth and Tartaros
attempts ‘fo become ruler of gods and men’. This attempt by Typhoneus to control his
own destiny reflects the desire of every individual human to control their own fate.
But the narrative of the Theogony tells us that self-autonomy is not available to those

produced from the earth, and that déstiny is controlled by cosmological necessity. The

414 parallels between Kronos’ ‘crafty mind’ and Prometheus crafty deceit are found at lines 511, 521,
546, 559 and 614.
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only impression humankind, like Typhoneus, can leave behind after their destruction
is their progeny. Although the unstoppable progression of generational development is
what keeps alive the collective culture of humankind, and at the same time can be
humankind’s greatest enemy.

For the Theogony, ritual has no function. The reference to sacrifice in the
Prometheus episode, if anything, suggests the pointlessness of the intentions of
religious ritual. Although sacrifice is part of cultural behaviour, for Hesiod it serves
no real purpose or influence against the cosmological elements which through periods
of harmony and conflict make our existence what it is.

In terms of scholarship in anthropology, the Theogony’s narrative provides its
own contribution about the nature of existence which stands outside of mainstream
interpretations of the culture of human nature. However, elements of the Theogony do
reflect the general trend of humanity to explore aspects of its own existence, in terms
of both the collective and the individual. It is these treads which this section has
highlighted that would in fact contribute to a great discussion on Hesiod and the

culture of human experience.
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Conclusion

The aim of Chapter One was to discuss a new approach for interpreting
Hesiod’s Theogony. Chapter One was not concerned so much with establishing a
method resulting in the exclusion of other scholarly approaches. Instead our primary
concern at the beginning of this thesis was to explore both the benefits and problems
of the approaches applied by scholars for the Theogony. In the chapter, I expressed
apprehension with regard to the generic approach of historical research for a text from
the 8" century B.C.E., a text that has been assumed to be part of an oral culture. Our
intention has not been to negate the historical pathway straight to the ancient world,
but to draw attention to the likelihood that that not all roads of historical enquiry lead
us to a close understanding of ancient Greek literary documents. Therefore the
conclusion of Chapter One was to put aside the functionalist and structuralist
approaches to cultural interpretations of which the Theogony has been included, and
instead to read the Theogony insofar as it presents itself as a self -contained literary
document that forms no part of a cultural paradigm.

The text-based analysis of Chapter Two led us on a journey of narrative
discovery. We came to realise that the Theogony focuses on not just one succession
conflict commonly identified as the Titanomachy, but informs the reader of three
cosmological conflicts: (i) conflict between earth and sky which brought about the
birth of the Titan children, (ii) as a result of the separation between Gaia and Ouranos,
a conflict between the first and second generation of divine elements and, (iii) the
final cosmological dual between celestial Zeus and chthonic Typhoneus for the
prestige of cosmolo.gical supremacy. The narrative sequences of the episodes

interspersed among these conflicts are neither literary asides, nor interpolations, nor
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distorted reflections of other succession conflicts found outside the literary world of
the Theogony. Instead the intermediary episodes have proved to be crucial sub-
focalisations within the text’s narrative structure that have guided our interpretation of
the primary focalisations (ie. the succession conflicts). Thus, the sub-focalisations and
primary focalisations have allowed us to identify the Theogony’s main fabula —
cosmology. Furthermore, the primary and secondary characters of the various
focalisations and sub-focalisations, together with their characterisations, have enabled
us the audience to identify the narrative development of the Theogony ’s main fabula.

The intermediary digressions of the text are deliberate, in that the genealogical
accounts of the first generation allow us to understand the elemental forces which
contribute toward the text’s main fabula, and that being the processes of cosmological
development.*'® It becomes apparent that although each force has a polar opposite,
only one of these elemental forces is in each instance given cosmological superiority
while the other polar opposite remains dormant.*'® This alternating process of
cosmological supremacy is cyclical. This means that no given elemental force has
unequal power to any other elemental force.

The Prometheus episode has often been thought to have been an interpolation
and / or interpreted by classical scholars on the premise of historical research. Chapter
Two has helped us move away from the historical-based emphasis and see in a more
detailed manner the narrative importance of the Prometheus sub-focalisation. The
Prometheus episode, although chronologically misplaced, introduces the
Titanomachy; more importantly, however, the episode assists us in understanding the

anthropological aspects of the Typhomachy focalisation.

*1% Each genealogy contributes to the elements of the cosmological structure. For example, the rivers of
Okeanos and the abstract forces of Nux.
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In a sense, the Prometheus episode helps to make relevant the third succession
conflict. Prometheus allows us to see the consequences of Zeus’ withdrawn favour,
and that the alternative to Zeus would be an existence of hardship. This dire existence
is emphasised by the Typhomachy episode as it is then that the reader comes to realise
that if Typhoneus were to have realised his hopes to be ‘ruler of gods and men’, there
would have been constant cosmological upheaval. Therefore, the Prometheus episode
makes a crucial plea for Zeus to overcome any cosmological aggressors for his
supremacy, and in the Theogony this includes the Titans and Typhoneus. Although the
defeat of the Titans is almost a foregone conclusion, the conflict between Typhoneus
and Zeus gives rise to a dramatic narrative crescendo which we, the audience, were
not fully anticipating.

The unanticipated character of the narrative of the Typhomachy does not
provide an adequate rationale for regarding the episode as non-genuine. To be sure,
historical analysis has led us to believe that the Typhomachy is an interpolation; but in
view of the discussion in Chapter Two, such findings need reconsideration. Chapter
Three has attempted to consider the importance of historical research in literary
appraisal - albeit briefly. Therefore, our Chapter Three has not so much dismissed the
benefit of historical research as to reconsider the Theogony’s place in such
discussions. To this latter point, Chapter Three has redefined the ‘transhistorical’
importance of the Theogony as defined by the historical structuralists.*'”

As we have seen, Kirk has identified a number of areas in which mythological
accounts of the ancient Greeks generally resembled the following narrative and

thematic structure: (i) cosmology, (ii) development of the Olympian deities, (iii)

*16 For example, the benevolent forces Oceanos and Tethys against the maleficent forces of Typhoneus.
417 Cf. Bal, Narratology, p. 179.
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history of humankind, (iv) legendary heroes, (v) imitative heroes, and (vi) accounts
about the beginning of the historical period.*’® The paradigm of Kirk has also been
applied to interpretations of Near Eastern literature when discussing their striking
similarities to the narrative content of the Theogony.*'® Chapter Two supports our
initial reservations - as set forth in Chapter One - that the paradigm of Kirk can not be
applied to the Theogony, nor can any relationship between the Theogony and other
literary texts, whether Greek or Near Eastern, be reconstructed on the basis of Kirk’s
criteria. However, Kirk does offer us insight into the types of themes that were of
concern to the ancient mythographers, though not each myth-maker dealt with a
singular theme in an identical narrative manner. Furthermore, we ought not to assume
that even if there were narrative threads similar to other extant cosmologically-based
texts, there existed in the ancient world a model of literary expression that unifies all
ancient authors and thinkers.**°

Although there are similarities in the narrative style and content of the
Theogony and the Near Eastern text Fnuma Elish, we ought not to assume that these
are a result of Hesiod’s plagiarism of Babylonian mythology. Instead, the comparisons
between literary forms throw light on a basic concern of humans for the nature of their

own origin. Therefore, the narrative appraisal of the Theogony in Chapter Two and the

*8 G. S. Kirk, The Nature of Greek Myths (London: Harmondsworth, 1990). Cf. also Kirk, Myth: Its
Meaning and Function in Ancient and Other Cultures (Cambridge: Cambridge University Press, 1970),
pp- 8-31.

1% Cf. W. Burkert, The Orientalizing Revolution: Near Eastern Influence on Greek Culture in the Early
Archaic Age (Cambridge Mass.: Harvard University Press, 1995), esp. pp. 114-120. Also, R. Caldwell,
The Origin of the Gods: A Psychoanalytic Study of Greek Theogonic Myth (Oxford: Clarendon Press,
1989).

“2 For example, we ought not to assume that the Presocratic philosophers were concetned with the
same cosmological issues as Hesiod and, furthermore, that the Theogony based itself on the narrative
structure and themes of the Near East. This is not to say that the Presocratic philosophers, Hesiod and
the Near Eastern documents have nothing in common in terms of thematic concerns (ie. cosmology),
but that comparisons are more accidental than deliberate. It is the possible ‘accidental’ similarities
between the ancient thinkers, Greek and Near Eastern, which makes comparative research more
productive.
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reappropriation of a historical framework in Chapter Three make it possible to assign
a place to the Theogony’s within anthropological-based research. Indeed, it is this
latter stance that underscores the transhistorical importance of the Theogony as an

autonomous literary form.
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Appendix

Hesiod, The Homeric Hymns and Homerica with an English Translation by Hugh G.

Evelyn-White (Cambridge, Mass: Harvard University Press & London William

Heinemann Ltd., 1914).

The Text: Theogony
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avtap "Epig otuyept) Téke uév Mévov dAyvdevra
ANONV te Apdv te kai’ Adyea dakpudevta
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th) 0¢ Tudovd @aoct uryfuevat &v @iIAGTnTL
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drAntov kotéovoa Pin ‘HpakAnein.
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"ARQLTPLWVIANG oLV GpNipidw ToAdw
HpaxAéng povAforv 'ABnvaing dyeAeing.
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avdpag kovpilovot obV’ ATOAAwVL AvakTl

kai [Totapdig, tavtnv 8¢ A10g mdpa poipav €xovot,
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kol ZT0€, 1} 0N opewv MPOPEPESTATN £0TIV AMATEWV.
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Tavtn Opdg Epénovot, Bedwv dyAad Tékva.
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fiAOe &' dpa mpwn ZTOE APOiTog OVALUTOVOE
oUV o@oiotv naideoot @ilov S undea matpds.
TNV 8¢ Zelg Tiunoe, neprood de ddpa dEdwKeV.

abTV UEV yap £0nke Beddv péyav Eupevar 6pkov,
naidag &' Auata mavra €00 petavaiétag glvat.
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GAN' Exer, wg 0 mpdtov an' dpxiig EnActo daouds,
Kai Yépag €v yain te kai ovpave NdE BaAdoon:
o0d', 6t1 yovvoyevng, fiooov Bed Eupope Tiufg,
GAA' €11 kai ToAD udAAov, énel Zevg tietar avthv.
® &' £0éAeL, ueydAwg mapayiyvetar nd' dvivnoiv:

v te dikn Paciredor map' aidoioror kabilet,

£v ' dyoph Aaciol petanpénet, 6v k' €0éAnoiv:
nd' omdt' &g néAepov pOeiorivopa Bwproowvrat
avépeg, EvBa Bea mapayiyverat, 0ig k' €0éAnot
viknv mpo@povéwg omdoat kai kDSog dpé&ar.

£00AT) &' alB' dndt' Avdpeg deBAevwoty dydvi,
&vOa Bea kai toig napaylyverar nd' dvivnowv:
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vikfoag O Pin kal kdptel kaddv &ebAov
peia péper xaipwv te, Tokedot d¢ k0dog dndler.
£060An &' innrieool mapectdpey, 0ig k' EBEANOLY,

Kal TOig, ol YAavknyv dvenéueedov £pydlovral,
glyovtat d' ‘Exdrn kai épiktine Evvootyaiw,
pmdiwg dypnv kudpn Be0g Onace TOAARY,

peix d' dgeideto parvopévny, €Béhovad ye Buua.
£00AN &' év otabpdiot oV ‘Epuf Anid' aé€euv:

BoukoAing &' dyéAag te kai aindAix mAate' aiydv
noipvag t' elpondkwv diwv, Buud y' EBéAovaa,
¢ OAlywv Pprdet kdk TOAAGV pefova Bfikev.
oUtw to1 Kal pouvoyevig €k untpog odoa

ndol pet' @bavdartolol tetiuntat yepagoowv.

Bike 8¢ pv Kpovidng kovpotpdgov, ol uet' €kelvny
opBaAudio idovto pdog moAuvdepkéog’ Holg.
oUtwg £€ apxfig Koupotpdyog, al 8¢ te Tiuadl.

‘Pein 8¢ dunbeioa Kpdvy téke paidipa tékva,
‘lotinv Afuntpa Kai “Hpnv xpusonédidov

TBudy ' 'Aidnv, 0¢ Ond xBovi dddpata vaier
vnAegs fitop Exwv, kai épiktunov 'Evvooiyaiov
Zfjvd te unridevta, Bedv matép' AOE kal avdpdv,
100 Kal Uno Ppovrfic nedepiletan evpeia xOwv.

Kol Tovg puév Katémive péyag Kpdvog, ¢ T1g Ekaotog

vndvog £€ iepfic untpog Tpog youvald' tkotto,

Ta PpovEWY, Tva un T1§ dyavdv Opavidvewv
dANog v aBavdrolowy €xot BaciAnida Tiuny.
nevBeto yap Taing te kai Ovpavold dotepdevTog,
oUvekd ol ménpwto £¢) 1O mondi daufvat

Kal KpATEPE TEP EOVTL, A1OG ueydAov d1d fovAdg:
76 8 y' dp' o0k dAadg okomunv Exev, AAAX doxebwv
naidag £0U¢ katémve: ‘Pénv &' £xe névBog dAaotov.
AAA' Gte O Al' EueAle Bedv atép' NOE kal &vopdv
té€eabat, tét' Enerta @ilovg Aitdveve tokfag

ToUg aUTAG, Faldv te kail OVpavov dotepdeva,
ufitiv ovpgpacoasbatl, Smwg AeAdBotro tekodoa
naida gidov, tioaito &' épivig natpodg £oio

naidwv 0', oUg katémve péyag Kpdvog dykvAoprtng.

o1 8¢ Buyatpi pidn pdAa pev kAvov A3’ Enibovro,

kai ol me@padétnv, 6oa nep MENpwto yevésHa
appi Kpévy BactAfit kai viél kaptepobiuw.
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néupav §' £¢ Avktov, Kprjtng £¢ miova dfjuov,
onndt' &p' dmAdtatov naidwv té€eaban EueAie,
ZAva péyav: tov pév ol £6é€ato Tofia meAwpn

Kpntn €v ebpein tpagépev atttalAéuevai Te.
£vOa v ikto @épovoa Borv dia vokta uéAaivay
PWTNV £¢ AUKTOV: KpUPev & € xepoi AaPoloa
avtpw &v nApdrw, {abéng vnd kevBeot yaing,
Alyaiw €v 8pel nenvkaouévw DAREVTL.

16) 8¢ omapyavicaca uéyav Aibov eyyvdAilev
OVpavidn uéy' &vakt, Oedv npotépy PactAf.
oV 160’ EAv xelpeosowv £ £okdtBeTo vndLV
ox£TA10G: 00d' EvOnoe peta @peoiv, (¢ ol dmicow
avti AiBov £0¢ viOG aviknToG Kol dkNdNG

Aeined', & wv tay' €éuerhe Bin kai xepoi dapdooag
nufg e€eldewy, 6 8' év dBavdrolol avderv.
kapraAipwg &' dp' énerta pévog kal paidipa yuia
no€eto toio dvaktog: EmmAopévwy &' Eviautdv
Taing évveoinot moAvepadéeoot SoAwbeig

Ov yovov & avénke péyag Kpdvog dykvAopntng
[viknOeig téxvnot Pinei te nandog édio. ]

npdtov ' é€éuecev AiBov, Ov TUUATOV KATEMIVEV:

TOV pév Zebg otripiée katd xBovog evpuodeing
Mvboi év Ayadén yvaroig Uno Mapvnooio

ofiy' Euev é€omiow, Babua Bvntoiot Bpotaiotv.
ADoe 8¢ natpokaotyvitoug dAodv Und deopdv
Ovpavidag, oi¢ dfjoe matnp deorpposiivnory:
Ol 01 AMEUVAOAVTO XAPLV EVEPYESIAWY,

dddkav 8¢ Ppovrrv 7' aiBaAdevta kepavvov

Kai oTeponrv: TO mpiv 8¢ meAwpn oo kekevOeL:
T0i¢ iouvog Bvnroiot kai abavdtolotv AvdaooeL.
kovpnv &' Tanetdg kaAAiogupov "Qkeavivinv
fydyeto KAvpévny kai o6pdv Aéxog eloavéParvev.
N 0€ ol "AtAavta kpatepdppova yeivato maida:

tikte &' Umepkvdavia Mevoitiov RdE Mpopndéa
noikilov aioAduntiv, dpaptivodv t'" EmunOéa
0g kakov €€ apxfig yévet' avdpdowv dAgnotiowv:
TPATOG YAp P ALdG TAxoTnv Onédexto yuvaika
napOivov. OPproTnV 8¢ Mevoitiov ebplona Zevg

€ig "Epefog katénepde PaAwv PoAdevtt kepauvve)
givex' atacBaling te kai nvopéng tmepdmAov.
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"AtAag &' oDpavov eVpLV Exel Kpatepfig T AVAYKNG
nelpaoty €v yaing, npénap Eonepidwv Atyvpwvwy,
£0TNWG KEQAAR TE KAl AKaudTNOL XEPETOLV:

tavTnV Ydp ol udipav édacoato untieta Zevs.

dfioe &' dAuktonédnot Mpoundéa mokiAéfovAov
deopoig apyarforot péoov did kiov' EAdooag:

Kai ol én' aieTov dpoe tavontepov: adTap O y' fimap
fiobiev aBdvatov, to &' aé€etoicov andvn

vuktdg Soov mpdmav fluap £do1 tavusintepog dpvig.
TOV MV dp' "AAkuVNG KaAALo@Upov EAKLUOG LIOG
‘HpakAéng €ktelve, kaknv ' anod vodoov &AaAkev
"Tanetiovidn kai EAboato duoppoosuviwy

oUk aéknti Znvog "OAvuniov vPuédovrog,

Sop' ‘HpakAfiog OnPayevéog kAfog ein

nAdlov €' § T0 ndporBev émi xB6va movAvPoteipav.
talt' dpa alopuevog Tipa adpdeiketov vidv:

Kai mep xwopevog mavbn xoAov, Ov npiv €xeokev,
oUvek' €pileto PovAag Umepuevét Kpoviwvt,

Ko yap 6t' €kpivovto Beoi Ovnroi t' dvBpwmot
Mnkwvn, tét' Eneita uéyav Podv mpdepovi Bupe)
daoodpevog Tpoédnke, A10¢ voov e€anagpiokwy.
TOIG MEV Yap odpKag Te Kal Eykata Ttiova dnue
&v PV katébnke kaAUag yaotpi Poein,

1) &' adt' dotéa Acukd Podg doAin €ni téxvn
gvOetioag katédnke kaAvPag apyétt dnua.

&1 téte uv mpooéeine Tatrp &vOpdv te Beddv Te:
"lanetiovidn, tdvtwv apdeiket’ avaktwy,

Q némnov, wg £tepolnAwg deddaooao poipag.

¢ pdto keptopéwy Zebg dpdita updea idwg.
tov &' adte mpooéeine Mpounbeds dykvAopntng
Ak’ émpedrioag, doAing &' ob Abeto téxvng:

(e kOdioTe péyiote Bedv aleryeverdwy,

v d' éAe', dnmotépnv og evi @peot Bupdg avwyeL

®f pa dohoppovéwv: Zebg §' dpbita urdea idwg
YV p' 008’ fiyvoinoe 86Aov: kakd §' Sooeto Buud)
Bvnroig avBpwmotot, T& kol TeAéecbat EpeAde.
xepoi &' 8 y' augotépnorv dveileto Aevukodv dAerpap.
XWoato O @pévag au@i, x0Aog € pv. iketo Bupdv,

w¢ 10ev dotéa Aevkd Podg doAin emi téxvn.

¢k 100 &' dBavdrtolow £ni xOovi O’ avBpdnwv
kaiova' dotéa Aevukd Bunévtwy i Pwudv.

oV 8¢ péy' dxOrioag mpooipn vepeAnyepéta Zevg:
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"TaneTiovidn, ndvtwyv népt updea idwg,

& Ténov, ovK &pa Tw doAing emtAndeo téxvng.
WC PATo XwoUEVOS ZeVG dbita uridea £18wg:
£k To0TOL 8N Emerta dOAov pepvnuévog aiel
oUk £8{dov MeAinot mupdg pévog dkapdroro
Bvntdic avBpwmoig, ot £ni xBovi vaietdovotv.

aAAG uv g€amdtnoey £0¢ ndig Tanetoio
kAéPag dkaudrolo tupdg tnAéokomov. abynv
£v KoTAw vapOnu: ddxev O€ & veldO1 Bupdy,
ZAv' VnPpepétny, ExdAwoe 8¢ pv gilov fitop,
wg 1d' &v avBpwmnoiot mupdg TnAéokonov avynv.

avtika &' dvti mupog tedéev kakov avOpwmototy:
yaing yap oOunMAXOoE TEPIKAUTOS AUPLYUTIELS
napBévy aidoin TkeAov Kpovidew Sk PouvAds.
{doe 8¢ kai kbopnoe Bed yAavk@dmg "AORvN
apyv@én Eobfitu: katd kpfiev 8¢ kaAvmrpnv

daidalénv xeipeoot katéoxede, Oadpa idéabar:
[Guel 8¢ ol otedvoug, veoBnAéog &vBea moing,
iueptovg TepiOnke kapriatt aAAdg 'A6Qvn.]
apgl 8¢ ol atedvny xpuoénv kepaAfjprv €0nke,
TRV aUTOG TOINCE TEPIKAVTOG "APPLYVTIELG

&oknoag taAdunot, xap{dpevog Al natpl.

T ' évi daidada moAAd tetevyxato, Oadpa idéabar,
kvdad', 8¢' Anerpog oA tpéper nde Balaooa,

TV & ye mOAN' évEONKe,--xdpi1g &' dmeAduneto noAAY,--
Bavpdota, {Do1otv E01KOTA PWVNESTLY.

avtap énel O ted€e kaAdv kakov avt' dyaboio.
gEayay', EvOa mep AAAo1 Eoav Beol 11" &vBpwror,

koUW dyaAopévnv yAavkdmdog Ofpruondrpng.
Oadpa &' £x' &Bavdrtoug te Bsolg Bvntol T dvBpmoug,
wg €1dov d6Aov aindv, Gurxavov avBpwnoioty.

£K TN YAp Yévog €0Tl Yuvaukdv OnAvtepdwy,
[tA¢ yap dAWI6V €ott Yévog kai @OAa yovaikdv,)
nhpa péy' at Bvntdiot yet' dvdpdot vaietdovoty
oVAOUEVNG TIEVING 0L 6Uu@pOopOL, AAAX kdpoto.
wg &' ondt' &v ounvesot katnpe@éeoot péAtooal

knefvag Pookwot, kakdv Euvrovag Epywv--

ol pév te mpdrav Auap g néAov katadvvra
nudation onevdovot TIO€iol Te knpia Avkd,

ot &' Evtoobe pévovreg Ennpeéag katd olpfAoug
GAAOTPLOV KAPATOV OPETEPTV EG YAOTER' AUDVTAL—
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WG &' altwg &vdpeoot kakdv Bvntoiot yuvaikag
Zevg UnPpepétng Bfikev, Euvrovag Epywv
apyadéwv: £repov 8¢ Topev Kakodv dvt' dyadoio:
0G KE YAUOV QeVYWV Kai PEPHEPX EpYa YUVAIKIV
un yfipon €0éAn, 6Aoov &' £ni yhipag koito

XAteL ynpokduoro: 6 y' o frérov émdevng
{wel, dnopbipévov 8¢ did krfiotv datéovia
xnpwotai: @ &' abte ydpov petd pdipa yévnraa,
kedvrv ' £oxev dkortiv dpnpuiav mpanideoot,
ta) O€ T' am' alddvog kakdv £0BAG) avTipepilel

EMUEVEG: OC O€ Ke TETUN ATapTnPoio YEVEBANC,
{wer évi otrBeootv Exwv dAiastov dvinv
Buud) xai kpadin, kai dvAKesTOV KAKOV £0TLV.
WG oUK 0Tt AL0G KAEYaL voov 00dE TapeABeiv.
o8¢ yap Tanetiovidng dkdknta Mpoundelc

1016 y' Une€nAve Papiv xoAov, AN OT' dvdykng
Kai ToAUdpIv E6vTar péyag Katd deopog EpUKeL.
Bpidpew &' ¢ npdta nathp wdvscato Buud)
Kétte ' 10€ TOn, dfioev kpatepd vi deoud)
Nvopénv UmEpomhov dywpevog NdE kai €180

kol puéyebog: katévaooe d' O xBovdg evpuodeing.

€vO' ol y' GAye' €xovreg Umo xBovi valetdovieg
giat' én' Eoxatif, peYdAng év neipaot yaing,

B ud' dxvopevor, kpadin uéya névBog £xovreg.

aAAda ogeag Kpovidng te kai aBdvator Beol GAAo1,

olg tékev AUKopOG ‘Pein Kpdvou év giddtnt,
Taing @padposivnoty dviyayov &G @dog adtig:
avTn Y&p o@iv dnavta dinvekéwg katéAete

obv ketvoig viknv te kai &yAadv ebxoc dpéobdat.
dnpov yap pdpvavto névov BupaAye' Exovieg

Titivég te Ogoi kai Soor Kpdvou €€gyévovro,
avtiov &AAAAoo1 11 kpatepdg Vopivag,

ot pev a¢' bPnAfg '00pvog Tithveg dyavoi,
ol d' dp' an' OVvAVuROL0 Beoi, dwthpeg Edwy,
oUg tékev NUKouog ‘Pein Kpdvw ebvndsioa.

ol pa tét' GAAAAo10L XxOAoV Bupalyé' Exovreg
ouvexéwg epaxovro déka mAeiovg Eviautolg:
o€ 11§ fiv €p1dog xaAenfig Avoig ovde teheutn)

oLdeTéporg,ioov-d¢ téhog tétato mroXéjiolo,
&AA' 8te O keivolor mapéoxebev dpueva mavra,

véktap t' aufpooiny te, td nep Beot avtoi £dovoat,
navTwy €v otNBeooiv aé€eto Bupodg dyrivwp.
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wG VEKTap T' EndoavTo kal apPpoosiny Epateviy,
On téte 10ig petéene nathp dvdpdv te Bedv Te:
ké€kAvte pev, Faing te kai Ovpavod dyAad tékva,

Sep' €inw, td ue Oupog évi 6tNOeootl KeAEVEL.
0N yap pudAa dnpodv évavrior dAArAoiol

vikng kai kpdteog népt papvdaped' Apata ndvra
Titfivég te Beol kai Soot Kpdvou ékyevdueoda.
UUEiG 8¢ peydAnv e Binv kal x€ipag ddnroug

eaivete Tithveoowv Evavrtiot év dat Avypf
yvnoduevotl ertAdtnrog évnéog, doox TaBdvTeg

€6 paog o apikeabe duonAeyéog bmod deopod
fuetépag da fovAag vmd Ldgov fepdevroc.

¢ @dro: tov §' €adtig dueiPero Kétrog dudpwv:

Aaudvr', ook addnta meavokeat: dAAG kai avTol
dpev, 6 Tor mepi uév npamideg, nept §' £oti vonua,
dAxtrp &' aBavdrototv dpfic yéveo kpuepdio.
ofjo1 d' émpoatvnoty Und {6¢pov RepbevTog
dapoppov &' £€alitic duetiktwy OO deoudv

NAvBopev, Kpdvou vie dval, dvdeAnta nabévreg,
T Kail vOv atevel te vy kai enigpovi BovAf
puodpeda kpdtog VUOV &V aivii dniotfTt
papvapevor Titfiowv dvd kpatepdg opivag.

W¢ pdrt': énfiveooav 8¢ Beol, dwthpeg Edwv,

u0Bov dxovoavteg: moAépov &' EAAaieto Bupog

yaAdov €t' fj td ndporBe: uaxnv &' duéyaptov Eysipav

v

TavTeg, OnAeion te kai dpoeveg, Auatt Kelvey,
Titfjvég te Beoi kai oot Kpdvou €€eyévovro,
oUg e Zevg "EpéPevagry o xBovdg fike pdwade

dewvoi te kpatepol te, Pinv UnépomAov £xovre.
TAV EKATOV UEV XELPEG &' dUwWV diooovto
ndov OpAG, kepaAai 8¢ EkdoTw mevTikovIa
¢€ dpwv Enépukov eni otifapoiol péAeoary.

ol téte Titrveoot katéotabev £v dai Avypi

nétpag NApdroug otifapfis év xepoiv Exovres.
Titfive d' Etépwbev ekaptivavro dAayyag
TPOPPOVEWG, XELPWV T€ Bing 8' dua £pyov Epaivov
appdtepot: detvov 8¢ nepiaye névrog dneipwy,

YA 8¢ uéy' éopapdynoev, énéoteve §' obpavdg e0PUG

oe1duevog, neddBev 8¢ Tivdooeto pakpds "OAvumog
punf) Ort' &Bavdrwv, Evooig d' tkave Papsia
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Taptapov Nepdevra, moddv ' aingia iwn
aomérov iwyuoio PoAdwv te kpatepdwv:
¢ ap' €n' GAANAo1G Tesav Pédea oTovdevta.

Qwvn ' dugotépwv iket' ovpavodv dotepdevia
kekAopévwv: ot 8¢ Ebvicav peydAw dAaAnTd.
o0d' dp' &m1 Zevg Toxev £0v pévog, GAAG vu Tod ye
€10ap pev péveog TAfivto @péveg, €k 8¢ te nloav

@aive Binv: dpodig 8' dp' an' obpavod AY' an' "OAdumov

aotpdntwy £otelXe oLVWXadOV: ol d¢ kepavvol
iktap dua Ppovi te kai doteponii motéovto
XEpOg dno oTifapfic, icprv ASya eidvpdwvteg
TAp@EES: apgl d¢ yola pepéofrog eopapdayile
Kotopévn, Adke 8' dugi mupi ueydA' domerog UAn.

€(ee O xBwv mtdoa kal "Qkeavoio péebpa

névtog T’ dtplyetog: toug &' dupene Beppodg dutun
Titfivag xBoviovg, eAGE &' aibépa Jiav Tkavev
&ometog, Gooe §' duepde kai igpBipwy nep £6vtwv
avyn pappaipovoa kepavvod te oteponig Te.

kaOua 8¢ Beonéaiov kdtexev Xdog: sioato §' dvta
O0pBadpdiowv ideiv 18’ olaot Sooav dkoboat
avtwg, WG €l Faia kai 00pavog eVplg Unepbe
niAvato: tolog ydp ke péyag Unod dodnog dpwpet
TG pev Eperopévng, tol &' D Pdbev E€epindvrog:

t6000G dolmog Eyevto Beddv Ep1di Euvidviwy.

oUv &' &vepot Evootv te koviny ' £o@apdyilov
Bpovtnv te oteponhv te kai aifaddevta kepauvéy,
kAo A1og peyaAoto, gépov &' laxnv t' Evonnv te
&G péoov apeotépwv: 8toPog 8' dmAntog dpwpet

opepdaAéng €pidog, kaptog d' dvepaiveto £pywv.
EkALvON O paxn: mpiv 8' dAARAo1g EnéxovTeg
EUUEVEWG EUAXOVTO N KPATEPAG Lopivac.

ol ' &p' évi mpbtorot paxnv dpueiav Eyspav
Kétrog te Bprapewg te Ting T datog noAépoto,

ol pa Tpinkoosiag méTpag oTIPapdv &nd XepWv
TEUTOV EnaoouTépag, katd §' Eokiacav Perécoot
Titfivag, kai Tovg pév 0mod x0ovodg edpuodeing
néppav kai deopdiow év apyaléoory Ednoav
XEPOLV Vikfoavteg nepBUpoug Tep €dvTag,

tdaoov &vepb' Umd yiig, Soov obpavdg éot' dmd yaing:
té000Vv ydp t' and yAg £ Tdptapov Aepdevra.
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avtdp Enel TitAvag &n' obpavol éEéAacey Zevg,
omAdtatov téke naida Tupwéa I'aiia neAwpn
Taptdpov &v @iAdtnTi ik xpuoénv "A@poditnv:
ol x€ipeg uev €aotv én' oy UL, Epypat’ €xovoat,
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