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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. 1 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 modem tendency to interpret the Theogony as simply a work by Hesiod of 

1 Cf. R. Parker, Athenian Religion: A History (Ox[orfl:_Clarendon Press, 1997), especiallyp. 36 where 
Parker-has clearly connected-stories -aboUt the g~ds 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); 
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the gth 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. 2 G.S. Kirk categorises the types of mythology used in traditional 

theogonies as follows: 3 (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.4 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. 5 

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. 
3 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. 
4 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. 87-106, 
who assumes that Greek 'myth' as found in the Theogony is to be understood against the background of 
'traditional tales' that draw on cortunon topics such as 'myths about genealogies, migratio~s~Jo~l!!ldation 
of cities, the establishment of CUlture, and the:origins,oHituals;-especiill!y' initiation-and sacrifice' (p. 
87).-This-approach- isless-approprtate 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: Translation, Commentary and 
Interpretive Essays (Princeton: Princeton University Press, 1999), esp. pp. 142ff. 
5 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 
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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.6 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').7 West is 

able, of course, to note a number of examples for such a narrative.8 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. 
6 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 In Tim. 1.427.20 and 
Pisander In Phd 172.3-4, where theologoi is used for Orpheus and early Greek hexamett!r p_oets. 
Hermias includes Orpheus, Homer and H~~iod_(/n.Phdr.-11-.1 0- H): · -- -- -----
7 West,-Hesiod:-Theogon.f(Oxford:.,-tlarendon Press, 1997), p. 12. 
8 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. 
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this genre, the mam figures of the narrative are regarded as exemplary or 

paradigmatic, much as happens in Homer's Iliad which inspired them. However, there 

is little, if any, evidence in the The agony 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 .9 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. 10 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 

9 West, Theogony, p. 12. 
10 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 Orphi~_reJigion, 
which is an interpretation whichJorms.r)o.part.of.the Theogony's narnltive. 'Fliltnennore, Olympian 2 
has ·often-·formecfpart oracadernic discussions in connection with Empedocles 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 ofMetampsychosis" Phronesis 2 (1957) pp. 85-88. 
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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 modem 'unideal' 

audience whose main source of information about the Theogony comes from the text 

itself. 11 Therefore, the modem 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 tum, 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 

11 Here the term 'unideal' does not imply that a modem 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. 
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Skinner outlines in some detail the danger of set cultural and historical form of literary 

interpretation. 12 In particular, he states the following: 

'[F]or 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'. 13 

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. 14 This point is expressed further by his 

subsequent claim that 'the autonomy of the text itself [is] the sole key to its own 

understanding.' 15 

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 m 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. 16 

12 Q. Skinner 'Meaning and Understanding in the History ofldeas', History and Theory 8 (1969) 3-53. 
Although Skinner does not explicitly refer to the Theogony, the principle of his argument may be 
appropriately applied to any given literary text. _ _ _ - -- -
13 _§~inr).~r,_~Meaningand Understanding';-p.-5.-
14 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. 
15 Skinner, 'Meaning and Understanding', p. 3. 
16 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. 
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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. 17 

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.' 18 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' .19 

17 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). 
18 Skinner, 'Meaning and Understanding', p. 27. 
19 Skinner, 'Meaning and Understanding', p. 32. I cite here the context of Skinner's statement 'more 
interesting and intractable objection however to attempt to ma~e_a text_injtself_a self-sufficient-object­
ofcundersta:rtainjfas~suggested=by tlie o6Iiquestrategies ~hlch 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. 
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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.20 

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' .Z 1 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. 
21 Skinner, 'Meaning and Understanding', p. 48. 

9 



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. ' 22 

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 compansons, 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 modem 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 

22 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.l985); Cf. also R. Barthes, Mythologies (Paris: Seuil, 1970), and his 
'Responses', in Tel Que/, 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. 
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artistic discourse. Indeed, there is evidence that these linguistic forms have been 

welded together in the Theogony. 23 

It is difficult to assess how and to what extent the divergent linguistic styles in 

the Theogony correspond to conventional language forms.Z4 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' .Z5 It is then reasonable to assume that the 

author, if he or she wishes to communicate 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 

23 For example, the colloquial address of Kottos to Zeus (655ft) and the formal address of Zeus' appeal 
for assistance against the Titans (644ff, cf. also 392). 
24 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. lOlff. Cf. also, M. Griffm, '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 ofthe Old Testa~efl.LS.~ppl.8_7: 

-Sheffield""l990);-pp:-221-247:- - -- -- - --- -- - ----------- --- -- ... _ -----
25 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 nonnative 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. 
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tend to be 'a continual variation' of another poetic device, never replacing itself but 

1 h . . fu . 26 mere y c angmg Its nctwn. 

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 itself: 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.27 Instead interpretation should be through the qualities 

presented within the text itself, a suggestion surprisingly offered by a formalist V. B. 

Shklovskii. 28 

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

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

26 B. Tomasevsky, 'La Nouvelle ecole d'historie litteraire en Russie', Revue des etudes 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.' 
27 In making this statement I have a particular reference in mind taken frSJlil_Oalan, Histor.ical 
Structures;-p;- 25 as follows:-• it Hrnofoy -delviii"filiio-the poet' s-prfvate-or-;~~ial Iife 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.' 
28 V. B. Shklovskii, 0 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.29 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'. 30 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 

ofMieke 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.31 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. 32 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. 33 

Negotiation between 'outside intervention' and 'inner dynamism' presents further 

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

29 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). Mukarovsjcy _usually_argues 
against.formalist ShklovskiL- - - - -
30 Galan, Historical Structures, p. 27. 
31 J. Mukarovsky, Kapitoly z Ceske Poetiky, p. 348. 
32 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. 
33 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 

diachrony, and finally, to the functional point of view.34 To these tensions in 

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 

f . ,35 system o s1gns. 

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.' 36 

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. 

34 F. W. Galan, Historical Structures: The Prague School Project 1928-1946 (Austin: University of 
Texas Press, c.1985). 
35 Galen, Historical Structures, p. 10. 
36 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 arg!llll,!J.nlthat 

_ _'the_ inlmanent-characterization-of-the-evolutiolfof poetic-Hmguage-fs 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' .37 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 'either'-' 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.38 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 Theogon)l_ is,11_c9mpila1ionofa.number of 
songsinto.one-text,-which-leads·him·to conchfdttth1if'm sum.-the Tita-;;~machy 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. 39 

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.40 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 

space of a culture. ' 41 As a test case, I shall briefly discuss a point made earlier about 

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 The agony (of Hesiod) has been interpreted as 

Zeus' birth and single-handed expulsion of his father.' R. Mondi, 'The Ascension of Zeus and the 
Composition ofHesiod's Theogony', GRBS25 (1984) 325-344, esp. p. 329. 
39 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. 
40 The inter-textual approach involves scholars, both Ancient and Modem, 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 ~!ffet~!I!A<?c.um~n!s~i;il!llJ~-us_eful in 
terms-of-synthesising historical data;~o('for-piecirigtogethera aocument 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. 
41 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. ' 42 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.43 The cross-referencing of the ancient Homeric 

scholia with other textual sources has formed the basis of modem textual scholarship, 

and as a consequence, the language of the Theogony has been compared to the 

archetypal texts of Homer.44 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. 
42 Turner, Greek Papyri, p. 110. 
43 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-III (Stuttgart: Teubner, 1931-1941). 
44 Edwards is an example of this tendency, as he discusses Hesiod in terms of Homeric narra!i.v:~.Jllld 
concludes that H()mer fo,t:mstlle basis. for-interpreting-'traditional'- and 'conventional 'literary and non­
litefar)l' fomis:Ed~ards provides examples of grammatical parallels between Homer and Hesiod such as 
the use of -awv genitive ending as found at Theogony 24, of which there are eight parallel instances in 
Homer's Iliad. Edwards also cites metrically parallel phrases, for example the use of the phrase E:K 
K£q>CCA£WV positioned at the second and third foot of the verse. For example at Odyssey 20.394 Homer 
uses the phrase np6-repot yap aetKea jlT]~cl:vowvro, and this phrase parallels almost verbatim line 166 of 
the Theogony np6repo~ yap anKea !l~oaro €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.45 

Thus H. Bloom's argument may be misleading when he contends that 'every 

poem is a misrepresentation of the parent poem' .46 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 concems.47 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 Iliad, 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, 

but their aim in doing so was to outshine their predecessors with dramatic splendour.48 

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, 12J1),pp. 55~185, 
esp. pp. 127-128. ____ _ _ - - - - - -

-
45-Aristoplianeifis just -one example from antiquity that emphasizes the divine nobility of Homer, 
following the view that Homer is the 'founder' of the epic 'tradition'. Cf. Frogs 1030. 
46 The italics are my own here. H. Bloom, Anxiety of Influence (Oxford: Oxford University Press, 
1973), p. 44. 
47 This may certainly be the case for Aristophanes Frogs and the Homeric Hymn to Demeter. 
48 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.49 

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.50 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.51 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.52 The Iliad and Odyssey are saturated with stock 

49 For example, the use of rrraivovmc; (209) is an extended use of the conventional verb nmww that 
expands on the implications of nrf1vac; 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. 
50 G. S. Kirk, 'The Structure and Aim of the Theogony', inK. von Fritz (ed.) Hesiode et son influence: 
Entretiens sur L 'antiquite classique (Geneva: Hardt, 1962), pp. 61-109, esp. p. 65. 
51 Cf. C. Sourvinou-Inwood, Reading Greek Death (Oxford: Clarendon Press, 1998), for the Nt!!<Yi~_cf. 
esp. p. 75, where ~~~_oocLstates_that--'itseems-plausible that·aHeastohepre~Homefic-epkhad a Nekyia 
af itfend;-fuficffoning 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. 53 

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. 55 

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.56 In his article on Hesiod, Barron uses 

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

53 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 tl:XVTJ at 
Odyssey 4.529. At line 160 the term rl:xvTJ, 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 ). 
54 Interpolation could be regarded as a term used when the langue and parole approach has extended its 
boundaries. 

-
55 This would certainly be the case if Kirk's thesis is taken--to tlie extreme in that 1no-t e~e~ -th; ~~;t 
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) Hesiode et son influence: Entretiens sur 
L 'antiquite c/assique (Geneva: Hardt, 1962) 61-109, esp. p. 63. 
56 J.P. Barron and P. E. Easterling (eds.), 'Hesiod', in The Cambridge History ofClassical 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'.57 

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.58 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. ' 59 Walcot goes on to state that the Prometheus episode provides the Theogony with 

'unity of structure' .60 

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.61 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 

57 In making this statement I have in mind the following citation from Barron (ibid.): 
'It is hard to fmd 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 -po-ssessed ·any logical or rigorous 
arrangement' 

58 P. Walcot, Hesiod and the Near East (Cardiff: Wales University Press, 1966). 
59 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. 
60 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 tum 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 Theogony.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.63 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. 

61 Cf. F. Solmsen, 'The Earliest Stages in the History ofHesiod's Text', HSCP 86 (1982) 1-31. 
62 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 w~t=-~<>_ul,d,ch~ve'""b~en 
unnecessary .. See -further-A-Meyer,-De (fompositioi,-e-Tneogonfarliesiode-ae- (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. 
63 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 modem 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 gth 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.64 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 tum 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.65 Bal's 

64 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 Poetk;s_of 
Early Greek Philosopgy~',__i_n_A.A. Long.(ed.),The-Gambridge Companionto-Effriyc(freel/ Phii;;;~phy 
(CambriogFCamtJddge 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." 
65 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' .66 

Bal then continues to identify three distinguishing features of a fabula: (i) the 

possibility, (ii) the event - ie. realization, and (iii) result - conclusion.67 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 tum, 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.68 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'. 69 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: 

66 Bal, Narratology, p. 189. Therefore, to furt!l~r_tllis claim, Bat argues that-each-event forms part-of 
that process.- --- - - -- - -
67 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. 
68 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.' 70 

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 Theogony.71 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 

self-sufficient' .72 But at the same time, we ought to be aware that the narrative, once 

considered, could lead to other considerations external to the text.73 For example, the 

69 c. Br(')!!J.QI!<l, Logique_du.Recit (Paris>Editions du Seuil; 1973). Cf. Bat, Narratology, p~ i 76. 
70--

Bat, Narratology, p. 177. 
71 Ellipsis is when infonnation is omitted, but the sequence of events assumes it. Cf. Bat, Narrato/ogy, 
p. 91. 
72 Bat, Narratology, p. 179. 
73 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 nonn'. 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.74 

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. 75 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.76 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' .77 Instead we should first concentrate on 'internal 

diversions within the Theogony 's narrative.78 

norm' is based on text comparison and cultural precepts, and not founded alongside a text's 
independent status. 
74 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. 
75 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. __ _ ~ ~- ~ . 
77 'External retrove_rsiQns'. include historical political~ and social underlaldngs~ Cf.Bal, Narratology, p. 
r5s:-----~ 

78 What we will detail as 'internal diversions', other narratologists including Bal would define as 
'internal retroversions'. Our defmition 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 61 7-731 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.79 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 I 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' .80 

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 

79 Another example would be the The!JgQny 's _description of the Kyklopes.-For example; -the Kykfope~ 
frrst appear at"'lirres' 139-ff,- orily-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 (707ft) and the Typhoneus episode at 
(845ff 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. 
80 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 164-166led to the subjective retroversion ofOuranos 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. 81 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 14 7ff, 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. 82 

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. 

81 Bal defmes 'focalisation' as the 'relationship between the 'vision', the agent that sees, and that which 
is seen' (Bal, Narrato/ogy, 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. 83 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 ofHesiod'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 

83 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 lias 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 ofHesiod 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, ofHesiod's Theogony. 
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genenc '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.84 

Ifwe are to investigate an apparent cosmological nature of the Theogony, then 

we shall have to re-address West's argument that in the Theogony 'genealogy thus 

takes the place of cosmology' .85 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. ' 86 While this is 

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

84 West, Hesiod: Theogony, Works and Days, p. ix. 
85 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 recogmse 

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' .87 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. 88 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.89 

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'.90 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 modem 

86 West, Hesiod: Theogony, Works and Days, p. x. 
87 9~~- Kirl<.,_TheNatul"e of Greek-Myths (London: Penguin-Group, 1990), p. 53. 
88 - -- --

G.S. Kirk, The Nature of Greek Myths, p. 138. 
89 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. 
90 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.91 

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.92 However, in our case, the consideration of a particular episode 

does-not atlhe same time discard another or reflect a focus in myopic isolation. Much 

91 For (i) refer to Clay's thesis, for (ii) consider West's and for, (iii) bear in mind Edwards and West. 
92 Cf. West, Theogony, pp.l7-18. 
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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 

modem scholars and their citation of ancient scholia.93 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 modem 

and ancient commentators ofHesiod's Theogony. 

It remains now to outline a template which we will follow as much as possible 

m 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).94 

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 

93 References to the scholia will include mention to the medieval and renaissance manuscripts, as also 
referred to by modem scholars. Any mention to such manuscripts and scholia will be detailed 
accordingly in the discussion. 
~~-I!te_singl!Jig.Qutofthese-passages may seem·tosuggest thatthis-thesisigi1ores 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 l38ff 
which leads us to the Curse ofOuranos at lines 207-210. 
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of Ouranos at lines 207-210.95 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.96 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 207.97 It 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 The agony's main 

fabula: genealogical cosmology. A possible inference from this would be that the 

significance ofthe passage in lines 207-210 should not be underestimated with respect 

to the way it shapes many focalisations of the narrative which, in tum, contribute to 

our understanding of the main fabula. 

95 This crucial passage reads as follows: 
207 tou<; 5£ nat~p Ttt~va<; bdl<AJ"]crtv KaAE£<JK£ 
208 nai5a<; vnK£iwv ).IEyCC<; Oupavo<; ou<; tEK£V at'rr6<; 
209 cpa<JK£ 5£ ttta{vovta<; atacr8aAin ).IEyCC pE~at 
210 £pyov toio ~· ifnnta ticrtv ).l£t6mcr8£V E'cr£<J8at. . 

96 In principle the TJ:!gqgQ!J)' Rr~wi<:Jes.an.account-ofthe originofthe·gods. The geriealogicarstnicture of 
tlie deities hiis 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 identity aspects of the newly formed tripartite cosmology. This tripartite 
cosmology is made up of sea, sky and earth. Cf. lines 126, 127 and 132. 
97 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 ofthis 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.98 

This claim, however, can only be maintained if lines 155-156 are omitted.99 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). 100 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. 101 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 

98 T. Gaisford, Poetae Minores Graeci (Oxford: Oxford University Press, 1814) and F. A. Wolf, 
Theogonia Hesiodae (Halle 1783). 
99 These lines refer to a comparative number of children and not to the isolation of merely just one 
offspring. 
100 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. 102 

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. 103 Following on 

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

101 Gaisford rejects equally lines 212-213 and 224. 
102 Modem 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 <j)cX(Jl(E. The b scholia cite Etq>acm::. The b manuscript comprises of mL(R). There are four main 
manuscripts form: 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 b 
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 14th and 15th centuries. Then texts originate from Marcianus IX.6 of the 
14th century and Salmanticensis 243 of the 15th century. Source v is Laurentian us conventi soppressi 15 
of the 14th century, W is 15th century Panormitanus 2Qq-A-75; and X 15th 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 Etq>acrKE seems unlikely not only 
for metrical reasons but also on grammatical grounds - as the augment Et- appears nowhere else in the 
text. 
However, greater problems are presented by 114 for line 210 ( cf. P. Lit. Lond. 33 [inv. 159, Milne Cat a!. 
Lit S.III-IV. Pap. In Brit. Mus]: Th. 210-38, 259-71, 296-97), and K (Ravennas 120 S.XIV) who both 
suggest ~E[9]omcr9E)'E for J.!ET6rncr8ev, and K who offers Kar6rncr8ev. 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, '114 after J.!Er6rncr8ev gives y~:[, which some scholars have for some reason assumed must 
represent yev£cr8at. It was more probably y' €crEcr8at, though there are other possibilities such as yE 
owcrEtv (cf. A.R. 2 796 EJ.!Ttrl<; 8 £~ 6JJ£wv €oocrav ricrtv) or yE rEicrEtv. For the version of the codd. Cf. 
Od. 22.40 VEJ.!Ecrtv Kar6rncr8ev €crm8at. K actually gives Kar6rncr8ev here, the same variant occurs in a 
papyrus at Op. 284-285'. In response to West, one should not discard the possibility of y£vecr8at, 
especially if the occurrence of the verb yiyvoj.!at throughout the Theogony is taken into consideration. If 
the use of y£vecr8at in 210 is credible, then this will have profound impact on both the reading line 210. 
riyvoJJat first appears in lines 126fL~ltich _d_t)s_cribe .. the-presence·of the--pri.inorailiforder(Le~ th~ 
physical'geilesisofeartn;-sea-a~d-;kyj that forms the basic principle ofthe metaphysical world (cf. lines 
129-130). 
103 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. 104 

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 I or what is Titan?' .105 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. 106 The general consensus is that the Titan children 

are born from Gaia (822). 107 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).' 
105 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 e£o~ (Theogony 729). Cf. Iliad 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 e£o~ or eeoC 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; Iliad 14.279; also O.F. H.37.2-
3).' 
106 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 ofhist()J_"i_£ai_gatawe_can.draw-uponto,characterise tlfeseoffsprinf-For­
example; to,cite·afew:-ili arcnafc~epfc~although Okeanos married to Tethys (Th. 136-137, 337 and Iliad 
14.201, 302, 18.607, also Lye. 1069) represents the source of all water (Iliad 21.295) and a binding 
boundary around the earth (Theogony 790-791 and Iliad 18.607 and Sc. 314-317). A difference lies 
where Homer refers to Okeanos as the 'originator of all things' (Iliad 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. 108 

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 plural1taioa<; 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, Iapetos 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 506fT and 556. Other evidence external to the Theogony suggests an etymological link 
between Iapetos and the biblical name Japeth (Gen. ix.21ft). 
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 chrono1ogicaUirne_(cLf. J._Teggart -'TheArgwnent~of Hesiod's-·wori<s-aiia-Bays;­
Jourrfiilof!deas-s"(T9'41) 45-:,47: afso M. Skafte Jensen, 'Tradition and Individuality in Hesiod's Works 
and Days', C/assica et Mediaeva/ia 27 (1966) 1-27). Contrary to this, the Kronos of the Theogony 
represents a violent contributor of cosmological and genealogical violence ( 459-462). 
107 Other references made to Titan include Prometheus and Atlas. Cf. Sophocles in the Oedipus at 
Co/onus (56) and Aristotle, Pr. 427; also cf. O.F., 512; !.G. 12[5] 893.1; Hesph. Astr. 1.24. 
108 Cf. line 185: Kpa1:€pa<; ]lE)'UAOU<; n: riyav"ta<;, 821 Tv<pwia, 822 £v <plAO'tfJ'tl, 821 OTIAO'ta'tOV. 
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dismissal of lines 13 9-153 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. 110 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. 111 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 

appearance. 112 What is clear, though, is that each progeny receives its negative 

characteristics from its maternal source Gaia. 113 

109 A. Meyer, De Compositione Theogonie Hesiodeae (Diss. Berlin, 1887), p. 60. 
110 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). 
111 For example, line 820 describes in detail the Titan descent into Tartaros, a descent is similar to the 
Hundred Handers' fmal fate described at lines 729-731 and 734-73 5. Of course, such a correlation may 
have been questioned by n28

, who omitted lines 734-735 since they contradict 815-820. However, a 
valid counter-claim consists in the correspondence of details between passages 734-73 5 and 815-819. 
112 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 Oetv~ 
for Styx (776) associates her with other offspring of Ouranos and Gaia (132ft). 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 Okeano~, ,'!n: .. P~imarilyassociated with the peripheraroounaafiesor 
the-world;-this accountscfofBriareos'urlion with Kympoleae. The possible association ofKymopoleae 
with the Nereids may be deduces from lines 252 Kymodoke, 253 Kymatolege and 255 Kymo. 
113 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, KaK~v ... T£XV~V (160) and liy>.aa TEKVa (644) 
represent the physical nature of Gaia's intelligence (erreq>paooat"O ). In the instance of lines 159-162, 
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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). 114 

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. 115 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. 116 Crucially, however, 

this violent force (by Kronos) projects against Ouranos, 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 ai\jJa 
ornot~cracra ytvoc, noAwu &oa~avroc, ( 188), then through mental precision physically used by the crafty 
minded Kronos Kp6voc, liyKuAo~'ltlC, (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 cpp£crt eu~6v. The cppe:cri ofEurybia may 
be associated with the npocppov£wc, (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. 
115 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: Bpovr~, crre:pon:~ and 
Ke:pauv6c, (504-505, 690-1, 707, 845-6, etc.). These really represent three different aspects of the same 
phenomenon: Bpovr~ is what you hear, crre:pon~ is what you see, and Ke:pauv6c, is what hits you.' Cf. 
West's commentary for line 140. Also, Cf. C. Blickenberg, The Thunderweapon in Religion and 
Folklore (Cambridge: CUP, 1911). 
116 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 ~pt~w ( cf. Eust. 650.46, Et. Magna 
346.38). At Iliad 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 Kx~lQpes_offer-their- 'craftful skills' to-zeus~ Zeus-tlius-becomes an 
embodimentofilie Kykfopes(iT9-t4i). 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 oupavoc, into the 
scorched earth (867, cfalso 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 eu~oc, 
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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. 117 

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 (211ft) 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 q>pivE<; of Zeus at line 688. The 
q>pivE<; of Zeus that defeats the violent irrationality of OU}lO<;, and this victory is exemplified by the 
swallowing of Metis by Zeus (886-890). 
117 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 0Etv6raro<; nafowv (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 thj_s !hesis,~the_'r;itans_of 
_l_!l!e§_J32:J38. ,are assumed~ to-have ·been-the -origimitors-oCevir-withm-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 itnE<ppaooaro) 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 ofNereus' (240ft). 

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 (154-21 0) 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 (732ft). Followed then by the violent creation of Typhoneus, 

here Typhoneus alludes to the creation of Echnida which symbolizes the embodiment 

of matriarchal violence (860ft). It is not until the outcome of the Typhoneus 

focalization that the genealogy of Zeus (881 ff) 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. 118 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). 
118 Typhoneus is created directly after the Titans have been finnly 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 q>tAOTIJTI to create a further violent force. 119 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). 120 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. 121 

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

creation of violent Typhoneus. 122 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. 123 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. 
119 The description ofTyphoneus' 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 (Kt:<paAai ocpto<; ... ore' tt:ioat as, for 
example, Nonn. D. 2.368 (Typhoneus) Kt:<paAai of: ~owv, J.lUKY]9J.lOV it:ioat); 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. 
120 Here the physical natural of Typhoneus is cited by characteristics formerly used to differentiate 
Gaia's other children. 
121 Perhaps as a slight tangent, the latter statement allows us to state here that the finalisation of tht;: . 
succession conflicts sees at first the suppression o[Qaia's_inner.powers to· produce violence~ but at the 
~arne .time. sees- how-Gaia's--natiire· hasleacCfo this final cosmological position. The cosmological 
interpretations of the Theogony will be further expanded later in this current chapter. 
122 Line 822 transforms Tartaros from a locale with personified metaphysical inhabitants (732ft) into an 
animated personified entity. 
123 The main fabula being the text's cosmology and the succession conflicts merely focalize on the fmal 
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 m>po~ 

between cr€A.m and ai8o!lcvoto. Despite this apparent defeat (853), the essence of 

Gaia's nature will merely be suppressed, and is never fully destroyed. 124 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 ofthe gods expresses 

aspects of human existence. 125 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 Ouranos instigated by Gaia and fulfilled 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 (aJ..A' &oajlavtoc; £xov 
Kparepoqmova 8ujlov), the bronze race is formed intrinsically by an act of violence, and adamantos is 
within their cognitive and physical composition (8UjlOV). 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 ofviolence and the second is a reminder ofthat 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 JlfAatva). 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 (143ft) 
whose inhabitants were created froll!o~~en __ tr~es~ _ This.bronze-age-was foreshadowed"by-~(silver-age­
who; like the -Titans ·referrea'tobf6uranos at 207-210, fought against each other (Works and Days 134 
u~ptv yap &racruaA.ov ouK £ouvavro 135 &J..A~A.wv &rteXElV ... ), and were defeated and sent eventually to 
the underworld by Zeus (138 Zeuc; Kpovtofjc; EKpU~e XOAOUjlEVOuc; ... 140 aurap fuel Kai t"OUt"O y£voc; 
KCcr<X K<XA~EV, 141 t"Ol jlEv U1t0~86vtOl jl<XKapec; 8v~t"Ot KcXAeOVT<Xt; cf; Th. 730ft). 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. 126 The upheavals of the 

characters communicate directly to the text's audience (whether ancient or modem). 

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. 127 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). 128 This interaction of opposites plays a crucial part on the quality of human 

existence. 

Furthermore, the genealogy of Nux provides abstract personifications of 

deception, 129 warfare130 and slaughter131 
- all of which are relevant to humankind. 132 

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 ofNux and the 

genealogy ofNereus, especially as Nereus' offspring represent some form of harmony 

126 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 of207-210 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. Off course, the latter cl~ill)_is_conjectural.-
128Cf.line~l_9~~-- ____________ --- - -- -------

129 cr:229c'l'euo€a related to line 137 U)'KUAOJ.l~"Cfj<;. 
13° Cf. 228 Maxac; and at line 711 Max~. 
131 Cf. 288 <I>6vouc; r€ 'AvopoKracrta<; associated with lines 711-712. 
132 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 (231rrA£icrrov). 
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(250 suost01")<; faA.<itsta). 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 4 72-4 73 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). 133 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 

133 Fonns 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. 

48 



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. 134 

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 (KEKA.ticr8at, 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 ofHekate 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'. 135 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 ofthe 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 Ouran~~- ~s 
th~ __ I:!l!iJ,!1t of_ his_ love-fore Gaia{177), ;But-in lines 617~618' the HtHfdred-Hanaerfprove--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 ifOuranos' 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' 

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 nar~p and nn;va~ 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: 

l Primordial 
2 Intermediary 
3 Olympian 

( l) 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):--Eveii a chthonic 
deity may assist Zeus;·buf 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 I chthonic 
and Olympian I 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. 137 If this evolution is a crucial 

aspect of the fabula, then it reflects a necessary (and positive) condition of 

cosmological development. 138 

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. 139 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. 
137 The violence of the children (208) reflects the inter-locking relationship between cosmological 
polarities that enables world formation as we know it. 
138 What is meant by cosmological development is that the separation of Gaia and Ouranos 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. 
139 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. Hofmger nar~p in the Theogony is 'designe aussi Zeus, en tant que chef des families 
divine et humaine; sert d'epithete a Zeus (Zeu<; nar~p, ~tf narpt etc.), frequentment employe dans les 
expressions (o) avopwv u Elewv rt::'. (M. Hofmger, Lexicon Hesiodeum cum Jndice lnverso, vols. 1-4 
(Leiden: Brill, 1975). The term 'father' is applied to various characters; and of the twenty-four 
occurrences of nar~p 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 nar~p 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 chaoElaA.fn) is referred to as 
ecraoElaA.o<; subject to 'the spreading out' (retoat}!EEla 165). The verb used at line 165 (Tnoat}!EEla) is 
etymologically linked to the verb used in line 209 (nm(vovra<;), and this action of spreading out by 
Ouranos causes Gaia to seek revenge. 
ITar~p for Ouranos appears in contexts of violence, but as an epithet for Zeus it represents total 
fatherhood. This is suggested at line 580 (xg:pt~O}!EVO<;.~ti narp()-and by the-phrase Elewv natep·-~of 
Kaiavopwv (47;cC457an"d45·sr·--- - · 
Each reference to nar~p 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 ofnar~p, 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. 140 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 Banders, conceived directly after 

Kronos (147-148), are instrumental in the Titanomachy. The Hundred Banders' 

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. 141 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. 
140 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 In 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 yiyvo~a1 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_ moex:_ _aspec_ts._as_.rea) characters who--have- their- OWif pnyskaJ ~f'llii'ctior( in -the 
succession-confli"(;i:s. 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 fiiihgriechishen 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 of207-210. 142 In terms ofthe 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. 
142 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 J.lHCt ETo and J.laxorro (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, 'J.lera ETo: here and perhaps 40 I we fmd ].lEta 
constructed with the genitive singular for ~h-~_flrst_tim~:.- In Homer-it is only constructed wit11i)1Ura1 
nouns (except where-ifmeaiis'after1-and-takes the accusative), or collective singulars (as Iliad 22.49 
].lEta crtpat(f>, etc), and means 'among' rather than 'with'.'(Cf. Wackemagel, Vor/esungen uber Syntax, 
ii.242-3). 
Indeed, the use of J.lErci clo should not cause too much confusion, as the context of this appeal speaks 
for itself. (Although, J.lcXXOtto is altered by Hermann to J.lcXXT]tat, 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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actual ising the curse of Ouranos against the Titan children of 207-210. 143 After the 

narrative to Styx comes the functional description of other peripheral genealogies: 

Nux (211-232),144 Pontos (233-239), 145 Nereus (240-264), 146 Thaumas (265-269), 147 

Phorkys and Keto (270-336), 148 Okeanos and Tethys (337-370), 149 Thea and Hyperion 

143 Ie. the other progeny of Ouranos 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. Iliad 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 Mopov and Kfjpa were produced (£rEK£V) directly after the grim ( Cf. 176 ~ME o£ vuKr'; 211 
IJEAatvav in conjunction with 123 ... rE j..i£Aatva rE Nu~ £y€vovro.) actualisation of Kronos' violence 
(Moira and Keres are characterisations made after line 210: r{cnv IJErOrncr8£V £crm8a1). Here ftEK£V 
denotes the changeable character of 'fate', which itself is a static phenomenon. The eternal flux of Fate 
and I or Victory is enforced by f:yEtvaro at line 217 and the phrase yE{varo r€Kva 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. 226ft) and happiness (vv. 384ft), receive 
further dimension with crruyipT] at line 226 and the genealogy on:ru~ at lines 383-403. 
145 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 (8u!JOV 239) violence. Instead, Eurybia's negative potential (ie. her 
adamantos) has been over-shadowed by the cosmological respect held by Pontos (cf. 236 OtKala and 
ouo£ 8E!Jtcrrwv .. A~8Etal). Here genealogical o{Kala (236) governs Eurybia's thumos (239), and this 
allegiance to cosmological justice (OtKT]) is rewarded with appropriate cultural honour (cf. 396). 
146 Epithets deem Nereus' genealogy as cosmologically benevolent; for example, poOOrrr]xuc; (246) and 
xap{mcra (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. 
147 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 ofNereus at lines 240-264. Furthermore, riK£V contrasts the function of"Ip1c; (266) with "Eplv 
riKE KaprEp68U!JOV. (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. 
148 The genealogy ofPhorkys and Keto is distinct in that is gives further, and exceptional, dimensions to 
former genealogy narratives (Cf. genealogy ofNux 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 genealogic~I 
transgressors (ie. something_b_l':y_OI!clJhe_norm). _Medusa lives beyond the-boundaries o(Okeimos(274-
275) an-d;-liKeilie-'ITtans~ 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) 150 and Eurybia and Kreios (375-388). 151 Styx marks a digression from the 

ring-composition ofthe 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. 152 The monstrosity ofboth 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 820-822.153 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. 
149 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 TuxrJ (360). TUXrJ 
could be interpreted as an act of god (Cf. Pindar 0/. 8.67) or chance (Cf. Pl. Def 411b.), but in the 
Theogony TVXr] translates as fate (339, 343 and 367), and should be seen in connection with the former 
description ofthe Erinyes (185 and 348), Moira, the Keres (211) and the Erinyes. 
150 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 Nu~ re Kat "H).!Epr] (748). Notably the children of lines 371-374 refer to the 
immortality of cosmological time, whereas Nu~ re Kat "H).!Epr] refer to the mortality of terrestrial 
existence. 
151 Kreios does not marry a female sibling, but the daughter ofPontos (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' (f:v qnA.6rr]n, 374-375). The successive use of the expression 'f:v 
qnA.6rr]n' is conceptually differentiated by its associated verb. Line 374 begins with yeivae·, recalling 
the static characteristics present in the genealogy of Theia and Hyperion. In contrast, the form of TEKEV 
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 Kaprepo8u)lo~ 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 of207-210 (cf. 472ft). 
152 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 lik~ly 
an interpolation. I consider, however, the Typh~~£_hy_to_be a-dramatic-twist iinhe miiTative:-The 
r~~er isJikely-to-assume-that once-tne-curse-o(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. 
153 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 1 0560), nevertheless it may offer textual insight into the thematic 
relevance ofthe 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 OEtVO<; oqn<; Kara vwra Oa cpotVO<; 
99 aUa ~lV u~purr~v rE Kat aypwv ouo€ O{KalOV 
100 KijAa tno. Oa~v~ cp~ AU <H~EAT]<; YAUKU<; unvo<;. 
1 0 1 ljlux~ roO y oi'11 KaraAEirrE rat<; 
1 02 ~ 8 a~cp' auro~urov e<iAa~ov 

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 ( 1 01) 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 (au8t<; rni 
x86va Oiav. Similarly, in the Theogony even though Typhoneus is sent finally with other Titan 
elements into Tartarus an essence ofhim remains within the realm of humankind. Although, Typhoneus 
is defeated technically by Zeus, he is not destroyed entirely (869ft): 

103 ~~al~V EA. T]pa Kara xe ovo wpuoOEIT] 
104 dotv a~aupw9Ei a rro f1 ei~ara ITOlKlAa Ouoa, 
105 KEirat O€ X 9ov{T]. 

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 rrpiv ~£V yap ~W£0KOV Em xeovi cpOX avepwrrwv 
139 "'-~~cp_1 . . v6ocptV.crr£p.<£ KaKwv-Kai-lir£pXaAmoto rrovow · 

-140- KT]p vouowv T apyaMwv arT avOpaot Kijpa EOWKav 
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) Catalogues, 
though is does suggest that cosmological theories were being expressed in various mediums. 
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his allies of measured honour. 154 The notion of divine struggle is a consistent motif 

throughout the Theogony. 

Although passage 383-403 repeatedly uses either 9E6c; or aeav<itoc;, each 

interpretation of theos or athanatos depends on its context. For example, aeav<imuc; ... 

9€ouc; at line 391 refers to those affiliated with Zeus as rrarilp (390) as enforced by the 

phrases given to describe Olyrnpos ('OA.u~moc; acrtEp01tllT11<; and ~aKpov 'OA.u~rrov 

(391). Whereas the aeav<itotcrt 9w1crt at line 394 refers to the fate ofthose who do not 

conform to the oath suggested at line 400 (ie: those cursed at 207-210). 155 

The children of Styx illustrate a complex divine framework, especially those 

of lines 384-385 who are detailed by genealogical conflict (~<iXotto 392). 156 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 E'tvm) of these children 

(401) beside the cosmological ruler (398) guarantees that their productive skill (385 

t€KVa) will perpetuate forever (385 ydvato) 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' .157 For example, it is the genesis of Hekate which complements the 

154 Cf. Theogony 393, 395, 396, 399. 
155 Cf. Punishment for those who swear false oaths Th. 220, 472; also II. 15.204,21.412 and Heraclitus 
B94 --··· ____ _ _ --- ---
156 Lines 384-385 appear below, notice especially the military implications of the offsprings' names and 
attached epithets: 
ZfiA.ov Kat NtKrJV KaAA.{crcpupov f.v peyapotcrt 
Kat Kpato<; ~Of: ~tr]V aptOetKeta ye{varo tEKVa 
157 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. 158 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.159 

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. 6lff.). 
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 ofNonnos and 
Pindar. Comparisons are shown below: 

424 oad EAaXEV Trt~crt J.H::ra npor£potcrt 8£0icrtv 

Pherenicus ap. Sch. Pi. 0. 3.28 
npor£pwv ... Ttr~vwv 

cf. Antim. Fr. 45 
npon:pl']yEV£a<; Ttr~va<; 

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 rq.Hh among the gods. Hers is a special kind of rtll~· superimposed upon the formal 
scheme, but harmonizing with it.' 
The magical elements West refers to evidence probably taken from the 4th-5th Century PGM texts (cf. 
K. Preisendanz, Papyri Graecae Magicae: Die Griechischen Zauberpapyri vo!. I-III (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, Theqga!1y_4l6_7_418Jends to portray-explicit-positive attribUtes o( 
Hekate,as-abenefactor"foYnumahk:HrcCAlthough malevolence is implied within the nature of Hekate, 
the closing remarks of the Hekate episode defme 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. 
158 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.I60 

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. 161 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, p€ta (419, 438) reflects the flux ofhuman existence and 

the changeable state of cultural well-being. The notion of well-being is measured in 

terms of nJlfJ (418) and repeated KiJcSoc; (433, 438). TtJ.!TJ and KiJcSoc; are governed by 

Victory, Power and Strength (vtK'ijcrac; cS€ ~in Kat K<iptet) that are personified 

accompanying attributes ascribed to Zeus (384-386). The reward of vtK'i] (433, 437) 

160 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 nllfl and KGDo<;. Significantly, 

humankind irrationally tends to supplicate Hekate ( 419 np6<pprov) for a blessed 

existence, as well as to engage in irrational activities of strife (433 rrp6cppov£w~). 

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' (Zsu<; KpoviDT)<; njlflcrs) at line 412. The context ofthis phrase alludes to 

the terrestrial deeds of Kronos (21 0) 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. 162 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 

itself. 163 Therefore, the struggle of Prometheus assists the reader to connect with the 

162 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, 1020-1 093),_,o\poi!oQius_(2.5.ll J 0) and Pausanius-(5:--11·.6):-Cf: Aeschylus,7rometheus Bound 
iindoiher.P/eys transfai-e[by P. Vellacott (London: Penguin, 1961) and Pausanius, Description of 
Greece: Books JJJ-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. 
163 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 21 0 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 61 7-719 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. 164 

164 Cf. F. Domseiff, Antike und alter Orient (Leipzig:Gothae Henning, 1959), esp. p. 65; also W. 
Burkert, The Orienta/ising 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. 165 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 Theogony 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 -pefpefuated-from the ~0-pyov referred to at line 210. Moreover, the 

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

165 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. 166 '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 of207-210 determines the action ofthe 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 (21 0), 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 ofOuranos 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 

166 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 
the fighting between the Titan(s) and all those born from Kronos, with the additional invocation by 
_z;~~~~ Jorallegiance 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 (epyov) of line 210 that 

later sees a characterisation ofTartaros. 167 

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 tum, 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 

context lines 629-636. 168 West bases passage 629-636 on his citation of IT5 and 

acknowledges IT 13 omission of line 630. 169 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 

167 This detailing of Tartaros at lines 729-733 develops the previous references made to Titan in the 
genealogies of Styx and Hekate. 
168 Rzach cites R that is the same line ordering as West, and Goettling follows suit but without citing 
either IT5 or IT 13

• 
169 Cf. Solrnsen, Theogony in his comments for line 630. 
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position of the line at the end of the sentence, as in TI5
, is supported 

by 648.' 170 

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 (ayauoi) and location (o8puo<;) 

of the Titan enemies which neatly contrast with the kindly (licoTflpt><;) 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 T£ 

... Kat at line 630 are taken into consideration. 171 In fact, the gods of line 632 and 633 

could be synonymous: after all, ayauoi and licoTflpt><; 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 E~£y€vono (630) to TEK£V (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 co~I>_~ison. _Mor~o_yer, line 630 stresses-the-significance of 

170 West, Theogony, pp. 339-40. 
171 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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Kronos' deeds at establishing genealogical development. 172 Although what exists will 

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. 173 Yet the 

reasons to condemn line 636 would be qualified only by the omission of 635. 174 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 uUf1/...mm). 175 

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 

(E~Eyevovto 630 and tEK€V 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 I create' suggests the formation of separate genealogies, and the use of 

uUf1A.otm 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. 

172 Cf. vv. 168ff and 179ff. 
173 Cf. K. Friederichs, Die Bedeutung der Titanomachie fur die Theogonie (Po gr. Rostock, 1907), p. 9. 
174 Cf. G. F. Schoernann, Opsula Academie, ii (Berlin, 1857). Line 635 is cited by ancient scholia. 
Scholia x retains x6!..ov at line 635, whereas W)'_ suggest~a<x11v (cf--TI5

) and Schoeihann proposes 
~6vov. presumably-in parallel'with'liile~62-9': - -
175 In terms of a historical comparative, x6!..ov eu~at..y£' is a recurrent phrase found also in fragment 
318 and Iliad 4.513 and 9.260. In agreement with the Mss and TI5 ~a]x11v would be equally appropriate 
as x6t..ov, 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. 176 But the use of the verbs of 'becoming' steer the 

reader to identifying the different characterisations of the 'warring gods' .177 The use 

of the verb E~Ey8vovto points to a singular notion that, what exists will always 'be'. 

The verb E~Ey8vovto of line 630 is then complimented by tSKEV at line 634. The verb 

riKtro signifies not only the notion of 'transient' existence, but more fundamentally 

refers to the female aspect of creation, here personified as Rhea; whereas E~Ey8vovto 

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. 178 

More specifically, then, lines 629-636 reflect the text's mam 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 (136ft), and after 

176 The Titans and those born from Kronos and the 11se of 9E()l rtlpt11!tt1d at line 633 (ouAUtJTIOlO 9Eoi) 
·cites ·an· additionalcgenealogicaraspec{ · 
177 Cf. 631 (aAA~Amcrt) and 636 (cruvex£w<;). 
178 The eternal inner genealogical conflict is emphasised by the participle exovrE<; at the end of line 629 
(cf. 635), followed by the conflict language of line 631 (O:vriov aAA~AOtO't 8ta KparEpa<; UO'IJlVa<;) The 
latter refers to the subject(s) of E~E)'Evovro 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. 179 These lines may be discussed within the contextual 

at 635 (ot pa r6r' a!J..~.Aotcrt J.lcl:XrJV OuJJa.Ay€ £xovre~), and the thematic implications of lines 631 and 
630 are defmed at line 636 by the interplay use of cruvey£w~ and evci:xovro. 
17~ The authenticity oflines,648 and 650-have-beensubject to·scholatly~debate;·aria -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 64 7 linguistically and 
thematically correspond to lines 629 and 631 (Cf. Iliad 16.497 nept jlapvci:jle8': also n6

). 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 
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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. 180 Thematically, these lines reflect the dynamics of inner genealogical 

conflict. Derivatives of the verb ytyv6~at signify the eternal existence of created 

forms within the cosmological framework. The particles te .. Kai ( 648) do not 

distinguish separate genealogies, but instead emphasizes the eternal status of created 

phenomena (ntilvec;) within the cosmos. 181 

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 £~eyf:vovto for line 648 in agreement with line 630. 
Rzach cites N t>£ltl']V£- for line 648 and tett'1<V£Cf<JlV for line 650. Solmsen in his commentary refers 
to aS"cLlgr E~f.Y~.<?_V_tO;jl!Qllgh_Goettling, like-West,- cite vl.2 vat.-R.s:-Ta\Yr: t~E)"Nov'Tcnn~Par. Co;.-. 
Cf. -c:GoettHng, ilesiodi Theogonia (Leipzig: Gothae Henning, 1843); F. Jacoby, Hesiodi Theogonia 
(Berlin: Weidmann, 1930); A. Rzach, Hesiodi Carmina (Leipzig: Teubner, 1902). 
180 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. 182 This shows that violence 

has become a generative feature of cosmological violence. 183 

It is not without reason that the conceived Hundred Handers (14 7 -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. 184 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.185 

181 Significantly, the genitive Kp6vou 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 ofTyphoneus described explicitly at 
lines 820ff. 
183 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 
a prrr]v and the proceeding phrase f.laKp~v Kapxap6oovra. The awesome violence yielded from 
Kronos' hands is later translated to the power (~eyaAT]V 649, ~aKp~v 180) and strength (~iT]v 649) of the 
Hundred Handers and their invincible hands (649 xeipa<; aarrrou<;)[ cf. 179-180 and 182]. The language 
of violence has developed from an understated implication (~aKp~v) into a magnitude (~eyaAT]V). 
Additionally, line 182 foreshadows the eventual fate of the Titan children (21Oft). The hurling of 
Ouranos' genitals C()D,Ceptually_ rc;:flects_the hurling-of4he Hundred-Handers (734flX Kyi<Iopes 185lfl); 
TyphorleusT86ift) and other Titan (potential) enemies of the cosmological order into the abyss of 
Tartaros. 
185 Cf. 650-653. Furthermore, passage 650-653 thematically parallels the actual genesis of the rrai<; to 
line 164, and also reflects the violence of Ouranos of lines 165-166. Cf. Line 653 may correspond with 
povioew oux ~ouM<; (572), especially in this instance, as it is within the context of violent suppression. 
Cf. also 180, also 651. 
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The account of the Hundred Handers (645ft) 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. 186 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 viKll and Kapt€us at line 64 7 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 qnA6rrrro<;. At line 651 
qnA6tl']ro<; relays the provision of good will, though this good will is in fact deeds of violence. 
Similarly, Ouranos suppresses Gaia with qnA6rf]ro<; (177), which Gaia regards as evil (cf. 160),that 
Kronos and later the Hundred Handers respond_ against with .further -acts of violence. Therefore, 
qnMtl']ro<; represents-a paradox between the nature of each of the genealogies. This qnA6rf]ro<;, as a 
concept, evolves from Ouranos (177) within all T1rfjvt::<; naioa<;. 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 option other than to interpret the text as a 

186 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 BouA.ft instead of 

SuJ.t<.f>, making line 661 to read -r<.f) Kat vGv a-rEVEt 'tE v6<-i) Kat np6q>povt BouA.ft instead 

of -r<.f) Kat a-rEVEt 'tE v6<-i) Kat np6q>povt SuJ.t<.f>. 187 The ancient scholia source for line 661 

I1 13 is cited only by Solmsen, though with little explanation other than ]q>povt 8uJ.tro 

[I1 13 
•
188 The explicit Titan reference at line 663 presents additional problems in 

interpretation. According to scholion T J.tapvaJ.tE8a should read as the participle 

JlapVaJ.lEVOt. Further to this, scholion I1 13 suggests ava Kpa[ 'tE ]pl']V U<JJ.tEtVl']V, and 

scholion a cites iM Kpa'tEpft U<JJ.tivft instead of ava Kpa'tEpa<; U<JJ.ltVa<;. 189 

In order to dispel such ambiguities, we need to discuss their contextual 

importance. For example, line 661 8uJ.t<.f> is more conceptually appropriate than Rzach, 

Solmsen and Goettling's suggestion of BouA.ft. The term BouA.ft is used throughout the 

Theogony in connection with Zeus, whereas derivatives of 8'6J.to<; have been used to 

describe the Hundred Handers. 190 With respect to thematic symmetry, the 

consequence of 8uJ.t6<; 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 x8oviou<; at line 697 and the repeated use of OEcrJ.l<.f> ( 618) and Eupuoodl']<; ( 620) 

at line 71 7. 191 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. 
187 Cf. the notes in their commentary for th~st:_@t;l_sC. _Go(:ttiing,Resiod; A.-Rzach;-HesiodiCarmina. 
188 Rzach and-Goettliil~fuse ~ocuXn Without any scholia source or indeed any explanation. 
189 Cf. Iliad 7.18 £vi Kpar£pfi UO)ltVfi. In contrast, at lines 617-618 thumos refers to that of the pater set 
against the Hundred Handers. Here the identity of the rran]p sees contention among scholars. 
19° For example, 96)lo<; 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 9U)lO<;. 
191 Cf. 620 and 621. 
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the language and thematic parallels with line 717-720. Line 719 supports the argument 

for 9u)l6<; at line 661 and not ~ouJ,.ft. 192 

In relation to the criticisms of modem scholars, it is possibly irrelevant 

whether line 663 reads 6vi Kpan;pft UO")ltVa<;, uva Kpan:pa<; or ava Kpa1:Epa<; UO")ltVa<;, 

as each possibility carries similar contextual implications. Although the plural 

Kpatspa<; Ucr)liva<; describes the multiple grimness of a long conflict, the use of 

Kpatspt!) 6vi OEcr)lti) at line 618, taken in conjunction with 9u)lw. 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 )lapv<i).!E9a 

instead of )lapv<i)lEVot. Although the first person plural indicative )lapv<i).!E9a could be 

referring to the Hundred Handers, with the subjects of )lapvavro to be found in line 

630, the present plural participle )lapv<i)lEVot is more appropriate on conceptual 

grounds. The use of )lapv<i).!E9a 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. 193 Furthermore, the characterisations for the Titans at 

663 refer to the many participants of the conflict. 194 

192 Further justification for eu~Q at line 661 is the use of ~ueov at line 665. The tenn ~ouAfi implies 
something rational, whereby it would have been more appropriate to respond to Kottos' speech with 
Aoyov. In conceptual tenns, the use of0eoiat line 665 juxtapositions with the cosmological status of the 
Hundred Handers. It is 0eoi, 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. eu~o~, as previously stated, refers to inner irrational emotions that may, and do, genninate 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 1~~~3?: _tipl.1~Jnv_r' __ aoa~avto~-£vi <ppeoi 0u!JOV £xouoav:-also at 

-Iliad t388-j.W0o-~~means ftilreatenillg command; or indeed a charge or mission as at Iliad 9.625. 
193 Cf. 662 puo6!Je0a. 
194 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 ~apva~evot are foreshadowed 
by the uncertain objects of puo6~eea (662). Schween's commentary interprets puo6~eea as referring to 
the Titans, though West notes that puo6!Je0a '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 (706-71 0) 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 J.tapvaJ.tEVOt 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 ofthe newly 'actualised' Hundred Handers. 195 

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 ofthose 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 ofthe 

Hundred Handers, like the other nrf\vec; 'te 8eoi, 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 !lapva!lEVOt at line 663 
includes all the 'aggressive' participants in the 'grim conflict'. Cf. F. Schwenn, Die Theogonie des 
Hesiodos (Heidelberg: C. Winter, 1934). 
195 Cf. lines 706-710. 
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yet ruler 'of gods and men', but an aspiring deity. 196 The successful fulfillment of the 

desire expressed in 661 does not avert further upheavals. Although a static position 

for the Hundred Banders is not confirmed until the ascending ruler Zeus has sent 

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

196 It is important to note that oafllwv 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 8Eoc; 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 Damonen: Demons (TUbingen: 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 65 5 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 oafllwv is 'god or 
goddess ... of individual gods and goddesses' (cf. Iliad 1.222, 3.420). 
LSJ. goes on to suggest that ' .. more frequently of the divine power (while 8Eoc; denotes a god in 
person) i.e. Od 3.27 rrpocroafllova [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 oa{llwv 
instead of 8E6c; or a personal pronoun. Here, Kottos responds to abstract divine power, as at this point 
in the LSJ. goes on to suggest that oaillwv could mean 'the power controlling the destiny of an 
individual' (cf. Sophocles, Oedipus at Colonos 76 y£Vva{oc; rr/..~v roil oafllovoc;). 
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. I 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 ovEtporrollma 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 I.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 (1.130), 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 IV. 
479-829). This historical spectrum of mystery cult terminology iQcly_qes also-the influence of Jewish 
religion (P.G.M ~.5!6~172; XXXVI. 295-3ll)ana theEigl}thBOok of Moses (XIII. 128ft). 
Tli.e concei)tual lmplications of OatllWV and the role of Zeus in the Derveni Papyrus perhaps offers the 
closest parallel to the single reference to OCXt]JOVt' in the Theogony. If this method is applied, then, 
interpretation of oat!lOvt' 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). 197 

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. 198 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). 199 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 cosmological function 
of all generatecl J)h,en.Q_Ill(liJa.__ _ 

-
197 cTfines734-i35; especially 820. 
198 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. 
497ft). This, however, makes sense in terms of the Hundred Handers function in the sequence of events 
that form the Titanomachy. 
199 Cf. lines 617ff. 
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t6KVa of Gaia and Ouranos (644). But the narrative ofline 617, confirmed explicitly at 

line 654, makes it certain that the Hundred Banders are the recipients of the speech. 

Similarly, the Hundred Banders 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' (Kp6vou vi£ &va~). 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?00 The context of this reference describes 

200 It 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 €rrfjvf]oa:v, while West appeals to Homer for a 
solution. TI 13 and SWX offer £]rr~vf][oa:v; TI5 and Q.p.c. suggest £rr[~]v[lio]oa:v and DHL put forth 
rn~vf]oa:v (Cf. Rzach, Hesiodos, in his commentary for line 664). West reconciles these ambiguities by 
comparing line 664 with Homeric lines, such as Iliad 7.344, 9.710, 232.539 w<; E<pa:e', ol o lipa: mivn::<; 
rnfjVf]OO:V ~O:OlA~E<; (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 TIOAE~OU o' EAtAa:iero of line 665 with Iliad 3.133 which 
reads AtAa:t6~evmrro.AE~ow, and with 16.89 which reads AtAa:ieo8a:trroAE}lt~ElV. West offers for line 
666 ~a.A.Aov Et:' ~ t:o rrci:pot8E and compares this with Odyssey 1.322 without further comment. Despite 
scholia L citation for line 665 £ydpwv and EyEtpov by m, West bases £yetpa:v on Iliad 5.496 and 20.31 
(cf. also Theogony 713). A similar comparison technique is applied to line 667. The phrase 8~AEta:i t:E 
Kat lipoEVE<; is compared with seeming linguistic parallels within the (so-called) Homeric epic cycle, 
and most notably with the Iliad, especially Iliad 8.7 ~~t:E n<; ... 8~.Ana: 8t::o<; ... }l~t:E n<; lipof]v. Despite 
these linguistic similaritie~ t~~5£>J1l~xt_of_tbe Iliad and-Theogony-are too-dissimilar to allow-for inCitive 
comparison-. - -- - -

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 £pli~Eo<ptv 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.201 

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 150-15 3 is elaborated in lines 

677-678 by the description of their utility, and this is especially noted by the use of the 

term xdpEc; in lines 150 and 677.202 

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

irrational ( ro&ucrcraro eull0 61 7) imprisonment of the Hundred Handers by Ouranos is 

the reading 'with some hesitation' (cf. West, Theogony, p. 347). Despite hesitation, West applies 
£p€~Ecrcptv by citing other literary sources, and continues to comment: 
' .. as £p€~Ecrcptv although an entirely anomalous form, is well attested here and elsewhere (fl. 9.572 
vulg.; h.Dem. 349M (cod.unicus). £p€~Ecrcptv is attested as a form by Theognotus, An. Ox. Ii.l60.20. 
West rejects the comments of the scholia of line 669, who suggest £p€~wcrcp1 (IT5

) in favour of the 
disparate source ofTheognotus. However, qualification for £p€~Ecrcptv is offered by Solmsen's citation 
ofQ, v.l in ak. 
Despite West's acceptance of line 668, Schwartz rejected this line as an error in 0 5 (cf. also E. 
Schwartz, Characterkopfe aus der Antike, 1 Reihe, 1 Hesiod und Pindar (Leipzig: Teubner, 1956). 
Jacoby condemns line 669:-§_~Q. __ w_hile_Wilamowitz rejects--line 669-675;- Rzach offers no··substantive 
cOiiimehls forHi1e664-:67o other than the omission of Zeus by nb for ou~ 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. 
201 Cf. passages 664-670, also 392-395, [423-425], 629-636, 661-663. 
202 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.203 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 1s further supported by the 

conceptual implications of xSovo<; 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. X9ov6<; 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 9soi to Kottos' 

speech.204 Line 668 informs us of the non-specified identity for the 9wi of line 664. 

The 9wi at line 668 appear between the 9soi 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 9wi of line 664 offer an explicit response to the 

203 Especially phrases such as ot;cre KparepQ £vt OEO'}lcfl (618) and OUO'l"]Af)'EOc; un:o OEO'}lOU (652), UTtO 
x9ovoc; eupuooetl"]c; (620) with urro ~6cpou Jiep6evroc; (653) and urro x9ovoc; (669), f:c; cpaoc; 0:\jl' 
aq>tKE0'9f (653) and ~Kf q>OXWO'Of (669). 
204 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 8eoi of line 664, as 

well as for the ambivalent interpretation of line 668. 

Further still, 8eoi in the text refers to all phenomena generated from Gaia, thus 

implying that 8eoi is to include the Titans (ntf\vec;). If this latter claim is true then it 

could account for the repeated phrase ntf\vec; 'tE 8eoi. 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 acr-repomrn1 in line 390 is an epithet for the primordial 

Ouranos. The a8avami of line 391 does not necessarily mean 'immortal' as translated 

by West: but moreover 'without death' relates directly to the 8eouc;. The concept of 

'deathless' gods develops further at line 392 with the phrase 8emv ntf\m. If so, lines 

390-392 give rise to diverse genealogies of 8eoi, all generated from Ouranos. If all 

8eoi 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 Swi are suggested by the process of the characterisations made at line 424?05 

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 ~KE q>6rocr8E 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.206 

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

notably that of Styx.207 The assurance of NiKll provides the rationale for Kpa:ro~ -

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

205 Another characteristic of the Se:o( is their allegiance to the cosmological hierarchy. This is where 
Theogony provides a quasi-moral framework, which includes two types of Titan St:o( (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 207-21 0). The gods 
who act contrary to the cosmological necessity are deemed aggressors. Therefore, the Se:o( 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 St:o( defmes the relationship among all those created from Gaia and Ouranos. Although it is 
assumed that those produced from Gaia and Ouranos are Se:o(; not all of the characters in the narrative 
are identified in that manner. For example, the Hundred Handers are not designated as Se:o{; rather, their 
genealogy and cosmological status make them an inherent part of the concept of SwL 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 8t:o{ occurs in line 664, nr~v£<; 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 rra:ritp avopwv t'£ St:G>v 
u, and delineates the hierarchy beneath Zeus (cf. Chaos at line 667. Additionally, the unidentifiable 
status of the collective body of Se:o{ qualifies the use of ~a:pva~e:vot at line 663 followed by the 
poignant term nr~v£<; 663). 
206 In general terms, the Titans are conceived deep within the chthonic realm ( cf. 159ff, the Hundred 
Handers 164ff and Zeus 467ft), then actualised within a terrestrial existence (cf. 170ff, the Hundred 
Handers 626 and Zeus 477ft), transcend to the celestial realm (632, the Hundred Handers 640ff and 
Zeus 391ft), but then to descend -with the exception of Zeus - back to the terrestrial sphere (632ff, the 
Hundred Handers (652), and fmally to return within the chthonic abyss (729ft) _ _fe>llowed_by-the 
Hundred Handers at lines 734-735)~ 1herefore,_apart-from-the cosmologicalruier, ail generated forms 
undergo,a cyclical-process -ofexrsience, and during the marginal phases cosmological and genealogical 
upheavals occur. 
207 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, 39lff.) 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?08 

Lines 674-675 respond to the invocation of lines 644-653, as Zeus calls again 

for support against former gods?09 Lines 649-653 recognise the suitability of the 

formidable attributes of the Hundred Handers for combat (650).210 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). 
208 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 £c; 
n6Aepov upiv Kat paxrtv Ka8{crrarat (1168) and Herodotus 3.45 .2 KatenA€oucrt Of. ... noAuKpatT]<; 
VT]Ucr{v avrtacrac; £c; paxTJv KaricrrT]). 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 crn~apfjc; in line 675. 
Goettling and Rzach, like West, cite crn~apfjc;: of the Byzantine scholars. Solmsen provides crn~apaic; 
(dative plural) qualified by Ob; whereas the scholion akSS offer crn~apac;. West disregards crn~apac; as 
'an error', and justifies this by quoting Apollonius who 'applies the word to rocks' (2.598 codd., 
3.1057, 1372, 4.1638). West,'[heqgQ_IJy, p._3ft7.CH_ere_Westnotes"that-the-Hundred-Handers fight-with­
I1atilial, aiianofmanulactmed, 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. 
209 Cf. line 424. The reason for this invocation is for Zeus to achieve his status as nar~p avopwv tE 
8EWV tE (643). 
210 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? 11 Conflict is the focus of the 

Titanomachy episode and extensively detailed at 676-684.212 

211 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.' Apyeioto hepweev £Kapn)vavro cpaA.ayyac; (11.215). West cites also Iliad 
1.24 7 for the use of h£pw9ev ). Despite these seeming linguistic parallels, West provides a historical 
interpretation for cpuA.ayyac; that 'the word must have been used long before the introduction of hop lite 
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 'cp6A.ayyai' for the nrijvec; at line 676 contrasts with cpuA.aKec; at line 735. At line 676 the 
Titans try to guard their position with 'npocppovewc;', and at line 735 Kottos, Gyges and Obriaroes 
become )leya9u)loi guardians. If there is such interplay between lines 676 and 735, then cpuA.ayyac; 
should be understood as a desire for self- preservation. Those referred to as tTrijvec; 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 ()leya9u)loi) 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 nep taxe, contrary to 
nepiaxov of E and neptcrxeee of s and m 1. At line 680 scholia Dnb offer rnvacrcrero, and at line 684 
Rzach cites O:v by scholia D'Y instead of O:p, and aM11A.otcrtv by 0'¥ and £crav of G. Solmsen provides 
additional scholia evidence for lines 682 and 684. At lines 682 scholia Et2 suggest noowv aineia r' 
iw~. For line 684 o suggests aAA.~A.otcrtv but this is a later corrected by Byzantine scholars k as 
aM11A.otc;. 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. Ad Orph. p.820). 
Line 682 provides difficulties in interpretation. West cites 'the appearance on papyrus of Hermann's 
noowv r' aineia iw~ 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 noowv is made the qualification of iw~, 683 is left without 
construction.'. West then suggests- based on Iliad 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 Iliad 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. Iliad 4.276). 
West concurs that iw~ 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 aineia as a word 'clearly, noowv must qualify £vocrtc;, 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 iw~ 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 btecrreve at 679, 
with similar verbs at lines 159 and 160, especially as Gaia's discomfort at 159-160 has initiated the 
process -oLthe genealogical conflict-(cf. also creto)levoc; at 680, Cf. lines 159~160;- drovaxi~ero -
Ot£1VO)lfv11). 
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 'cpaAA.ayac;' ofline 675, it functions as 
an expression of 'mentality'. Therefore, €n£crreve 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 (npo<ppov€ro~) and (ii) physical (Xetprov 'te ~ill~). 

Directly after the mention of the Titans there is a reference to the primordial realities, 

n6v'to~ (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 683.213 

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.214 

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 iw does not refer to the physical noise of feet, but to extemalised metaphors expressing the 
inner mentality of the combatants. 
213 The identification of Olympos as the seat of the immortals and Tartaros as ~EpOEVTa remains 
consistent throughout the!ext.fromlines U8,119and680,-682;-683~ - - --
Pontos 1smenH<>I1ed ~t -line 678 imd 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 ofTitan(s). 
214 Cf. 677 and 210. 
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f:pyov 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 (Ka~v teicratl!e9a A.ro~11v 

165) and mental (f:vtoc; crtova;v,seto ... bte<ppacrcrato 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 (ayKUAOl!ftt'llc; 168), as influenced by Gaia (170), uses 

comparable physical force against his father, as Ouranos against Gaia.215 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.216 The violent force (174-

175) used by Kronos has developed into a multiple force amongst the other generated 

Titans (674-675).217 

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 nepiaxe (678), 

f:crllapay11crev, f:necrteve (679), nvacrcreto (680) and, f:p6evta (682), all of which 

reflect the original discomfort of lines 159-160 and the subsequent anger of Ouranos 

at lines 207-210.218 

215 Notice the interel~y Qf :llrl•11~-and JJrrr~p that suggests deviousness is inheritedcfroii'fthe mother. 
216

- Tile- repeated~- though to some extent inverted, performance of cosmological upheaval has been 
consistently foreshadowed principally by lines 209-210 and again at lines 472-473. 
217 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. 
218 Interestingly, the verb 'shaken' (nvaooe-ro 680) is etymologically linked to the use ohefoaq.1e8a in 
165 and nvaooe-ro 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 an:siprov (678), Gaia is JlEYCX (679) and Ouranos is supu~ (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.219 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.220 Thus, the impact of Titan violence within the void 

becomes a focus for a series of explicit Titan references at lines 687, 71 7 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?21 

supremacy. For example, the use of rdvw details Ouranos' position as pater (165) above Gaia and the 
suppression of world formation, whereas nraivovm<; relates to the actions performed by the rrai'Oe:<; 
(207, 473) in order to establish their cosmological position. Ttvaooero can mean 'shake' but also 
metaphorically mean shake with fear. Similarly, n:ioaqH::8a 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 fyj1ection.ofcosmological upheaval. -
219 C£ 684. __ . . - · - -- - . --
220-CCo94~ - - -
221 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 ofthe 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 

xeovio~, usually used for Tartaros.222 Later line 697 contrasts the genealogy of the 

chthonic realm with the celestial realm ( a't.Sepa 81av). The multiplicity of the chthonic 

order defined by the plural of xSoviot~ is set against the singularity of the celestial 

order.223 

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 

222 For our purpose, comments made by scholars for lines 696-699 are minor. For line 696 Goettling 
cites the suggestion of VI for a~cpmrr£ instead of &:~cprne; Rzach cites 8Ep~l1 ofF for 8ep~6<;. Solmsen 
at line 697 cites ai8Epa (5iov) of Naber and also ~Epa of or and 5iav of mrr•. Finally, for line 698 
Rzach suggests aoxHo<; instead of arrE:t"o<;. 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 Iliad 16.124, 18.348 and Odyssey 8.437 to qualify a~cpE:t'e, and also the Homeric hymn 
to Hermes 110 for 8ep~6<; &:ur~~ (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 ai8Epa is to be accepted as the 
suggested amendment of ~Epa by Naber; on the grounds that &:~p in 'early epic always means mist, 
darkness, the stuff of invisibility, etc.; it is a substance with no fixed location, and not part ofthe world 
framework.' (Cf. Naber, Mnemosyne, (Lugduni Batavorum: Brill, 1855), p. 207 and West, Theogony, p. 
3 51). West goes on to suggest that the error of ~Epa 'may have been due to the Alexandrian dogma that 
&:~p 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 comments im-the epithet8lav that he confirms ai8£pa as a formulaic form used in 

epic, as well as by the Presocratic philosopher Empedocles (I 09.2). Cf. also Cf. Odyssey 19.540, Iliad 
16.365, h.Dem. 70. In support of West, we may agree that it is viable to suggest that the conceptual 
implications of &:~p - ai8£pa had certainly evolved within philosophical circles by the time of the 
Alexandrian scholars. Hence, ~Epa 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. 224 These lines 

correspond to the genealogical conception of the explicit Kyklopes mentioned at lines 

139-140.225 Compatible genealogical characteristics connect the Kyklopes (139-140) 

and the Hundred Handers (147-153), and of Zeus at lines 690. The Kyklopes are 

describes at line 146 as 'strength and force and resource were upon their works' (tcrXJ}~ 

8' ~8€ ~ill Kat f.lllXavai flcrav E1t' Epyo~), and then at line 153 the Hundred Handers are 

described as 'and strength boundless and powerful was upon their mighty form' (taxU~ 

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?27 

Although this may be the case, a fine line has to be drawn between similarities and 

sameness. Here we are not overtly suggesting that all those created from Gaia and 

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

bears compatible characteristic traits while remaining unique. 

223 This paradox is best understood by reflecting on a previous narrative at lines 687-696. 
224 Cf. lines 660-691 and 698-699. 
225 The actualisation of the Kyklopes receives no explicit narration, which is unusual, especially as the 
genesis ofthe other offspring 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 ~pq.u59UJ.IOV at line 140 is separated to defme the Hundred Handers 
at line 148 (o~pt].lot) and 661 (9uJ.14J). 
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. Additiomilly, the genesis ofeach 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 (21 0) 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, 820ft). 
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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.228 

Lines 696-699 see the celestial sphere respond against the generative powers of the 

chthonic realm. 

It is not until line 71 7 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. 229 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 xeovfou~ 
and ai9epa at line 697, attached respectively to tTr~vE~ at the beginning of line 697 and Oiav (698) .. 
acrnuo~ 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. 
229 Although numerous comments by scholars have been made on the language of. lines 11J:.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 apa f.v ofn19

• Ifn 19 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. crn~apEwv n 19

: crn~apEwv 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 ofOuranos 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 oflines 713-721. 

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

composition, and has no appended line referring to n'tfjve~ 'tE 8Eoi Kat ocrot Kp6vou 

•' 6~pu:i:pew<; Hermann, Hesiodi, (Leipzig: Teubner, 1825): yuyr]<; 0'1', yuT]<; 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 n19 tv and uno ofS. The preposition tv is commonly interpreted as in and uno 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 uno 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 defmed 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 tvi. npwwun !lclXT]V is with Iliad 9. 709 tvi. npwTotot !1clX£o8at, and the phrase aaTo<; 
noM11o10 at line 714 is cited also at Iliad 6.203, 13.746. The unique rhythm ofvtK!loavT£<; xepoiv is 
COrrf:ll!te_d with f/it!_dl.388_ ~m:G\T]OEV !1U80V; and finally lilie 720 is corresponded with Iliad 8.16 
Tocroov tvepff-'AtOew, ooov oupav6<; £oi arro yairJ<;. 
Irrespective of the seeming compatibilities made between lines of the Theogony and the Iliad, 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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f:~eytvovro, as at lines 630 and 668 (ntflvec; -re eeoi Kat ocrOt Kpovou), with only a 

slight variation at line 648 (EK')'EVOJlEcr8a) 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 

Banders 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 ofthe 

Hundred Banders at line 719 reflects the characteristic traits of the Kyklopes at lines 

139-140.230 

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 Banders 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 
VtK~oavm; by the physical force of allies of Zeus. 
230 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. 
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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.231 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. Krenos 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 Krenos, 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 Krenos. 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. Tlie Hundred Handers are the direct conception 

231 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.232 

The polar forces between the Titans and other combatants culminate initially 

with the momentary active withdrawal of the cosmological ruler (713-721 ). 233 At lines 

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). 
232 J. Assmann, Ma 'at: Gerechtigkeit und Unsterblichkeit im A/ten Aegypten (Munich: Beck, 1990), 
esp. pp. 201-222. 
233 This is probably a dramatic device designed to extend the narrative tension of the conflict. 

94 



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. 234 

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. 235 Therefore the 

defeated Titans are identified as the first inhabitants of Tartaros, which g1ves 

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 'present' existence is 

234 Tartaros is not a fourth dimension of the cosmological framework, but an inherent part of chthonic 
existence. 
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generated that, in tum, regenerates and degenerates into future existence. 236 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 729.237 However, the number of lines thought to 

be spurious at this point ofthe text threatens our appreciation ofthe 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 ofTartaros (for example) 

and characterisation of the Titans. 

235 Formerly implied in the descriptive narrative of Styx and Hekate. 
236 Typhoneus is a good example of this (820ft). 
237 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 [ r6ooov yap t' &no yilc; f:c; Taprapov i]ep6tvra] 
722 f:vvf.a yap VUKTac; T£ Kat ~para xaA.K£0<; CXK"flWV 
723 oupav68tv KaTtWV 0£Karn 8 f:c; yaiav lKOtTO. 
723a [Toov 8 aut' ano yilc; f:c; Taprapov ~ep6tvra] 

(C£ 721-725 omnes et IT 19
, 721-723 omnes Q, 722-725 omnes K and 723-724 omnes as•c). 

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 of. o{ instead of eeoC The rendition of of. o{ 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 8eoi ntiivec; by 
reference to line 630, and im:o ~6<p".l ~£p6tvn 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 nrfjvec; genealogy. Indeed, the omission of the particle T£ at line 729 provides a comparison to 
interpret the T£ at lines 630, 648 and 668. It then seems more likely that 8£o{than of. o{ appears at line 
729. Incidentally, other scholia for line 729-733 are minor reflections. For line 730 ~ouA]atot of IT 19 is 
cited together with A toe; peyaAotto EKT]n of IT 19K. There are similar minor alternatives for line 731 by 
IT 19ak that suggest n]£AWpTJ[c; against -otc; by u. 
The alternatives for £ oxam at line 731 affect our understanding for the cosmological significance of 
Gaia. IT 19IT 30a cite €oxara, K suggests K£U8£ot and U.a.c. provide T£UX£CJt. Again, West relies on 
Homeric comparison to qualify €oxara. West cites for Jines 7J I xwptp £v eupwtvrt at Iliad 2.783a 
noting the 'underworld as-a place ofpliysical decay' (p. 359; cf. Op. 153, Od. 10.513, II. 20.65 ). West 
goes on to suggest that €oxara should 'be taken adverbially', though more crucially €oxam is 
'supported by papyri' and 'by its conjection with eupwtvra in Orph. fr. 168.30 raprapa r' eupwtvra 
Kat €oxam n£{para ya{r]c;'. Once again, I question that the validity of this line is offered by the text 
itself at line 622 with f:n' f:oxanft; and further, by the text's own cosmology. C£ G. Nemethy, 
Egyetemes Philologai Kozlony II (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.238 

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 Iliad 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)'.239 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 

238 West, Theogony, p. 358, suggests that 'the underworld that emerges from Hesiod's account is not 
one ot: 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. 
239 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 companson of 

cosmological extremes qualifies its graphic narrative ofTartaros at lines 733-819. The 

cosmological polarities between the chthonic and the celestial realm are emphasised 

repeatedly by their geometric distance?40 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 £v8a 38 delineate aspects of 

Tartaros. The interchangeable use of £v8a and £v8a 38 describes the newly appointed 

existence of the Titans in the chthonic realm.241 

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 815ffwhich 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-

24° Cf. 814,740 also 727. 
241 The chthonic passages referring to the Titans descent are as follows: 

729 720-728 Introduction to Titan confmement 
729-735 Confmement 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 oflapetos 

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 ofthe world 
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810. Here we have another reference to the tripartite universe (Earth, Sea and Sky), 

and the compounded importance ofTartaros within the tripartite schema.242 

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 TI28
; 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 1tl]yai Kat m:ipam, that is, 
where the constituent parts of the visible world spring up .. .'. 243 

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 

242 Reference to Tartaros at llnes 720-728 reflects the physical cosmological confmes (cf. 729), and also 
the metaphysical confmes 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. 
243 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 (9avato<; 759, 756).244 Then 

the status of Styx referred to in lines 389-403 is re-affirmed at lines 775-806.245 

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.246 

Paradoxically, the narrative reality of chthonic authority mentioned at lines 

775-806 is a direct response to the curse ofOuranos at lines 207-210. The retribution 

foreshadowed at line 21 0 has now been fulfilled, and Hades and Kerberos, like 

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

retribution and upheaval. 

244 Cf. the use of "Yrrvo<; 756, 759. 
243 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. 
246 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 Iapetos' ("Imtetoio 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 ofMenoitios are compatible with the Titans of line 207.247 

In a similar manner, Prometheus resonates with Titan characteristics.248 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 

247 Cf. lines 514-516. 

~ 
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Titans of lines 729-733 represent different types of cosmological threat.249 On the one 

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.250 

One of the obvious reasons for the imprisonment of the Titans (729) is that the 

curse of207-210 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.251 

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 

248 It is this association with Prometheus that the reader is able to identify human experiences with those 
ofthe Titans. . _ _ ·"' _ _ . . _ . ~ 
249 Cf. lines 550-552, 526-528 and 529-532. 
25° Cf. lines 550, also 520-522,527-528 and 513-514. 
2510n another level, line 729 is a subtext referring to humankind. Moreover, 8Eo{ Trr:~vE<; 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 ewi Trr:~vE<; corresponds to the 
eventual fate of each individual member ofhumankind. 
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(807) with the polar extremes of Earth (807) and Sky (808)?52 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 (ptsnm) 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 autocpuflc; 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 (81 0). The use of crroy£oucrt at line 810 is not without implications on 

interpretation, especially as it is followed by the phrase apyaA£' d)proEVta. 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).253 

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 819, and Rzach 
refers to the 'seclusit Wolf of lines 807-810. Further to this, Solmsen in his commentary supports the 
questionable relevance oflines 807-810 by citing ancient scholia, and for example, at line 811 xaA]Ke:o<; 
is qualified by n5 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 Iliad 8.15 £v8a crtO~pe:tai r£ rcuAa1 Kat xaAK£0<; ouOO<;. Similarly, line 
812 {>t~ft01 Otf1V£K£e:crcrw &pflpw<; is correlated with Iliad 12.134 {>t~ncrtv }le:yaA.ncrt Otf1V£K£e:crcr' 
apapuiat. Cf. West, Theogony, p. 378 for line 813 auro<pu~<; notes it as 'natural' and not a 
'manufactured attribute', and TCEpflV Xa£0<; 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 rele-vance in the inte~al 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 of207-21 0 at lines 811-814. 
253 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 (1tBP11V xasoc; ~Oq>Epol.o), 

once again it offers an allusion to primordial reality. Chaos of line 814 could be 

alluding to Xaoc; 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 ofthe 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.254 The divergent use of language to describe Titan 

confinement (732, 811-814) expounds the fearful characteristics of primeval 

existence. 

3) 1JnphoiDachy 

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 882.255 The mention 

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

254 The juxtaposition of the fluidity of chthonic existence with the static existe'!ce of the celestial realm 
maybeseen atlines,399ff .... 
255 Scholars s-uch as Wilamowitz 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 

104 



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 ofthe 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?57 A. Meyer, whose 

earlier argument could be used to support Gruppe and Kirk, compares the Typhoneus 

episode with the Titanomachy?58 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 ofthe enemy in Tartaros. 

though, we could counter argue that the Tyhomachy and the Titanomachy both offer an important 
contribution to the text's fabula. 
256 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 8th 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 comp()sed in praise ofthe·gods (fofexample, 
The_ HQmeric Hymn to Demeter, though here this -hymn has been associated with the Eleusinian 
Mysteries and the development of the sanctuary at Eleusis during the 8th 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. 
257 G. S. Kirk, Entretiens sur /'antiquite classique vii, p. 79. 
258 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. 259 The descent of these children facilitates the creation of 

Typhoneus at line 821.260 

259 Although this discussion will focus on the thematic relevance of explicit Titan references; there are a 
few min()r linguistic. points to cite for line 820. Accorclirig to West scholia bS cite em' 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, em' 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 

cosmological realities.261 As with line 820, line 851 details a genealogy and 

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 Tht}ggony often ,displaces and/or replaces 
aQotb_~r 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. 
261 Typhoneus is emblematic of the inner nature of Gaia and Zeus the inner nature ofOuranos. 
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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 ('t€Ke) by Gaia (821) and Tartaros 

(822).262 The personification of Tartaros at line 822 compares with the temporary 

existence of the Titans and their experiences.263 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 132.264 There are further allusions 

262 ~he use of tl)e verb 'ttKrw, 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). 
264 For example, the term hoplotatos at line 821 was used initially for Kronos at line 138. Although 
Hop/otatos will be discussed more fully in the subsequent section on mental inheritance, it is worthy 
here to note the physical implications. Instead, onAo'tcnov is a compound of on;\ov - meaning weapon, 
and the ending -m't6~ could mean something stretched. If this is so, then on;\onuov does not refer to 
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made between the Hundred Handers and Typhoneus.265 In addition characteristic traits 

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

other chthonic inhabitants ofTartaros.266 

other siblings - as there are none - but instead to comparative attributes with other generated forms. The 
use of 6rrAorarov 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, 
6rrA.orarov develops the evolution of genealogical violence. Typhoneus embodies incredible 
similarities, especially the physical attributes, offormer progeny. 
265 The physical characteristics described in the birth narrative of Typhoneus at lines 820-835 
correspond to those ofthe Hundred Handers at lines 150-152 and Kronos at lines 178-179. Lines 150-
152 foreshadow physical creation, whereas lines 178-179 defme 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 (X£ip£<;) at line 823 in context 
with the use of 'out of his shoulders came a hundred fearsome snake-heads' (WjlWV, EKarov K£<paAal. 
oqno<; and 8£tvoio 824) alludes directly to 'a hundred arms sprung from their shoulders' (X£ip£<; arr' 
WjlWV a{ooovro 150) and 'fifty heads grew from [each shoulder]' (K£<paAal. 8£ EKaO't'-\) 1t£V't~KOV'ta 
151, EK WjlWV rn£<pUKov 152), all summarised by '[those were the] most fearsome of children [to 
Ouranos and Gaia]' (8nv6rarot rra18wv 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 of207-210 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). 
266 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 
ofthe 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 line141, 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. 
After 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 li:AA.ou, (829-835) which corresponds stylistically to £v8a, £v8a 8£ used to delineate 
characteristics present within Tartaros. Cf. 729;736,758, 767, 775, 807 and 81T. The styllstic 
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 729fT is a de-personalised 
locale, whereas at lines 821 ff is a personified antecedent of Typhoneus. 
Furthermore, the genesis of Typhoneus is supported by former genealogical accounts, such as Styx 
(389ft), Hekate (404ft), Phorkys and Keto (270ft), and especially the genealogy of Nux (211fT; 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 qnA.orf\n (822) and onA.oratov 

(821), incorporate attributes such as 8UflO~ (833) and &etvoi (825ff and 306-307, 333-

334). Physical creation embodies the conceptual implications of generational violence. 

Indeed, the terms philotete (822), hoplotatos (821 ), 8UflO~ (833) and &etvoi 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.267 

The initial tenn evea in line 729 locates the Titans in Tartaros and opens up to the first genealogical 
reference to Typhoneus. Then the successive occurrences of &AA.on: in lines 830, 831, 833, 834 and 
835 compare with the £\lea, £\lea o£ 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 finnly separated from Ouranos deep within Tartaros ( cf. 761 ). The 
mental and physical violence of separation actualised by Kronos has clearly penneated within the 
fonnation of consequential genealogies. 
267 The principle passages for these motifs of creation are cited below in italics, and the genealogical 
mentality ll\Otifs are cited~incbold: 

306 /-.UyrJJlEVCX! tv q>t.Mr17n 
307 E1V6V Ef U~plO'nlV -r' 

333 q>tAoD)n J.Ltyeiacx 
334 ydva:ro OE1VOV oqnv, 
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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 6nA.6·ra:to~ 

0uJ.to~ appears in connection with described violence of usurping generations. 

'On~o'ta'to~ delineates the protagonists, whereas subservient agitators are merely 

noted by the term SuJ.to~. The references below list the main protagonists and 

subordinate agitators in the Theogony: 

6nA.6m'to~ - the protagonists 

Typhoneus 821 6nA.6m'tov 'tElCE na18a Tuq>ffiea fa1a 1tEAWPll 

Kronos 137 'tOU~ ()g J.le8' 01tAO'tU'tO~ yevE'tO Kp6vo~ ayKUAOJ.lll'tll~ 

Zeus 478 01t1t6't' cxp' 01tAO'tU'tOV naiOffiV ~J.lEAAE 'tE1Cea8at 
479 Z f\va J.lEyav 

eDJ.lO~ 

Typhoneus 833 CXAAO'tE ()' UU'tE AeOV'tO~ avm8ea 8UJ.lOV EXOV'tO~ 

Zeus 476 CXJ.lq>i Kpov4> ~aatAf\t Kai uiet Kap'tEpo8uJ.l4> 

The agitators 

Hundred 661 't~ Kai wv a'teve1 'tE v64> Kai np6q>povt 8UJ.l~ 

821 OrcA.6rarov r€KE naioa 
822 cp!MrTJn 

825 ~v EK:aTOV Ke<paA.ai O<ptoc; 6E\V01.o opaKOVTOc; 
177 cp!MrTJroc; €n€oXETO, 

164 naiOE<; EjlOt Kat narpo<; chaoe&:.Aou, 
165 narp6<; KE KaK~V TEtoatjlE6a AW~fJV 
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Handers 

Kyklopes 140 Bp6vTilv tE Ltep61tllv tE Kat 'Apy11v 6PptJ168'UJlOV 

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 13 7, 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 13 7 summarises the devious intent of Gaia by the actualisation of Kp6vo<; 

ayKt>AOJlllTil<; - crafty-minded Kronos. Although ayKt>AOJlllTil<; is an epithet for 

Kronos, the compatible language and context of line 13 7 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)?68 Such a pursuit is deemed as 

either rational (828 v611cre) or irrational (836 £nA.uo and 461 ta q>povsrov). 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 Jllln6evta) to 

become the 'father of gods and men' (9EffiV 1tatsp' ~()g Kat UV8pffiv 457). It is for this 

268 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 <5eivo<;. ~eivo<; 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 
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Ouranos is a single mass?69 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).270 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.271 

The 'Immortals' of line 842 are a metaphor for threatened cosmological 

stability. The precise meaning of a8ava'totcn, or rather the nominative a8ava'to~, 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 btEcr'tov<i:xtl;e of Gaia denotes a positive desire to 

269 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 (raprccpcc ycc\11<;~ 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). 
27° 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' ofthe '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?72 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. 273 

Without doubt, passage 853-868 consolidates the mam 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 

271 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 orovaxi~ETo and ort::tvo~Evll<; 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 ofthe 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 nsA.amou is used, which is usual in instances of 

273 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 7tEAffipTJ. 

In a previous though similar context, 7tEAcOpTJ is used in the narrative of Gaia's 

discomfort against Ouranos (159-160). This discomfort initiated the cosmological and 

genealogical upheavals. Therefore, 7tEAcOPTJ 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, 7tEAcOpTJ 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.274 At line 856 odvo~ 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 odvo~ seems to be used negatively at line 856, such an interpretation 

ultimately depends on context. Zeus' use of oEivo~ is for the positive intention to form 

a cosmological order; and such order can only be establishes at the demise of 

matriarchy.275 

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 

274 Cf. lines 459 and 506. 
275 C£ 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 cr'tova~ro are noted by the juxtaposition of 

1tcAIDpTJ at line 858 and 861, and enhanced by the adjective 1tOM~ 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.276 

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 

276 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 TI6vto~.277 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 

rlj..ta~. What this honour 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 tum 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' .278 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, 

277 The genealogy of Pontos is referred to at lines 252-254. Pontos forms part of the primordial 
genealogy alongside Ouranos 126 and Gaia 11 7ff. 
278 West, Hesiod: Theogony, p. 398. 
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Paley, A. Meyer, and J. Schwartz to 962, Heyne, Sitt, Robert, Beth, 
and Mazon to 964. I believe it goes no further than 900. ' 279 

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 61
h 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 
901-1 020, and also in the Catalogue, but nowhere else in the 
Theogony. (a) euA.Ep~v 1t0t1)<JU't' UKOtnV 921, 946, 948, 999, fr. 
14.5, 23(a)31, 33(a)7, 85.5, 180.16. (b) et't' UKOtnV 937, 953. (c) 
J.UX8etcr' ev qnA.6n1n 923, 941, 944, 980, fr. 5.3, 169.9; also in the 
Great Ehoiai, fr. 253. (d) J.UYEtcru ep(Hft qnA.6TtFt 970, I 009, I 018.' 
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 901-1 020 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' (f.ltYEtcra 

q>tA6'tT]n) often appears in the genealogical accounts.281 

279 Wilamowitz, Hesiodos' Erga, pp. 6, 7, n. 1; Schwartz, Pseudo-Hesiodeia, p. 435; Beth, Dichtung, p. 
57; West, Hesiod Theogony, p. 398. 
280 Ibid. 
281 A few examples-are cited below: 

125 OU<; 1£K£ KUOa}lEvl'] ~Ep£~£t q>tAOTI']rt ~nyeicra 

306 rft 15£ Tucpaova cpam }ltYJl}lEVat £v cptMrl']n 
307 15etVOV f! u~ptcrr~v i aVO}lOV f! EAtKwrnl5t KOUpft 
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Although the complete phrase ,.nye1cra f:pa-rft qnA.6Tlln (mixed in charming 

love) does not seem to appear before line 900, £par~ has been used in a genealogical 

context. Notably, €pa-r~ is used of benevolent derivatives of the third cosmological 

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

(Nereus) 
(Okeanos) 

259 EuapvlJ -re <pu~v f:pa~ Kat e1oo<; a!lrono<; 
355 KepKl]i<; 'te <pU~V epa~ IlAOU'tcO 'tE ~orom<; 

Clearly, f:paTll contrasts with f:ptot (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 970-1 020?82 

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-

533.283 Difficulty lies in specifying a chronology for the myths of Herakles, and to 

suggest the 6th century BCE - as West does - undermines the relation of such myths 

to the Demeter and the Eleusinian mysteries that date back to the 81
h century BCE, if 

not further. It also ignores comparative evidence with the Aspis, which formed part of 

the Ehoiai. 284 

A further objection to West's stylistic and linguistic argument is the 

appearance of 1tPcOT11V at line 886. Line 886 presupposes DEU'tEpo<; of line 901 and 

-rpe1<; at line 906. Metis, Themis (90 1) and Eurynome (906) have already been 

333 Krrrw 8 onMra-rov <l>opKvt <ptAOTrJn !llYEicra 

375 Kpdty 8 Eupu~{rJ TEKEV tv <ptM-rrJn l.nyEicra 
282 Cf. 970, 1009, 1018. 
283 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 (J.LllnlP) of Zeus as n<inlP, (2) the nomination of Zeus, and 

(3) the cosmological allocation of Titan TIJ.UX<; 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' (q>pa&J.LocrUvnmv) in line 884 as opposed to her 

'cunning' (i:neq>pacrcrato) in line 160.285 At line 884 Gaia demands that the other gods 

accept Zeus as the cosmological (OA.uJ.Lmov eupuona Zflv)286 ruler (883 

pamA.€uEJ.L€V).287 This invocation is reinforced by the unified 'cunning' of Gaia and 

Ouranos at line 891.288 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. I (Baltimore and London: John Hopkins University Press 1993), esp. pp. 374-
466 and 155-156. 
285Cf. an inscription in CEG dated 5th century BCE Athens av£8'1K£ ... \lUVtewv cppao!lOOlJVaL 
The verb rnecppci:ooaro (rntcppci:~w) implies devious intentions involving some form of cognitive and 
practical irrationality. Paraqoxically, cppaO!lOOUV'l ( cppaOwv - cppao!loouv'l) 'suggests a rationalised 
injunction. 
286 Cf. Iliad 8.206, 14.265, 24.331. 
287 Cf. line 403 ~aotA.eu£\lev; also line 71, Erg a Ill; avci:ooetv 403, 491, 506. 
288 Ouranos 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 J.U:l.Kape~ ewi (881) after the 

forceful allocation of Ttn1vemn o€ TIJ.Ul(OV at line 882. The Ttn1VBO'<Jt o€ TIJ.Ul(OV 

Kpivavto ~irtq>t 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 'nJ.ui~' 

(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 TIJ.l~ (882), the nomination of Zeus and the final acceptance of Zeus firmly 

bind the world into some kind of rationalized schema. 

The implication of TiflTt 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 nJlit 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 nJlft, 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 nJliJ is predetermined before the beginning of time. TtJlit is the 

cosmological allocation of each aspect of genealogical development, and that 

cosmological harmony may only be sustained if the allotted nJliJ 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' (bri<ppova 

~ouA.~v 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 ofthe 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 tum 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.289 

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 modem 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 modem reader faces many difficulties when trying to engage in historical 

analysis, especially in the area of ancient Greek philosophy. A principle difficulty 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.290 If there 

is any truth to this latter claim, then it would offer justification to the imposed 

dichotomy between philosophical logos and religion by modem 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.291 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 

289 I recognise that the term 'anthropology' bears with it modem 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. 
290 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, 401ft). 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. 1091 b9 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. 
291 Cf. J. Barnes, 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 Pfato (Cambridge: Cambridge University Press; 2000), esp. 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"d edition (Stuttgart: Reiner, 1942), pp. 1-2). Certainly Plato (Laws X. 
886cd) 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' ?92 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'. 293 

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 modem 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 

phenomena.294 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) fr. 11, cf. 14, 15, 16, 23 DK [DK is an abbreviation for H. Diels and 
W. Kranz, Die Fragmenta der Vorsokratiker griechisch und deutsch 6th edition (Berlin: Weidman, 
1951-1952). Cf. also Heraclitus fr. 40 and 42 DK. 
293 Xenophanes, Bl.l3-14 DK. While Heraclitus regards religious rites as 'madness' (B5, Bl6). 
294 J. Burnet, Early Greek Philosophy 4th 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 CO§IllJc phenomena-(Zeus the'cloud 
gather as god of the sky, Poseidon as the god~ofthe sea, and so on)'. Perhaps more poignantly Algra 
goe·s 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'. 295 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' .296 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 

ofthe gods, but also a cosmological geography made up of Earth, Sky and Sea?97 

But in relation to religious belief, ancient sources such as Xenophanes argue 

that the ancient poets 'had nothing to do with true religion'.298 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. ' 299 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.)', pp. 45-46. 
295 G.Vlastos, Studies in Greek Philosophy (Princeton: Princeton University Press, I995), esp. pp. 3-31. 
296 Vlastos, Studies in Early Greek Philosophy, p. 3. 
297 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, Krenos in Pherecydes is a Time god ( cf. Anaximander B I DK), 
who retains his position in the Sky having fought and defeated the Titans. Also Pherecydes B I 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 Ouranos 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 !he Theogony. Cf. Compare 720ff -with fragment B I wllere 
Xenophanes provides a coilfusmg 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. 
298 B II (DK), also Plato Republic 377e-383c. 
299 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' .300 

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.301 

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 

300 Vlastos, Studies in Greek Philosophy, p. I 0 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. 
301 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 
infmity oftime 'innumerable worlds' (cf. Vlastos, Studies in Greek Philosophy, p. 21); whereas Jaegar 
claims that 'theogonic writers cannot be unger~tood ~x_cept in light ···of their 'Close reciprocal 
rel~~io_nships 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. 302 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. 303 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 forn1ed 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' .304 Therefore, for Mondi, Hesiod formed part of a cultural tradition and his 

Theogony simply arranged disparate material 'into a single cosmogonic and theogonic 

narrative' .305 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, 

302 This staement excludes Democritus. 
303 Quotations for the Presocratic philosophers are often provided by Plato, Simpilicus of the 6th 
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 Mora/ia, the physician 
Sextus Empiricus (2nd Century CE), Clement of Alexandria, a Christian of the 2nd Century CE, 
Hippolytus in his Refutation of all Heresies provides biographical doxography of Heraclitus, Diogenes 
of Laertius (3rd Century CE) in his Lives of Philosophers paraphrases Hellenistic citations, while John 
Stobaeus a 5th 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 2nd Century BCE used Orpheus as a pseudonym to avoid persecution. Another precarious, though 
important, source is Eusebius who copjed fr()pl Placita thus forming hiscJ>reparatio Evangelica. Suidas' 
Lexiconofthe ro'h Century CEis irivaiuable. 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. 
304 Mondi, 'The Ascension of Zeus and the Composition ofHesiod's Theogony', p. 327. 
305 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 ofHesiod, philosophy and religion based on Augustine's 

definitions.306 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. 307 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.308 For example, it could be deemed untenable to compare 

306 L. P. Gerson, Gods and Greek Philosophy (London: Routledge, 1990). Gerson paraphrases St. 
Augustine's defmitions 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. 
307 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 pay. Eartll then_ produces Ouranos and Pontos, Earth' and Ouranos unite to 
produce the Titans, 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. 
308 It 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 modem scholars view 
Plato. 
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the apeiron theory of Anaximander with the creation theory ofHesiod's Theogony.309 

For Anaximander the apeiron 'steers all things' and influences the movement of 

elemental opposites.310 Although both the apeiron of Anaximander and the Zeus of 

Hesiod intervene to resolve cosmological upheavals, not even the most zealous reader 

of the The agony would attempt to interpret Zeus as the aperion. 311 

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 

••• ).'
312 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, 

309 A brief outline of the stages of Anaximander's cosmological philosophy are as follows: (i) the 
apeiron is a fmite 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 fmd 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 .I. 
31° Cf. All (DK). 
311 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. H~re Zeus could be seencas•a 'causal' force. 
312 L. J. Hatab, Myth and Philosophy: A Conte~t oj 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 

Muller, who regard myth as a 'childhood illness oflanguage'.313 

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.314 A conflation of world myth could appear as follows: 

Sky is a solid hemisphere similar to that of a bowl (Iliad 17.425, Pindar 

Nemean 6.3-4) which covers the round flat earth (Ody. 3.2, 15.329, 

1 7 .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 726ft). The distance of Tartarus beneath the earth 

is the same distance between earth and sky (Theogony 720). Okeanos 

surrounds the earth (Iliad 18.607, 21.194, Herodotus iv.8ff).315 The sun 

rises from Okeanos (Iliad 7.422).316 Night forms the part of the world 

between sky (Zeus), sea (Poseidon) and lower earth (Hades). 317 

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, 

313 Cf. M. MUller, Contributions to the Science of Mythology (Oxford: Oxford University Press, 1897). 
314 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. 
315 In Homer, Okeanos is the principle of all things which suggests something similar to Thales theory 
that 'all things originate from water'. Cf. Iliad 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 Rllld, pp. 225-26) is not controversial and probably would have been supported by even the 
most virulent of ancient philosophers (Cf. Plato Timaeus 40d-e). 
Heraclitus suggests that 'nothing is at rest and that the whole process of 'becoming' is an eternal cycle 
(cf. Censorious De Die Nat. 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 (lnd sky, for 
Hesiod, the earth is a flat disc surrounded by water with sky above it where-ti1e.celeStialgods dwell. 
T~e earth is a-solid mass with roots to keep it in place. These roots steady the earth (Theogony 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. 
316 For Heraclitus the sun is described as a hollow bowl filled with fire (227). 

135 



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.318 Therefore, if we isolate Homer from the other textual 

sources, it could be argued that any apparently cosmological ideas found in the Iliad 

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. 319 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. 320 By 

contrast, Hesiod deifies cosmological elements with personifications such as Sun, 

317 Cf. Iliad 15.189-193 and 14.203ff. 
318 Homer Iliad 5.190, Hesiod Theogony 913, Homeric Hymn to Demeter 3. For later accounts cf. 
Heracl. A/leg. 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 II.l3.294a. 
32° Cf. Aetius II.20. 
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Moon, Day and Night.321 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 modem 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. 322 

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.323 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 

321 Hesiod does not even specify the shape of the Moon and stars in the way that Xenophanes ahd later 
Empedocles describes (cf. PlutarchPQR 101, 288b). 
322 S. Broadie, 'Rational Theology' in A. A. Long (ed.), The Cambridge Companion to Early Greek 
Philosophy (Cambridge: Cambridge University Press, 1999) pp. 205-224. 
323 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. 

137 



Theogony, Zeus remains constant throughout the narrative as permanently present and 

infallible. 324 

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. 325 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' .326 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' .328 Similarly, the 

notion of a centrifocal universe is potentially present in Hesiod through the portrayal 

of Zeus. During the succession conflicts ofthe Titanomachy and Typhomachy, Zeus is 

the central cosmological force, and his position as a 'centrifocal' energy is confirmed 

324 Parmenides' 'Way of Opinion', which is later abandoned for his 'Way of Truth', is where 
comparison between Hesiod and Parmenides proves to be untenable. 
325 Cf. Strabo II and Aetius III.2. 
326 Cf. Fragments 128-132 (Fairbanks). Parmenides' daimon is female, and it is she 'who steers all 
things' (28B 12.3). This daimon created a hateful mixture of opposites and Eros is her first progeny. In 
m<y1y ways !his 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 fmally confirmed as the cosmological ruler by Gaia of the chthonic realm. 
327 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.329 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.330 

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 

329 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. I). 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 cloes not S!lY that_ they are equal buuhey are 
One (e;g. frs. 850, 867)'. 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). 
33° Further similarities could Parmenides' thoughts about ananke and dike which could be compared 
with the oath detailed in the Theogony, and the vague concepts aboutjustice 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).331 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. 333 

allegiance of the gods to Zeus. However, the justice of Zeus is somewhat different to the dike expressed 
by Parmenides. 
331 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. 
332 Cf. Bl7.19-20 [DK]. 
333 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. 286al8-287al6; 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. Theo/. 23, Philolaus Eucl. 167.9; cf. 
also Orphic Hymn 18,6, 
Fli.itliermore,-in Antfqu-ity it was assumed that Empedocles' aither referred to fire (cf. Stroh. i.I21-16, 
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, Empedoc/es Cosmic 
Cycle (Cambridge: Cambridge University Press, 1969) pp. ??. 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.334 The offspring of Ouranos 

and Gaia mix with each other to form additional aspects of the cosmological 

structure.335 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 modem 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.336 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). 
334 There is only a vague reference to aether 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 ofPhorkys and Keto, and later with the elemental powers ofTyphoneus. But in the end the 
force of Zeus prevails. 
336 It would be difficult here to discuss more fully the prin~;iple aspects of Orphic belief, Orphisin and 
Orpheus ~s thi_s 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 modem 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.337 

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. 338 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. 339 

337 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. 
338 Cf. ps.Piutarch Strom. I 0, A49b, A 70 and A30. 
339 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 extentthis notion could'oe coliiparecl to 
Hesiod's displacem~ntof Gaia--in favour Of tile centhii cosmological position of celestial Zeus. Cf. 
Aristotle (i(/Cael~ 293a27-bl 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 (time) 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 tum our attention away from 

themes such as 'fire' and 'earth', and reflect on the monstrous creations of Hesiod. In 

the Theogony, the monstrous Hundred Banders 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'. 340 In Aristotle, a monstrous hybrid is something 

of a biological abnormality, and therefore not an issue of cosmology.341 On a more 

popular level, the Greeks considered monstrous offspring to be a curse of the gods, 

and thus offering a more reverent explanation. 342 But for our purposes, if the episodes 

which mention the Hundred Banders 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 

340 sfrabo 1.2.-Js. 
341 Aristotle GA 77lall-14, also 769bl3-14. 
342 Cf. SIG3 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.344 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. 345 

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 

343 In response to Aristotle, the monstrous hybrids of the Theogony are biological abnormalities, but 
these mutated forms are charact~ristics of cosmological upheaval aha ifuoalahce. 
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 modem scholars to be part 

of an epic tradition relating to some cultural form of religious ideology.346 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. Vemant, who 

though a structuralist, is cautious about assumptions made concerning ancient 

religion.347 Crucially, Vemant's principle concern seems to be on the general 

interpretation of religious practice that does not necessarily focus on literary 

345 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 Iliad to not only 
Mycenaean (p. 1 05) 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. 1 06-107). 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)fqllSffilcting ancient sources to portray a universal system of~Greek religious I 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. 348 

Despite initial disquiet, Vemant' s methodological approach is based firmly 

within structuralist historicism. 349 Vemant' 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. 350 This latter claim assumes that there 

347 J-P Vemant, Mortals and Immortals: Collected Essays edited by F. I. Zeitlin (Princeton: Princeton 
University Press, 1992), p. 272. 
348 It is the latter point that departs from the initial caution of Vemant, especially as Vemant 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. 
349 Cf. Vemant Mortals and Immortals, p. 276. In another article Vemant 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. Vemant '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 ofthought and Forms ofSociety in the Greek Worldtransl. A. Szegedy-Maszak with a 
forward by B. Knox; (Baltimore and London: John Hopkins University Press 1986), esp. pp. 15fT. 
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 sa!lle,the p()et[Qrp_heus)Orphic] was imbued with Greek mythology and Wistiedto write iii'its 
terrris, 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. 351 

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, modem scholars have frequently assumed that the works 

of Homer and Hesiod provided something of the equivalent. Although in the modem 

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, Bernstein 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.352 

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. l48ff, 
153ff, and 182ft). 
351 Cf. C. G. Jung and K. Kerenyi (ed.), Essays on the Science of Mythology: The Myth ofthe 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. 136ft). 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). 
352 Cf. A. E. Bernstein, 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 '!lll~icipate' a development in their thought within future religions, 
Bernstein does, riorietHeless, ifuply 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'.353 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. 354 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 fi). 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 ofthe 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 
ofextremely archaic coiitext-n-i:ephaistos 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 
fifth 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 

penetrated by the modem scholar. ' 355 

It seems then, that while Penglase appreciates the limitations of the modem 

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.356 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 ofGilgamesh.357 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 Iapetos who represents the generative embodiment of cosmological violence against Zeus. 
355 Penglase, Greek Myths, p. 243. 
356 Penglase, Greek Myths, p. 241. 
357 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 COI1J1_ections. between -different traditions', 
he assumes that myths reflect some forin 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. 358 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.359 Yet when comparing Orphic Titans with those ofthe Theogony, 

differences emerge, and it is the differences between the Orphic texts that illuminate 

comparative similarities.360 Although both theogonies have Ge I 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. 
358 Penglase, Greek Myths, p. 241. 
359 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 0rphic~vein of polemic against 
traditional theology, the succession narratfve 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 
a/., 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.361 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.362 

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. 363 Initiation ritual in Orphic religion is 

set as a paradigm for human existence. 364 Orphism stresses the importance for the 

initiate to purify their soul from 'original sin' .365 This process of purification bears 

greci e 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 Ouranos, Kronos and Zeus, is the forth divine ruler of 
the world; cf. his commentary on Plato's Phaedo 61c. 
361 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 164ft)- yet 
all the children are hurled into Tartaros by Ouranos (OF 57, 121, 126)- whereas in the Theogony 
Titans are hurled by Zeus (715ff and728ft). 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 
Ptart of cosmological separation between Gaia and Ouranos. 
62 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. 
363Nevertheless, 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. ·~~])ris' of-Hesiod's 'creation· myth' (p. 132, alsoll9 and 129). Not doubt this would be followed 
through for interpreting the ritual of Orphic religion. 
364 Cf. S. G. F. Brandon, The Judgment of the Dead (New York: Scribner's, 1967), p. 94: cf. also 
Apollodorus. Bibliotheca l.iii.2. 
365 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.366 Such Orphic mythologies derive from 

Titan savagery against Dionysus, and the consequence of Titan violence forms the 

biological and metaphysical aspects of existence.367 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.368 

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 21 0) 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). 
366 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 modem 
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. 
367 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.l5. 
368 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 369 

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.370 Greek history begins with the gth 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 gth 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-

369 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 
15th 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 Atrahasis was 
used to assist childbirth. Cf F.M. Comford, 'A Ritual Basis for Hesiod's Theogony', esp. pp. 118-125. 
370 This point is important, especially as succession myths of Zeus have often been COillPared by 
co!1~errtporary scholars to Hittite and Akkadian myths. Cf. W. Burkert, The Orientatiztng ·Rivolut{on: 
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 ofMan in Atrahasis I.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. 371 It was during these early 

periods that strong links existed between Greece and the Near Eastern world.372 

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.373 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. 374 Kirk almost leaves us 

with the impression that the culture of the Near East shaped that of the Greek 

world.375 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). 
371 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. 
372 Furthermore, Greek language is Indo-European derived from the Neolithic age of the third 
millennium B.C.E. which bears influence from the Near East. 
373 '.· " . c ... '· ' •. c.' ... · . ,_ ... 

Kirk, Greek Myths, p. 255. 
374 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). 
375 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' .376 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. 377 

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 ... ?'378 

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 U garit myths, and 

in addition to this an old Babylonian myth known as the Enuma Elish.379 Attention 

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. 
377 G. S. Kirk, Myth: Its Meaning and Functions in Ancient Greece and Other Cultures Berkeley: 
University of Califori1iil Press, 1970), p. 218. 
378 . . 

M. L. West, Theogony, p. 29. 
379 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.380 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. 381 

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. 

380 Our Chapter Two has already qualified the authenticity of the Typhomachy as crucial to the 
Theogony 's narrative cohesion. 
381 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 

consideration.382 A text often compared to the Theogony by Near Eastern scholars is 

the Song of Ullikummi. 383 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 ofTelipinu conveys corresponding cosmological issues as the Theogony and 
Kumarbi. It 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 
easily 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 fmd 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 gene~al t)leme of cosmological myths. The scourging of the earth is what happened 
after the fl1la(d-efeaf o(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). 
383 Numerous accounts of the Song of Ullikummi have been found at Hattusas dating from the third I 
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.384 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 Atrahasis and, to some extent, 

Hesiod's Theogony. 385 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. 386 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 

384 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 Ouranos, similarly Ullikummi has a defmed cosmological 
Eosition .. · 

0 
_ •• -- - ·_ • • • ' • - • • • 

85 The first version of the Akkadian myth appears in three books dating from the 17th 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.387 

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 Iliad 2. 783 suggests that Chronos created Typhoneus. This 

account almost seems to merge the creative powers of Kronos in the U garit 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.388 Furthermore, 

Hypsistos was killed by wild monsters. According to Walcot, Philo states that 

'Hypsistos and Beruth dwelt about Byblos. Ouranos and Ge had four 

sons, Kronos, Baitylos, Dagon and Atlas. Ouranos' abominable 

conduct towards his consort and his desire to kill their offspring led 

386 In the Atrahasis there is no initial mention to humankind which, like the Theogony, sees the gods as 
the main focal characters. 
387 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 succeed then to form their own pantheon. Although the concept of humankind creating divine 
conflict is absc;:nt in_ th,.e T~eogqny devious scheming by some gods against- others is a recurrent niotif 
(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 Ouranos 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 U garit 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 U garitic 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 U garit 

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.389 The narrative 

structure of the Enuma Elish appears as follows: 

Tablet 1: 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 (1 0), 

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 ~ate to c.ll 00 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 ill: 

Tablet IV: 

Tablet V: 

Tablet VI: 

Tablet VII: 

night (1 05-1 09). 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 ofTiamat'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 ofTiamat. 

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.390 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 tum 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 (Th. 

176-180) and Ea (Enuma 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 

39° 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. 391 

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. 392 

The descriptive narrative of Marduk's defeat of Tiamat in Tablet IV offers 

significant parallels to the Typhoneus episode ofthe Theogony. 393 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 

391 For example, Gaia in the Theogony produced Kronos, the Titans and Typhoneus; and Tiamat in the 
Enuma Elish created Ea and the storm-god. 
392 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 I. 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 Sl!Cf~ssion conflicts. 
393 Interestihgly, the appeal of the gocis 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. 

164 



conflict between the Typhoneus and Zeus. 394 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. 395 

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. 396 

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 The agony. 397 

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 

394 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. 
395 Cf. Theogony 884. 
396 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-l 020 and Enuma Elish Tablet VII. 
397 Th.~ myth. of_ Dionysus refers to how the Titans were killed by the thunderbolts of Zeus and froin 
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 I 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. 398 

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) Anthropology 

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 gth 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 

398 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.399 

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, m assessmg '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. 400 If we take Girard's thesis into 

consideration, then we ought to investigate whether the myth(s) ofHesiod's Theogony 

ask(s) fundamental questions about the nature of human existence and whether these 

enquiries reflect any cultural understanding. 

399 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), 
A.R. 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). 
400 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. -Burkert, Creation of the Sa~red: 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. '401 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 

of this discipline he embeds some interpretative advice.402 According to Eliade 'the 

metaphysical concepts of the archaic world were not always formulated in theoretic 

401 Cf. C.J. Bleeker, Sacred Bridge (Leiden: Brill, 1963), p. 136. 
402 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. '403 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.404 

If we are to assume that the symbolic processes and ritual performances of 

religious discourse assist humankind to understand its own identity, then the 

403 Eliade, Cosmos and History, p. 3. 
404 The narrative of the Theogony does no rely on nor contributes to any external ritual 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.405 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. 406 

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.407 In fact the Theogony refers to the sacred (ie. divine existence) and profane 

(ie. human experience) in terms of cosmological progression.408 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.409 

In order to relate the Theogony to some religious and I 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 

405 Cf. D.J. Davies, Death, Ritual and Belief The Rhetoric of Funerary Rites (London & Washington: 
Cassell, 1997), esp. pp.1-22. 
406 To an extent anthropology incorporates psycho-analysis in its approach to investigating humankind's 
understanding about their own existence and cultural behaviour. 
407 Cf. R. Parker, Miasma: Pollution and Purification in Early Greek Religion (Oxford: Clarendon 
Press, 1996), esp. pp.32-74 and 281-308. 
408 Some socio-anthropologists, such as Otto and MUller, 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. 01.2 and 6). For a historical source on the religious importance of Kronos refer to 
Pausanius 1.18.7 and 9.39.3). 
409 A distinction between the terms sacred l!nd profane is offered by E. Durkheim-in-his- The Elementary 
Fonris oft he 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.410 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.411 

410 Secondary discussions on the Prometheus myth have formed part of scholarly discussions on the 
Titan I Dionysus myth. Cf. Kert\nyi, 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 sa~~iftcial ritual are referred to-in the Theogony, and its significance in the 
narra.tive will be expiored more fufly in the discussions to follow above. Cf. also D. Obbink, 'Dionysus 
Poured Out: Ancient and Modem 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. 
411 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 1s 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 Banders were released 

from the darkness by Zeus.412 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. 
412 The text tells us that Prometheus was released so that Zeus can honour his son Herakles. 
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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.413 The Titans tried to collectively combat 

celestial will, but failed. 414 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 

413 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 'to 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 destiny 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. 

175 



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 a1m 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 gth 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 cosmological 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.415 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.416 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 I 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. 

415 Each genealogy contributes to the elements of the cosmological structure. For example, the rivers of 
Okeanos and the abstract forces of Nux. 

179 



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.417 

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) 

416 For example, the benevolent forces Oceanos and Tethys against the maleficent forces ofTyphoneus. 
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.418 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.419 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. 420 

Although there are similarities m the narrative style and content of the 

Theogony and the Near Eastern text Enuma Elish, we ought not to assume that these 

are a result ofHesiod'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 

418 G. S. Kirk, The Nature of Greek Myths (London: Harmondsworth, I 990). Cf. also Kirk, Myth: Its 
Meaning and Function in Ancient and Other Cultures (Cambridge: Cambridge University Press, 1970), 
pp. 8-31. 
419 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. I 14-120. Also, R. Caldwell, 
The Origin of the Gods: A Psychoanalytic Study of Greek Theogonic Myth (Oxford: Clarendon Press, 
1989). 
42° For ~){ample, we ought not to assume that the J.>resocratic philosophers were concerned 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 

Mouoawv 'EAtKWVta8wv cXPXWJ..lE8' cXEt8Etv, 
ale' tAtKWVO<; EXOUOtV opo<; J..lEy<X TE ~a8EOV TE 
K<Xt TE nEpi Kp~Vf]V ioEt8£a: n6oo' &:na:A.ol.otv 
6pXEUVT<Xt Ka:i ~WJ..lOV £pto8EV£o<; Kpov{wvo<;. 

Kai rE A.omoaJ..lEva:t r£pEva: xp6a: nEpJ..l11ooo1o 
~ • Irorou Kp~VIl<; ~ 'OAJ..lEtoU ~a:8£oto 
cXKpOtaTU;> 'EAlKWVt xopou<; EVE1t0t~O<XVTO 
K<XAOU<;, lJ..lEpOEVT<X<;: £nEppwo<XVTO 8£ nooo{v. 
£v8EV &:nopVUJ..lEV<Xt, KEK<XAUJ..lJ..lEVat ~£p1 noAA.~, 

£vvuxta:t orEt.xov nEptK<XAAE<X oooa:v iE1oa:t, 
UJ..lVEOoa:t 6{a: r' a:iyioxov Ka:i n6rvta:v Hp11v 
ApyE'tllV, xpuo£otot nE8tA.ot<; EJ..l~E~<XUl<XV, 
Koupf]v r' a:iyt6xoto 6to<; yA.a:uKwmv' AS~v11v 
<I>o1~6v r' 'An6Uwva: Ka:i 'AptEJ..ltV iox£a:tpa:v 

~8£ nooEt8awva: YE~oxov, £vvoo{ya:tov, 
K<Xl e£j..ltV a:i8ot11V EAtKO~A£cpa:p6v T1 'Acppo8tTI1V 
·H~11V TE xpuooot£cpa:vov K<XA~V TE 6t<.DV11V 
AI1TW t' 'Ia:nETOV TE i8£ Kp6vov ayKUAOJ..l~TilV 
'Hw r' 'H£A.t6v rE J..lE)'a:v A.a:J..lnpav rE I:EA.~v11v 

ra:l.av r' 'OKmv6v rE J..lE)'a:v Ka:i NuKm J..l£A.a:tva:v 
&Uwv r' &:ea:varwv iEpov y£vo<; a:i£v £6vrwv. 
at vu noS' "Ho{o8ov K<XA~v £8{8a:~a:v &:m8~v, 
apva:<; nOlJ..l<Xtvov8' "EAtKWVO<; uno ~a:8£oto. 
r6v8E 8£ pE npwnora: 8Eai npo<; J..lOSov £Emov, 

MoOoa:t 'OA.uJ..lma8E<;, Koupa:t 6to<; a:iyt6xow: 
nOtJ..lEvE<; aypa:uA.ot, KaK' EAEyxE<X, ya:or£pE<; oiov, 
18J..lEV 'lJEu8m noA.A.a A.£yEtv huJ..lototv oJ..lol.a:, 
18j..lEV 8'' EUT1 £8€AWJ..lEV, cXAf]8£a: Y11PUO<X08a:t. 
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X>Atxnorl ntnA 3XX>J. .g 1d3ll :ljllyorl UJoodgrl~ 
'ljymt 1ll9 1XlA3ri9yyX>A~ 1\0llrioyo, S<(dll 1\X>D). 1191 ~,P 

'lX)Onl 1\X>DDO /\01XldUll3 'AlD061.3'AI /\cYUX>AX>8X> 
V") ~' ~ ' ~ \.'"' I ' 

l?Ag3>t X>381f 1X>>l )oori9A 31 A(l}1/\~ll 1X>1/\0llY?ri 
1X>D1,31 i\X>DD2 nri910 l?lg ~g A~1X>d? :)ll}YX>8 A? 

AtoooXj1,}>t10 )od3rlUX>>t 31 )?1td~x )lj1<;1X> .g dl?ll 
·~yn>t X>1X>ri~g 1X>>t 1odoX 31 }Odnmy Atcbo X>8Aj1 

'ClOllri~yQ, )01A39cD1/\ )\JcDCldO>t )U1~10d>t~ 1ll~ A<(81m 
')lX>O~OX? A<(riCl8 X>?glt>t~ '/\10038~10 f\? mBygri?ri 
~gw~ AlD~ ')X>Aodcb9ri9 )nd~o>t X>?Af\? 1>t31f. .g ~ 

'lt8D?Y31? ,yy9ll X>1X>rl1f .g 1d3ll 'A(l}1A9A18cb A~Altri 
md(J> AOllX>d1f. .g 1d3ll 'Altj1 )<(1ClX>lf\? ,c) ~g 31£> 1YY~ 
:A(l}A}X>£jX>AX>D}3 )OX?Y A<(d31 A(l}1~AX>8~ 1ll~ AlcDD9A 

)Q.3Z X>13}1ltrl 013AoJri? )<(1>lClA }0 d~A X>?AA? 
· A(l}~dltrid3ri 31 ~riOX>llrip A~>tX>>t 31 AUA~oorlolty 

'X>DClO?g3rl )odlJ8Cl3Y3, /\101,0/\ClOA 'ltA~ooriltAW 
X>D1,3Alri1d1X>ll 3>l?1 Ug}AOd)l UJd31ll A? )l?1 

·moX91A1n )<;nv mdoo>t ')3g~mrloyo, mooow 
ClOllri~yQ, )<(1A? /\09/\ )<(lV 10ClOlld?1 1X>OQ3Ari£) 

/\(l}1A~A1J 31 A~d31X>d>t )OA?A 31 /\(l}ll~d8A~ .g )UQX> 

')01D1A?ri 31 }31~d>t /\~38 110? )91X>1d?cb /\ODD£> 

')IJgtol? moooA~'{}l? 1X>>t 1DQ3Arl£) .8 }X>A3ri9XdJ? 
'A~dgA~ 1X>>l ~g~ ,d?1X>ll /\~38 'X>A\JZ 31QX> AOd31~3g 

'A(l}~? )3dlJ1(l}g '}038 01/\0A?A? /\~1 >t? 1110 
'A31>lllf. )Q.d<;l3 )<(AX>d<;lO 1Xl>l X>1,X>J )go ')IJXd~ 1? 

ljglOJ? /\10Cl0}3'{}l /\01~dll A01,0g1X> )OA?A /\~38 
1X>D1,31 i\X>DD2 /\01odgrip 8 !Xl '/\(l}1~AX>8J? 11 ~1X>ri~g 

ClOllri~yO .. )01/\39cD1/\ ltd~>t ~g 1,3X~ :llf\?rlX>Agt>tO 
Uoo?otdl3y 1ll9 /\~38 OlOll~ogAtd? )<(Altz 

)<(d1X>ll X>1X>ri~g 31 ?g ~y3A :X>1,3g~ /\(l}1~ri010 >l? 

~g<;lX> t3?c} )o1nrl~>tl? .g A~1 :moo3dltrl<?ljA(l}cb 
'X>1A9? 11 9dll X>A3ri9DD? 11 ~1 X>1A9? 11 ~1 1X>DQ3dp 
'ClOllri~yO, )<(1f\? /\09/\ AX>A?ritDClOlld?1 1X>OQ3Ari£) 

1d1X>ll PV 1X>1 'X>83ri~Xd~ /\(l}~OClOW 'lt/\~1 
~Altd1?ll 1d3ll ~ AQdg 1d3ll X>1QX>1 wrilJ p l?YYl? 

'A13g}3~ A~1Xl i\01X>1Dg 1X>>l 31 A91~dll )l?11;m 8 )~cDO 
'A(l}1A9? f\?1X> )OA?A /\(l}d~>tX>ri A1,3Ari£) 18AOY?>l? ,ri }X>>l 

'X>1A9? 11 9dll X>A3ri9DD? 11 ~1 lri10}3'{}l X>Al 'AlllD?8 
A~g<;lX> lOti ?g AX>DCl3All?A? :A91UU8 'lX>OX>f!\?dg 

/\0~2 )O?YU81d? )ltAcb~g AOgj1 AOd1ll\J>lD tori }X>>l 
:1X>13ll?lldJ? )<(tV ooy~A3rllX>dQO>l AX>OX>cDj1 )<;? 



UlJVEUO'Cnc;, £parae; oE: rroowv urro ooOrroc; opwp£1 
VtO'O'OlJEVWV rrar€p' de; ov: 8 01 oupavt\) ElJ~aO'tAEU£1, 
aurae; EXWV ~povr~V ~0 1 aieaAO£Vra KEpaUVOV, 
Kapr£t VtK~oac; rrar£pa Kp6vov: £U oE: EKaora 
0:8avarmc; Ot€ra~£V OlJWc; Kat £rr£cppa0£ nlJac;. 

raOr' apa MoOcrat aetOov, 'OA.ulJma OwlJar' €xouoat, 
£vv£a 8uyar£p£c; lJ£YaA.ou L\tac; £Kyeyau1at, 
KA£tw r' Eur£prr11 r£ eaA.eta r£ MEA.rrolJEEVfJ r£ 
T£ptJnx6pfJ r' 'Eparw r£ lloAUlJVta r' Oupav{fJ r£ 
KaAA.t6rr11 8': ~ oE: rrpocpEpEorarfJ £crnv O:rracr£wv. 

~yap Kai ~acrtA.eOcrtv all' aiooiototv orrfJ0£1. 
ov nva nlJ~crwcn L\tac; Koupat lJ£YaA.oto 
y£tVOlJEV6v r£ 1owcrt Otorp£cp£wv ~aotA.~wv, 
rQ lJEv £rri yA.wcrcrn YAVK£p~v xdoucrtv ££pcrfJV, 
roO o' €rr£' ex crr6lJaroc; pe'llJdA.txa: oi o£ r£ A.aoi 

rravr£c; £c; aurav opwot OtaKp{vovra 8€J,.ttcrrac; 
tedncrt OiKnotv: 8 o' O:ocpaA.£wc; O:yopeuwv 
a1¢a K£ Kai lJEya v£1Koc; £moralJ€vwc; Kar€rraucr£v: 
rouv£Ka yap ~aotA~£c; £x£cppov£c;, ouv£Ka A.ao1c; 
~A.arrrOlJEvOtc; O:yop~cpt lJHarporra €pya r£A£0crt 

pfJtOiwc;, lJaAaKo1crt rrapatcpalJEVOt £rr€£crotv. 
EpXOlJEVOV 01 O:v' O:ywva 8£av we; iA.acrKOVLat 
aiOOllJEtAtXin, lJHa OE rrp£rr£t aypolJEVototv: 
LOlfJ Moucrawv lEp~ 06otc; av8pwrrototv. 
EK yap rot Moucr£wv Kai EKf1~6A.ou 'Arr6AA.wvoc; 

avOpEc; O:otOoi €acrtv £rri x86va Kai Kt8aptora{, 
EK OE L\tac; ~acrtA~£c;: 8 01 OA~toc;, ov nva MoOcrat 
cp{A.wvrat: YAVKEP~ oi O:rra crr6lJaroc; pEEl auo~. 
£i yap nc; Kai rr€v8oc; £xwv vEOKfJOEt 8ulJQ 
a~11rat KpaOtfJV aKaX~lJEVOc;, aurcxp aotOac; 

Movaawv 8eparrwv KA.£w rrpor€pwv O:v8pwrrwv 
UlJV~crn lJaKapac; r£ 8wuc;, o'i 'OA.ulJrrov £xouotv, 
dl¢' 0 Y£ Oucrcppocruv£wv ErrtA~8Hat ouo£ n KfJOEWV 
lJElJVfJrat: rax£wc; OE rrap£rparr£ owpa 8£awv. 
xa{p£r£, rEKVa L\t6c;, Mr£ 0' llJEpOEO'O'aV O:otO~v. 

KAElH£ o' 0:8avarwv i£pav y£voc; aiE:v Mvrwv, 
o'i r~c; r' £~ey£vovro Kai OupavoO O:crr£p6evroc;, 
NuKr6c; r£ OvocpEp~c;. ouc; 8' cXAlJUpac; ErpEcp£ TI6vroc;. 
drrat£ o', wc;--ranpwra 8wi l<aiyat:ay£vovro 
Kai rro-ralJOl Kai rr6v-roc; O:rrdptroc;, otOlJan 8u{wv, 

acr-rpa '[£ AalJITHOWVTa Kat oupavac; EUpuc; urr£p8£v 
[ Ol '[1 EK TWV EyEvOVTO 8w{, ow-r~p£c; Ecfwv ] 
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W<; 1'
1 ac.pEVO<; M:ooav-ro Kat W<; t'l}lcX<; btEAOVTO 

~bE Kat w<; TcX rrpw-ra rroA.urr-ruxov £oxov '0AU}1TrOV. 
-rau-ra }lOt £orr£Te: Mouoat, 'OA.u}lma bw}la-r• £xouoat 

E~ apx~<;. Kat e:trrae•' 0 n rrpw-rov YEv£1' 1 alJTWV. 
~ TOt }lEV rrpwno-ra Xao<; y£ve:-r•, au-rap £rre:t Ta: 
rat.• e:upuo-re:pvo<;, rrav-rwv £bo<; aoc.paA.E:<; aid 
[&eava-rwv, o'i £xouot K<lpfl vtc.p6EV-ro<; 'OA.u}lrrou,] 
Tap-rapa 1'

1 ~e:pOEVTa }1UXQ x9ovo<; e:upuobe:ifl<;, 

~b 1 'Epo<;, o<; KaAAtO'TO<; Ev &eava-rotot ee:o1ot, 
AUO't}1£A~<;. rrav-rwv bE: ee:wv rrav-rwv 1'

1 &vepwrrwv 
ba}lva-rat £v o-r~ee:oot v6ov Kat £rr{c.ppova ~ouA.~v. 
EK Xae:o<; b1 'Epe:~6<; -re: }lEAatva -re: Nu~ £y£vovm: 
NUKTO<; 8• aUT1 Aie~p t'£ Kat. H}1EP11 £~e:y£vovm, 

oU<; TEK£ KUO'a}.!Evfl 'Epf.~e:t c.ptAOTfln }1tye:1oa. 
rata 8£ TOt rrpw-rov }lEV Eye:iva-ro tO'OV £aun) 
Oupavov ao-re:p6e:ve•' tva }ltV rre:pt rrav-ra KaAUTrt'Ot, 
O<pp 1 £111 }laKape:O'O't 9£0l<; £80<; cXO'<paAE<; aie:i. 
ye:{va-ro 8• Oupe:a }laKpa, ee:wv xap{e:v-ra<; £vauA.ou<;, 

NU}l<pEWV, at va{ouotv av• oupe:a: ~flO'O'rlEVTa:. 
~ 8£ Kat a-rpuye:mv rrf.A.ayo<; TEK£V, Olbllan eu1ov, 
n6vmv' a-re:p c.ptAOt'flTO<; E<pt}.!Epou: au-rap £rre:t t'(X 

OupavQ e:uvf19e:1oa -rf.K• 'OKe:avov ~aeu8{vf1v, 
Ko16v -re: Kp16v e• 'Yrre:p{ova -r•' Iarr£T6v -re: 

ee:iav t'£ 'Pe:iav t'£ 8E}1tV t'£ MVfl}lOO'UVflV t'£ 
<I>o{~flV -re: xpuooo-rf.c.pavov Tf19uv 1'

1 £pa-re:tv~v. 
TOU<; 8£ }1E91 orrA.6-ram<; YEv£1'0 Kp6vo<; ayKUAO}l~Tfl<;, 
8e:tVOTaTO<; rra{8wv: 9aAe:poV 81 ~X9flp£ t'OK~a. 
ye:iva-ro b1 au KuKA.wrra<; urrf.p~toV ~Top EXOVTa:<;, 

BpOVt'flV T£ Lt'E:pOTrflV T£ Kat 'ApyflV 6~pt}109U}10V, 
o'i Z11vt ~pov-r~v -re: b6oav -re:u~av -re: Ke:pauv6v. 
OtO~ TOt t'cX }lEV aAA.a 9e:o1<; EVaAtyKtOt ~oav, 
}.!OUVO<; 81 6c.p9aA}10<; }1EO'O'ty EvEKe:t-ro }1£TWrr<.y. 
KuKA.wrre:<; 81 OV0}11 ~oav ETrWVU}lOV, OUV£K1 apa oc.pf.wv 

KUKAo-re:pt)<; 6c.p9aA}10<; £e:t<; £v£Ke:t-ro }1£TWrr<.y: 
ioxu<; 01 ~8£ ~{fl Kat }111Xavai ~oav ETr 1 £pyot<;. 
aAA.ot 81 au ra{fl<; T£ Kat Oupavou £~e:y£vov-ro 
-rpEl<; rra18e:<; }le:y<XA.ot n: Kat o~pt}.!Ot, OUK OVO}laO't'Ot, 
K6no<; -re: Bptape:w<; -re: ru11<; 9., urre:p~c.pava TEKVa. 

t'WV E:Kat'OV }lEV xe:1pe:<; arr• W}.!WV a{ooov-ro, 
CXTrAaO'TOt, Ke:c.paf..at 8£ E:KaO'Tty TrEVT~KOVTa 
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·n11\;>ll o1n>t~S3ll~ 8 i\oy9g :n11\og9dnXdn>t 1\Ulldp, 

I\10d3X ~g 3>lU891\? :<'r>X9y noncjl9d>t l\1rl 9g 301,3 
:Ltd~y3ll ntnJ 103dd> nA9rl ~g i\3oue~A :o1;>d> )<;? 
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:l\~l\~3>t nd91Ltrl ng9Ltoodll 101099rl )11on cjl~ 
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31LlY?8? ,>t J.n 'ooy;>eom~ )9d1nll 1n>t 1ori? )3g1,nll 
:d01~ Ltl\9rllt1131 1\0YJ<h 'noool\9odne ~g 3llV 
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Ltd~Y3ll :ntnJ o13)JXnl\o1o )<?11\.? 8 H ·)91\nd~o 
<'r>Adf. o13lld?13ll? 8 ~>tn>t '11\CJrleo3>t I\? )ltJnJ 

'3>l0311\n >tOO )ond> )3 lXJ)l '3>tOn1llOd>tolln )n11\nll 
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£8p£cp8f1: npwrov o£ Ku8~potatv ~a8£otatv 
EltAflr', £v8ev E'neua nep{ppurov 1Kero Kunpov. 
EK o' E~fl aioo{fl Ka.Ati 8e6c;, cq.lcpt o£ ltOlYJ 

noaaiv UltO paOlVOlOlV a£~ero: rtiv 0' 'AcppoOtrflV 
[acppoyev£a re 8eav Kai £uar£cpavov Ku8£pEtav] 
KlKArlOKOUOl 8e:o{ re: Kat av£pe:c;, OUVEK1 Ev acppQ 
8p£cp8f1: arap Ku8£pEtav, on npoa£Kupae: Ku8~potc;: 
Kunpoyev£a 0', on y£vro noAuK.Auarcv £vi Kunpcv: 

t1o£ cptAOl.ll.lflOEa, on l.lflOEwv £~e:cpaav8f1. 
"ClJ o' 'Epoc; WllaPTflOE Kat "llle:poc; E<mero KaAoc; 
yetVOl.lEvn ra npwra 8e:wv r' £c; cp0AOV iouan. 
raU"CflV 0' E~ apx~c; nl.ltiV EXEl t1o£ AEAoyxe: 
l.lolpav Ev av8pW1t0101 Kat &eavarotal 8e:o1at, 

nap8e:v{ouc; r' oapouc; l.lElO~l.lara r' E:~anarac; re 
dp¢tv re: yAuKe:pt;v cptAOrflra re: l.l£1A1Xtf1V re:. 
roue; o£ nartip Ttr~vac; ElttKAflOlV KaAEEOKE 
na10ac; VElKe:iwv l.lEyac; Oupav6c;, ouc; "CEKEV aur6c;: 
cpaaKe: o£ nra{vovrac; araa8aAin ll£ya p£~a1 

E'pyov, "COlO 01 EltEl"Ca "CtOlV l.lE"COma8e:v £ae:a8at. 
vu~ o' E"CEK€V aruye:p6v re: M6pov Kat K~pa l.lEAatvav 
Kat eavarov, "CEKE 0' "YltVOV, EnKre: OE cpOA.ov 'Ove:ipwv: 
Oe:ure:pov au MWl.lOV Kat 'Ot~UV &A.yw6e:aaav 
ou nv1 K01l.lf18e:1aa 8e:a r£Ke: Nu~ E:pe:~evv~, 

'Eane:p{Oac; 8', ljc; ll~Aa n£pYJV K.AuroO '0Ke:avo1o 
xpuae:a KaAa l.lEAOUOl cp£povra re: o£vope:a Kapn6v. 
Kat Mo{pac; Kat K~pac; EyEtVaro VflAEOltOtVOUc;, 
KA.w8w re: Aaxe:a{v re: Kai' Arponov, a1re: ~poro1crt 
YE1VOl.lEv0101 OtOoOcrtv EXElV aya86v re: KaKOV re:, 

air' &vopwv re: 8e:wv re: napat~aaiac; E:cp£nouatv: 
ouo£ ltO"CE A~youat 8e:ai OElVOlO XOAOlO, 
np{v y' &no rQ OWWOl KaKtiv omv, oc; nc; cll.laprn. 
rtKre: o£ Kat NEl.lEOlV, lt~lla 8vf1ro1at ~poro1at, 
Nu~ OAO~: llHa rtiv 0' 'AnarflV "CEKE Kat <l>lAO"Cfl"Ca 

r~pac; r' OUA0l.l€VOV, Kat 'Eptv "CEK£ Kapre:p68Ul.l0V. 
aurap "Eptc; crruye:pti rEKE llEv TI6vov all.yw6e:vra 
A~811v re: Atl.l6v re Kai' AA ye:a OaKpu6e:vra 
'Yallivac; re: Maxac; re: <1>6vouc; r' 'AvopoKraa{ac; re: 
Ne:iKe:a re: ¢e:uo£ac; re: A6youc; 'Al.lcptMoyiac; re: 

~UOVOl.llflV r" ArflV re, auv~8e:ac; aAA~Anatv, 
"OpKOV 8', oc; OtlltAElO"COV £mx8ov{ouc; av8pwnouc; 
ltYJllatVEl, ore KEV nc; EKWV E:niopKOV Ol.lOcran. 
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NfJpEa 0' a¢wo£a Kat aAfJ8£a ydvato n6vro<;, 
rrpe:cr~uratov na{Owv: au-rap KaAEOUOl y£povra, 

OUV£Ka VfJJ..l€PT~<; T€ Kat ~mo<;, ouo£ 8€J..llOTEWV 
A.~8e:rat, aAA.a OtKata Kat ~ma o~ve:a o1oe:v: 
aun<; 01 aU 8aUJ..laVTa JlEyaV Kat ay~vopa <I>OpKUV 
rain J..ltcry6Jle:vo<; Kat KfJrw KaAA.mapnov 
EupU~lfJV r' aOaJ..laVTO<; Evt <ppe:ot 8UJ..lOV ifxouoav. 

NfJp~o<; o' ty£vovro J..lEY~panx r£Kva 8e:awv 
rr6vny Ev arpuy£ny Kat ~wp{Oo<; ~UKOJ..lOlO, 
KoupfJ<;' 0Ke:avo1o, re:A.~e:vro<; rroraJ..lo1o, 
TIAWTW T1 EUKpcXVTfJ T£ l:aw r' 'Aj..l<ptrplTfJ T£ 
EuOWpfJ T£ e£n<; T£ faA~VfJ T£ fAaUKfJ T£ 

KVJ..l080fJ Llt€1W T£ e611 8' 'Mill r' E:p6e:croa 
IIaot8£11 r' 'Eparw re: Kat EuviKfJ poOOrrfJxu<; 
Kat Me:Air11 xap{e:ooa Kat EuAlJ..lEvfJ Kat 'Ayau~ 
~WTW T£ Ilpwrw T£ <1>£pouoa T£ ~UVaJ..lEVfJ T£ 
NfJoa{fJ T£ Kat 'AKTalfJ Kat IlpWtoj..lE0£ta 

~wpt<; Kat Ilav6rrna Kat EU€10~<; ra.Aare:ta 
'Irrrro8611 r' E:p6e:ooa Kat 'Irrrrov611 poOOrrfJXV<; 
KUJ..lOOOKfJ 8', ~ KUJ..lar' E:v ~e:poe:t0£tn6vn.y 
rrvota<; T£ ~a£wv aVEJ..lWV ouv KVj..latoAllYn 
pe:1a rrpfJuve:t Kat E:uocpup<.y 'AJ..l<ptrphn, 

KUJ..lW r' 'HtOVfJ re: E:uor£cpav6<; 8' 'AAtJ..l~OfJ 
fAaUKOVOJ..lfJ T£ <ptAOJ..lJ..l€10~<; Kat Ilovrorr6p€1a 
AfJay6pfJ re: Kat Euay6pfJ Kat AaOJ..lE0£ta 
IIou.Auv611 re: Kat Aurov611 Kat Auotavacroa 
EuapVfJ T€ <pU~V T1 £par~ Kat £tOO<; aJ..lWJ..lO<; 

Kat 'l'aJ..lcX8fJ xapie:ooa OEJ..la<; OlfJ T€ M£VlltltfJ 
NfJcrW r' EurrOJlltfJ re: 8e:Jltorw re: IIpov611 re: 
NfJJ..lEpr~<; 8', ~ narpo<; EX€1 v6ov a8avaroto. 
aural J..lEV NfJp~o<; aJ..lUJlOVO<; £~e:y£vovro 
K00pat 1t£VT~KOVTa:, aJ..lUJ..lOVa £pya iOu1at. 

eauJ..la<; 01 'OKe:avoio ~a8uppdmo 8uyarpa 
~yaye:r' 'HAEKTpfJV: ~ 01 WKe:1av TEK£V "Iptv 
~VKOJ..lOV<; 8' 'Aprru{a<;' Ae:AAW r' 'OKUltETfJV T£, 
at p' aVEJlWV rrvotfjot Kat oiwvoi<; Cijl' EltOVTal 
wKe:in<; rrre:puye:crot: Jle:mxp6vtat yap taAA.ov. 

<I>6pku'( o' au Krfrw fpaia<; TEK€ KaAAmapnou<; 
EK ye:ve:r~<; ltOAlcX<;, ra<; 0~ rpaia<; KaAEOUOlV 
a8avatoi T€ 8e:ot xaJlat E:px6J..l€VOl r' &v8pwrrot, 
Ile:Jl<ppfJOW r' £urre:rr.Aov 'Evuw T£ KpOK01t£1tAOV, 
ropyou<; 8', a'i vaiouotrrEpfJv KAuroO 'OKe:avoio 
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E:oxan~ n:po<; NuKr6<;, tV 1 'Ecrn:EpibE<; Atyucpwvot, 
re£Vvw T1 EupuaAYJ TE M£Soucra TE Auypa n:aeoOcra. 
~ lJEV EYJV 8vYJT~, at 01 &eavaTot Kai &y~pll;l, 
ai ouo: T~ OE }.lt~ n:apEAE~aTo KuavoxatTYJ<; 
Ev }.laAaK~ AEtlJWVt Kai av8Ecrtv Eiaptvol.crtv. 

ri\<; 01 OTE 0~ llEpO'EU<; KE<paA~V an:EOEtpOTO}.lf'JO'EV, 
EK8opE Xpucrawp TE }.lEya<; Kai n~yacro<; tn:n:o<;. 
T~ }.lEv EltWVUlJOV ~EV, OT1 'OKEaVOU n:Epi TtYJYcX<; 
y£v8 1

, 8 01 aop XPUO'EtOV ifxwv }.lETcX XEpcri <ptAncrtv. 
XW }.lEv an:on:Ta}.lEVO<; n:poAmwv x86va, }.lY]TEpa }.l~AWV, 

tKET1 £<; &eavaTou<;: ZY]vo<; 01 £v Ow}.lacrt vaiEt 
~pOVT~V TE O'TEpon:~v TE <pEpWV t1tt }.lY]'ttOEVn. 
Xpucrawp 01 ETEKEV TptKE<paAov fY]puov~a 
l-ltxSd<; KaUtp6n Koupn KAumO 'OKwvol.o. 
TOV }.lEV ap1 E~Evapt~E ~tY] r HpaKAY]EtY] 

~oucri n:ap1 dAm68Ecrcrt n:EptppuTlY Eiv 'Epuedn 
~}.tan T~ OTE n:Ep ~oO<; ~AacrEV EUpUlJETwrrou<; 
T{puv81 Ei<; iEp~v Ota~a<; n:6pov 'OKwvol.o 
'Op8ov TE KTEtVa<; Kat ~OUKOAOV Eupudwva 
O'Ta8}.l~ EV ~EpOEV'tt n:EpY]V KAUTOU 'OKEavol.o. 

~ 01 ETEK1 aUo TtEAwpov CclJ~xavov, OUbEV EOtKO<; 
SVY]TOl<; &vepwn:ot<; 000 1 &eavaTOtO't ewl.crtv, 
on:~t ifvt yAa<pup~ 8dYJv KpaTEp6cppov 1 'Extovav, 
fl}.ltcru }.lEv VUlJ<pYJV EAtKwmoa KaAAmapnov, 
fl}.ltcru 01 aUT£ n:£Awpov ocptv 0Etv6v TE }.lEyav TE 

ai6Aov W}.lY]O'T~V ~a8EY]<; un:o KEU8Ecrt ya{Y]<;. 
ifvea 8£ oi OltEO<; EO'Tt KaTW KOtAn tmo TtETpn 
TY]AOU Cclt 1 a8avaTWV TE 8EWV 8VY]TWV T1 av8pwn:wv: 
ifv81 apa oi OacrcraVTO ewi KAUTcX OW}.laTa vaiEtV. 
~ 01 ifpuT1 Eiv 'Apt}.lOtO'tV un:o xeovi Auyp~ 'Extova, 

&eavam<; VU}.l<pY] Kai &y~pao<; ~}.laTa mxvTa. 
T~ OE Tucpaova cpacrt }.ltY~lJEVat £v <ptAOTYJn 
8Etv6v e~ u~ptcrT~v T1 avol-l6v e~ tAtKwmot Koupn: 
~ 01 un:oKucra}.lEVYJ TEKETO KpaTEp6<ppova TEKva. 
'opeov }.lEv n:pwmv Kuva ydvaTo fYJpuov~t: 

bEUTEpov aun<; E'ttKTEV CclJ~xavov, ou n <paTEtOV 
K£p~Epov W}.lY]O'T~V, 'A{OEW KUVa xaAKEO<pWVOV, 

, '\ ' s;: , , TtEVTY]KOVTaKE<pa!.\0\1, avatuEa TE KpaTEpOV TE: 
ro r'ph6v ''Yop~v aun<; EYEtVaTO Auypa ioul.av 
AEpvatY]V, ~v ep£\fJE 8Ea AEUKWAEVO<; "HpY] 
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arrAfJtov Kot£ouoa ~in 'HpaKA.11£1n. 
Kat t~v ~f:v Llto<; uio<; £v~pato VfJAEl X<XAK<.\) 
'A~<prrpuwvux811<; ouv apfJtcpiA.c.y 'IoA.aty 
HpaKAEfJ<; ~ouA.(lotv 'A8fJva{fJ<; ayEAelfJ<;. 
~ 8£ X{~atpav £nKtE rrv£ouoav a~at~aKEtOV rrOp, 

8etv~v tE ~eyaAfJV tE rro8wKEa t'E KparEp~v tE: 
r~<; 8' ~v rpEt<; KE<paAa{: ~{a ~EV xaporrol.o AEOVtO<;, 
~ 8£ Xl~a{pfJ<;, ~ 8' ocpw<;, KpatEpol.o 8paKOVtO<;, 
(rrp6o8E Af.wv, om8EV 8£ 8paKWV, ~f.O'OfJ 8£ Xl~atpa, 
8EtvOV arrorrvdouoa rrupo<; ~£vo<; aieOJ.lEVOW.] 

r~v J.l£v n~yaoo<; EtAE Kai £o8A.o<; BEAAEpocp6vrfJ<;. 
~ 8' &pa <l>l.K' 6A.o~v tEKE Ka8~dototv oA.e8pov 
"Op8c.y urro8~fJ8El.oa NEJ.1Eta1.6v tE A.£ovta, 
r6v p' "HpfJ 8p£¢aoa Llto<; Ku8p~ rrap<i:Kotn<; 
youvol.otv Kat£vaooE NE~Ell"J<;, rr~~· av8pwrrot<;. 

£v8' ap' 0 oiKElWV EAE<pa{pEto cpuA.' av8pwrrwv, 
Kotpav£wv TpfJto'l.o NE~dfJ<; ~8' 'Arr£oavto<;: 
&Ua £ 1<; £8a~aooE ~ill<; 'HpaKAfJEtfJ<;. 
KfJtW 8' orrA.6tatov <l>opKUl <plAOtfJtl ~tyE1oa 
ydvato OElVOV ocptv' o<; EpE~V~<; KEU8EOt ya{fJ<; 

rrdpaow £v ~eyaA.ot<; rrayxpuom J.l~Aa cpuA.aooEt+. 
rouro ~E-v EK KfJtoO<; Kai <l>opKuvo<; y£vo<; £or{v. 
TfJ8U<; 0'' OKE<XV<.\) Ilota~OU<; t'EKE 8tv~EVT<X<;, 
Ne1A.6v t'' AA.cpn6v t£ Kai' Hpt8avov ~aeuo{vfJv 
:Etpu~6va Ma{avop6v rE Kai'Iotpov KaUtp£e8pov 

<l>ao{v tE. P~o6v t'' AXEAWlOV t' apyupoblVfJV 
N£ooov tE' PoO{ov 8'' AAtaK~ova 8'' Errrarrop6v tE 
fp~VlKOV tE Kat AlO'fJITOV 8EtOV t£ :Et~OUVta 
IlfJVEt6v tE Kai'Ep~ov £uppdr11v rE KatKov 
:Eayyapt6v t£ ~f.yav Aaowva t£ nap8f.vt6v tE 

EufJv6v tE Kai • Ap8fJoKov 8e16v tE !:KaJ.lav8pov. 
tlKtE Of: 8uyarf.pwv tEpov yf.vo<;, at Karel: yal.av 
av8pa<; KOUpl~OUO'l ouv' ArroAAWVl avaKn 
Kat Ilora~o1<;, taUtfJV 0£ Llto<; rrapa ~o1pav EXOUO'l, 
netew r' • Ao~~r11 rE • Iave11 r' • HA.f.Krp11 rE 

Llwpi<; tE Ilpu~vw tE Kai Oupavi11 8eoet8~<; 
• I rrrrw t'E KAu~f.VfJ t£. P60Eta tE KaUtpOfJ tE 
zw~w t£ KA.uti11 tE' Ioul.a t£ naot86fJ t£ 
IlAfJ~CCupfJ t£ raA:O:~alJ'pf1 t' £p<ar~'T€ -~u.0v11 
MfJAo~oo{<; tE <1>611 tE Kai £uet8~<; IloA.u8wpfJ 

KEpKfJt<; tE cpu~v £pat~ IIA.ourw t£ ~owm<; 
nepofJi<; r' 'Iavetpa r' 'AKaorfJ t£ :::ave11 t£ 
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IIcrpa£11 r' E:p6cooa M£Vm8w r' Eupwrr11 r£ 
M~tic; t' EupuVOl-111 t£ T£A£0'tW t£ KpoKorrmA.oc; 
XpU0'11tc; t' 'Ao£11 t£ Kat lll£P0£0'0'a KaA.u¢w 

EMwp11 r£ Tux11 r£ Ka1 'All<ptpw 'OKup611 r£ 
Kat rru~. ~ 0~ O'<p£WV rrpo<p£p£0't<Xt11 EO'tlV arrao£wv. 
a0tat O' '0K£<XVOU Kat T118uoc; E~cy£vovro 
rrp£o~ummt KoOpat: rroAA.a{ y£ lliv dot Kat aAA.at. 
tp\.c; yap XtAta{ £l.O'l ta:VUO'<pUpot '0K£avl.vat, 

at pa rroA.uorr£p£cc; ya1av Kat ~£v8w At}1V11c; 
mXVt11 Ol-!Wc; E:cp£rrouO'l, Scawv ay A.aa t£Kva. 
r6ooot o' a08' Et£pot rrotalloi Kavax11oa p£ovr£c;, 
ui££c; '0K£avo0, roue; ydvato rr6rvta T118uc;: 
tWV OV0}11 apyaA.£ov rravrwv ~porov av£p' E:vtom1v, 

o'i o£ EKaO'tOtlO'aO'lV, OO'Ot rr£ptvatetawotv. 
8£la O'' H£A.t6v t£ 11£yav Aallrrpav t£ 1:£A~V11V 
, Hw 8'' ~ rravt£0'0'lV E:mxeov{otot cpadvn 
&eavarotc; t£ 8£0tO't, tOt oupavov cupuv EXOUO't, 
ydvae' UIT00!1118£l0'1 

t Yrrcp{ovoc; Ev <ptAOt11n. 

Kp{~ o' Eupu~{v r£K£V E:v cptA.6r11n lltY£1oa 
'Aorpa16v t£ ll£vav naAA.avra t£ o1a 8£awv 
TI£po11v 8', oc; Kat rr&ot llet£rrp£rr£V iO}loouvnotv. 
'Aotpa{~ 0' 'Hwc; av£llouc; t£K£ Kapt£po8U}.l0Uc;, 
apy£ot11V Ucpupov BopE11V t' ai¢11POK£A.w8ov 

Kat N6rov, E:v <ptA.6r11n Sea SeQ £UV118£1oa. 
roue; 0£ }lit' aor£pa rtKt£V"Ewocp6pov 'Hpty£v£ta 
aotpa t£ Aallrr£tOWVta, ta t' oupavoc; EO't£<pavwrat. 
1:tu~ 0' Et£K1 '0K£avo0 8uyat11P IIaAA.avn lltY£toa 
Z~A.ov Kat NtKflV KaAA.{ocpupov E:v ll£Yapototv: 

Kat Kparoc; ~o£ Bt11V apt0ctK£ta ydvaro t£Kva, 
tWV OUK EO't1 arravw8£ ~toe; OO}loc;, ouo£ nc; E0p11, 
ouo' 606c;, OITIT11ll~ Kdvotc; eeoc; ~Y£!10V£un, 
&A.A.' aid rrap Z11Vl ~apUKtUrr~ E0pt6wvtal. 
we; yap t~ouA.wa£\1 rru~ acpetroc; ·nKwv£v11 

~llan tQ, or£ rravrac; 'OA.ullmoc; aorcporr11t~c; 
&eavarouc; E:KaA.£oo£ 8£ouc; E:c; llaKp6v 'OA.ullrrov, 
£liT£ O', oc; li:v !leta £to 8£WV Ttt~O'tllaXOttO, 
ll~ nv' arroppatO'£tV ycpawv, tlll~V o£ EKaO'toV 
£~£ll£V, ~v tO rrapoc; Y£ ll£! 1 &eavarotO't 8£otO'tV 

r6v 0' £cpa8', oonc; anlloc; urro Kp6vou ~O' ay£paoroc;, 
tlll~c; Kat ycpawv E:m~110'£ll£V, ~ e£lltc; EO'ttV. 

360 

365 

370 

375 

380 

385 

390 

395 

193 



~AS£ O' apa rrpWTll 1:n)~ acp8tToc; OuAu!lrr6vOt: 
ouv ocpo1otv rra{Ot:oot cpif.ou Oux !l~Ow rraTp6c;. 
T~V oE: Zt:uc; Tl!-1110'£, rrt:ptooa oE: Owpa 0E0WK£V. 

auT~V !lEv yap E811K£ St:wv !l€J'av E!l}ltvat opKOV, 
rra10ac; O' ~!laTa mxvm £o0 !lETa:VatETac; t:1.vat. 
we; 0' auTwc; ltcXVT£0'0'1 Ota!lrrt:pEc;, we; rrt:p lJTIEO'Tll, 
E~ETEA£0'0' 1 : auToc; oE: !lE!'a KpaT£1 ~OE: avci:oott. 
cpot~ll O' au Ko{ou TIOAU~paTOV ~AStv E:c; EUV~V: 

Kuoa!lEVll o~ Errt:tTa St:a St:oO E:v cptf.6Tlln 
LlllTW KUav6rrt:rrAOV f:ydvaTO, !ldAtXOV aid, 
~rrtOV av8pW1tOtO't Kat a8aVcXTOtOl 8£0tO'tV, 
!ldf.txov £~ apx~c;. ayavwTaTov £vToc; ·ot.u!lrrou. 
ydvaTo 0' 'AoTt:ptllV E:uwvu!lov, ilv noT£ TI£po11c; 

~yci:yt:T' £c; llE!'a Ow!la cptAllV KEKA~oeat aKotnv. 
~ O' urroKuoa!lEVll 'EKcXTllV TEK£, T~v rrt:pi rrci:vTwv 
Zt:uc; Kpovi011c; Ti!lllOt:: rr6ptv 0£ oi ayf.aa Owpa, 
!lOtpav EXEtV yaillc; T£ Kai aTpUyETOtO eaAcXO'Ollc;. 
~ oE: Kai aoTt:p6t:VTOc; arr' oupavoO E!-1!-lOP£ Tl!l~c; 

aeavci:Totc; T£ em1ot TETt!lEvll EO'Tl !lcXAtO'Ta. 
Kai yap vOv' OT£ rrou nc; E:mxeov{wv avepwrrwv 
£powv it:pa Kaf.a KaTa v6!lov if.ci:oKllTat, 
KtKAllOKtt 'EKcXTllV. rroU~ TE oi £orr£To Tt!l~ 
pt:1a !lcXA', ~ rrp6cppwv yt: St:a urroOE~ETat t:uxci:c;, 

Kat TE oi OA~OV orrci:~n. E:rr£1 Ouva!lic; Y£ rrci:pt:onv. 
oooot yap rai11c; T£ Kai oupavoO £~t:y£vovTo 
Kai Tl!l~V EAaxov, TOUTWV Ex£1 a1.oav arrci:VTWV. 
ouOE Ti !ltV Kpov{Ollc; E~t~OaTO ouo£ T1 arrllUpa, 
00'0'1 EAaXEV TtT~O't !lETcX rrpOTEpOtO't em1otv, 

aU' £xn. we; TO rrpWTOV arr' apx~c; ETIAETO Oao!l6c;, 
Kai y£pac; EV yain T£ Kat oupavQ ~OE: eat.ci:oon: 
ouO'' on !lOUvoyt:v~c;. ~O'O'OV St:a Ell !lOP£ Tl!l~c;. 
aU' En Kai TIOAU !l&Uov, f:rr£1 Zt:uc; Tt£Tat auT~V. 
<.\i O' £e£f.n, !ltyci:f.wc; rrapayiyvt:mt ~0' 6viv11otv: 

£v T£ OiKn ~aotf.t:Oot nap' aiOoiotot Ka8i~t:t, 
Ev T1 ayop~ Aao1ot !l£Ta1tpErr£t, ov K1 E:e£t.notv: 
~0' 01tOT1 f:c; rr6A£!10V cp8tto~vopa Swp~oowvmt 
av£pt:c;, £vea St:a rrapayiyvt:Tat, o1c; K1 E:e£t.not 
viKllV rrpocppov£wc; Orrao:at Kat KU_Ooc; 6p£~at. 

f:oSA~ 0' aue' 6rr6T' avOpt:c; at:Sf.t:uwotv aywvt, 
£vea St:a Kai To1c; rrapayiyvt:Tat ~o' 6viv11otv: 
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VlK~crac; b£ ~in KCXl Kap-c£'( KCXAOV a£8AOV 
p£1a cp£p£t xaipwv "'C£, i:OK£UO'l b£ KVboc; 6na~£t. 
£cr8A~ f>• imt~£oot nap£o-caJl£V, o1c; K1 £8£Anotv. 

Kai m1c;, o'i yAauK~v buon£JlcpEAov £pya~ov-cat, 
£i5xov-cat f>• 'EKa-cn Kai £ptKnJn<¥ 'Evvomyaic..y, 
PfJlbiwc; aypfJV KUbp~ 8£0<; wnaa£ noU~v, 
p£1a b1 acpdA£1:0 cpatvOjl£VfJV, Ee£Aouoa y£ SuJlQ. 
E08A~ b1 Ev om8jlOtOl ouv 'EpJlfj AfJlb1 a£~£tv: 

~OUKOA{ac; b1 ay£Aac; 1:£ Kai ain6AtCX nAa-c£1 aiywv 
nOlJlVCX<; 1:1 £ipon6KWV oiwv, SuJlQ y• £8£AOUOCX, 
£~ oAiywv ~pta£t KaK noUwv Jldova 8~K£V. 
oihw mt Kai Jlouvoy£v~c; EK JlfJ-cpoc; £ovaa 
naot jl£1:1 a8avai:Ol0l i:E"'ClJlfJ"'CCXl y£pa£OOlV. 

S~K£ b£ JllV Kpov{bfJ<; Koupo-cp6cpov, o'i jl£1:1 EKElVfJV 
6cp8aAJ.Wtotv tf>ov-co cpaoc; noAub£pK£oc;' HoOc;. 
ov-cwc; E~ apx~c; KOUpo-cp6cpoc;, a'i b£ "'C£ njlCXi. 
'P£111 b£ bJlfJ8£1oa Kp6v<¥ -c£K£ cpaibtJlCX -c£Kva, 
'lo-c{fJV ~~JlfJi:pa KCXl "HpfJV xpuoon£btAOV 

tcpStjlOV 1:1 'AtbfJV' oc; uno xSovi bWJlCX"'Ca VCXt£l 
VfJA£E<; ~-cop £xwv, Kai £p{K-cunov 'Evvooiyawv 
Z~va i:£ JlfJn6£V-ca, 8£WV na-c£p• ~b£ KCXl avbpwv, 
-coO Kai uno ~pov-c~c; n£A£jll~£mt £Up£1a xewv. 
KCXl muc; jlf:v Ka-c£mv£ jl£yac; Kp6voc;, we; nc; EKaomc; 

VfJbuoc; E~ i£p~c; JlfJi:poc; npoc; youvae• tKOHO, 
-ca cppov£wv, tva Jl~ nc; ayauwv Oupavtwvwv 
aUoc; Ev aeava-cototv EXOl ~CXOlAfJtba nJl~V. 
n£u8£TO yap fCXlfJ<; i:£ KCXl Oupavou aa-c£p0£VTO<;, 
OUV£Ka oi n£npw-co EQ uno natbi bCXJl~VCXl 

KCXl KpCXi:EpQ n£p £6vn, ~toe; jlt::yaAOU bta ~OUAac;: 
-cQ 0 i ap• OUK aAaoc; OKOm~v EX£V, aUa bOK£VWV 
na1bac; £ouc; Ka-c£mv£: 'P£11v f>• Ex£ n£v8oc; aAaa-cov. 
au• 01:£ b~ ~{· Ejl£AA£ 8£WV na-c£p1 ~b£ KCXl avbpwv 
-c£~£o8at, -co-c• £n£tm cpiAouc; At-cavw£ -coK~ac; 

moe; au-c~c;, fa1av i:£ KCXl Oupavov aa-c£po£V"'CCX, 
Jl~nv OUJlcppacrcraoSat, onwc; A£Aa8ono i:£KOUOCX 
na1ba cpiAov, -ciaat-co f>• £pw0c; na-cpoc; £o1o 
naibwv e·' oUc; Ka-c£mv£ Jl£vac; Kp6voc; ayKUAOJl~i:fJ<;. 
o'i b£ Suya-cpi cpiAn JlaAa Jlf:v ~uov ~~· £ni~ov-co, 

KCXl oi n£cppab£i:fJV, OOCX n£p n£npWi:O y£V£o8at 
aJlcpl KpOV<¥ ~aotA~l Kai ui£t KCXpi:£po8ujlc..y. 
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TCEJ.l¢av o' E<; AUKTOV, Kp~Tfl<; E<; rc{ova O~}lOV, 
6rcrc6r' ap' 6rcA.6rarov rca{owv TE~E08at EJ.lEAAE, 
Z~va JlEyav: rov }lEV oi £o£~aro ra1a m:A.wpfl 

Kp~rn Ev e:upe:in rpa<pE}lEV anraAAE}lEVa{ re:. 
E'vea }llVlKTO cp£poucra eo~v OHX VUKT<X JlEAatvav 
rcpWTflV E<; AUKTOV: Kpu¢e:v o£ £ xe:pcrt Aa~oOcra 
avrp<.y Ev ~At~ar<.y, ~ae£11<; urco KEU8e:crt yatfl<;, 
Aiya{<.y Ev ope:t TCETCUKaO"}lEV<.y UA~e:vn. 

n~ 0£ crrcapyav{cracra }lEyaV A£8ov £yyuaAt~EV 
Oupavion }lEy' avaKn, 8e:wv rcpor£p<.y ~acrtA~L 
rov roe' EAWV xe:ipe:crcrtv £~v EO"Karee:ro VflOUV 
OXETA10<;: ouo' EvOflO"E }lET<X <ppe:cr{v, W<; oi 6rc{crcrw 
cXVTt Aieou £0<; uio<; cXVlKflTO<; Kat cXKflOft<; 

A.e:irce:e'' 0 }ltV rax' EJ.lEAAE ~in Kat xe:pcrt Oa}lacrcra<; 
Tl}l~<; E~EAaElV, 8 o' Ev aeavarotcrt ava~ElV. 
KaprcaAt}lW<; o' ap' ETCElTa }lEvO<; Kat cpaiOt}la yu1a 
flU~ETO ro1o avaKro<;: ETC1TCAOJ1EVWV o' Evl<XUTWV 
raifl<; £vve:crincrt TCOAU<ppao£e:crcrt ooA.w8e:i<; 

ov y6vov a¢ cXVEflKE }lEya<; Kp6vo<; ayKVAO}l~Tfl<; 
[ vtKf18e:i<; r£xvncrt ~tfl<pt re: rcatOO<; £o1o. ] 
rcpwrov o' E~E}lEO"EV A.ieov, ov TCU}larov Kar£mve:v: 
rov }lEV Ze:u<; crr~pt~E Kara x8ovo<; e:upuoOElfl<; 
Ilu8o\ Ev ~ya8£n yuaAOt<; UTCO IlapVflO"OlO 

0"~}1 1 E}lEV E~orc{crw, eaO}la 8VflTOl0"1 ~pOTOlO"lV. 
A.Ocre: o£ rcarpoKacrtyv~rou<; OAOWV urco OEO"}lWV 
Oupav{Oa<;, OU<; O~O"E rcar~p ae:crt<ppocruvncrtv: 
Ol Ot cXTCE}lV~cravro xaplV EUEpye:crtaWV, 
OWKav o£ ~povr~v ~o' aieaA.6e:vra KEpauvov 

Kat crre:porc~v: TO rcptv o£ TCEAWpfl ra1a KEKEU8e:t: 
TOt<; TClO"UVO<; 8VflTOlO"t Kat a8avarOtO"tV cXVaO"O"El. 
KOUpflV o' 'Iarce:ro<; KaAA{crcpupov 'OKE<XVlVflV 
~yaye:ro KAVJ.lEvrJV Kat OJ.lOV A.£xo<; dcrav£~atve:v. 
~ 0£ oi "ArA.avra Kpare:p6cppova ye:ivaro rca1oa: 

TlKTE o' urce:pKUOavra Me:voinov ~o£ IlpO}lfl8Ea 
TCOtKtAOV aioAOJ.lflTlV, avaprivo6v r', ETC1J1fl8Ea 
o<; KaKOV E~ apx~<; y£ve:r' avopacrtv cXA<pflO"TQO"tV: 
rcpwro<; yap pa ~to<; rcA.acrr~v urc£Oe:Kro yuva1Ka 
rcap8£vov. u~ptcrr~vp£ Me:voinov e:upuorca Ze:u<; 

d<; 'Epe:~o<; KaTETCE}l\fJE ~aAWV ¢oA6e:vn KEpauvQ 
ElVEK1 cXracr8aAtf1<; TE Kat ~vopEfl<; urce:porcAOU. 
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'ArAa<; b' oupavov £Upuv fXEl Kpa-rEp~<; urr' &vayKYJ<; 
rrdpaow tv ya{YJ<;, rrporrap EcrrrEpibwv Atyucpwvwv, 
EOTYJW<; KE<paAfj TE K<Xl tlK<XjlaTncrt xep£crcrtv: 

mu-rYJv yap oi J . .lOipav £bacrcra-ro JlYJTiE-ra ZEu<;. 
b~crE b' tXAUKTOrrebncrt IlpOjlYJ9Ea rrotKtAO~OUAOV 
bEcrJloi<; &pyaAtmcrt JlEcrov bt& Kiov' £.Aacrcra<;: 
K<Xl oi £rr' aiETOV wpcrE T<XVUTrTEpov: au-rap 0 y' ~rrap 
~cr9tEV &eava-rov, TO b' a€~£T01crov arraVTYJ 

VUKTO<; ocrov rrporrav ~Jl<XP £bot -ravucr{rr-rEpO<; opvt<;. 
TOV jltv &p' 'AAKJl~VYJ<; K<XAAtcr<pupou aAKljlO<; uio<; 
'HpaKAEYJ<; fKTEtV£, K<XK~V b' arro voOcrov aAaAK£V 
'Iarr£novibn Kai £.Aucra-ro bucrcppocruvawv 
OUK tlEKYJn ZYJVO<; 'OAUJlTrlOU u\jJtjlEbOVTO<;, 

ocpp' 'HpaKA~O<; 8YJ~<XYEVEO<; KAEO<; ElYJ 
rrA£tOV £-r' ~TO rrapot9EV £rri xeova TrOUAU~OTElpav. 
m0-r' apa a~OjlEVO<; Tljl<X aptbElKETOV uiov: 
Kat rr£p XWOJlEVO<; rrauefJ xo.Aou, ov rrpiv fXEOKEV, 
OUVEK1 £p{~ETO ~OUAa<; urrEpjlEVEl Kpov{wvt. 

K<Xl yap 0'!1 EKpivov-ro 9Eoi evYJTOl '!1 &vepwrrot 
MYJKwvn, '!0'!1 £rrn-ra JlEy<XV ~oOv rrpocppovt eujlt\) 
bacrcraJlEVO<; rrpo€9YJKE, Llto<; voov £~arracpicrKwv. 
TOt<; jlEV yap crapKa<; TE K<Xl fyK<XT<X rr{ova bYJJlt\) 
tv f)lVL\) K<XTE9YJKE K<XAU\jJa<; yacr-rpi ~odn, 

-rt\) b' au-r' ocr-rea A£UKa ~00<; bo.Afn £rri -rExvn 
EU9£T{cra<; K<XTE9YJKE K<XAU\jJa<; apy£n bfJJlt\). 
b~ TOTE JllV rrpocrEElrrE rra-r~p avbpwv '!£ 9EWV TE: 
'larrEnOVtbYJ, rraVTWV aptbElK£'!1 avaKTWV, 
w rrerrov, w<; ETEpO~~AW<; btEbacrcrao JlO{pa<;. 

w<; cpam KEpmJlewv Z£u<; &cpetm Jl~bm Eibw<;. 
TOV b' <XU'!£ rrpocrEElTr£ IlpOJlYJ9Eu<; ayKUAOJl~TYJ<; 
~K' EmJlEtb~cra<;, boAtYJ<; b' ou A~9£To -rexvYJ<;: 
~£0 Kubtcr-r£ JlEytcr-rE 9£wv ainy£vnawv, 
-rwv b' EAE', 6rrrro-repYJv crE £vi <ppccri euJlo<; &vwy£L 

<1>~ pa bo.Aocppovewv: ZEu<; b' &cp9tm Jl~bm Eibw<; 
yvw p' oub' ~yvotYJOE M.Aov: K<XKa b' ocrcrHO eujlt\) 
ev11-rol.<; &vepwrrmcrt, -ra Kai -rEAeEcr9at fJlEAAEv. 
XEpcri b' 0 y' tljl<pOTEpncrw avEiAETO AEUKOV aAEt<pap. 
xwcra-ro bE:_<ppeva<; tljl<pt, XOAO<; bEjltVlK£'!0 9UjlOV, 

w<; \bEV 6cr-r£a A£UKa ~00<; bo.Ain £rri -r£xvn. 
EK -roO b' &eava-rotcrtv £rri xeovi cpO.A' avepwrrwv 
Kaioucr' 6cr-r£a AEUKa euYJev-rwv £rri ~WJlWV. 
TOV bE: JlEY' oxe~cra<; rrpocrE<pYJ VE<pEAYJYEPET<X ZEU<;: 
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'Ia:rrEnov{Ofl, mx:v-rwv rr£p1 p~OE<X dow<;, 

w TtETtOV, OUK apa: rrw OOAlfl<; £m.A~8EO TEXVfl<;. 
W<; cp<ho xw6pEVO<; ZEU<; acp81T<X p~OE<X dOw<;: 
EK rourou 0~ £rrEtta: o6.Aou pEpvflpEvo<; a:iEt 
OUK £o{oou MEAinol rrupo<; p£vo<; aKa:p&tolO 
8Vf1TOt<; av8pW1tOl<;, Ot ETtl X80Vl V<XlETaOUOlV. 

a.A.A& plV £~a:rr<iTflOEV EU<; rr&t<; 'la:TtETOtO 
KAE\jJ<X<; aKa:p<itolO rrupo<; tflAEOKOTtOV. a:uy~v 
£v KOtAU;> v&p8f1Kl: O<iKEV o£ £ VEt68t 8up6v, 
Z~v' u¢t~pEpEtf1V, £x6.AwoE OE p1v cp{.Aov ~top, 
W<; tO' £v av8pW1t0101 rrupo<; tflAEOKOTtOV a:uy~v. 

<XUTlK<X 01 avti rrupo<; tEU~EV K<XKOV av8pW1t010lV: 
ya:{fl<; yap ouprr.Aa:ooE rrEplKAUto<;' Apcptyu~El<; 
rra:p8EvU;> a:iooin lKEAOV Kpov{OEW Ola ~ou.A&<;. 
~woE o£ Ka:i K6opf1oE 8Ea y.Aa:uKwm<; 'A8~v11 
apyucp£11 £o8~n: Ka:ta Kp~8EV 0£ K<XAU1ttpf1V 

Oa:lO<XAEflV xdpEOOl K<XTEOXE8E, 8a:Opa: io£o8a:t: 
[apcpi 0£ oi OtEcp<ivou<;, VE08f1AEO<; av8Ea: TtOlfl<;, 
ipEptoU<; 1tEpt8flKE Ka:p~a:n Tia:A.Aa<; 'A8~Vfl.] 
apcpi OE oi OtEcp<iVflV XPUOEflV KEcpa:.A~cplV E8f1KE, 
rfjv a:uto<; rro{floE rrEptK.Auto<; 'Apcptyu~El<; 

<ioK~oa:<; rra:.A&pnot, xa:pt~6pEvo<; ~li rra:rpL 
n1 o' £vi oa:{oa:.Aa: rro.A.Aa tEtEuxa:ro, 8a:Opa: io£o8a:1, 
KVWO<XA1

, oo' ~TtElpO<; rro.A.Aa tpEcpEl t10£ 8a.Aa:ooa:, 
tWV 0 YE rr6A.A' £v£8flKE,--x<ipl<; o' arrEA<iprrETO 1tOAA~,--
8a:up&ota:, ~<f>ototv £otK6ra: cpwv~Eootv. 

a:utap £rrd oij tEU~E K<XAOV K<XKOV avr' aya:8o1o. 
£~&ya:y', £v8a: rrEp CXAAOl EO<XV 8EOi t1o' av8pwrrol, 
KOOPU;> aya:A.AopEVflV y.Aa:uKwmOo<; o~ptporr&tpfl<;. 
8a:Opa: O' EX' a8a:v&rou<; tE 8EOu<; 8VfltOU<; t' av8pwrrou<;, 
W<; uoov o6.Aov a:irruv, ap~xa:vov av8pwrr0101V. 

EK t~<; yap y£vo<; £oti yuva:tKwv 8flAUtEp<iwv, 
[ t~<; yap o.Awt6v £on y£vo<; Ka:i cpO.Aa: yuva:tKwv ,] 
1t~pa: pEy' <Xt 8VflTOt01 pEt' av0pa01 V<XlEtaOUOlV 
ou.AopEVfl<; TtEVlfl<; ou oupcpopOl, a.A.Aa KOpOlO. 
w<; 0' orr6t' £v op~VEO'Ol K<XtflpEcpEEOOl pEAlOO<Xl 

Kflcp~va:<; ~OOKWOl, K<XKWV ~uv~ova:<; £pywv-­
a:tpEv tE rrp6rra:v ~pap E<; t1£.AtoV ka:ta:Ouvia: 
t1p&na:t orrEuOouot n8E1o{ TE Kflp{a: AEUK<i, 
o'i 0' EVT008E pEVOVtE<; E1tflpEcp£a:<; Ka:ta o{p~AOU<; 
a.AA6tplOV K<ipa:TOV ocpEtEpflV £<; ya:ot£p' apWVt<Xl-
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W<; O' <XUTW<; avOpEcrOl K<XKOV 8vrrro1.crt yuva1Ka<; 
ZEU<; u¢t~pE]lftll<; e~KEV' ~uvfJovac; Epywv 
cl:pyaA.£wv: ETEpov o£ rr6pEV K<XKOV cXVT 1 cl:ya8o1o: 
oc; KE YcXJlOV cpEuywv Kai JlEPJlEP<X £pya yuvatKWV 
]l~ Y~Jl<Xl E:8£A.n, OAOOV o' E:rri y~pac; tKOlTO 

XYJTEt YllPOKOJloto: o y' ou ~t6Tou E:mow~c; 
~WEl, cl:rrocp8tjlEvOU o£ OHX KT~crtv O<XTEOVT<Xl 
XllPWcrm{: ~ o' <XUTE YcXJlOU ]lETa ]lOtpa yEVllT<Xl, 
KEOv~v O' EOXEV aKotnv cl:pllpu1av rrparrtOEcrcrt, 
T~ OE T1 cl1t1 <XlWVO<; K<XKOV £cr8A~ cXVTlq>Ept~El 

EJlJlEV£c;: oc; o£ KE TETJ.ln aTaPTllPo1o yEV£eA.11c;. 
~WEl E:vi crT{J8Ecrow £xwv cl:A.{acrTov cl:vtllV 
8U]l~ K<Xt KpaO{n, K<Xt cXVYJKEcrTOV K<XKOV Ecrnv. 
we; OUK Ecrn lnoc; KA.£¢at v6ov ouo£ rrapEA8E1V. 
ouO£ yap 'IarrEnov{Oll<; cXKcXKllT<X TipO]lll8EU<; 

TOtO y' UTrE~YJAU~E ~apuv XOAOV, cXAA1 urr' cXVcXYKll<; 
K<Xi rroA.utOptv EOVT<X ]lEy<X<; K<XTa OEcr]lO<; E:puKEl. 
BptcipE<.y o' we; rrpWT<X Tr<XT~P woucrcr<XTO 8U]l~ 
Kon<.y T' ~o£ run, o~crEV KpaTEP~ E:vi OEcrJ.l~ 
~vop£11v urr£porrAov cXYWJlEVO<; ~0£ K<Xt ElOO<; 

K<Xi ]lEyE8oc;: K<XTEvacrcrE 0' urro xeovoc; EUpuoOEtll<;. 
E\18' Ot y' aAyE' EXOVTE<; urro xeovi V<XlETcXOVTE<; 
EiaT' E:rr' E:crxan~, JlEYcXAll<; E:v rrdpacrt yatll<;. 
ollea ]lcXA' cXXVU]lEVOl, Kpao{n ]lEy<X rr£v8oc; EXOVTE<;. 
cl:A.A.ci crcpwc; Kpov{Oll<; TE Kai cl:ScivaTot 8Eoi aA.A.ot, 

oDe; TEKEV ~UKO]lO<; 'PEi11 Kp6vou E:v cptAOTlln, 
rai11c; cppaOJlocruvncrtv cl:vfJyayov E:c; cpcioc; aOnc;: 
<XUT~ yap crcptv arr<XVT<X OlllVEKEW<; K<XTEAE~E 
cruv KElVOl<; VlKllV TE Kai cl:yA.aov EUXO<; cl:p£cr8at. 
011pov yap Jlapvavm rr6vov SuJlaA.y£' £xovTE<; 

TtT~VE<; TE 8EOi Kai ocrot Kp6vou E~£YEVOVTO, 
cl:vTiov cl:AA.fJA.otcrt Ota KpaTEpac; ucrJl{vac;, 
o'i ]lEV cl:cp' u¢llA~<; '08puoc; TlT~VE<; cl:yauo{, 
Ol 0' ap' cl:rr' 0UAU]l1t010 8EO{, OWT~PE<; E:ciwv, 
oDe; TEKEV ~uKoJlo<; 'PEtll Kp6v<.y EUVll8E1cra. 

Ot pa TOT1 cl:AA.fJA.otcrl x6A.ov 8U]l<XAy£' ExOVTE<; 
cruvEx£wc; EJ.laxovm OEKa rrA.Eiouc; E:vtauTouc;: 
ouo£ nc; ~v EplOO<; X<XAErr~c; A.ucrtc; ouo£ TEAEUT~ 
ouOETEpotc;, 1crov"0E r£A.oc; t£tato rm)/l.£pbto. 
cl:A.A.' OTE o~ KEivotcrt rrap£crxE8EV apJlEV<X rrcivm, 

VEKT<Xp T1 cXJl~pocrtllV TE, TcX rrEp 8EOi auToi £ooucrt, 
TrcXVTWV Ev crTYJ8EcrcrtV cXE~ETO 8U]l0<; ay{Jvwp. 
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we; VEKrap T1 £mxcra:vTO KCXl ap~pOO'tf]V £pa:TEtV~V, 
0~ TOTE TOte; J.lETEEtltE rra:T~P avOpwv TE 9EWV TE: 
KEKAUTE J.!EU, ra:if]c; TE KCXl Oupa:voO ayA.a:O: !EKVCX, 

ocpp' drrw, nx J.lE 9upoc; €vi O'T~9EO'O't KEAEUEt. 
~o11 yap pci:A.a: o11 pov €va:vTiot aAA.~ft.otcrt 
VtKf]<; KO:l KpcXTEO<; 1tEpt pa:pVcX}lE9' ~J.lCXTCX 1tcXVTCX 
TtT~v£c; rE 9Eoi Ka:i ocrot Kpovou £KyEv6pEcr9a:. 
UJ.!Etc; o£ J.lEYcXAf]V TE ~lf]V Ka:i x£tpa:c; aarrrouc; 

cpa:ivETE TtT~VEcrcrtv £va:vriot £v Oa:t ft.uyp~ 
J.!VflO'cXJ.lEVOt cptAOrf]roc; Evf]Eoc;, ocrcra: rra:9ovrEc; 
£c; cpaoc; li\j> acpiKE0'9E OUO'f]AEyEOc; urro OEO'poO 
~J.lETEpa:c; Ota ~ouft.O:c; urro ~ocpou ~EpOEVroc;. 
we; cpaw: TOV O' £~a:Onc; apEi~ETO Konoc; apupwv: 

Lla:tpovt', OUK aOcXf]TCX mcpa:UO'KECXt: cXAACX KCXl a:uroi 
tOpEv, o rot rrEpi pE:v rrpa:rriOEc;, rrEpi 0' £crri VOflJ.lCX, 
cXAKr~p O' a9a:varotcrtv ap~c; YEVEO KpUEpo1o. 
O'~O't 0' £mcppocruvncrtv urro ~ocpou ~EpOEVTO<; 
a\j>oppov o' £~a:Onc; cXJ.!ElAlKTWV urro OEO'J.lWV 

~Au9opEV, Kpovou ui£ <iva:~, avaEArrra: rra:9ovTEc;. 
r~ KCXl VUV cXTEVEt !E VO~ KCXl £rr{cppovt ~OUA~ 
pUO'OJ.!E9a: Kparoc; UJ.!OV EV CXlV~ OfllO!~rt 
pa:pvapEVOt Ttr~crtv avO: KpCXTEpac; ucrpiva:c;. 
we; cpci:r': £rrnVEO'O'CXV o£ 9EOi, Owr~pEc; £awv, 

p09ov cXKOUO'CXVrEc;: 1tOAEJ.lOU 0' EAtACXlETO 9upoc; 
J.lUAAOV €r' ~ ro rrapot9E: J.lcXXflV O' ap£ya:prov €yEtpa:v 
rravrEc;, 9~AEtCXt TE KCXl apcrEVE<;, ~pa:n KElVty, 
Ttr~v£c; TE 9Eoi Ka:i ocrot Kpovou £~Ey£vovTo, 
ouc; rE ZEuc; 'EpE~EUcrcptv urro x9ovoc; ~KE cpowcrOE 

OEtvoi TE KpCXTEpoi rE, ~lf]V urr£porrAOV €xovrEc;. 
TWV exa:rov pE:v xdpEc; arr' wpwv aicrcrovro 
rracrtv 6pwc;, KE(j)CXACXl o£ EKcXO'T~ rrEVr~Kovra: 
£~ wpwv £rr£cpuKOV £rri crn~a:po1crt J.lEAEO'O'tV. 
o'i TOTE Ttr~VEO'O't KCXTEcrra:9EV €v Oa:t ft.uyp~ 

rr£rpa:c; ~At~ci:Touc; crn~a:p~c; £v XEpcriv €xovTEc;. 
TtT~VEc; o' £T£pw9EV EKCXpTUVa:vro cpci:Aa:yya:c; 
rrpocppov£wc;, XEtpwv !E ~if]c; 9' apex Epyov EcpCXtVOV 
apcpOTEpot: OEtVOV o£ rrEptCXXE rrovToc; arrEipwv, 
y~ o£ p£y' £crpa:payf]O'EV, E1tEO'TEVE O' oupa:voc; EUpuc; 

O'ElOJ.lEVOc;, rrE009EV 0£ rtVcXO'O'ETO J.lCXKpoc; '0Auprroc; 
pm~ urr' a9a:vcXTWV, EVocrtc; 0' tKCXVE ~a:pE1a: 

645 

650 

655 

660 

665 

670 

675 

680 

200 



Tapm:pov ~e:p6e:vra, nobwv r' aine:1a iw~ 
acrn£rou iwxpo1o ~oA.awv re: Kpare:pawv: 
we; ap' £n' aAA.~A.otc; 1e:crav ~£A.e:a crrov6e:vm. 

<pWV~ b' ap<por£pwv lK£1:1 oupaVOV acrre:p6e:vra 
Ke:KAop£vwv: o'i bE: ~uvtcrav pe:yaA.<y aA.aA.11rQ. 
ovb' ap' En Ze:uc; 1crxe:v EOV p£voc;, aAA.a vu rou ye: 
e:18ap pE:v p£ve:oc; nA.~vro <pp£ve:c;, EK b£ re: mxcrav 
<patve: ~lflV: apubtc; b' ap' an' oupavou ~b' an' 'OA.upnou 

acrrpanrwv Ecrre:txe: cruvwxaMv: oi bE: Ke:pauvoi 
lKrap cxpa ~povr~ 't£ Kat acrre:pon~ nor£ovro 
xe:tpoc; ano crn~ap~c;. ie:p~v cpA.6ya e:iA.ucp6wvre:c; 
mpcp£e:c;: apcpi bE: yal.a cpe:p£cr~toc; £crpapayt~e: 
KatopEvfl, AaKe: b' apcpi nupi pe:yaA.' acrne:roc; UAfl. 

E~e:e: bE: xSwv mxcra Kat '0Ke:avo1o p£e:8pa 
n6vroc; r' arpuye:roc;: roue; b' apcpe:ne: 8e:ppoc; aurp~ 
Ttr~vac; x8ov{ouc;, q>Ao~ b' ai8£pa btav tKave:v 
acrne:roc;, 00'0'£ b' ape:pbe: Kat icp8{pwv ne:p EOV'tWV 
auy~ }lappa{poucra KEpaUVOU re: crre:pon~c; re:. 

Kavpa bE 8e:crn£crtov Kare:xe:v Xaoc;: e:lcraro b' avra 
6cp8aA.po1crtv ibe:l.v ~b' ouacrt ocrcrav aKoucrat 
aurwc;, we; e:i fata Kat Oupavoc; e:upuc; une:p8e: 
n{Avaro: rotoc; yap K£ p£yac; UnO bounoc; opwpe:t 
r~c; pE:v £pe:mop£vflc;, rou b' u¢68e:v £~e:pm6vroc;: 

r6crcroc; boOnoc; £ye:vro ee:wv £ptbt ~uvt6vrwv. 
O'UV b' ave:pot EvOO'lV re: KOVlflV r' Ecrq>apayt~OV 
~povr~v re: crre:pon~v re: Kat ai8aA.6e:vra Ke:pauv6v, 
K~A.a ~toe; pe:yaA.oto, cp£pov b' iax~v r' £von~v re: 
£c; p£crov apcpor£pwv: oro~oc; b' anAflrOc; 6pwpe:t 

crpe:pbaAEflc; Eptboc;, Kaproc; b' ave:cpaive:ro £pywv. 
£KA.iv8f1 bE: paxfl: npiv b' aAA.~A.otc; £n£xovre:c; 
Eppe:v£wc; Epaxovro bux Kpare:pac; ucrpivac;. 
o'i b' ap' Evt npwrotcrt paxflv bptpe:1av £ye:tpav 
K6noc; re: Bptape:wc; re: ru11c; r' aaroc; noA.£poto, 

Ol pa rptflKOcr{ac; rtErpac; crn~apWV arro XEtpWV 
n£pnov £nacrcrur£pac;, Kara b' £crKiacrav ~e:A.£e:crcrt 
Ttr~vac;, Kat roue; pE:v uno xSovoc; e:upuobe:{flc; 
rr£p¢av Kat be:crpo1crtv Ev apyaAEOlO'lV Ebflcrav 
XEpO'tV VlK~cravre:c; Urte:p8upouc; rte:p EOvrac;, 

r6crcrov £ve:p8' uno y~c;. OO'OV oupav6c; Ecrr' arro yaiflc;: 
r6crcrov yap r' arro y~c; £c; Taprapov ~e:p6e:vm. 
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SZL 

'AMA}XJg:mmt A399AXJdQO 8QO Af!'>tA~ )p A\)AXJdQO 
AtDD3AJl>l~ lXJB>td?gtll? AM9?XJ<h )ot'OH. 

)~mQXJ .~oll ?gQo :J039 10A13g ')o~XJA~e 1X>>l )OAllA., 
'AtDOOXf. 1J>l10 )~Athd? )3g1,XJll )<;>~>tON ~g X>9Af. 

'1,3gt3od3~ UA?rlrloyXJ>t3>t Uy?<h3A '~oy9 ]~N 
·mm~AXJ9 AO~UMJDXJ>l 'JDd3X ~nrl AOAllA_, 8 ~ 

'XJDOOXf. )~>td3goyoll )o~dJ tDtOJA09Xtll? ~rl ~ 

'1XJ~U>l1 At] 1 ~Df. '00g9 AUd~ )~~QXJ A~~ t3ArlJrl 
XJDQO? )<;>~~ oorl9g QXJ 8 ~ 'tXJBdJ?d~Dlll? AXJ1,XJA 

XJDQO? A39DO~>lf. AMrl9g 3A Ud?~? 1J1X> .yy~ 
'13Ad?? )<;>~A? )orl9g )XJd?~o<brl~ .~oll ?gQo 'mnXdf. 

3)XJd99 ~g ~ 'lXJ~3D~gmXJ>t 0/Df. ~rl ~ :A03>ty~X 

A\)gQO AXJ~rllXJA3rl9gt3rl~ 'AOlll3?DOdll )XJy~yy~ 
1XJDQ01 AODD~ Ud?rlH, 1XJ>l 3~ ]9N t9Q ')M?<hrl3~D~ 

AtDD3d?X tDU~~rlXJ>t~ 1XJ>l 3~ ~yXJdJ3>t )~u~D? 
AQ.dQ3 A\)AXJdQO 13Xf. )t~ll 01,0BllXJJ. 19D9dll A~~ 

· AtDU?AXJO>l XJA?rlrloyXJ>t3>l )Uy?<h3A i\3>lU~D~ 

~A13g X>J>l10 )~Ai\3g3d? 8 )<;>~>tON ')XJd?~ O~Qm 
tD1,039 tDtm~AXJ9~ 1X>>l ~g A\)Al3g :ll?YXJAd~ 

Uyy?o9 X>YY399 9d11 tod?<h X>9Af.1X>>l X>9Af. i\3>t ~YY~ 
'mtOA?A 39DmA}. AM?YOll XJ~~dll p '.~t0>l1 )XJgQo 

A\)~OXJlA? )13 AOd9dJD3Y3~ XJ~A~ll 3>l ?gc;to ' 1~rl XJtiD~X 

'd3ll J039 tDOO?AmD 3~ ~~ 'XJ~A3<;>dQ3 .?YXJAd~ 
AtDXJf. 1 ~X>dJ3ll lX>>l lX>AUll AM~A~ll )L!J3]? 

)o~A39d3~D~ QOAXJdQO 1X'J>l Otm?AOd~~ 1~ OO~A9ll 
)mA39d3~ ood~~dXJ.LlX>>t )~d3<hoAg )~A ~g X>9Af. 

'OtOX9tA1XJ )<;>tV 1mDlll )3>tXJY9<h 'AtDOO}XJA 

)orlo9~A3rl )M3d~tdgo, 1X>>t 3~ )ou9)1 )il9J X>9Af. 
· A39Md?~odJrl~ 1XJBXJOd3ll ~g )oX't,3~ ')XJ}3>tyXJX 

AM?gt3DOIJ 3>tU9?ll? 8 )XJd99 'UD? A9~t]? >lQO )1,0~ 
·)L!JXJA mX>XDf. )ud<;>y3ll 'uA3<;>dQ3 A? Cr>d<;>X 
OXJ~?d3AUy3dJ3A )<;>tV tD~yoog 1XJ~XJ<b9d>l3>l 

UA39d3~ (r)dJ92 \)llQ )3A~~tl1039 X>9Af. 
·)uDD~YXJ9 OlO~?AOd~~ 1X>>l tDXJ9<b3ll m2J9 )~A 

A39d31LQ d~~QXJ :A~d13g 1d3ll lXJ~OX?>t pXtmDtd~ 
]~A Atrl ?g 1<hrl~ :tXJ~XJY~Y? )o>td~ A03>ty~X td?ll A<?~ 

'tO>l1 Aodmd~.L )? 1>l U~~>t3g Af!'>UXJ>l )UJX>A >t? 

AMrl>tp, )03>ty~X XJ~XJrl~ 1X>>l 3~ )XJ~>l9A QXJ 8 XJ?A/\? 
:o~tO>l1 AXJ1,XJA )? 1>l U~~>t3g Af!'>UXJ>l A399AXJdc;to 

AMrl>tp, )o3>ty~X XJ~XJrl~ 1X>>l 3~ )XJ~>l9A d~A XJ?A/\? 



n:.0v B' £n:po~ yal.av TE Kai Eup£a vw-ra 8aAaaa11~ 
~avxo~ &va-rp£<pET<Xt Kai l-tdJuxo~ &v8pwn:otat, 
-roO BE: atbflpEfll-!EV Kpab{fl, XcXAKEOV B£ oi ~-rop 

VflAEE~ £v a-r~8Eaatv: £xn B' ov n:pw-ra Aa~natv 
&vepwn:wv: £x8po~ BE: Kai &eavamtat ewl.atv. 
£vea 8EOU xeov{ou n:p6a8Ev OOl-!01 ~X~EVTE~ 
i<p8tl-!OU -r' 'AibEw K<Xt Ert<XlV~~ llEpaE<pOVElfl~ 
E:a-r&atv, Bnvo<; BE: Kuwv n:pon:apot8E <puf.aaaEt 

VfJAEl~~. TEXVflV o£ K<XK~V £xn: E~ l-!EV i6v-ra~ 
(J(XlVEl Ol-!W<; oupl) TE K<Xt OU<XC11V Ul-t<pOTEp01C11V, 
E~EA8EtV b' OUK aun~ tq TtcXAlV, &Ua bOKEUWV 
£aein, ov KE f.a~natn:uA£wv EK-roa8Ev i6vm. 
[i<p8tl-!OU -r' 'A{OEW K<Xt Ert<XlV~~ llEpaE<povdfl~· ] 

£vea o£ V<XlETcXEl OTUYEP~ 8EO~ &eavamtal, 
OElV~ LTU~, euyaTflP &¢opp6ou 'OKE<XVOtO 
rrpEa~u-ra-rfl: v6a<ptv BE: 8Ewv KAu-ra Bw11a-ra vain 
ll<XKpl)atv n:£-rpnat K<X-rflpE<p£': &l-t<pi BE: n:av-r11 
KlO(JlV &pyup£otatn:po~ oupavov E(JT~plKT<Xl. 

n:aupa BE: 6<XUl-t<XVTO~ euycXTflP n:6ba~ WKE<X "Ipt~ 
&yyEAlflV n:wAEh<Xt €n:' EUpE<X vw-ra 8aAaaafl~. 
on:n:6-r' Epl~ K<Xt VEtKO~ Ev &eavcXTOl(JlV OPflT<Xl 
K<Xl p' oan~ ¢EUbflT<Xl 'OAUl-!Ttl<X bWl-t<XT1 £x6v-rwv, 
ZEu~ bE TE "Iptv ErtEl-!¢£ 8Ewv l-!Ey<XV opKov EVEtK<Xt 

TflA08Ev EV xpua£n n:pox6c.y TtOAUWVUl-!OV ubwp 
¢uxp6v, 0T1 EK n:£-rpfl~ K<XT<XAEl~ET<Xl ~Al~cXTOlO 
u¢f1A~~: TtOAAOV BE: un:o xeovo~ EUpuobElfl~ 
t~ iEpoO n:o-ral-tol.o pEEl Ota vuK-ra l-!EAatvav 
'OKmvol.o K£pa~: bEKcXTfl b' £n:i l-!Otpa B£Baamt: 

EvVE<X l-!Ev rtEpi y~v TE K<Xt EUpE<X vwm 8aAcXC1(Jfl~ 
Bivn~ &pyup£n~ EiAtYl-!Evo~ d~ af.a n:in:-rn, 
~BE: l-!i' EK n:£-rpfl~ n:pop£E1l-!Ey<X rt~ll<X 8Eo1atv. 
o~ KEV -r~v £n:iopKov &n:oUd¢a~ £n:ol16aan 
&eava-rwv, o'i £xouat Kapfl vt<p6EV-ro~ 'OAul-tn:ou, 

KElT<Xl V~UTl-!0~ TETEAEC111EVOV d~ EVl<XUTOV: 
ovb£ Tt0T1 Ul-t~POC1lfl~ K<Xt VEKT<Xpo~ EPXET<Xl aaaov 
~pWC110~, UAAcX TE KElT<Xl UVcXTtVEUOTO~ K<Xt ClV<XUbO~ 
a-rpw-ro1~ tv AEXEEaat, K<XKOV bE E: KWll<X K<XAUrtTEl. 
aurap ErtEl vouaov TEAEan,l-t£yav d~ EVt<Xu:r6v, 

af.Ao~ y' £~ af.Aou bEXET<Xl X<XAErtWTEpo~ aE8Ao~. 
ElVcXETE~ o£ 8EWV UTt<Xl-!ElPET<Xl aiE:v EOVTWV, 
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ovb£ lto't
1 Ec; ~OUA~V En:t}.ltoy£Tal oub' Errl bal:rac; 

EvVEa mxvra frm: b£Kan.y b' En:tptoy£tal aunc; 
dpac; Ec; aeavatwv, Ol 'OAupma bwpat' EXOUOlV. 

to1ov ap' opKOV £e£Vt0 e£01 I:tuyoc; &cpettOV ubwp 
wyuytov, to b' ll'JCH KataotU<pEAOU bux xwpou. 
€Yea bE: y~c; bvocp£p~c; Kai Taptapou ~£p6£Vtoc; 
n6vmu t' atpuy£toto Kai oupavou aot£p6£vtoc; 
£~£111<; naVtWV n11yai Kat ndpcn' EaO'lV 

apyaA£' £upw£Vta, ta t£ otuy£ouot e£O{ n£p. 
€Yea bE: pappap£a{ t£ nuAat Kai xaAK£0<; ouMc; 
aot£}.l<p~c;, p{~not btl'JVEKEEO'O'lV apl'JpWc;, 
autocpu~c;: np6oe£V b£ e£wv EKtooe£V anavtwv 
Ttt~v£c; va{ouot, nEpl'JV Xa£oc; ~o<p£po1o. 

autap Eptopapayoto Lltoc; KA£ltoi EnlKOUpOl 
bwpara vat£taouotv En' '0K£avo1o e£p£eAotc;, 
K6ttoc; t' ~b£ fu11c;: Bptap£wv y£ }.lEv ~uv E6vta 
yap~pov £0v no{l'Jo£ ~apuKwnoc;' Evvoo{yatoc;, 
bwK£ b£ Kupon6A£tav 6nut£tv, euyat£pa ~v. 

autap End. Ttt~vac; an' oupavoO E~EAao£V Z£uc;, 
6nA6ratov tEK£ na1ba Tvcpw£a ra1a re£AWPl1 
Taptapou Ev cptAOtl'Jn bta xpuo£llv 'Acppobit11v: 
ou X£tp£c; pE:v £aotv Ere' ioxut, £pypat' £xouoat, 
Kai re6b£c; aKapatOl Kpat£po0 e£00: EK b£ oi WJ.lWV 

~V £KatOV K£<paAai ocptoc;, b£tVOt0 bpaKOVtO<;, 
yAwoonotv bvo<p£pfjot A£AlXJ.lOt£c;, EK b£ oi ooowv 
e£ore£oinc; K£<paAfjotv ure' ocppuot nOp apapuoo£V: 
reao£wv b' EK K£<paA£wv reOp Kat£to b£pKop£voto: 
cpwvai b' EV reaonotv £oav b£tvfjc; KE<paAfjot 

reavtOlllV ore' i£1oat ae£ocpatov: aAAot£ }.lEv yap 
cpe£yyove' WO't£ e£0tO'l O'UVlEJ.lEV, &Uot£ b' aut£ 
taupou Ept~pux£w, p£voc; aox£tou, oooav ayaupou, 
&Uot£ b' aUt£ AEOVtoc; avatbEa eupov £xovtoc;, 
&Uot£ b' au O'KUAaKEO'O'lV EOlKOTa, eaupat' aKoOoat, 

aAAot£ b' au po{~£OX', ureo b' ~X££V oup£a paKpa. 
Ka{ vu K£V EreA£tO £pyov ap~xavov ~pan Kdv<.y 
Ka{ KEV 0 Y£ evl'JtOtO'l Kai aeavatOlO'lV ava~£V, 
£i J.l~ ap' o~u VOl'JO'E reat~p avbpwv t£ eEwV tE. 
O'KAl}pOV b' E~p6Vtl10'£ Kal_ o~plJ.lOV, apcpi b£ ya1a 

OJ.lEpbaAEOV KOVa~l'JO'E Kai oupavoc; £upuc; ureEpe£ 
re6vmc; t' 'OKmvoO t£ poai Kai Taprapa yaillc;. 
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rrocrcri 01 urr' aea:vatotcrt p£ya:c; TCEAEpl~Et 1 'OAuprroc; 
6pvup£vow ava:Ktoc;: ETCEOTEV<i:Xt~E OE ya:ta:. 
Ka:Opa: 01 urr' ap<pot£pwv KatEXEV iono£a: TCOVTOV 

~pOVT~<; tE crtEporr~<; TE, rrupo<; t' arro TOtO TCEAWpOU, 
rrpf]crt~pwv av£pwv tE KEpa:uvoO tE <pAEy£Sovtoc;. 
E~EE o£ xewv rracra: KCX:t oupa:voc; ~OE SaAa:crcra:: 
SutE O' ap' ap<p' aKtac; rrEpi t' ap<p{ tE Kupa:ta: pa:Kpa 
pm~ urr' aea:va-rwv, £vocrtc; O' acr~Ecrtoc; opwpn: 

tpEE 01 'A{Of]<;, E:v£petcrt KCX:ta:<pSt}lEVOtOlV avacrcrwv, 
Ttt~v£c; e' urrora:ptapwt, Kp6vov ap<pic; EOVtE<;, 
acr~£crtou KEAaOow KCX:t a:iv~c; Of]tOt~toc;. 
ZEU<; 0' E:rrd ouv KopeuvEV EOV p£voc;, EiAEtO 0' orrAa:, 
~povt~v tE crtEporr~v tE Ka:i a:iea:A6EVta KEpa:uv6v, 

rrA~~EV arr' OuAuprrow E:rraApEvoc;: ap<pi OE rracra:c; 
£rrpEcrE 9Ecmmia:c; KE<pa:Aac; Onvoto rrEAwpou. 
a:utap E:rrEi o~ pw oapa:crEV rrAf]y~crw ipacrcra:c;, 
~pmE yutwSEic;, crtEV<i:Xt~E o£ ya:ta: TCEAWpf]. 
<pAO~ OE KEpa:uvwS£vtoc; arr£crcruto tOtO ava:KTO<; 

oupEo<; Ev ~~crcrncrw atOv~c; rra:ma:Ao£crcrnc;, 
rrAf]y£vtoc;. rroU~ o£ rrEAWpfJ KCX:lEto ya:1a: 
atp~ 9EcrTCEcrtn KCX:t Er~KEtO KCX:OO"ltEpO<; W<; 
r£xvn urr' a:i~f]WV EV EUtp~tOt<; xoavetcrt 
Sa:A<pSEic;, ~£ cr{OfJpoc;, o rrEp Kpa:tEpwta:t6c; E:crnv. 

oupEO<; EV ~~crcrncrt Oa:pa:~6pEVO<; rrupi Kf]AEty 
t~KEtCX:t Ev xeovi oin U<p' 'H<pa:tcrtOU rra:Aapncrw. 
W<; apex: t~KEtO ya:ta: cr£Aa:t rrupoc; a:ieop£vow. 
pt¢E 0£ ptv SupQ aKCX:XWV E<; Tapta:pov Eupuv. 
EK OE Tu<pw£oc; £crt' av£pwv p£voc; uypov a£vtwv, 

v6cr<pt N6tou Bop£w tE KCX:t apy£crTEW ZE<pupow: 
Ol YE }lEV EK SEO<plV YEVE~, SVf]TOt<; p£y' ovna:p: 
oi o' aUot pa:¢a:Opa:t E:mrrvEioucrt SaAa:crcra:v: 
at 0~ -rot rrirrtoucra:t E:c; ~EpoEt0£a: rr6vtov, 
rr~pa: p£ya: SVf]TOtcrt, KCX:K~ euioucrtv a£Mn: 

aAAOtE 0' aUa:t aEtcrt Ota:crKtOvacr{ tE v~a:c; 
va:uta:c; tE <pSEipoucrt: KCX:KOU O' ou yiyvEta:t aAK~ 
avOpacrtv, Ot KEivnol OUVaVtWVta:t KCX:ta TCOVtOV: 
at O' a:O KCX:t KCX:ta ya:ta:v arrEipttOV avSE}lOEcrcra:v 
£py' E:pa:ta <pSEipoucrt xa:pa:tyEVEWV avSpwrrwv 

mprrAEtcra:t KOVtO<; tE KCX:t apya:AEOU KOAocruptoO. 
a:utap E:rrEi pa: rr6vov paKa:pE<; SEOi E:~EtEAEcrcra:v, 
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Ttt~vEocn o£ nJ.HXwv Kp{vavto ~tr]<pt, 
0~ pa t6t' Wtpuvov ~aO'tAEUEJlEV ~OE avaooEtV 
rair]<; cppaOJloouvnow 'OA.uJlmov Eupuorra z~v 

aeavatwv: 0 OE tOlO'lV M:c; OtEOaooato tljlU<;. 
ZEU<; OE 8Ewv ~aotAEU<; rrpWtY]V aA.oxov 8£to M~nv 
rrA.El.ota tE ioul.av io£ Svr]twv &vepwrrwv. 
aU' OtE 0~ ap' EjlEUE 8Eav yA.auKwmv 'AS~VY]V 
tE~Eo8at, t6t' E'rrnta OOA.<.y cpp£vac; £~arrat~oac; 

atjlUAtotot A.6yototv £~v £oKat8Eto Vr]Ouv 
rair]<; <ppaOjlOoVVnot Kat Oupavou aotEpOEVtO<;. 
rwc; yap oi cppaoatflv, !va Jl~ ~aotA.Y]iOa nJl~v 
aUoc; EXOl Llto<; avt\. 8EWV ainyEVnawv. 
EK yap t~<; ElJlapto rrEpicppova r£Kva yEV£o8at: 

rrpwtr]V JlEV Koupr]v yA.auKwmoa Tpttoy£vnav 
1oov E'xouoav rratpt JlEvO<; Kat £rr{cppova ~ouA.~v. 
autap ETtEtt' apa rra10a 8EWV ~aotA.~a Kat avOpwv 
~jlEUEv tE~m8at, urr£p~tov ~top E'xov-ra: 
aU' apa J.llV ZEU<; rrp6o8EV E~V EO'KUt8Eto VY]OVV' 

W<; 0~ oi <ppaooatto 8Ea aya86v tE KaKOV tE. 
OEutEpov ~yayno A.map~v 8EJ.ltV, ~ tEKEv "npac;, 
EuvoUJ.llflV tE Ll{KflV tE Kat Eip~VflV tE8aA.u1av, 
at £py' wpEVOUO't Kata8VY]tOlO'l ~pototot, 
Mo{pac; e•, 1j TtAElO'tY]V tlj.l~V rr6pE J.lfltlEta ZEU<;, 

KA.wew tE AaxEoiv tE Kat 'Atporrov, attE OtOoOot 
evr]tOl<; avepwrrototv EXElV aya86v tE KaKOV tE. 
tpEl<; 0£ oi EupUVOJ.lY] Xaptta<; tEKE KaUmapnouc;, 
'OKEavoO KOUpfl, rroA.u~patov EtOo<; E'xouoa, 
'AyA.a'ir]V tE Kat EucppooUVY]V eaA.tY]V t' £patEtV~v: 

tWV Kat arro ~AE<papwv £poe; Et~EtO OEpKOJ.lEVUWV 
AUO'lj.lEA~<;: KaA.ov o£ e· urr' 6cppuot OEpKtOWVtat. 
autap 6 Ll~j.lr]tpo<; rroA.ucp6p~Y]<; E<; AEXO<; ~A8EV, 
~ tEKE IlEpoE<povr]v AWKWAEvov, ~v 'AtOwvEu<; 
~prraoE ~<; rrapa j.lr]tp6c;: EOWKE o£ j.lY]tlEta ZEU<;. 

J.lVflJ.lOouvr]<; O' £~a0nc; £paooato KaA.A.tKOJ.lOto, 
£~ ~<; oi Mouoat xpuoaJ.lrrUKE<; £~ty£vovro 
EVVEa, tlJO'lV aOov eaA.iat Kat tEp\jJt<; aotO~<;. 
AY]tW O' 'Arr6Uwva Kat 'AptEJ.ltV iox£atpav, 
tJ.lEp6Evta y6vov rrEpt rravrwv Oupavtwvwv, 

ydvat' ap' aiyt6xoto Llto<; cptA.6tr]n jltyE1oa. 
A.oto8otatr]V O' "Hpr]V eaA.Ep~v rrot~oat' aKotnv: 
~ 0' "H~Y]V Kat· Apr] a Kai EiA.Ei8utav E'nKtE 
J.llX8Et0'1 Ev <ptAOtY]tl 8EWV ~aotA.~t Kai avOpwv. 

885 

890 

895 

900 

905 

910 

915 

920 

206 



atrro<; o' E:K Kc<paA~<; yA.auKwrnoa Tprroytvnav 
0€\V~V Eyp€KU001}.10V ay£crTpaTOV 'ATpUTC.DVY]V 
n6TVtav, ~ KEAaOo{ T€ aoov nOA€}.10l T€ paxat T€, 
"HpYJ o' "HcpatcrTOV KAUTOV ou <ptAOT11T1 ptydcra 
ydvaTo, Kai ~apEvYJO€ Kai ~ptcr€ Q napaKoiTn, 
ex navTwv T£xvncrt K€Kacrp£vov Oupavu.0vwv. 

EK TaUTY]<; 01 £ptOO<; ~ }lEV TEK€ cpa{Otpov uiov 
"Hcpatcrmv, <ptAOHJTO<; chcp Llto<; aiyt6xoto, 
EK navTwv naA.apncrt K€Kacrp£vov Oupavtwvwv: 

auTap o y' 'OKWVOU Kat TY]9Uo<; ~UKO}.lOto 
Koupn v6crcp' "HpYJ<; napcA.£~aTo KaUmap~<.y, 

E:~anacpwv M~nv Katncp noA.uo~vc' E:oOcrav. 
cruppap\jJa<; o' 0 Y€ xcpcriv E~V £yKaT9€TO VY]OUV 

odcra<;, ll~ T£~n KpaT€pWT€pov &Uo KcpauvoO. 
TOUV€KcX }.11V Kpov{OY]<; uljJ{~uyo<; aie£pt va{wv 
Kanrn€V £~antVY]<;: ~ 01 audKa ITaAAaO' 'A9~VfjV 

KUOaTo: T~V }lEV ETtKT€ naT~P avopwv T€ 9cwv T€ 
mxp Kopucp~v TptTWVO<; E:n' oxencrtv noTapo'lo. 
M~n<; o' aUT€ Zfjvo<; uno crnA.ayxvot<; A€Aa9u1a 

~om, 'A9fjvatll<; }.l~Tfjp, TEKTatva OtKa{wv 
nAclOTa 9€WV T€ iOuta KaTa9VfjTWV T1 av9pwnwv, 
£vea Sea nap£0€KTO o9cv naA.apal<; ncpi naVTWV 
aeavaTwv £K£Kacr9' o'i 'OA.uprna owpaT' £xoucrtv, 
[aiy{oa not~cracra cpo~£crTpamv £vm<; 'A9~vll<;:] 
cruv Tfj £ydvaTO}.ltV nOA€}.1~ta TEUX€1 £xoucrav.> 

'EK o' 'Ap<ptTptTfj<; Kai EplKTunou 'Evvocrtya{ou 
TptTWV €Upu~tll<; YEvHO p£ya<;, OOT€ eaA.acrcrfj<; 
nu9p£v' EXWV napa }.lfjTpl cpfAn Kat naTpl avaKn 
vaict xpucrw ow, Octvo<; 9c6<;. auTap 'Apfjt 
{nvoT6p<.y Ku9£pcta <1>6~ov Kai Llc'lpov £nKT€ 

0€tVOU<;, OtT' avopwv nuKtVa<; KAOVEOU01 cpaA.ayya<; 
£v nOAE}.l<.y Kpu6cvn cruv. Apfjl nmA.m6p9<.y, 
'AppoVtfjV 9', ~v Kaopo<; un£p9upo<; 9£T' CXKOtnv. 
ZfjVl o' &p" ATAaVTl<; Ma{fj TEK€ KUOtpov' Epp~v, 
K~pUK1 aeavaTWV, icpov AEXO<; dcrava~&cra. 

Kaopdfj o' &pa oi L€}.1EAfj TEK€ cpa{Ot}.lOV uiov 
ptx9dcr' E:v cptAOTfjn, lnwvucrov noA.uy.,e£a, 
a9avamv 9VfjT~: vuv 01 cX}l<pOT€p~t 9cp{ dcrtv. 
'AAK}.l~Vll O' ap'£nKr£ ~{~v 'HpaK~fjdYJV 
}.11X9c'lcr' £v cptAOTfjn Llto<; vc<pEAllYEPETao. 
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6rrAOT<lTfJV Xa:piTwv ea:A.e:p~v rrot~O'<XT 1 CXKOlTlV. 
XPUO'OKOl!fJ<; of: lltwvucro<; ~a:ve~v 'ApuxOVfJV, 
KOUpfJV M{vwo<;, ea:A.e:p~v rrot~O'<XT 1 CXKOtnv. 
T~V 0£ oi a8ava:TOV K<Xt ay~pW 8~K£ Kpov{wv. 

~~fJV O' 'AAKl!~VfJ<; K<XAAtcrqn)pou aAKtl!O<; ui6<;, 
l<; 'Hpa:KA~O<;, TEAEO'<X<; O'TOVOEVT<X<; a£8A.ou<;, 
rra:l.Oa: llto<; l!EyaAOlO K<Xt "Hprt<; xpucrorre:O{Aou, 
a:iooirtv 8£T' aKotnv f.v OuAul!rr<.y vtcp6e:vn, 
OA~lO<;, o<; l!EY<X £pyov f.v aea:vaTOtO'tV avucrcra:<; 

V<Xle:t UIT~l!<XVTO<; K<Xl ay~pa:o<; ~l!<XT<X rraVT<X. 
~e:A.i<.y o' aKal!a:vn T£Ke:v KAuTo<; 'nKe:a:vivrt 
ne:pcrrtl.<; KipKfJV Te: Ka:l. Ai~TfJV ~a:crtA~a:. 
Ai~TfJ<; 0' uio<; cpa:e:crtl!~POTOU 'He:A{oto 
KoupfJv 'OKe:a:vol.o Te:A~e:vw<; rroTa:l!ol.o 

Y~l!£ ee:wv ~OUA~O'tV 'IOul.a:v K<XAAtrrapnov. 
~ o£ oi M~Oe:ta:v f.ucrcpupov f.v cptAOTfJn 
ye:iva:e' urro0l!rt8e:l.cra: Oux XPUO'EfJV 'AcppoO{TfJV. 
Ul!El<; l!fv vOv xa:ipe:T'' 'OAUl!rrt<X 0Wl!<XT1 EXOVT£<;, 
v~croi T' ~rre:tpoi Te: Ka:l. aAl!upo<; £voo8t rr6vw<;. 

vOv Of: 8e:awv cpOA.ov ae:icra:Te:, ~Ou£rre:ta:t 
MoOcra:t 'OAul!maOe:<;, KoOpa:t llto<; a:iyt6xow, 
OO'O"<Xt 0~ 8VfJTOlO't rra:p' avopacrtv e:uvrt8e:l.cra:t 
a:eava:Ta:t ye:iva:VTO ee:ol.<; f.me:lKe:Aa: TEKV<X. 
llfJl!~TfJP l!fv TIAOUTOV f.ye:lva:TO, Ol.a: ee:awv, 

'Ia:criwv' ~pwt l!tyucr' f.pa:T~ cptAOTfJn 
ve:tQ Evt Tptrr6A<.y, Kp~TfJ<; £v rriovt O~l!LY• 
£cr8A.6v, o<; e:1cr' f.rrl. y~v T£ K<Xt e:up£a: VWT<X ea:A.acrcrrJ<; 
rraVTfJ: TQ of: TUXOVn K<Xl ou K1 £<; xupa:<; lKfJT<Xt, 
TOV O' acpve:tov £8fJK£, rroAUV o£ oi wrra:cre:v OA~OV. 

KaOl!<.y O' 'Apl!OVlfJ, 8uyaTfJP xpucr£rt<; 'AcppoOtTfJ<;, 
'Ivw Ka:l. re:l!EAfJv Ka:i 'Aya:u~v Ka:AA.mapnov 
AUTOVOfJV e·' ~v Y~l!EV 'Aptcrnfto<; ~a:euxa:hrJ<;, 
ye:iva:To Ka:l. noA.uowpov f.ucrTe:cpav<.y f.vl. e~~n. 
KoupfJ o' 'OKe:a:voO, Xpucraopt Ka:pTe:poeul!<.y 

l!tx8e:l.cr' f.v cptAOTfJn rroA.uxpucrou 'AcppoO{TfJ<;, 
Ka:AAtpOfJ TEK£ mft.Oa: ~pOTWV KapncrTOV arraVTWV' 
frJpuov£a:, TOV KTe:l.ve: ~irt 'Hpa:KAfJe:irt 
~owv £ve:K' e:iA.m6owv al!cptppuT<.y e:iv 'Epuee:in. 
n~~vQ o' 'Hw<; T£Ke:M£l!vova: xa:A.KoKopucrT~v, 

Aiet6rrwv ~a:crtA~a:, Ka:l. 'Hl!a:eiwva: ava:KTa:. 
a:uTap urra:l. Ke:cpaA<.y cptTUO'<XTO cpa:{Otl!OV ui6v, 
tcp8tl!OV <l>a:£8ovT<X, 8e:ol.<; f.me:iKEAOV avOpa:. 
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TOV pcx VEOV TEpEV av8oc; EXOVT1 EplKU~Eoc; fl~ll<; 
rrcx1~' aTCXAa <ppovEOVTCX <plAO}l}l£10~<; 'A<ppo~iTf] 

wpr' avcxp£$CX}lEVf], KCXt }llV ~cx8E01<; EVl Vf]Ol<; 
Vf1orr6P.ov vuxwv rrot~crcxro, ~cxipovcx ~1ov. 
KOUpfJV ~· Ai~rcxo ~torpe<p£oc; ~cxcrtP.floc; 
Aicrovi~11c; ~ouP.fjcrt 8ewv cxiayevenxwv 
~Y£ rrcxp' Ai~TEW, T£AEO'CX<; O'TOVOEVTCX<; a£8Aouc;, 

roue; rroUouc; £rr£reUe p£ycxc; ~cxcrtP.euc; urrep~vwp, 
u~plO'T~<; il£Atf]<; KCXl ani:cr8cxAoc;, o~p1}10£py6c;. 
roue; TEAEcrcxc; 'lcxWAKOV a<ptKETO, rroUa poy~crcxc;, 
WKtlf]<; Eltl Vf]O<; aywv EA1KW1tl~CX KOUpJ1V 
Aicrov{~J1c;, Kcxi ptv 8cxP.ep~v rrot~crcxr' aKotnv. 

Kcxi p' flY£ ~}lf]8£l0'1 urr' 'I~O'OVl, 1t01}1EV1 ACXWV, 
M~~£10V TEK£ rrcx1~cx. TOV oup£0'1V ETpE<p£ Xe{pwv 
<I>tP.upi~11c;: peyaP.ou ~£ lnoc; v6oc; £~treP.eho. 
au-rap Nf]pfloc; KoOpcxt,: cXAt010 y£povmc;, 
~ rot pE:v <I>wKov '¥ cxpa811 TEK£ ~1cx 8eawv 

AicxKoO £v <ptA6r11n ~ta xpua£11v 'A<ppoOtTfJV, 
IlJ1AEt ~E ~}1118£1crcx Sea e£nc; apyup6rre~cx 
ydvcxr' 'AxtUflcx P11~~vopcx 8upoP.£ovrcx. 
Aivdcxv ~· ap' ET1KT£V EUO'TE<pcxvoc; Ku8£pacx 
'AYXian flpwt ptye1cr' £pcxrfj <ptAOTJ1n 

• 1~11<; Ev Kopu<pfjcrtrroP.urrruxou UAfJEO'O'fl<;. 
KipKfl ~·. 'HeP.iou 8uya:rf]p 'Yrreptovi~cxo, 
ydvcxr' ·o~ucrcrfloc; mP.cxcri<ppovoc; £v <ptAOTflTl 
'Ayptov ~~E Acxftvov apupova T£ Kpcxrep6v T£: 
[TJ1AEyOVOV ~· ap' ETlKT£ ~la XPUO'EJ1V 'A<ppo~tTJ1V.] 

Ot ~~ TOl paACX TllA£ }lUX<.\) V~O'WV iepawv 
lt<XO'lV TupO'f]VOlO'lV aycxKA£1TOl0'1V UVCXO'O'OV. 
Naucr{8oov ~· ·o~ucrflt KcxP.ulJJw 01cx 8eawv 
ydvcxro Ncxucr{vo6v T£ ptye1cr' £pcxrfj <ptAOTflTL 
CXUTCXl }lEv 8VJ1TOl0'11tCXp 1 av~pacrtv £UVJ18ttO'CX1 

a8avcxrcxt ydvcxvro 8to1c; EltltlK£ACX TEKVCX. 
v0v OE yuvcxtKWV <pUAOV aeiacxr£, ~~UE1t£1CX1 
MoOacxt 'OP.upma~ec;, KoOpcxt Lltoc; cxiyt6xow. 
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